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Introduction

The culture of Dublin’s Catholic community experienced many changes during the
period 1750-1830. This evolution existed in many forms. Some, such as the renewal of
chapels and erection of schools and seminaries, were physical. Others, such as the
reorganisation of the parish system, were spatial transformations. The practices of
Catholic piety also underwent radical transformation. By the nineteenth-century
Catholics in Dublin could satisfy their appetites for private piety with Catholic
literature. However, public piety was also catered for thanks to the establishment of a
growing network of religious confraternities and sodalities. This reception of ideas,
albeit by a minority of Catholics, did, however, have a gradual impact on the beliefs and
practices of the wider Catholic community. Thanks, in part, to the marriage of private
and public piety, increasing numbers of Catholics were becoming ‘religiously engaged’,
playing visible roles in renewal and reform. Changes, such as the evolution of religious
belief and practice were, however, less-tangible. Nevertheless, all contributed to the
changing nature of Catholic culture in the archdiocese as the Catholic community
assumed greater internal cohesion and enhanced social and political importance. It is to
these aspects of Catholic culture that this study will concentrate. Changes in Catholic
culture coincided not only with political reforms favourable to Catholics but also were
influenced by deeply seated attitudes, habits and beliefs. From the 1770s there had been
increased efforts by Catholics to petition for the repeal of the penal laws. Initially they
were voiced by the dwindling land-holding Catholic aristocratic class. However, by the
1790s the movement had become dominated by Catholics of a lower social order. It was
these ‘middle-class’ Catholics who were also the driving force behind the programme of
religious renewal and reform in the archdiocese of Dublin.

Although John Carpenter (1729-86) was possibly the first eighteenth-century
archbishop of Dublin (1770-86) to visibly promote Catholic religious culture, endorsing
Catholic literature and stimulating diocesan reforms, the turning point for deeper
cultural changes in Dublin’s Catholic community seems to date from the appointment of
John Thomas Troy (1739-1823) as archbishop in 1786. Troy was archbishop through a
period of immense change for the Catholic community. By the time Catholic
Emancipation was granted in 1829 the community in Dublin had shed its ‘penal’
appearance and was by then recognised, and even supported financially by the

government.



Fig. 1 Archbishop John Thomas Troy.

Source: Daire Keogh, The French disease: the Catholic Church and Irish
radicalism, 1790-1800 (Dublin, 1993), p. 219.

Although a period of great change, the late eighteenth and early nineteenth
centuries remains largely neglected by historians, especially the cultural and religious
transformation of Dublin’s Catholic community. The historiography of that community
is essentially fragmented,* and surprisingly, there has been no dedicated history of the
archdiocese published to date. Dublin, for example, lacks a diocesan study such as
Ignatius Murphy’s histories of Killaloe in the eighteenth and nineteenth centuries.?
What does exist tends to be thematic and focused on specific events and personalities.
For Dublin, the ecclesiastical historian, Nicholas Donnelly did publish work on
eighteenth-century parishes in pamphlet form in the early 1900s.®> Donnelly’s studies
give the reader a snapshot of religious life in the archdiocese but are incomplete, and
were never intended as comprehensive histories for the period. As one might expect, his
focus was almost exclusively on the clergy, paying little or no attention to the activities
of the Catholic laity. Much of his work was continued by his fellow diocesan, Myles
Ronan. Ronan’s work focused to a greater extent on the archdiocese in the early

nineteenth-century, culminating in his study of the ‘apostle of Catholic Dublin’, Revd

! James Kelly, “Introduction: the historiography of the diocese of Dublin’ in James Kelly and Déire
Keogh (eds), History of the Catholic diocese of Dublin (Dublin, 2000), p. 5.

2 Ignatius Murphy, The diocese of Killaloe in the eighteenth century (Dublin, 1991); idem, The diocese of
Killaloe 1800-1850 (Dublin, 1992); idem, The diocese of Killaloe 1850-1904 (Dublin, 1995).

¥ Nicholas Donnelly, Short histories of Dublin parishes (17 vols, Dublin, 1904-17).
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Henry Young.* While his study was basically a biography, it provided the reader with a
valuable perspective on Catholic life in Dublin between 1749 and 1869, illustrating
some of the developments in parochial life in particular.

A number of works have been completed, which chronicle the establishment of
religious orders in Dublin, many of which were published before 1950. Sarah Atkinson
was one of the first historians to venture into this area with her study of Mary
Aikenhead, founder of the Religious Sisters of Charity.> This was followed by a similar
study, Roland Burke-Savage’s study of Teresa Mulally, founder of the school and
orphanage at George’s Hill. Burke-Savage illustrated the backdrop against which the
educational and benevolent drive took place in the early nineteenth-century, as well as
documenting the growth of the Presentation Nuns in the city.® The same author also
chronicled the work of Catherine McAuley in the establishment of the Sisters of
Mercy.” Although each had their own specific focus, they nonetheless provided
important insights into the lives of those Catholics involved in these areas, either as
funders or providers of education and poor-relief.

More recently the History of the Catholic diocese of Dublin (Dublin, 2000)
highlighted the need for a comprehensive study of the diocese. This remarkable
collection of essays addressed specific topics in Dublin Church history. The essays of
James Kelly, Donal Kerr, Séamus Enright, and Déaire Keogh are especially pertinent to
this study. James Kelly addressed both the historiography of the archdiocese and the
impact of the penal laws on the Catholic Church.® Kerr illustrated the often-overlooked
career of Archbishop Daniel Murray (1768-1852) while Enright examined the role of
women in the provision of catechesis and poor-relief, 1766-1852, paying particular

attention to the establishment of female religious orders.’

* M.V. Ronan, An apostle of Catholic Dublin: Father Henry Young (Dublin, 1944).

% Sarah Atkinson, Mary Aikenhead, her life, her works and her friends (Dublin, 1879).

® Roland Burke-Savage, S.J., A valiant Dublin woman: the story of George’s Hill (1766-1940) (Dublin,
1940).

" Idem, Catherine McAuley: the first sister of Mercy (Dublin, 1949).

8 Kelly, ‘Introduction: the historiography of the diocese of Dublin’, pp 1-18; idem, ‘The impact of the
penal laws’, pp 144-76.

° Donal Kerr, ‘Dublin’s forgotten archbishop: Daniel Murray, 1768-1852” in James Kelly and Daire
Keogh (eds), History of the Catholic diocese of Dublin (Dublin, 2000), pp 247-67; Séamus Enright,
‘Women and Catholic life in Dublin, 1766-1852" in James Kelly and Daire Keogh (eds), History of the
Catholic diocese of Dublin (Dublin, 2000), pp 268-93.
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Fig. 2 Archbishop Daniel Murray

Source: Desmond Forristal, The first Loreto sister: Mother Teresa Ball 1794-1861
(Dublin, 1994).
Keogh’s study of Archbishop Troy was especially pertinent as it emphasised Troy’s
considerable pastoral achievements.®® Troy’s episcopate has traditionally suffered from
the perception of him as a so-called ‘Castle bishop’. This was especially true for
nineteenth and twentieth century nationalist historians who found this perception of
their subject difficult to reconcile with their own political agendas.'! Keogh is best
known for his study of the Catholic Church and Irish radicalism in the 1790s, which,
although its primary focus may be on political issues, deals also with important aspects
of pastoral life.' In his recent study of Troy, Vincent McNally regrettably neglected the
archbishop’s pastoral work.™

Complementing these works on Catholic life in Dublin in the eighteenth and
early nineteenth centuries is a wealth of edited texts published in academic journals.
Especially important are material in Irish Ecclesiastical Record, Archivium Hibernicum,

Collectanea Hibernica and the Dublin archdiocesan journal, Reportorium Novum. The

19 Daire Keogh, ““The pattern of the flock”: John Thomas Troy, 1786-1823’ in James Kelly and Déire
Keogh (eds), History of the Catholic diocese of Dublin (Dublin, 2000), pp 215-36.

1 1bid., p. 216.

12 Keogh, The French disease.

3 Vincent McNally, Reform, revolution and reaction: Archbishop John Thomas Troy and the Catholic
Church in Ireland 1787-1817 (Latham, 1995).
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importance of these publications for this project was considerable. Both Irish
Ecclesiastical Record and Archivium Hibernicum published numerous primary sources,
which, although not exclusively related to Dublin, were revealing especially for the Irish
continental colleges as well as for episcopal correspondence.’* The material in
Reportorium Novum focused exclusively on Dublin, and was extremely helpful. In
particular the work of William O’Riordan and Michael Curran in editing and publishing
documents relating to ordinations and clerical adoptions from the 1770s onwards was
vital.”® Indeed these studies allowed comment on clerical recruitment and clerical
numbers ministering in the archdiocese both before and after the French Revolution.
The journal also provided documents relating to the pastoral life of individual
parishes.'® However, they have been overlooked by historians and have been a much
underutilised source. Unfortunately this journal followed the example of Irish
Ecclesiastical Record, and ceased publication in the 1970s. Their absence leaves a not
insignificant void for those working on religious histories in early modern Dublin and
Ireland in general.

Fortunately the work of Archivium Hibernicum continued, and, together with the
recently extinct Collectanea Hibernica, provided researchers with a wealth of primary
sources. A prolific contributor to both journals has been Hugh Fenning, O.P. A number
of Fenning’s articles highlighted important clerical correspondence.!” However, his
greatest contributions are in the field of Catholic literature, in particular the series of
articles published in Collectanea Hibernica and Archivium Hibernicum on Dublin
Catholic imprints, 1700-1809. This is an invaluable tool for anyone attempting to

comment on the evolution of Catholic culture in the period.*® Similarly, he has

14 See bibliography.

> William O’Riordan (ed.), ‘Priests adopted into Dublin; returned from studies, &c. 1788-1850" in
Reportorium Novum, ii, no. 2 (1960), pp 382-86 [hereafter Rep. Nov.]; ‘Dublin priests returned home
from studies 1770-1798’ in Rep. Nov., i, no. 2 (1956), pp 488-90; William O’Riordan (ed.), ‘Dublin
students ordained in Saint Patrick’s College, Maynooth, 1802-1864’ in Rep. Nov., ii, no. 2 (1960), pp
389-92; Michael Curran (ed.), ‘Ordinations 1769-1785 in Rep. Nov., i, no. 2 (1956), pp 485-88.

18 For example, see William Hawkes, “Parish of Ballymore Eustace, 1791” in Rep. Nov., ii, no. 1 (1960),
pp 120-28.

" Hugh Fenning, O.P., “The ‘Udienze’ series in the Roman archives, 1750-1820 in Archivium
Hibernicum, xlviii (1994), pp 100-06 [hereafter Arch. Hib.]; idem, ‘Documents of interest in the Fondo
Missioni of the Vatican Archives’ in Arch. Hib., xlix (1995), pp 3-47; idem (ed.), ‘Letters from a Dublin
Jesuit on the Confraternity of the Holy Name, 1747-1748’ in Arch. Hib., xxix (1970), pp 133-54.

'8 Hugh Fenning, O.P., ‘Dublin imprints of Catholic interest: 1701-1739” in Collectanea Hibernica., nos
39-40 (1997-98), pp 106-154 [hereafter Coll. Hib.]; idem, ‘Dublin imprints of Catholic interest: 1740-
1759’ in Coll. Hib., no. 41 (1999), pp 65-116; idem, ‘Dublin imprints of Catholic interest: 1760-69’ in
Coll. Hib., no. 42 (2000), pp 85-119; idem, ‘Dublin imprints of Catholic interest: 1770-1782" in Coll.
Hib., no. 43 (2001), pp 161-208; idem, ‘Dublin imprints of Catholic interest: 1783-1789’ in Coll. Hib.,
nos 44-45 (2002-03), pp 79-126; idem, ‘Dublin imprints of Catholic interest: 1790-1795 in Coll. Hib.,
nos 46-47 (2004-05), pp 72-141; idem, ‘Dublin imprints of Catholic interest: 1796-1799’ in Coll. Hib.,
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published inventories for clerical libraries as well as articles drawing attention to the use
of subscription lists as a means of publishing books.*®

The pioneering studies of Lawrence Brockliss and Patrick Ferté have been
equally significant for historians exploring clerical education in Dublin and elsewhere in
Ireland. Their prosopography of Irish clerics in the Universities of Paris and Toulouse
has provided historians with material relating to the educational and pastoral careers of
many Irish clerics in the seventeenth and eighteenth centuries.? In another article the
authors presented a statistical breakdown of the careers of Irish clerics in French
universities.”* Brockliss’s own study on French higher education provides a unique
insight of the system of education offered in France to Irish students.?? Jeroen Nilis
compiled a prosopography of Irish students studying in the University of Louvain,
published in Archivium Hibernicum.?® This contained useful information on a number
of Dublin clerics.

From the 1970s the historiography of Irish Catholicism underwent a significant
change, thanks to the pioneering studies of Patrick Corish, Emmett Larkin and Seén
Connolly. Larkin came to prominence with the publication of his famous ‘devotional
revolution’ thesis, in which he explained the apparently dramatic resurgence of public
piety in the post-Famine period.** The response to Larkin’s thesis was strong and is
sufficiently well-known not to require further comment here.?® However, this study
hopes to illustrate that many of the significant changes in religious practice which
Larkin located in the post-Famine period were actually under way in Dublin
considerably earlier. More recently Larkin published a study of the pastoral role of the

no. 48 (2006), pp 72-141; idem, ‘Dublin imprints of Catholic interest, 1800-09’ in Arch. Hib., Ixi (2008),
pp 246-324.

¥ Hugh Fenning, O.P. (ed.), ‘The library of a preacher of Drogheda: John Donnelly, O.P. (d. 1748) in
Coll. Hib., no. 20 (1978), pp 72-104; idem (ed.), ‘Some Irish clerical subscribers, 1800-24’ in Coll. Hib.,
nos 36-37 (1994-95), pp 196-242. See also Ignatius Fennessy, O.F.M. (ed.), ‘Books listed in Wexford
friary shortly before 1798 in Coll. Hib., nos 44-45 (2002-03), pp 127-72; Padraig O Suilleabhain, O.F.M.
(ed.), “The library of a parish priest in penal days’ in Coll. Hib., nos 6-7 (1963-64), pp 234-44.

%0 See Lawrence Brockliss and Patrick Ferté, ‘Prosopography of Irish clerics in the Universities of Paris
and Toulouse, 1573-1792’ in Arch. Hib., lviii (2004), pp 7-166.

2! Lawrence Brockliss and Patrick Ferté, “Irish clerics in France’ in Proceedings of the Royal Irish
Academy, Ixxxvii (1987), pp 527-71.

22 Lawrence Brockliss, French higher education in the seventeenth and eighteenth centuries (Oxford,
1987).

2% Jeroen Nilis, “Irish students at Leuven University, 1548-1797" in Arch. Hib., Ix (2006-07), pp 1-304.

4 Emmet Larkin, ‘The devotional revolution in Ireland, 1850-75’ in American Historical Review, Ixxvii
(1972), pp 625-52.

%5 See Sean Connolly, Priests and people in pre-Famine Ireland, 1780-1845 (2" ed., Dublin, 2001); T.G.
McGrath, “The Tridentine evolution of modern Catholicism, 1563-1962: a re-examination of the
“devotional revolution” thesis’ in Recusant History, xx (1991), pp 512-23.
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Catholic Church in Ireland, 1750-1850.%° In this he provided valuable statistical
information regarding clerical numbers and chapel building in the pre-Famine period,
while also illustrating the importance of the Station Mass to the pastoral mission of the
Catholic community in the period. Connolly’s most important work in this area has
been Priests and people in pre-Famine Ireland, 1780-1845 (Dublin, 1982), a “study of
the place of the Catholic Church and its clergy in Irish society, and of the relationship
between priests and people’.?” The first section of this work presents a summary of the
state of the Catholic Church in Ireland in the sixty or so years before the Famine. The
second part focuses on the reception and resistance to pastoral reforms, examining the
behavioural practices of priests and people at wakes while also illustrating the changing
mores regards marriage.”® Connolly’s main interest was, however, on what he described
as ‘the negative side of the relationship between both parties’,?® illustrating the often
difficult relationship between clergy and poor sections of the Catholic community, who
were sometimes unwilling to conform to clerical authority. More recently Thomas
McGrath has contributed to this debate with two works on the nineteenth-century
bishop of Kildare and Leighlin, James Warren Doyle.®® The first of McGrath’s studies
examines religious renewal and reform in the diocese, while his more recent study
focuses on politics, interdenominational relations and education in Doyle’s episcopate.
In the last thirty years there has been a new emphasis placed on the history of
‘religious communities’. The work of the French historian, Jean Delumeau was an early
example of the renewed interest in the ‘community’ aspect of Catholic history.*
Delumeau’s study of the Counter-Reformation Church was an ‘exposition of what a
complete history of the Counter-Reformation might look like if it were conducted on the
lines of present research’, in that it was ‘a history of counter-reformation Christianity as
embodied in the experience of the average man’.*? John Bossy was one of the earliest
proponents of this method of investigation in his study of the English Catholic

26 Emmet Larkin, The pastoral role of the Roman Catholic Church in pre-Famine Ireland, 1750-1850
(Dublin, 2006).
Z Connolly, Priests and people in pre-Famine Ireland, 1780-1845, p. 32.

Ibid.
2 bid.
* Thomas McGrath, Religious renewal and reform in the pastoral ministry of Bishop James Doyle of
Kildare and Leighlin, 1786-1834 (Dublin, 1998); idem, Politics, interdenominational relations and
education in the public ministry of Bishop James Warren Doyle of Kildare and Leighlin, 1786-1834
(Dublin, 1999).
%1 Jean Delumeau, Le catholicisme entre Luther et Voltaire (Paris, 1971).
%2 John Bossy, ‘Introduction’ in Jean Delumeau, Catholicism between Luther and Voltaire: a new view of
the Counter-Reformation (London, 1971).



community.®®* He suggested that his decision to look at English Catholics as a
community, as opposed to a ‘minority” or as ‘recusants’, allowed him to view Catholics
‘in the context of the community, as part of the social whole, and not the only part
which may have had a history’.** Bossy followed the example of the English historian,
John Aveling.®® Aveling’s choice to focus his study on the ‘Catholic community’ in
Yorkshire, rather than, ‘as he might presumably otherwise have done’, the English
Benedictine congregation, ‘gave a decisive shift to the subject’.*® Bossy’s now classic
approach was to examine English Catholics as a community as a whole, rather than
from the point of view of either the clergy or the laity in isolation. John McManners’s
study of the Church and society in eighteenth-century France adopted a similar
approach.®” McManners’s survey was divided into two volumes, presenting the clerical
establishment in volume one while the religious life of the people and politics of the
Church was examined in the second volume. His objective was straightforward: ‘to give
a picture of the religious life of the people of eighteenth-century France, to recapture the
atmosphere of the times, to appreciate the beliefs, aspirations, hopes and fears of four
generations’.® Apart from devoting chapters to the bishops, the lower clergy, religious
orders, and the political workings of the “clerical Church’, he also dealt with liturgical
worship, sermons, religious practice and confraternities as well as popular religion.

The newer historiographical and methodological trends were later adopted by
Patrick Corish and applied to Ireland.*® In 1983 Corish claimed that the attitudes of
ecclesiastical historians had for some times been changing. Their interest, he said, had
turned to ““community history”, rather than to the history of the leaders of a religious
community”.*® This change may in part have been brought about by the Second Vatican
Council, which in certain areas sought to minimise the divisions between the clergy and
the laity. This had a real intellectual parallel as at the same time “social history’, as an
accepted method of historical enquiry, began to emerge. Historians now concerned

33 John Bossy, The English Catholic community 1570-1850 (London, 1975); idem, ‘The Counter-
Reformation and the people of Catholic Europe’ in Past and Present, no. 47 (1970), pp 53-68.

% |dem, The English Catholic community 1570-1850, p. 6.

% See John Aveling, Northern Catholics: the Catholic recusants of the North Riding of Yorkshire
(London, 1966).

% Bossy, The English Catholic community 1570-1850, p. 3.

37 John McManners, Church and society in eighteenth-century France, i, The clerical establishment and
its social ramifications (2 vols, New York, 1998); idem, Church and society in eighteenth-century
France, ii, The religion of the people and the politics of religion (New York, 1998).

* |dem, Church and society in eighteenth-century France, i, The clerical establishment and its social
ramifications, p. 1.

% patrick Corish, The Catholic community in the seventeenth and eighteenth centuries (Dublin, 1981);
idem, The Irish Catholic experience (Dublin, 1985); idem, ‘The Catholic community in the nineteenth-
century’ in Arch. Hib., xxxviii (1983), pp 26-33.

“0 |dem, “The Catholic community in the nineteenth-century’, p. 26.
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themselves more with the activities of the *people’ rather than focussing exclusively on
political or religious elites. In the case of the Church of Ireland, Patrick Collinson
famously contrasted the old approach, what he called the ‘traditional vertical history’,
with the new community focused approach, ‘a horizontal ecclesiastical history’.*

While there has yet to be a comprehensive study of Dublin’s Catholic
community using this newer methodological approach, a number of isolated works have
taken onboard some of these new emphases. An interesting article is Nuala Burke’s
illustration of the ‘penal church’ in Dublin.** The focus of this short article is the
structure of the Catholic Church in Dublin City in the eighteenth-century, illustrating
developments in chapel building and the liturgical setting. The aforementioned works
on the diocese of Killaloe by Ignatius Murphy are also characteristic of this newer
approach, which, while not neglecting the actions of the clergy, draw attention to the
lives of the laity in Killaloe’s Catholic community. Murphy’s study has been described
as ‘both timely and new’ for he was “as interested in the people as in their priests’.*

Although contemporary historians have emphasised the lives of the laity to a
greater degree, most have been careful not to isolate them from their clergy. In a sense
the Catholic laity could not be said to exist without the clergy, nor vice versa. Edward
Norman suggests that while the ‘ecclesiastical history will in the future be the work of
the people, and though it will be seen by many as an authentic form of Christian
ministry, it will not necessarily be integrated with the institutional Church and
recognised’.** Indeed this is one of the great dangers for contemporary historians, that
the two somehow become separated. Norman also offers a caveat to those who would
be ‘modern secular historians’. These may be tempted to employ their worldly
perception of reality and treat religious belief and practice, as materialists supposedly
do, ‘merely as a phenomenon’. ‘They themselves’, he goes on, have difficulty
imagining how those in the past could ‘really have been motivated by religious belief’.*
The temptation to trivialise the beliefs of a religious community one hopes has been
avoided in this study. At the same time one must be careful not to overstate the

religiosity of the community, in which there existed varying degrees of belief and piety.

* patrick Collinson, ‘The vertical and the horizontal in religious history: internal and external integration
of the subject’ in Alan Ford, James Maguire and Kenneth Milne (eds), As by law established: the Church
of Ireland since the Reformation (Dublin, 1995), pp 15-32.
*2 See Nuala Burke, ‘A hidden church: the structure of the Catholic Church in Dublin in the mid-
eighteenth century’ in Arch. Hib., xxxii (1974), pp 81-92.
** Hugh Fenning, O.P., ‘Foreword’ in Murphy, The diocese of Killaloe in the eighteenth century.
* Edward Norman, ‘Epilogue: the changing role of the ecclesiastical historian’ in Nigel Aston (ed.),
Eeligious change in Europe 1650-1914: essays for John McManners (Oxford, 1997), p. 402.

Ibid.



This study has drawn on the examples of McManners, Bossy, Corish and
Murphy. In particular it looks at the evolution of Catholic culture in Dublin from a
‘community’ perspective. The present study examines the evolution of Catholic culture
and society in Dublin in the period. Dublin’s mixed Catholic and Protestant population
formed a uniquely fascinating backdrop to changes in Catholic practice and customs,
and made for important backdrops. In this period the already wealthy Catholic merchant
class grew in prominence. The emergence of an organised education structure and an
increasingly influential Catholic political lobby were also significant. The city’s
burgeoning Catholic print culture and the rise in literacy rates also provided new
opportunities for religious reform and evangelisation through the printed word. All of
these developments caused concern to the Protestant establishment which was,
however, unable, or perhaps unwilling to control them. This study will try to get beyond
the great diocesan histories of the early twentieth-century, which tended to deal with the
history of the Catholic Church with little regard to the Catholic laity. It will strive to be
a study of the bishops and clergy but also to consider ‘popular religion’ and their
interrelation. It will be more than a narrative documenting the evolution of Catholic
infrastructure in the archdiocese or even a literature based study of the growth of the
Catholic community in the period. In particular what it will do is look at the
documented changes taking place within the Catholic community. Many of these
changes took place in the city parishes where the economic climate was conducive to
improvements in church fabric and liturgical practice.

The period c. 1750-1830 was chosen for three main reasons. The first reason is
simple: before 1750 there is a paucity of source material relating to the Catholic
community in Dublin. Surviving episcopal correspondence becomes relatively plentiful
only from the time of Archbishop Carpenter. Secondly, in the period c. 1750-1830
substantial change occurred in the culture of the archdiocese’s Catholic community. The
baggage of the penal laws and previous political set backs still weighed heavily on the
Catholic Church by the middle of the eighteenth-century, particularly affecting its
capability to provide pastoral care. However, between 1750 and 1830 the political
landscape altered immeasurably, allowing the Catholic community to renew its pastoral
mission. New churches were built, so too schools, orphanages and asylums. By 1830
Catholics had more or less returned to the political sphere. The final reason for selecting
these dates was that they spanned the revolutionary period of the 1790s. Traditionally
historians have tended to ‘stop before the French Revolution, or make the event their
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primary concern after it’.*® This study, however, seeks in part, to look at the impact of
the revolutionary period on religious reform, and will comment on its influence, both
negative and positive, in stimulating pastoral reforms and diocesan governance.

When research for this project commenced the objective was to examine
Catholic Dublin as a ‘community’. One might be tempted to ask what the term
‘community’ actually signifies. Sociologists often describe communities either as
‘located’ i.e. ‘bounded’, or as ‘communities of mind and interest’ i.e. ‘unbounded’.*’ If
one accepts the definition of community as a group of people living in a common area
or linked by a set of shared values or beliefs, then it is difficult to speak of Catholics in
Dublin as a single ‘community’. Firstly, the size of the archdiocese and its
demographic, economic and pastoral contrasts in effect prevents any facile coupling of
Catholics together into one neat category. It is difficult to see how those living in city
parishes and Catholics living in the Wicklow Mountains could be considered a
‘bounded community’. Catholics in these areas were presented with contrasting systems
of pastoral care. In Dublin City they were well-served by large numbers of priests, and
had a choice of liturgies, while the communities in rural areas were generally deprived
of such services. Secondly, the premise that Catholics in the archdiocese shared, or were
linked by a set common of beliefs, is open to debate. Many in the ‘community’ had little
in common, apart from a shared religion. For example, there were undoubtedly large
numbers of Catholics who did not attend Mass on a regular basis. Similarly, the
popularity of Catholic books and membership of religious confraternities was not
common amongst the majority of the Catholic population. Religious knowledge varied
considerably, with many Catholics sharing a basic and often unorthodox understanding
of their faith.

Therefore, one must reassess what is meant by this often over-used term,
‘community’. It has been suggested that ‘rather than conceiving of a “community” and
“society” as groups and/or entities to which persons belong, it would be more useful to
conceptualise these terms as points of reference brought into play on particular
situations and arenas’.”® One might suggest that a single Catholic ‘community’ came
only to exist at times of political crisis, or even as a construct of Protestants, who
themselves were attempting to define their own ‘community’ as distinct from Catholics.

Indeed it could be suggested that the Catholic community existed only as a consequence

*® Nigel Aston, Christianity and revolutionary Europe, 1750-1830 (Cambridge, 2002), p. 1.

*" See Alexia Grosjean and Steve Murdoch, ‘Introduction’ in idem (eds), Scottish communities abroad in
the early modern period (Boston, 2005), pp 1-26.

*8 Ibid., pp 2-3.
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of the penal laws. Directed by sources, historians have traditionally tended to view
religious groups, be they Catholics or Protestants, as ‘communities’. The sources used
are often representative of the views of specific sections of either religious community.
For example, in Dublin’s case, the sources used largely inform the reader about a
renewed interest in education and the poor. However, they reflect the interests of only
those interested in education and the poor but say little about the unconcern that many
Catholics demonstrated about these issues. Essentially this study recalls the actions of
sections of the Catholic community who, for example, were often concerned with
improving pastoral resources. For the most part sources in the Dublin Diocesan
Archives told the story of those interested with renewal and reform. They said little
about those Catholics who were indifferent towards pastoral initiatives. Therefore, this
story is largely one of the reform-minded few. Seemingly the majority of the
community were unconcerned with such improvements, but for whom the sources say
little. Therefore, in light of a lack of commonality one could refer to the existence of
Catholic ‘communities’, as opposed to a single ‘community in Dublin, in the eighteenth
and early nineteenth centuries. This study attempts to take this into consideration as it
follows the activities of disparate Catholic communities.

Chapter one will illustrate changes that took place in the parochial system in the
period c. 1700-1830. It will demonstrate the evolution of the diocesan system from the
‘Mass house system’, as it existed in 1700, to a more developed parish system by 1830,
one which was capable of offering varying degrees of pastoral care. This chapter will
comment on the various phases of chapel building which occurred, while also
highlighting the evolution of the physical appearances and styles of chapels. It will
contrast the systems of pastoral care offered in Dublin City with rural parishes, and will
contextualise developments in the archdiocese with what was happening in some Irish
dioceses, and in the Catholic communities in England and Scotland. Chapter two will
examine the development of education, catechesis and poor-relief in the archdiocese. It
will locate the reasons for the increasing concern for the ‘Catholic poor’, and will
illustrate the growth of systems of catechesis and poor-relief. It will pay particular
attention to the growth of indigenous religious orders and their role in this process, and
the role of sections of the Catholic community in encouraging and financing benevolent
projects. Chapter three will link this increased desire for catechesis with the Catholic
print culture and the activities of confraternities and sodalities in fostering religious
knowledge and piety. It will illustrate the types of religious literature available to

Catholics, focussing on ‘devotional literature’, which dominated the Catholic market.
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The Catholic print industry played an important role in the promotion of confraternities,
which in turn promoted not only personal sanctification but also moral reform. Chapter
four will look at the education of Dublin priests before and after the French Revolution
and their subsequent deployment. It will examine the types of education and formation
available in the Irish continental colleges before the closure of the colleges in the 1790s,
and provides an overview of the cursus offered in the colleges. It will present the reader
with the number of Dublin students ordained in the period and give a statistical
breakdown of the colleges they attended. This chapter will also deal with the new
system of clerical education established in domestic seminaries from the 1790s
onwards, and the impact they had in stemming the decline in ordinations arising, in part,
from the loss of the continental system. Finally, chapter five will comment on
‘reception, renewal and resistance’, the successes and failures of pastoral initiatives.
Firstly, it will illustrate some changes that took place in sacramental practice and the
centrality of some lay Catholics in promoting these developments. Secondly, it will
highlight the tentative process of reforming the Station Mass, marriage practice, and
‘popular religious culture’, manifest most publicly at holy wells, pilgrimages and
wakes, and assessing the response of the wider Catholic community to this attempted

regulation.
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Chapter One:

The Evolution of Diocesan Infrastructure

Throughout the eighteenth and early nineteenth-centuries the physical appearance of the
archdiocese of Dublin evolved significantly. By the 1830s the growing Catholic
infrastructural network had expanded to include schools, libraries, asylums, homes and
refuges. Central to the physical growth of the archdiocese was the rise in the number of
parishes and chapels. In 1697 the archdiocese was made up of thirty-eight parishes. By
1834 it had a total of forty-eight parishes. The total number of chapels, however, grew
even more significantly. The Report on the State of Popery in 1731 had listed sixty-six
secular chapels in the archdiocese.*® By 1830, within the nine city parishes and six rural
deaneries of Swords, Skerries, Bray, Wicklow, Maynooth, and Athy, the overall number
of secular chapels had increased to 103. This was an increase of over fifty percent. In
addition there were eight chapels belonging to the regular clergy in Dublin, as well as a
number of convent chapels, many of which provided religious services open to the
public. In the past historians viewed this expansion largely as a simple change in
physical structures. However, this chapter will argue that for the Catholic community in
Dublin, the renewal of the parish system and the programme of chapel building that
took place in the early decades of the nineteenth-century was the necessary precondition
for the great pastoral reforms, characteristic of the mass religious changes of the
nineteenth-century. Before the community could attempt to implement a programme of
moral reform and social conditioning it needed to have the appropriate parochial
structures in place. Senior clergy had to consolidate the existing parish network and
construct new parishes and chapels, to reflect the growing population, especially in
Dublin City. Where the parish church was not suitable for the pastoral needs of the
parish, it had to be either refurbished or replaced. Only then, when these two basic
components of Catholic organisation were renewed, or established, could reformers
attempt to venture into the wider pastoral mission, through systematic catechesis, the
provision of benevolence and ‘moral reformation’.

This chapter will document the development of the parish system in Dublin in
the period 1740-1830, an evolution which enabled the Catholic community to embark
on more ambitious pastoral strategies in the late eighteenth and early nineteenth

centuries. It will document the physical changes which affected the parish system.

* Report on the State of Popery in Larkin, The pastoral role of the Roman Catholic Church in pre-
Famine Ireland, 1750-1850, p. 273.
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Among these changes were the alterations of parish boundaries and the erection of new
parishes as Dublin’s demography altered. The gradual expansion and improvement of
both secular and regular chapels will also be illustrated. This process of gradual
improvement reflected the abandonment of the old ‘Mass-house system’ of the
seventeenth and early eighteenth centuries for a more developed, and parish centred
system of pastoral care. The demise of the “Mass-house” will reveal much of the state of
the Catholic community during this period. They offered little more to parishioners than
the most basic pastoral service. This chapter will also document the evolution of the
physical appearances and the changes which took place in the various ‘architectural’
styles of chapels in the pre-Emancipation period. This in turn mirrored the gradual
expansion of the role of the Catholic Church in both the spiritual and public lives of
Dubliners. However, more importantly it will locate the physical evolution of parish
system and chapel building within a comparative context, providing examples for
comparison with changing Catholic communities in England and Scotland. By
contrasting what was happening in the community in Dublin with England and Scotland
the significance of church building and the reorganisation of the parish system to meet
the growing pastoral demands of a burgeoning Catholic community will be better

understood.

The parish system in the early eighteenth-century

The infrastructural loss of parishes and churches in the wake of the expansion of the
Church of Ireland and the Protestant state had been a significant blow to the Catholic
community in the archdiocese. While parish structures were important to most Christian
denominations, they were central to the Catholic Church, which was organised rigidly
on a territorial basis. As Kevin Whelan suggests, ‘the loss of the parochial framework,
the church buildings and land as well as the associated revenue, stabbed straight at its
institutional heart’.>® It was mostly through the parish that the pastoral work of the
Church was carried out. Parish renewal had been one of the central concerns of
Counter-Reformation Catholicism. The reformers believed that ‘religion was to centre
on the parish, the parish priest and the parish church’.®* “The faithful Catholic’ was to
‘attend Mass every Sunday and holy-day in his parish church. He was to receive the

Church’s sacraments, other than confirmation, from the hands of his parish priest, who

%0 Kevin Whelan, ‘The Catholic parish, the Catholic chapel and village development in Ireland’ in Irish
Geography, no. 16 (1983), p. 3.
>1 Corish, The Catholic community in the seventeenth and eighteenth centuries, p. 16.
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would baptise him, marry him, give him extreme unction on his death bed and bury
him’.>> The Counter-Reformation Church had, therefore, made the parish the ‘sole
institution in which the most important acts of popular religion might be practised”.>® As
well as acting as the medium of pastoral reform, the parish and its structures operated as
a reflector of the world of which they were a part.>* The pastoral and civic concerns of
an early modern urban Protestant parish in Dublin reflected the dominance of the
Church of Ireland in acting as both the dispenser of benevolence and fulcrum of civic
activity in these circumstances.*® The existence of the Catholic parish was something of
an anomaly. This was even more the case with the introduction of the penal laws from
the 1690s. James Kelly suggests that the ‘repressive measures sanctioned by the Irish
parliament between 1695 and 1710 not only limited its freedom to minister in the short
term, but left a legacy of institutional poverty and attitudinal deference that ensured the
Church in the diocese still bore the scars of repression a century later’.>® The loss of its
parish infrastructure not only represented but also constituted the pastoral and
benevolent poverty of Dublin Catholicism.

Although the Catholic diocesan structure in Ireland had been compromised in
the sixteenth and seventeenth centuries, the situation was much worse in England and
Scotland, where Catholic diocesan structures were in effect destroyed. In England and
Scotland dioceses were replaced with “districts’ and bishops were substituted by “vicars
apostolic’. In England there were three districts: the Northern, Midland, and London
districts; while in Scotland there were just two: the Lowland and the Highland districts.
Unlike in Ireland, the Catholic parish system had been effectively dismantled, and
pastoral care was delivered by ‘missions’ rather than through parishes. In many rural
areas throughout England pastoral care was dependent on the good will of Catholic
landed families to support a priest and provide a place where Mass could be celebrated.
The nature of the churches in both countries was an essentially missionary one;
something which Corish suggests was never the case in Ireland, where a hierarchy
survived.”’

The Catholic Church in Dublin, however impoverished, continued to have a
physical presence, especially in the Dublin City, even in the worst times of persecution

52 Bossy, ‘The Counter-Reformation and the people of Catholic Europe’, p. 52.

% Ibid., p. 54.

> Charles Doherty, ‘The idea of parish’ in Elizabeth Fitzpatrick and Raymond Gillespie (eds), The parish
in medieval and early modern Ireland (Dublin, 2006), p. 26.

> Rowena Dudley, ‘The Dublin parish’ in Elizabeth Fitzpatrick and Raymond Gillespie (eds), The parish
in medieval and early modern Ireland (Dublin, 2006), p. 288.

% Kelly, “The impact of the penal laws’, p. 145.

> Corish, The Catholic community in the seventeenth and eighteenth centuries, p. 18.
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following the Cromwellian conquest. This continued presence meant that the Church in
Dublin was in a better position to expand the parochial and pastoral systems when the
time was more suited. The Leinster bishops met at the Synod of Kilkenny in 1614 to
discuss whether to base the ‘re-organised’ Church on the parochial structure of old,
which the Protestant church had adopted or whether a new parochial system was
needed. The synod decided that the old parishes in the province of Dublin were to be
reconstituted and their boundaries redefined.® This reconstruction in effect reduced the
number of city parishes, reflecting the limited numbers of Catholic clergy available to
minister, but more importantly reflecting the inability of the Catholic community to
support them. The considerable decline in Catholic wealth *did not permit allocation of
a priest to each of the pre-existing parishes’ and therefore, a merger of two or more of
the medieval parishes took place, resulting in a greatly simplified parochial structure.*®
For example, at the Reformation there were thirteen parish churches in the city.”
However, by the 1690s there were only five Catholic parishes: St. Audoen’s, St.
Catherine’s, St. Michael’s, St. Michan’s and St. Nicholas’s Without.®* A report made in
1697 stated that outside the city there was a further thirty-three Catholic parishes, giving
a total of thirty-eight parishes in the archdiocese in 1697.%

In Dublin City the parishes of St. Audoen’s and St. Michael’s catered for those
Catholics living in the old mediaeval heart of the city, both located entirely within the
old city walls. The parish chapel of St. Audoen’s was in Cook Street, to the rear of St.
Audoen’s Arch. The chapel had been located in this area since the seventeenth-century.
St. Michael’s chapel was situated in Skipper’s Lane for much of the seventeenth-
century but was relocated to Rosemary Lane in the early 1700s.% St. Nicholas’s parish
chapel was situated in Francis Street, on the site of a medieval Franciscan friary. While
serving an expanding area within the city’s confines the parish also enclosed the largely
rural area between the city and the parishes of Booterstown and Rathfarnham. Similarly,
St. Catherine’s also combined urban and rural districts, catering for Catholics living in

the city’s most western limits, extending westwards as far as Clondalkin and

%8 Conchubhair O’Fearghail, ‘The evolution of Catholic parishes in Dublin city from the sixteenth to the
nineteenth centuries’ in F.H.A. Allen and Kevin Whelan (eds), Dublin city and county: from prehistory to
present: studies in honour of J.H. Andrews (Dublin, 1992), p. 231.

> Ibid., p. 231.

% Anngret Simms, “Origins and early growth’ in Joseph Brady and Anngret Simms (eds), Dublin through
space and time (c. 900-1900) (Dublin, 2001), p. 42.

® O’Fearghail, ‘The evolution of Catholic parishes’, p. 234.

%2 Nicholas Donnelly, ‘The diocese of Dublin in the eighteenth century” in Irish Ecclesiastical Record, ix
(1888), pp 840-41 [hereafter I.E.R.]. See Appendix One for a list of parishes.

% Donnelly, Short histories of Dublin parishes, viii, p. 192. Skipper’s Lane linked Merchant’s Quay with
Cook Street.
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Castleknock. St. Michan’s was the only parish located in the northern part of the city

and had its chapel in Bull Lane.®

Fig. 3 Catholic parishes in Dublin City c. 1700.
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Source: O’Fearghail, ‘The evolution of Catholic parishes’, p. 234.

While Dublin City was served by five parishes there were also a number of
chapels belonging to the regulars. The archdiocese had by 1700 up to seven
communities of regulars. The Augustinians were situated near St. Audoen’s Arch, the
Dominicans in Cook Street and Arklow, the Franciscans at Cook Street, the Carmelites
at Cornmarket, while there were a small number of Capuchins and Jesuits, all of whom
dispersed in the wake of the Banishment Act in 1695.% The Irish parliament introduced
a stipulation that a Catholic parish was allowed to have only one priest. The restriction,
which would have had dire consequences for pastoral care, was, however, applied only
to civil parishes, of which there were considerably more, and never to Catholic parishes,
set up since the Reformation.

The vast areas immediately to the south-east of the city were covered by the
large parishes of Donnybrook and Booterstown, Monkstown, Dalkey, and Cabinteely.
The parochial system in north County Dublin was reasonably well-developed. The

deaneries of Swords and Skerries had a total of ten parishes. West of the city was the

® St. Michan’s was the only Protestant city parish north of the Liffey at the beginning of the eighteenth-
century.
% Kelly, “The impact of the penal laws’, p. 147.
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deanery of Maynooth. The deanery included the parishes of Lucan and Clondalkin,
Rathfarnham, and Saggard as well as the parishes of Maynooth and Leixlip, and
Kildrought [Celbridge] and Straffan in Kildare. The deanery of Athy covered a large
area in east Kildare and west Wicklow while the remaining Wicklow parishes in the
archdiocese, as well as some outlying County Dublin parishes, were located in the

deaneries of Bray and Wicklow.
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Fig. 4 Catholic parishes in the archdiocese of Dublin c. 1697.
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In 1731 the Report on the State of Popery recorded a total of sixty-six secular chapels in
the archdiocese in roughly forty parishes.?® Of these sixty-six chapels, thirty-four are
recorded as having been either built or rebuilt since the beginning of the reign of George
I in 1714. This renewal represented possibly the first major phase in the modernisation
of Catholic infrastructure in Dublin since the Reformation. The progress made in chapel
building is all the more impressive when one looks at other Irish dioceses. Larkin draws
attention to the disparity between Dublin and the economically comparable diocese of
Ferns. While Dublin had a total of seventy-six chapels for roughly forty parishes, Ferns
had only thirty-one chapels for some thirty-three parishes.®” Dublin, therefore, had a
more favourable chapel to parish ratio, which presumably had much to do with the
programme of chapel building which took place between 1714 and 1731.

The fact that Catholic parishes were unions of pre-Reformation or civil parishes,
many had more than one chapel within their boundaries. A typical example was the
parish of Kilquade in County Wicklow, which had chapels at Delgany and Newcastle.
However, the 1731 report suggests that a number of Catholic parishes in 1697 did not
have any chapel. For example, the parish of Naul in north County Dublin is listed as
having no chapel. The parishes of Celbridge and Clontarf were also without chapels.
Most significantly, however, large areas of west Wicklow were apparently without
chapels, Dunlavin and Blessington being two examples. Dunlavin was one of the largest
parishes in the archdiocese, covering a large area between the Kildare border and the
Wicklow Mountains. The extent of the parish is evident by the fact that it was served by
three chapels in the 1830s, at Dunlavin, Donard, and Donaghmore respectively.
Similarly, Blessington covered a vast area, encompassing large parts of north-west
Wicklow as well as a sizeable portion of north-east Kildare. By the middle of the
eighteenth-century the parish of Blackditches/Boystown was formed from
Blessington.®® The lack of a chapel for such a large parish undoubtedly made it
extremely difficult for many Catholics in the area to attend Mass. It is possible that
Catholics could have attended Mass at ‘open altars’ or in private houses. However, the
1731 report does not record any ‘open altars’ in the area. Sandwiched in between
Dunlavin and Blessington was the parish of Ballymore Eustace. In 1731 the parish had
two chapels, one at Ballymore Eustace and the other at Hollywood. Parishioners from

Blessington and Dunlavin may have travelled to one of these chapels to hear Mass. The

% |arkin states that there were forty-eight Catholic parishes in the archdiocese at this time. See Larkin,
;I'he pastoral role of the Roman Catholic Church in pre-Famine Ireland, 1750-1850, p. 140.

7 Ibid.

% In the nineteenth-century this parish came to be known as Valleymount.
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infrastructural poverty of the archdiocese in west Wicklow is important, however, and
says much of the disparity of pastoral care available to Catholics in different areas of the

archdiocese in both the eighteenth and early nineteenth centuries.

The constitution of parishes in the eighteenth and nineteenth centuries

In the 1720s, once the Hanoverian succession was safely assured, the Irish government
showed diminishing interest in implementing the penal laws.*® Consequently the
enforcing of the laws became sporadic, and were only strictly applied at times when the
national security was apparently threatened. This indifference, Kelly writes, afforded
the Catholic Church “for the first time the opportunity to put in place a Tridentine styled
system’.”> While the assertion that the Catholic Church embarked on ‘Tridentine’
reform is open to debate, it did, however, attempt to stimulate a process of reform
focussing on the restructuring of the parish system and the construction of new chapels.
This was due in a large part to simple demographic change. The population of Dublin
City had grown significantly. Areas to the north, west and east of the city had swelled in
the early decades of the eighteenth-century. The existing network of parishes and
chapels was insufficient to meet growing demands on pastoral resources. Similarly,
many of the existing chapels no longer satisfied the needs of the evolving Catholic
community. A number of them were simply too old and too small to accommodate
safely congregations at Mass. In 1716 a serious accident occurred in a chapel in Cook
Street, probably due to overcrowding at a Mass. The Weekly News Letter carried a
report of the catastrophe: ‘On Sunday last two of the lofts in one of the Popish chappels
in Cook street, fell, by which 4 persons were kill’d... besides a great many wounded,
some of whom, they say, will not recover’.”* This acted as a reminder to both the Irish
government and to the Catholic Church of the dangers of using unsuitable chapels for
growing congregations. Tragedy famously struck the parish chapel of St. Andrew’s in
Hawkins Street in January 1750. The London and Dublin Gentleman’s Magazine

recorded a “‘great storm [which] blew down a tall chimney stack at the rere of Hawkins

% Kelly, ‘The impact of the penal laws’, p. 152.

" Ibid., p. 153.

™t Weekly News Letter, 3 Oct. 1716 in John Brady, Catholics and Catholicism in the eighteenth-century
press (Maynooth, 1965), p. 25. This chapel could have been the parish chapel of St. Audoen’s or the
Franciscan Chapel, both of which were situated in Cook Street at this time.
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Street, breaking through the roof of an old stable where Mass was going on, killing
several of the congregation and wounding many’. "

However, of most immediate concern for senior Catholic clergy was the
restructuring of the parish system in the Dublin City. By 1690 the Catholic population
in the city had risen to 50,000 and by 1710 it had reached nearly 70,000.”® While the
population had grown in the old medieval city, there was by then considerable
expansion taking place to the west and north of the city. These ‘new’ areas were still
united to the medieval parishes of the old city. To meet the pastoral demands of these
new urban areas, it was decided to expand the existing parochial system. One area
which had become increasingly urbanised was the ancient parish of St. Michan’s,
situated to the north of Liffey around the area of Oxmanstown. In 1664 the City
Assembly decided to divide Oxmanstown Green into ninety-six portions for commercial
and residential development.”® In the early 1680s William Ellis began to construct
quays on the north bank of the river and built a new bridge over the river at Queen
Street.” Both of these developments encouraged an influx of new dwellers. By 1695 the
population of the parish was estimated to be 8,894, making it the most populated parish
in the city.” Thus by the beginning of the 1700s the Catholic parish and its chapel were
unequal to the massively expanding population. In 1707 the parish was divided in three:
the two new parishes being St. Mary’s, constituting the area east of St. Michan’s, and
St. Paul’s, constituting the area to the west. This alteration was not simply an answer to
the growing demographic concerns of Catholic authorities but was also an institutional
response to the civil and religious changes introduced by an Act of Parliament in 1697,
which had created the Protestant parishes of St. Paul’s and St. Mary’s.”” While records
are inconclusive as to when the Catholic parishes formally erected chapels, St. Paul’s
did posses a chapel on Arran Quay by the first decade of the eighteenth-century. In 1708
the Dublin Gazette recorded ‘that on Sunday in the evening, att the time of service, a

Beam, in the Mass House on Arran’s Quay, gave way, which occasioned three persons

"2 London and Dublin Gentleman’s Magazine, Jan. 1750 in Donnelly, Short histories of Dublin parishes,
vii, p. 143.

" patrick Fagan, Catholics in a Protestant kingdom: the papist constituency in eighteenth-century Dublin
(Dublin, 1998), p. 51.

" Douglas Bennett, The encyclopaedia of Dublin (2" ed., Dublin, 2006), p. 185.

7> Edel Sheridan, ‘Designing the capital city’ in Joseph Brady and Anngret Simms (eds), Dublin through
space and time (c. 900-1900) (Dublin, 2001), p. 87.

"® Fagan, Catholics in a Protestant kingdom, p. 49. With the exception of the civil parish of SS Catherine
and James’s, which had a population of 6,282, all of the other the city parishes had below 4,000
parishioners respectively.

" Donnelly, Short histories of Dublin parishes, X, p. 16.
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killed, and several others wounded’.”® This ‘warehouse’ continued to serve as the

parish chapel until c. 1730 when a more commodious edifice was erected by the parish
priest, Rev Patrick Fitzsimons, the future archbishop of Dublin.”® Similarly, there is
some doubt concerning the date of erection and place of the parish chapel of St. Mary’s.
The first chapel seemingly was built in Liffey Street in 1729. However, it seems
unlikely that the parish would have been without a chapel for some twenty-two years.

At the same time as the city was expanding north of the Liffey developments
were also taking place to the east. Due to the impending possibility of bankruptcy,
members of the Commons of Dublin had petitioned the Corporation in 1663 to set aside
the waste lands in the vicinity of St Stephen’s Green for development.?* Subsequently
the area developed as one of the city’s most fashionable quarters, and in 1665 St.
Andrew’s was created a civil and religious parish of the Protestant Church.® By 1695
the parish had a population of nearly 4,000.2 However, the Catholic parish of St.
Andrew’s was not constituted until 1709, its first parish priest being Revd Patrick
Doyle.®* The new parish stretched from the west end of Dame Street, covering
Whitefriar Street, St Stephen’s Green, and Leeson Park and extended as far as
Donnybrook in the south and Ringsend in the east, and occupied an area previously
attached to St. Nicholas’s Without. A parish chapel was constructed some time after in
Hawkins Street. The 1731 Report on the State of Popery stated that the churchwardens
of St. Andrew’s ‘had discovered that the papists had possession of an old stable at the
rere of a house (Lord Ely’s House) in Hawkins Street, where they had seven priests who
celebrated Mass, and two Popish Schools’.®> The parish chapel remained there until it
was relocated to Lazer’s Hill in 1750.

The last Catholic parish to be created in the city during the eighteenth-century
was St. James’s. This parish superseded a pre-Reformation parish, which comprised an
area completely outside of the city walls. After the Reformation it ceased to exist as a
parish in either the Catholic or Protestant churches. The Protestant Church revived it

early in the 1700s, erecting a church on the site of the pre-Reformation church in

"8 Dublin Gazette, 7 Dec. 1708 in Donnelly, Short histories of Dublin parishes, x, p. 13.

" Donnelly, Short histories of Dublin parishes, x, p. 19.

8 Donnelly, Short histories of Dublin parishes, xii, p. 83.

8 Sheridan, ‘Designing the capital city’, p. 81.

82 Bennett, The encyclopaedia of Dublin, p. 226.

8 Fagan, Catholics in a Protestant kingdom, p. 49. Much of these new areas were located in St. Andrew’s
parish.

% O’Fearghail, ‘The evolution of Catholic parishes’, p. 243.

% Report of the State of Popery in Ireland 1731 in Donnelly, Short histories of Dublin parishes, vii, p.
142.
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James’s Street in 1710.%® The Catholic parish was subsequently formed from St.
Catherine’s in 1724. A parish chapel was erected sometime before 1730, near a Mr
Jennet’s house in James’s Street. However, this chapel did not survive for long and was
relocated to the corner of Watling Street and James’s Street sometime between 1738
and 1756, possibly 1745, by Revd Richard Fitzsimons.®” This chapel continued as the
parish chapel until it was replaced by the present church, erected in 1854.

Although there were no new Catholic parishes created in the city until the
erection of the parish of St Laurence O’Toole in 1853, there were a number of changes
to the boundaries of Catholic parishes. The most significant change took place in 1811
when the boundaries of SS Michael and John’s and St. Andrew’s were altered to take
into account population changes. By 1811 St. Michael’s had lost a considerable number
of its parishioners due to migration to the suburbs. As Catholic parish incomes were
derived mostly from parochial contributions, the decline in population had an adverse
effect. The fact that many of the more well-off parishioners had opted to leave for the
fast growing suburbs had a devastating effect on clerical incomes. The parish priest, Dr
Blake appealed to Dr Murray, parish priest of St. Andrew’s, to accede a portion of his
parish to St. Michael’s to offset this loss. Up to 1811 St. Michael’s had not extended
outside of the city walls, having been limited to the area in the immediate vicinity of the
Castle. A decree of 1 June 1811 stated that “in consideration of the poverty of Rosemary
Lane Parish, that part of St. Andrew’s (bounded on the east side by a line passing from
the River Liffey through the centre of Eustace Street, South Great George’s Street,
Aungier Street, to Redmond’s Hill, and on the west by the Poddle)’ was ceded to St.
Michael, the parish for the first time extending beyond the city walls.®® When the new
parish church was erected in Exchange Street in 1815, the parish was renamed SS

Michael and John’s, as the new church was located in the medieval parish of St. John’s.

8 Bennett, The encyclopaedia of Dublin, p. 229.

¥ Donnelly, Short histories of Dublin parishes, ix, p. 230. Bennett gives 1745 as the date of construction.
See Bennett, The encyclopaedia of Dublin, p. 229.

% Donnelly, Short histories of Dublin parishes, ix, p. 148.
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Fig. 5 Catholic parishes of Dublin City and surrounding area in 1800.
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Although the Catholic population of the archdiocese had grown significantly
since the beginning of the eighteenth-century, this expansion had not necessarily been
reflected in a substantial increase in the number of parishes. In 1700 the archdiocese had
a total of thirty-eight parishes. Five of these were in the city while there were thirty-
three rural parishes. By 1800 the overall total had only risen to forty-seven. In the city
four new parishes had been created in the interim, while the number of parishes outside
of the city had risen to thirty-eight. The total, however, paled in comparison to the
number of parishes existing before the Reformation. In his Relatio Status of 1780
Archbishop Carpenter said that there had been ‘hundreds of parishes’ but due to the
impoverished state of the diocese many had had to be amalgamated and formed into
unions.®® The parochial structure of the post-Reformation Catholic Church was in a
constant state of flux. Some changes took place due to shifts in population. Parishes
merged due to a lack of clergy. In the post-Reformation period the number of priests in
the archdiocese was not adequate to cater for the dense pastoral network. Many parishes
were no longer capable of supporting a priest and consequently many were united with
their neighbours.

The parochial system outside of the Dublin City was also subject to constant
change. For example, in 1730 the combined parishes of Lusk, Rush, and Skerries were
broken up and three separate parishes were constituted. The reason for this alteration is

unknown. However, a greater number of clergy must have become available to allow

8 Relatio Status, 1780 (Dublin Diocesan Archives, Carpenter papers, AB1/116/3(19)) [hereafter D.D.A.].
26



such a change to take place. It may also have been connected to the increasing presence
of Dominicans in the area, who had been active in north County Dublin parishes for
much of the eighteenth-century. Undoubtedly their presence freed up a number of
secular clergy, and may have allowed the creation of separate parishes. Rush and Lusk
were, however, reunited in 1804, with Patrick Kelly as the first pastor of the united
parishes.?® At the beginning of the nineteenth-century the incomes of the parish priests
of Lusk and Rush were said to be £120 and £100 respectively and were by no means the
lowest in the archdiocese. The union, therefore, does not seem to have occurred solely
due to economic necessity. The parishes were once again separated in 1829."

While Lusk, Rush, and Skerries were separated, they appear, however, to have
been the exception rather than the norm. It was more common to unite parishes into
unions. While many unions had taken place in the previous century a number also took
place during the 1700s. In 1771 Maynooth and Leixlip were separate parishes but by
1783 they had been united.®? In 1777 the parish of Eadestown was united to
Blessington.®® However, the best illustration of fluctuations in the parish system was the
parish of Clondalkin.** By 1800 the parish included Lucan and Palmerstown as well as
the parish of Clondalkin. From c. 1765 Clondalkin had been distinct from Lucan and
Palmerstown.” In 1782 the parish of Crumlin was separated from Rathfarnham and
joined with Clondalkin. This arrangement lasted until 1800 when Crumlin was
eventually reunited with Rathfarnham. The union that took place in 1800 may have
occurred as a result of a shortage of clergy or the poverty of the parishes. While the
distances between the parishes were not insurmountable the clerical situation was
certainly unusual. In 1800 John Dunn (d. 1837) became parish priest of the united
parishes, a position he held until his death.®® Dunn had previously served as pastor in
Palmerstown and Lucan since 1798. However, between the years 1811-23 he was
president of the Irish College, Lisbon while remaining as pastor in Palmerstown,

apparently with Troy’s blessing.”” While Dunn was said to have made arrangements for

% This may have been the Patrick O’Kelly (d. 1824) educated at the Irish College, Louvain. See Nilis,
“Irish students at Leuven University, 1548-1797’, p. 278.

% william O’Riordan, ‘Succession lists of parish priests in the archdiocese of Dublin’ in Rep. Nov., iii,
no. 2 (1963), p. 325.

% William O’Riordan, “Succession lists of parish priests in the archdiocese of Dublin’ in Rep. Nov., iii,
no. 1 (1962), p. 184.

% Ibid., p. 183.

% Number of parish priests, curates & other clergy of the archdiocese of Dublin, with the average
ordinary annual income of each parish priest [of the] City of Dublin, undated (D.D.A., AB2/31/146)). The
lowest recorded income was that of Donabate, which was worth £70.

% Nessa O’Connor, Palmerstown, an ancient place (Dublin, 2003), p. 37.

% O’Riordan, ‘Succession lists’ in Rep. Nov., iii, no. 1, p. 180.

% patricia O Connell, The Irish College at Lisbon, 1590-1834 (Dublin, 2001), p. 71.
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the running of parish until his return from Lisbon he appears to have been in no hurry to
reacquaint himself with Clondalkin. In 1823 he wrote to Troy, apologising for the delay
in returning but that he was ‘constantly on the look out for a vessel for Dublin’, but
since none was forthcoming he might have to “wait for the season for shipping fruit’.*®
By the later decades of the eighteenth-century many of the city’s suburbs were
expanding. Their growth was reflected in the constitution of two new parishes before
1830. The first of the new parishes was Donnybrook, established in 1787. Prior to this
Donnybrook was part of a union with the parishes of Booterstown and Dundrum. In
1787 Troy constituted a new parish, consisting of Booterstown, Blackrock, Stillorgan,
and Dundrum while Donnybrook was a parish on its own. Soon after what was to said
to have been the first chapel in Donnybrook was erected, on a site acquired by William
Downes, later 1% Baron Downes and Lord Chief Justice of Ireland, 1803-22.%° Nearby
the areas of Rathmines and Harold’s Cross were experiencing a similar surge in
population. The area had been part of St. Nicholas’s in the eighteenth and early
nineteenth centuries. In 1823 a separate parish was constituted, called Milltown and
Harold’s Cross, with the Maynooth educated William Stafford (d. 1848) as its first
pastor. Previously the parish had a chapel in Rathmines dating from c. 1798.*% In 1824
land was purchased from Lord Meath for the construction of a new church in
Rathmines, the foundation of which was laid by Lord Brabazon in the same year.*™
Such was the growth of the parish that by the 1830s another chapel at Milltown had also

been constructed. %

% Revd John Dunn to Archbishop Troy, 1823 (D.D.A., Continental Colleges, 116/7) [items in this file are
not individually catalogued].

% Donnelly, A short history of some Dublin parishes, i, p. 20.

100 chyrch building in the diocese of Dublin (D.D.A., uncatelogued).

191 Donnelly, Short histories of Dublin parishes, vi, p. 84.

192 | ewis’ Dublin: a topographical dictionary of the parishes, towns and villages of Dublin city and
county, ed. Christopher Ryan (Cork, 2001), p. 216.
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Fig. 6 Catholic parishes in the archdiocese of Dublin c. 1830.
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Catholic chapels in the eighteenth-century

By the 1740s the Catholic Church in Dublin was beginning to show signs that it was
slowly emerging from its ‘penal nature’, assuming some of the characteristics of a
“Tridentine Church’. Its parochial structure had evolved from a collection of ‘Mass-
houses’, often offering little more in the way of pastoral care than Mass, to a more
sophisticated parish system, with more clearly defined boundaries. There was now an
increasing degree of clerical and diocesan supervision over parishes. The ‘Mass-house
system’ had been the product of the political climate of the seventeenth and early
eighteenth centuries where the Church was effectively incapable of developing along
Tridentine lines. Coupled with sporadic bouts of persecution, which often forced the
closure of chapels, government measures restricted the Church’s ability to establish a
pastoral system as recommended by the Counter-Reformation Church. Indeed the last
‘significant phase of repressive anti-Catholic activity spanned the difficult years 1739-
45, and even then these were measures designed more at ensuring the security of the
kingdom against a possible Jacobite invasion from Scotland and had little to do with the
persecution of Catholicism.'®® Whether or not the reluctance to enforce these laws was
due to a softening of attitudes towards Catholics, a general apathy, or a realisation that
their implementation was simply unworkable is unclear. What is obvious though is that
their downgrading in importance allowed the Catholic Church to embark on further
reform and renewal. Among elements of Catholic infrastructure in need of renewal were
the chapels themselves.

While the network of parishes had been extensively reformed since the beginning
of the century many chapels were still inadequate. Some had been built as temporary
chapels, and were never intended as permanent structures. Although some had been
modified in the early decades of the century as a whole they were becoming
increasingly unsuitable. It was clear that by the 1740s many of the existing chapels had
become unsafe, and posed a danger to those attending mass. Indeed it was probably the
latter obstacle that caused many parish priests to upgrade or replace existing facilities.
As has been illustrated already, newspapers carried accounts of accidents occurring in
overcrowded and structurally unsafe chapels. Pue’s Occurrences reported on a near

fatal accident in November 1738:

1% Donnelly, Short histories of Dublin parishes, ix, p. 157.
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On Thursday last, being St Andrew’s Day, there was a numerous congregation at the
Chapel in Hawkins Street, and one of the beams being heard to crack, they ran out with
such precipitation that several were trampled under foot and very much hurted. Several
jumped out of the window, one of them broke his arm.***

Possibly the most serious catastrophe occurred on 27 February 1744 in an ‘old house’
in Pill Lane ‘where a priest was officiating Mass, fell down, by which accident he and
nine others were killed, and several hurt.”*%®® 1744 was a year of fear for the British and
Irish governments due to the increased threat posed by Jacobites forces in Scotland.
Consequently the penal laws relating to Catholic chapels were enforced in the city,
resulting in their closure. In March of that year a proclamation was published by the
lord lieutenant and the Council of Ireland, which commanded “all justices of the peace
and other magistrates, strictly to put in execution the several laws against Popish
archbishops, bishops and other Popish ecclesiastical persons therein mentioned’.'*
However, upon hearing the news of the tragedy at Pill Lane the lord lieutenant, Lord
Chesterfield, ordered that the pursuit of clergy and closure of chapels be suspended.*”’
The accident at Pill Lane was probably directly connected to the closure of the chapels,
which may have forced the congregation to take refuge in an ill-suited ‘house’, which
was not capable of accommodating large numbers of people.

While penal statutes still remained, this period effectively marked the end of
systematic attempts by the government to prevent the functioning of a Catholic parish
system in the city. Thus while its pastoral infrastructure continued to be hampered by its
legal standing, the Catholic Church was now freer than at any time since the reign of
James 11 to embark on a second and more sophisticated phase of church building. While
the newly erected parishes of St. Paul’s, St. Mary’s, St. Catherine’s and St. Andrew’s
had constructed new chapels, renovations and re-constructions had also been
undertaken in the chapels of the existing parishes. Much has been written concerning
the architectural nature of the ‘penal chapels’. Hidden away from the public gaze in the
lanes and alleys of the city, these chapels supposedly reflected the impoverished and
submissive nature of the Catholic Church in the pre-Emancipation period. The aesthetic
degradation of these edifices exposed the pitiful nature which Catholics had endured

since the seventeenth-century. While they did not generally occupy prominent

104 pye’s Occurrences, 2 Dec. 1738 in Brady, Catholics and Catholicism in the eighteenth-century press,
p. 58.

105 Exshaw’s Magazine, Feb. 1744 in Brady, Catholics and Catholicism in the eighteenth-century press, p.
65.

106 Ereeman’s Dublin Journal, 3 Mar. 1744 in.Brady, Catholics and Catholicism in the eighteenth-century
press, p. 65.

97 Kelly, “The impact of the penal laws’, p. 158.
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locations, these chapels were not as primitive as some nineteenth and twentieth century
Catholic apologists made them out to be. In this instance it is helpful to consult a much
quoted document from 1749 which outlined the physical condition and location of both
the secular and regular chapels in the city.'®® The descriptions in fact contradict some of
the great assumptions of the ‘penal church’ and reveal much about the contradictory
nature of penal legislation. The chapels described illustrate how a supposedly illegal
institution had, by this relatively early stage, assumed a moderately sophisticated
appearance.

Due to a number of government reports one can say something about the
architecture of the city’s Catholic chapels in the pre-Revolutionary period. As a
response to the accidents of 1744 the government commissioned a report on the state
and condition of Catholic chapels in Dublin in 1749. Most chapels were located in
unobtrusive locations, often next to warehouses or commercial dwellings, and not
fronting onto main streets. Therefore, their shape tended to be somewhat irregular, often
t-shaped, I-shaped or octagonal, many containing galleries, allowing the most
economical use of space.'® The chapel of St. James’s near St. James’s Gate was one of
the most wretched. The chapel, which remained open until 1854, barely resembled a
sacred building, and undoubtedly was constructed over a period of time, with various

annexes added, presumably whenever funds became available.

Fig. 7 St. James’s Chapel, St. James’s Gate.

Source: Donnelly, Short histories of Dublin parishes, vii.

108 See Nicholas Donnelly (ed.), State and condition of Roman Catholic chapels in Dublin, both Secular
and Regulars AD 1749 (Dublin, 1904).
199 sacred places: the story of Christian architecture in Ireland (Belfast, 2000), p. 38.
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This style was known as the “‘vernacular form’. Due to the Catholic Church’s precarious
legal standing chapels were closely identifiable with secular architecture but had
‘certain inherited typologies into a new Classical synthesis’, which made them
identifiable as religious buildings."® Generally though they were somewhat superior to
the Catholic chapels in English towns and cities, many of which were the typically
penal ‘garrets’ while others were converted premises, hidden by domestic facades.™* In
Scotland Catholic chapels were more like their Irish counterparts. The chapel system
there had received a severe blow in the wake of the Jacobite rebellion in 1745, with
government forces systematically burning chapels throughout the Highlands.**? The
subsequent persecution of Catholics meant that Mass had been celebrated in barns on
isolated farms or in private lodgings.™* Consequently the few chapels that were erected
resembled barns, and as in Dublin, had no outward religious symbols. The chapel of St.
Ninian at Tynet, Aberdeenshire, built c. 1769 was a low single storey barn; the height of
the ceiling was only thirteen feet.*** In fact Tynet was considered one of the more

commodious rural chapels in Scotland.

Fig. 8 St. Ninian’s Chapel, Tynet.

Source: Richard Surman, Secret churches: ecclesiastical gems from around Britain
and Ireland (London, 2008), p. 287.

119 Njjall McCullough and Valerie Mulvin, A lost tradition: the nature of Irish architecture (Dublin,
1987), p. 81.

111 Roderick O’Donnell, ‘Architectural setting of Challoner’s episcopate’ in Eamon Duffy (ed.),
Challoner and his church: a Catholic bishop in Georgian England (London, 1981), p. 59.

112 Christine Johnson, Developments in the Roman Catholic Church in Scotland 1789-1829 (Edinburgh,
1983), p. 152.

3 Ipid.

1 1bid., p. 153.
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As has already been suggested, this vernacular style was also predominant in the
Catholic chapels in Dublin. The parish chapel of St. Michan’s in St. Mary’s Lane, for
example, was described as ‘a large but irregular piece of a building’.**® Their exteriors
were generally devoid of any architectural embellishments, usually constructed with a
rubble finish, often with pebbledash rather than the more expensive cut stone.™® They
were never accompanied by a tower, as legally both Catholics and Presbyterians were
forbidden from adorning churches with either towers or spires. Their interior lay outs
were generally designed to maximise capacity and were concerned little with
architectural styles. Chapels in the city appear to have contained at least one gallery, but
some, such as the chapel in Rosemary Lane (SS Michael and John’s) and Hawkins
Street (St. Andrew’s) had three galleries. Most chapels contained a number of
confessionals and pews, but the majority of people would have stood during Mass. It
seems likely that there was a strict social division as regards seating and positioning in
the chapels. The report on SS Michael and John’s chapel may confirm this conjecture,
describing that the middle gallery was “for the better sort of the congregation’.*’ The
report for the parish chapel of St. Andrew’s in Hawkins Street stated that there were
three galleries, ‘in one of which is the Communion Table and confessional. That next
the pulpit is for the better sort of parishioners: and the third is in the common.”**® In the
Dominican chapel in Bridge Street there were a number of pews, one of which was
reserved for Lord Kingsland, on which was his coat of arms.’*® In other instances
seating seems to have been erected by the parish authorities and then sold to
parishioners to raise funds for the cost of maintenance and renovations.*?® This had
been the case in the parish chapel of Ballymore Eustace, where a Mrs Wolfe and Mrs
Ormsby erected a pew in the 1780s.*?

As one might expect, the altar and sanctuary were the most lavishly decorated
areas in chapels. For example, the altar in Liffey Street Chapel was

railed in, steps ascending to it of oak; for part of the altar covered with gilt leather, and
the name of Jesus in glory in the midst. On the altar is a gilt tabernacle, with six large gilt
candlesticks, and as many nosegays of artificial flowers. The altar piece carved and
embellished with four pillars, cornices and other decorations gilt and painted. The picture
of the Conception of the B.V.M.... and on each side are paintings of the Apostles Peter

115 Donnelly (ed.), State and condition of Roman Catholic chapels in Dublin, p. 12.

116 Kelly, “The impact of the penal laws’, p. 160.

7 Donnelly (ed.), State and condition of Roman Catholic chapels in Dublin, p. 14.

18 1hid., p. 15.

19 hid., p. 16.

120 connolly, Priests and people in pre-Famine Ireland, 1780-1845, p. 55.

121 A case for the perusal of Doctor Troy Ach. Bishop of Dublin, 1794 (D.D.A., Troy papers, AB2/116/6

(35)).
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and Paul. Opposite the altar hangs a handsome brass branch for tapers, near it is a neat
oak pulpit, on the sounding board of which is the figure of a gilt dove, representing the
descent of the Holy Ghost.'*

Even though the altar piece and candlesticks were made of gilt, an inferior substitute for
gold or silver, the setting was reasonably well-adorned with images and various other
embellishments. While the description of St. Mary’s was one of the most detailed and
lavish it was by no means an isolated example, with many chapels comparing
favourably. The altar in parish chapel of St. Michan’s in St. Mary’s Lane was adorned
by a “painting of the Annunciation of the B.V.M.” and on the Epistle side stood ‘a large
image of the B.V. with Jesus in her arms, carved in wood, which statue before the
dissolution belonged to St. Mary’s Abbey’.*® The altar piece in Francis Street chapel
contained four pillars and steps, both made of Kilkenny marble, which were *adorned
with the pictures of the Assumption, St. Peter, St. Thomas, St. Paul and St. Nicholas’.***
The majority of altars were decorated with a painting depicting a scriptural narrative,
usually of the Crucifixion or the Annunciation. The picture was a distinctive feature of
the more sophisticated Catholic chapels in England until the gothic of Pugin became
popular from the 1850s.'% The multitude of paintings representing biblical scenes was
probably intended to make up for the noticeable absence of stained glass windows in
chapels. There was also an array of liturgical aids such as monstrances and thurubles.
The O’Connor Monstrance is an excellent illustration of the more sophisticated
liturgical aids used in the penal period. The sunburst style monstrance was
commissioned in 1772 by the Dominican, John O’Connor to mark to the refurbishment

of the Dominican chapel in Bridge Street.'?®

122 Donnelly (ed.), State and condition of Roman Catholic chapels in Dublin, p. 12.
123 H
Ibid., p. 12.
24 1hid., p. 13.
12> 0’Donnell, ‘Architectural setting of Challoner’s episcopate’, p. 67.
126 Maynooth College bicentenary art exhibitions. Ecclesiastical art of the penal era and art and
transcendence (Maynooth, 1995), p. 37. This was the same John O’Connor who wrote An essay on the
rosary and Sodality of the most holy name (Dublin, 1772).
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Fig. 9 The O’Connor Monstrance.

Source: Maynooth College bicentenary art exhibitions. Ecclesiastical art of the penal
era and art and transcendence, p. 37.

Indeed the liturgical setting of the Dominican chapel was further enhanced by a large
copy of Peter Paul Ruben’s (1577-1640) the ‘Descent from the cross’. The report of
1749 stated that the chapel’s altar made ‘a grand appearance, partly gilded and partly

painted, the pillars are lofty, the altar piece a large painting of the crucifixion’.'?’

27 Donnelly (ed.), State and condition of Roman Catholic chapels in Dublin, p. 16.
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Fig. 10 ‘The Descent from the Cross’, Bridge Street Chapel.
¥ -

Source: Maynooth College bicentenary art exhibitions. Ecclesiastical art of the penal
era and art and transcendence, p. 9.

The chapel of the Dominican nuns in Channel Row contained a similarly imposing
image. A large copy of Anthony van Dyck’s (1599-1641) ‘the Crucifixion’ hung behind
the altar, flanked on either side by paintings of St. Dominic and St. Catherine of

Sienna.'?

128 1bid., p. 19.
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Fig. 11 “The Crucifixion’, Dominican convent, Channel Row.

Source: Maynooth College bicentenary art exhibitions. Ecclesiastical art of the penal
era and art and transcendence, p. 7.

However, the Dominican chapel was not the only regular chapel whose interior
was well-decorated. The Augustinian chapel in John’s Lane was described as one of the
‘most regular chapels in Dublin’, the altar was ‘wainscoted and embellished with
pillars, cornices and other decorations’.*?® Their interiors also reflected the increasing
devotional activity blossoming in the city. The practice of public devotions had been
one of the liturgical casualties of the post-Reformation Catholic Church in Ireland. By
the 1730s, however, a number of chapels were beginning to re-introduce public
devotions. Many chapels contained statues of saints associated with particular
devotions. For example, the Discalced Carmelite chapel in Wormwood Gate contained
a statue of the “V.M. giving the Scapular to St. Simon’.**® Devotion to the scapular of
the Blessed Virgin had traditionally been promoted by the Carmelites and by 1749 was
beginning to re-emerge as one of the more popular and accessible ways of publicly
displaying Christian fellowship. The Capuchin chapel in Church Street contained a

29 1bid., p. 17.
30 1bid., p. 16.
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statue of the *St. Francis in the Capuchin Habit” while the Dominican chapel in Bridge
Street had a painting of ‘St. Dominic receiving the Rosary from the V.M.’, both objects
of devotion for the respective orders.*® Indeed, the regular clergy appear to have been
to the fore in the enhancement of their respective chapels. Unlike the secular clergy, the
regulars could not count on dues from parishioners, and were entirely reliant on chapel
collections. This led to competition among the regulars, which may have persuaded
them to develop their own chapels for various devotional activities, an area in which
they came to dominate.

While the city chapels may have been comfortable, if admittedly irregular
looking buildings with some adornment, chapels in rural areas were considerably more
primitive. Most of the chapels in the city had dignified and well-adorned altars and
sanctuaries; many had confessionals, some pews, galleries and separate areas for the
choir, while some, such as the chapel on Arran Quay had a ‘convenient Sacristy”.**> On
the other hand, most rural chapels were Spartan in appearance, with little or no
decoration, and were sometimes deemed unsatisfactory for the celebration of Mass. The
chapel at Loughlinstown resembled a house or barn more than it did a religious
building. It had square, plain windows, a small doorway and was without a cross or any

outward religious symbols.

Fig. 12 Loughlinstown Chapel.

Source: Rep. Nov., ii, no. 2 (1960).

131 1bid.
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Similarly the chapel at Cruice near Tallaght was more akin to a small cottage than a
church. It could have been no longer than thirty feet in length, and contained only a

handful of windows, once again with no visible religious symbols.

Fig. 13 Cruice Chapel, Tallaght.

Source: Rep. Nov., iii, no. 2 (1963).

One of the main reasons for this disparity was that the city parishes had considerably
higher incomes than many rural parishes. In 1801 the average income of a parish priest
in the city was roughly £170, while the average value of a rural parish was about
£110.* Generally parishes in Dublin City had larger and wealthier populations, who
could fund the material alterations to chapels. However, in general this was not a
phenomenon characteristic of the situation of the Catholic Church nationally. The
visitation reports of Archbishop James Butler | (1691-1774) of Cashel gave a bleak
view of penal chapels in the archdiocese of Cashel in the years 1750-1774. Although
Cashel was one of the wealthier Irish dioceses, possessing a strong Catholic farming
class, Butler described chapels where furnishings were at a minimum; often the only
form of ornamentation was a painted image of a crucifix.”>* Furthermore chapel
building in Cashel proceeded at a much slower pace than in Dublin and it was only

during his episcopacy that an occasional stone wall chapel appeared. Previously they

133 Number of parish priests, curates & other clergy of the archdiocese of Dublin, with the average
ordinary annual income of each parish priest [of the] City of Dublin, undated (D.D.A., AB2/31/146).
134« Archbishop Butler’s visitation book’, ed. Christopher O’Dwyer, in Arch. Hib., xxxiii (1977), p. 10.
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had been low, mud walled buildings with thatch roofs and mud floors.** Butler
commented that the parish chapel of Cloneen in 1752 was ‘roughly & staunchly built
without an altar, roughcast, plaster or whitewash’.**® Similarly, he said that the chapel
in Moglass, while being ‘well thatched’, was only seven feet high.™*” The chapel at
Ballinahinch was described as ‘a chapple newly built, not thoroughly thatched, without
whitewash, plastering or glass windows’.*® It has been estimated that in 1754 a simple
thatched chapel could be built for as little as £4.**® Such a meagre amount could not
have furnished pews, statues, a stone altar or any other adornments. However, this type
of building remained in use in many parts of the country well into the nineteenth-
century. Writing in the 1830s Alexis de Tocqueville noted a chapel which he visited in
the archdiocese of Tuam. He was particularly struck by its bare interior: ‘the floor was
of beaten earth; the altar was of wood; the walls had neither paint nor pictures, but
remained as the mason had left them.”*°

Many rural dioceses in Ireland found it more difficult to finance grander chapels
than cities and towns, which had larger populations and subsequently a greater base
from which to draw subscriptions. However, this does not take away from the
significance of the Catholic Church in Dublin’s programme of chapel building at such
an early stage. For example, by 1825 a report from the archdiocese of Tuam stated that
out of 106 chapels only eighteen or fewer had slate roofs, the rest were thatched.'** This
further illustrated the success of the Church in Dublin in developing a moderately
sophisticated parochial system by 1749. Only five years previously the Catholic Church
had suffered a period of comparatively severe persecution, with chapel closures
featuring intermittently during the years 1739-1745. Yet the descriptions of many
chapels in Dublin, especially in the city, suggest that Catholics were reasonably
confident that they were emerging from their oppressed state. This suggests that the
Irish Catholic community was far from being a homogenous party, characterised
universally by insufficient numbers of clergy and inadequate pastoral amenities. In fact
the Catholic Church in urban centres was much better organised and financed then its

rural counterpart. This superiority was characterised by better chapels, more elaborate
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140 Alexis de Tocqueville in Connolly, Priests and people in pre-Famine Ireland, 1780-1845, p. 109.
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liturgies, a thriving print culture and an expanding system of confraternities and
sodalities.

While poverty has been traditionally cited as the principal reason for the basic
nature of chapels in rural areas there may be another explanation. The Catholic
community in rural areas not only lacked ‘grand chapels’ but also did not have the
benefit of confraternities or a developed print culture or the religious orders, as parishes
in Dublin City enjoyed. Catholic religious culture in rural areas was considerably more
basic. Apart from Mass most parishes offered few formal outlets for Catholic culture to
exist. In the Catholic community in rural areas there was a greater social inertia. In
some parishes Catholics were forbidden from erecting chapels in towns and villages by
local Protestant landlords.*** In Dublin City the climate was far more conducive to
improvement. The city lacked such a dominant hierarchical system, complete with
social restraints that existed in rural parishes. One could also argue that the pastoral
activities were constrained by a psychological hang-up from the penal laws, long after
the laws had ceased to function. As well as this, the apparent reluctance to implement
pastoral reforms, Catholics in rural areas were not served by the regular clergy, who
were prominent in the renewal of chapels and the promotion of devotion in Dublin City.

Chapel building from the 1760s onwards

While numerous chapels had been rebuilt or relocated in the previous centuries, often
because of their unsuitability, in the 1790s a number of chapels were forced to relocate
because of economic factors. As Catholics were forbidden to purchase lands under the
penal laws, chapels were situated on leased or rented plots. Problems often arose if the
lease could not be renewed or the price demanded was too high. By 1793 the Discalced
Carmelites could not afford to pay the rent on their chapel in Stephen Street. In the same
year construction was begun on a new chapel in Clarendon Street. The prior, Revd
Edward Gregory O’Reilly, O.C.D. stated that the

Lease of St Stephen’s Chapel at a very extravagant rent and [there was] no chance to
build a new one. We agreed to decline the very idea of retaking said Stephen Street
Chapel, but to take ground elsewhere and build a new Chapel... We took a plot of
ground in Clarendon Street, without the least materials on it, the 1% day of August
1793... and the 3™ day of October 1793 we laid the first foundation stone... Chapel
[was] opened for Divine Service May 8", 1797.14

142 1t should be noted that Protestant landlords were not always opposed to the erection of Catholic

chapels. For example, land for a new chapel in Dunlavin was donated by Lady Tynte Caldwell. See
Samuel Lewis, A topographical dictionary of Ireland (2 vols, Dallas, 1970), i, p. 583.
13 Revd Gregory O’Reilly, O.C.D., in Donnelly, Short histories of Dublin parishes, vii, p. 147.
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In other instances leases were not renewed, or sites were deemed unsuitable for
expansion. In 1767 the chapel of St. Audoen’s had been relocated to Bridge Street from
Cook Street. The parish chapel was moved to an existing chapel in Bridge Street, which
had previously been in the hands of the Dominicans, who left for Denmark Street in the
same year.* Unfortunately in most cases the reasons for relocation are unknown. Thus
little is known as to why the parish chapel of St. Catherine’s was moved from Dirty
Lane to Meath Street in 1782. Judging from accounts of the new chapel though, which
suggest a spacious and commodious building, it was possibly because the chapel in
Dirty Lane could no longer meet the parish’s needs. On a visit to the chapel some years
later, the Protestant travel writer Samuel Lewis described it as ‘a very spacious octagon
building of brick, with a gallery along five of its sides, the altar being in the centre of
the other three’.** The priest who presided over the construction of the new chapel was
Bartholomew Sherlock (d. 1806). Educated at the Irish College, Lisbon, Sherlock had
previously been parish priest of St. Audoen’s and later pastor of St. Paul’s, before
acceding to the parish St. Catherine’s in 1783. As well as the construction of new
chapels many existing structures underwent various degrees of restoration. The
Augustinian chapel in John’s Lane was enlarged considerably in 1781. In the same year
a collection was taken up amounting to just over £350 to fund the reconstruction.'*® The
collection enabled the friars to increase the size of the nave by some fifty-seven feet in
length and twenty-four feet in breath, as well as allowing the erection of an aisle with a
gallery. When alterations were completed by 1785 the cost was said to have totalled
£1,200.*" This chapel existed until it was demolished in the 1850s to make way for the
present church. Similarly, the parish priest of St. Paul’s, Richard Talbot, restored and
enlarged Arran Quay chapel in 1785-86.1%®

Many of the chapels restored or newly erected in the earlier decades of the
century continued in existence well into the nineteenth-century. James Kelly suggests
that while the Catholic Church was significantly better off by the 1780s, the amount of
church building that took place in the 1770s and early 1780s was considerably less than
in previous decades.'*® The reason for this, he argues, was that the Church ‘did not yet

%4 Donnelly, Short histories of Dublin parishes, vii, p. 147.

145 | ewis’ Dublin, ed. Ryan, p. 148.

146 Thomas Butler, John’s Lane: a history of the Augustinian friars in Dublin 1280-1980 (Dublin, 1983),
p. 104,
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148 Donnelly, Short histories of Dublin parishes, x, p. 23.

9 Kelly, “The impact of the penal laws’, p. 169.
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feel secure enough to replace its existing retiring chapels and Mass houses with more
commodious churches”.*® However, while Kelly rightly notes that chapel building may
have slowed down towards the end of the century, Catholic chapels, especially in the
city, were increasingly adapting to the rising economic and social status of the Catholic
community. For example, the style of the chapels in the archdiocese in many ways
reflected the improved standing of the Catholic community. Their interiors were
dignified and aesthetically pleasing, although their exteriors were considerably more
humble, with little or no ornamentation. Indeed from the 1720s Catholics had felt
sufficiently secure to erect and embellish chapels while remaining physically
unobtrusive. As long as the Catholic community maintained this unobtrusive stance it
was felt that government authorities would leave them unmolested. However adorned
their chapel interiors were, Catholics thus remained reluctant to enhance their exteriors
in any way that might cause offence to the government and Protestant authorities. To
build more distinguished chapels could have been looked on by some in the Protestant
establishment as more a sign of the political intent of the Catholic population than of
pastoral improvement. The Revolution in France had heightened Protestant fears that
Catholics were about to rise up in revolt, and combined with heightened agrarian and
radical activity in Ireland, the Catholic Church at this sensitive time exercised a degree
of caution regarding church building and public expressions of faith. Any programme of
chapel enhancements at this politically sensitive time could have incurred some form of
official sanction from the government. Therefore, while the Catholic Church and other
Catholic groups were petitioning the government to repeal the penal laws, they were
very careful not to do anything that would jeopardise the prospects of both civil and
religious reforms for Catholics. This caution extended to chapel building, for the
buildings themselves were the most obvious sign of the Catholic community’s real
position in society.

The 1790s saw an increase in the activity of radical societies, culminating in the
rebellion of 1798. Archbishop Troy and other senior clergy were determined to distance
themselves from the radicals, and consequently assumed a conservative position in both
politics and ecclesiastical affairs. By doing so the bishops and the clergy consolidated
the gains made by the Catholic Church from the 1780s onwards with the gradual repeal
of the penal laws. At this point it was of greater importance to the Church to ensure
these ‘graces’ would not be reversed by the government than to push ahead with a
programme of church building. As well as this there was the significant fact that the

150 1hid.
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Church had become partially dependent on the government to finance one of its most
significant new initiatives: the provision for the education of the clergy through the
establishment of Maynooth College. Therefore, it is not surprising that the Catholic
community in Dublin did not embark on a significant programme of church building
until the 1810s. Only one chapel appears to have been constructed in the whole of the
1790s, the Discalced Carmelites chapel in Clarendon Street in 1793.* The church was
designed by Timothy Beahan and constructed by John Sweetman, a brewer and
prominent member of the Catholic laity. Sweetman later became involved in United
Irishmen and was forced into exile in the aftermath of the rebellion. It has been
suggested that he was the architect for the Metropolitan Chapel in Marlborough Street.
The erection of the chapel in Clarendon Street, however, proved to be a significant
turning point in the fortunes of the Catholic community in the archdiocese as it was the
first chapel to be erected in this phase which remains in use to this day.™ It was also
the first Catholic chapel to be erected since the introduction of the 1793 Catholic Relief
Bill, which eventually paved the way for Catholics to erect the churches of
‘architectural pretension’, a departure from the old ‘penal chapel’ of earlier times.*
The new church was laid out as a rectangular hall, galleried on three sides.*** However,
its completion was hindered because of lack of funds and work on it continued for over
a decade.™

While Clarendon Street marked the initial departure from the ‘penal chapel’ to
‘church’, the construction of SS Michael and John’s church in Smock Alley was the
event which effectively signalled the start of the great building programme of city
churches, which occurred between 1815 and 1860. The parish chapel had previously
been located in Rosemary Lane since the late seventeenth century but by the early 1800s
a site was sought for the construction of a new church. Donnelly cites Dr Thomas
Betagh, the parish priest from 1799 to 1810, as the first pastor to moot this suggestion,
which was later advanced by Dr Michael Blake.*® The new site was acquired in July
1811 for £1,600, on the spot where the old Smock Alley theatre had stood.™’ Building

commenced sometime in the early 1810s and the church was dedicated in September

31 Donnelly, Short histories of Dublin parishes, vii, p. 147.
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1813."® The church was designed by John Taylor, a graduate of the Dublin Society’s
Schools, who later went on to supervise the erection of the Metropolitan Chapel and
designed the Protestant church of St Michael and All the Angels.**® SS Michael and
John’s, which was one of Taylor’s first commissions, had near identical granite front
and rear elevations, facing West Essex Street and Lower Exchange Street respectively,
giving it a square-like appearance. The building was constructed in the gothic style with
Tudor and early English influences. It was a relatively small building, ‘a gabbled
Gothick hall’, containing pointed arched gallery windows.*® Taylor utilised the existing
structure of the old theatre, plastering over the original doors and windows and inserting

new ones. %

Fig. 14 SS Michael and John’s Church, Essex Street.

Source: Simpson, Smock Alley theatre: the evolution of a building, p. 2.

It had an elaborate stuccoed ceiling in the Strawberry Hill gothick style and was fitted
with an organ at a cost of £700.%°% Tradition has it that the church contained the first bell
to ring in any Catholic chapel since the time of the Reformation, a departure that
allegedly provoked ‘the fury of Orange bigots’ who instituted proceedings in the King’s
Bench against the offending Blake.'®® Blake, however, was never brought to account for

158 parish of SS Michael and John’s (Dublin, 1954) [not paginated].
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his actions, having secured the services of Daniel O’Connell to challenge the validity of
the charges of the ‘orange’ agitator, Alderman Carleton.'®*

SS Michael and John’s lead in erecting a more noble ‘church’ was quickly
followed in St. Michan’s. The parish chapel had traditionally stood on a site in St.
Mary’s Lane, having been erected sometime while the renowned Cornelius Nary had
been parish priest (c. 1700-1738). The population of the parish continued to grow
throughout the eighteenth century and by the 1810 the chapel was insufficient to
accommodate a growing congregation. Having been appointed parish priest in 1807, the
Paris-educated Christopher Wall (d. 1826) set about raising funds for the construction of
a new chapel from prominent parishioners, most notably a Mrs Coppinger, aunt of Sir
Patrick Bellew of Bermeath, Co. Meath.'®® By 1812 sufficient funds had been raised to
allow the commencement of a new chapel in Anne Street.'®® The new church was built
to the designs of Messrs O’Brien and Gorman and was completed in 1817. Its interior
‘was richly decorated with stucco and sculpture’ and some of the walls were decorated
with figures of the principal Irish saints.®” The church was a five-bay gabbled hall,
containing granite front and rear elevations, not dissimilar in appearance to SS Michael
and John’s. The church had a reasonable degree of decoration, containing stained glass
windows at the Anne Street end, three altars ‘placed in deep recesses, and ornamented
with heavy carved work’, while over the altar there was a “full-length figure of our
Saviour beneath a painted canopy.*® To the right of the altar there was a “very beautiful
painting of St Francis [Xavier], copied from Guido’, reflective of the long standing
relationship between the Jesuits and the parish.'®®

However, by far the most significant church to be erected in this period was the
Metropolitan Chapel, later renamed St. Mary’s Pro-Cathedral. Plans had been made for
the replacement of St. Mary’s Chapel, Liffey Street since the early years of Troy’s
episcopacy, when he began collecting funds for a more spacious chapel. By 1803
sufficient funds had been acquired to purchase the town house of Lord Annesley in
Marlborough Street. A pamphlet addressed ‘To the public’ proudly proclaimed the
purchase:

The Roman Catholic Inhabitants of St. Mary’s Parish have purchased, at an Expense of
£5,100, the late Earl Annesley’s House and Concerns in Marlborough-street, being a
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simple fee estate... The situation of the present Chapel, in Liffey-street, having been
found inconvenient, and the lease being expired, it is proposed to erect on these
premises, A ROMAN CATHOLIC CHAPEL, adapted to the increased population of
this great City, and not unworthy of the opulence, with which God has blessed its
Inhabitants. The number and respectability of the Roman Catholics of Dublin suggest
the propriety, that some, at least one, of the buildings consecrated by them to the sacred
Duties of their Religion, and appropriated to their accommodation, should be among
the Ornamental Edifices of this metropolis.'™

The Catholic parishioners of St. Mary’s were therefore no longer content to use to the
penal chapel in Liffey Street. The chapel in Liffey Street may have been a comfortable
building but the difficulty for the parish may have lain in its symbolic significance. It
was characteristic of a church ‘existing” only through the grace, or indifference, of the
Protestant establishment. The various Catholic Relief Acts had liberated Catholics from
many legal restrictions. Therefore, it was only fitting that the Church shed its outward
appearance of subservience and erect buildings more fitting to their improving status.
The appeal stated that

The Roman Catholics of Dublin must blush to reflect that the sacred Rites of their
Religion are celebrated in alleys difficult to access, and in obscure corners. They will
consider how much it is unworthy of the Honor which they owe to God, to content
themselves, in days of comparative great ease and opulence, with merely preserving
that appearance which could admit no other apology, than the discountenance their
religion and the professors of it at a former period experienced.*"

The chapels located in the lanes and alleys were acceptable only when the political
situation forbade the erection of more appropriate buildings. However, in the eyes of
those who compiled this report, there were no legal restrictions prohibiting the Church
from replacing penal chapels with churches. Therefore, the report stated the
‘parishioners of St. Mary’s feel the obligation, and embrace the occasion to lead the
way in complying with it. They intend on the ground, which they have purchased, to
erect for the worship of God, a handsome, commodious, and Metropolitan Chapel’.*"
That the chapel would be ‘handsome’ and ‘commodious’ appears to have been
important to the parishioners, because in their eyes this would be a physical assertion of

their equality with the Protestant neighbours.
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Fig. 15 “View of the Pro-Cathedral’.

Source: Déire Keogh and James Kelly (eds), History of the Catholic diocese of
Dublin.

While it is important to remember that even when completed, the church was
styled the ‘Metropolitan Chapel’, and not a “cathedral’, it was nonetheless a building of
considerable magnitude and undertaking for the Catholic community in Dublin. The
importance of the construction of a chapel in the parish was constantly stressed on the
parishioners and Dubliners. On the death in 1797 of the parish priest, Dr William
Clarke, Archbishop Troy acquired St. Mary’s as his mensal parish. The archdiocese at
this stage did not possess a cathedral in the proper sense, but rather the parish chapel of
St. Nicholas in Francis Street served as a sort of ‘metropolitan chapel’. Therefore, any
attempt to build a cathedral-like building, particularly in Dublin, was going to be of
considerable local and even national significance. This was a point stressed in the
‘Appeal to the public’, in which it was stated that ‘Although at first view this object
may appear to be limited and parochial, yet they trust that it will be found, on reflection,
to be a matter of general importance and convenience’.*”® Historians have suggested
that it was significant because it was the first substantial Catholic church to be built in
Ireland since the relaxation of the penal laws, and that up to then the Catholic Church
did not know to what limits their new freedom extended.'™ To finance its construction
a sophisticated fund raising effort had to be organised. A number of reports imploring

Catholics to support the venture were subsequently printed. One such report,
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49



bemoaning the fact that contributions had failed to reach expected targets, stated that a
‘general subscription” was needed ‘not only throughout the City but throughout Ireland.
To this did the Catholics of St. Mary’s look forward for the accomplishing a work so
great- so patriotic- so national’.}”® For those seeking public support the erection of the
Metropolitan Chapel would mark a great turning point in the fortunes of the Irish
Church and was, therefore, deserving of national support. However, their continual
pleas highlighted the fact that many Catholics were yet to be convinced of the
importance of contributing to such a venture.

Instead of proclaiming the equality of the Catholic Church with the Protestant
Church, in true enlightenment fashion the report advocated the social usefulness of the
erection of a more permanent and handsome building. Undoubtedly directed at the
city’s Protestant community, they hoped

that that their Fellow Citizens of other religious Persuasions, will deem an Ornamental
Building in the Metropolis, entitled to Encouragement; especially when it interests the
feelings, and tends to the comfort and satisfaction of a portion of the Public, so
numerous, and who will so many departments of useful service and accommodation.*”

The appeal was directed in part at the Protestant reader, whom they recognised might
have feared erection of so public a Catholic chapel. The authors of the report were
conscious also of the unfavourable opinion that many Protestants had of their Catholic
confreres as an organised religion. They tried to remove these fears by suggesting that if
the Catholic Church was allowed to adopt the outward signs of a “civilized’ religion, its
members would naturally be more inclined to assume the nature of “proper Christians’
and behave accordingly.

Although the proposed new chapel was a project of substantial size and
importance, there was a certain degree of hesitation as to its location. Initially it was
proposed a suitable site had become available in 1812 in the newly widened Sackville
Street. For whatever reason though the site on Sackville Street was abandoned in favour
of a site in nearby Marlborough Street, purchased in 1803.*" It is possible that locating
such a prominent Catholic church on one of the city’s newest and noblest avenues might
have been a cause of concern to the Protestant establishment. Therefore, the less
prominent Marlborough Street was the safer alternative. However, the church erected in
Marlborough Street proved to be a fitting building, catering for the needs of the

burgeoning Catholic community. At 4,734 square ft, it was the largest church, either
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Catholic or Protestant, to be built in the post-Reformation period.'”® The Metropolitan
Chapel may have been based on the church of St. Philippe de Roule in Paris, taking a
neoclassical design with a nave, apse and ambulatory.*” Its exterior was Greek revival;
its focus being a large portico derived from the Temple of Theseus in Athens.’® It is
commonly believed that the original designs were by the Dublin builder, John
Sweetman. However, there is little concrete evidence to support this attribution. The
standard of design and drawing hints a ‘professional hand’, or qualified architect was
responsible.’® It has been suggested that the design may have been the work of the
French architect, Louis Hippolyte le Bas, who completed the very similar church of
Notre Dame de Lorette in 1824.1%

The site for the new chapel was cleared in 1814 and the foundation stone was
laid by Troy on 28 March 1815.'® By this stage fundraising efforts had borne some
success, with the original debt incurred having been reduced to £250.'* The
construction was also progressing steadily. By the following year the vaults had been
completed and the flank and rear walls had been partially raised. However, it was soon
realised that the initial plans were too ambitious and that it was necessary to introduce
cost-cutting measures. Metal, brick and plaster were substituted in the interior
colonnades in place of the more expensive Portland stone and a decision was taken to
postpone work on the front and side porticoes.’®* A more drastic alteration was the
dispensing with the clerestory [the windows situated above the upper part of the nave,
chancel and apse] in favour of a dome placed over the chancel. The fact that funds
received were insufficient was publicised in 1821 when Archbishop Troy was forced to
call a public meeting in the ‘new building’ in June 1821. He stated that it was

With deep regret however... [that] the Commit