Chapter Thirteen

THE CHALLENGE OF A NEW WORLD
IN-THE-MAKING:

1.

A

1962-1980

Transition
General Crisis

World War Two was the epilogue

to

an era of human history, "the end

of a world," and the decades following it may be viewed as the beginning
of a new world-in-the-making.^ As such, it was a period of transition in
which new ideas and values clashed with hitherto generally unquestioned
and deeply rooted traditional ideas and values. This period is not yet
finished, the crisis, that is, the sifting of ideas and values, is still going on,
and no one can predict with certainty how the Church and the world will
evolve.^ The present book does not intend to add another analysis to the
abundant literature about the past two decades and the efforts of Vatican

Council

Two

to deal with the issues.

Council did not cause the crisis but, at most,
brought it to the surface more quickly and more openly in some parts of
the world where otherwise its emergence would have been delayed a litde
longer. Being composed of human beings and addressing herself to
human beings, the Church cannot avoid being involved in the world.
When valuable new ideas are born, the Church sooner or later — but
Suffice

to say that the

it

usually later

and

— gains a new

self-understanding in the light of those ideas

To remain meaningful to our age and, at the same time,
her mission, she may have to discard non-essential features

values.

faithful to

acquired in her long history in order to safeguard her evangelical essence.
Because it is often very difficult to distinguish and disengage the essential from the non-essential, disagreements and confusion can become

dominant features affecting the

transition period.

What some

hail as

quintessential elements of renewal others view as the total betrayal of the

most sacred core of the Church. W^ithin the context of this book, we may
Card, E. Suhard, The Church Today. Growth or Decline? (1947), Chicago, n.d., 93.
-For a description of the situation in the early 1960s, see e.g., .'Mbert Dondeyne,Fa//^ and
the World, Pittsiaurgh, 1963 or Bertrand van Bilsen, Change and Renewal Dublin, 1966.
,
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nature of mission, the role of priesthood and
life and of ecumenism.
Because we are dealing here with the contemporary period it should be
kept in mind that many of its actors are still alive. It will therefore be
necessary to proceed with great reserve, indicating only the most salient
features and facts that are part of the public record, while generally
abstaining from evaluations.

mention
laity,

in particular the

the

meaning of religious

,

Chapters and Orientations
Little

time

will

be devoted to the long and involved discussions in
and general chapters concerned with updating, "re-

regional, provincial

turn to the sources," adaptation, inculturation, incarnation and similar
post-conciliar issues. Many of these discussions are still an ongoing process and similar to those carried on in other institutions of the Church.
Some early debates reached conclusions that appeared antiquated to
certain people almost as soon as the ink on their papers had dried.^
Others were so advanced that they failed to receive the Church's approval.
The more important issues, however, will be mentioned as the contempo-

rary story unfolds.
In July 1962, the General Chapter convened to elect a new superior
among certain delegates, the former

general. Despite strong misgivings

Archbishop of Dakar Marcel Lefebvre was elected with more than two
thirds of the votes.

Another important issue decided by the Chapter was the transfer of the
Generalate to Rome. Hitherto this long-desired objective had always been
thwarted by the fear of endangering the centuries-old special legal status
of the Congregation in France. As late as 1950 an international team of
lawyers had still strongly advised against such a move. In the 1960s,
however, the climate had become much more favorable, although the
ensuing negotiations with the government took eight years to complete.
The solution transferred the Congregation's legal status to its autonomous province in France. Anticipating this decision, the Generalate had
actually transferred to Rome in 1966 while still maintaining its legal
residence in Paris.'*
In 1968, to comply with the instructions of the Council, in which about
forty Spiritan bishops had participated, an extraordinarily General Chapter began its work of updating the Congregation in line with the Council's
decisions. Although Archbishop Lefebvre could have stayed in office
until 1974— he had been elected for a twelve year term — he tendered his
resignation, to be effective as soon as new elections would be held. In this
way, he said, "personality issues" would not override the more important
issue

of a healthy renewal.^

3B.G.,52 (1970), 50.
*B.G., 47, 23*; 42, 65
^B.G.,51,264.

ff.;

52 (1970), 151

ff.;

50, 158.
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important decision of the Chapter was that the Superior

who presided over its meetings, would not be the chairman of the
crucial central commission directing its work; it would elect its own chairman. As a matter of fact, many had become disenchanted with his adminGeneral,

When this decision was made, Lefebvre withdrew from the
Chapter and abstained from all further participation in its work. He
returned briefly three weeks later, but only to deliver a fervent plea for
the preservation of certain traditional structures.^ On October 29, toward
the end of its first session, the Chapter elected Father Joseph Lecuyer^*
Superior General for six years — the new term of office set for this funcistration.

tion.

The 1968-69 Chapter reemphasized the Congregation's primary comto missionary apostolate among the peoples and groups whose

mitment

needs are greatest; it accepted the principle of subsidiarity in the government of the Society— a resolution which made possible the decentralization of authority and the general participation of all members in the
decision-making process— and it abolished the second-class status of
Brothers, making them eligible to all functions in the Society, except those
which by their very nature require the priesthood.^ Shordy after the
Chapter, however, the Vatican Congregation for Religious issued a decree prohibiting the appointment or election of Brothers to the position
of superior on all levels in so-called clerical institutes. Despite repeated
appeals, it declined to make an exception for the Spiritans.^ Quite recently, though, it indicated its willingness to consider individual exceptions

on

own

their

merits.

Timmermans,

a thirty-nine year old native
African Republic, became Lecuyer's
successor as Superior General. He was almost unanimously re-elected in
1980. Significandy, the average age of the six general assistants has been

In 1974 Father Francis

Dutchman working

in the Central

gready lowered. In 1938 and 1968, when assistants were still elected for
twelve years, they averaged 59 and 55 years respectively; in 1974 the
average age was 47 and in 1980 only 46. Equaly significant was the fact that
thirty-nine year old Father Vincent Ezeonyia of Nigeria became the first
African general assistant; he was the only one elected with a two thirds
majority on the

first ballot.*"

Rome for most of his adult life, Lecuyer was the author of many books and
and professor of theology. Pope John XXIII had appointed him as one of the
experts who helped prepare the Council and who participated in its various commissions.
'*A resident of

articles,

After the Council, he was

«B.G.,51,242, 171
^B.G., 51, 188

named

consultant to several Vatican curial congregations."

ff.

f.

•^B.G.. 52 (1970), supplement: General Chapter 1968-69, Directives and Decisions, nos. 1-12,
149-151,273, 280-81.
"B.C., 52 (1970), 12 ff.; 53 (1971), 45; 53, no. 759, English ed., 9. For the historv of the
Chapter see B.C., 51, 231 ff. (first session), no. 753 bis (second session).
'"Spjritan News, }u\y- August 1980. no. 30. 1 f.
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The General Chapters of 1974 and 1980

affirmed or re-affirmed the

following orientations for the future:
1. A greater openness to the call to universal mission. Mission exists on

it is no longer a territorial concept but refers to all human
where the Gospel needs to be proclaimed. The Congregation's

continents;

all

situations

first evangelization, to those who have not
the Gospel's message, to transcultural
have
scarcely
heard
or
heard
yet
situations, such as exist among immigrants, refugees, foreign workers
and Third World students in the West.
2. The Spiritans' involvement in any local Church should foster there a
missionary spirit, promote the bonds of communion with other local
Churches and the universal Church, and aim at collaboration and
dialogue with other religions and all people of good will.
3. Action for justice and peace and integral liberation here on earth
from every form of oppression must constitute an essential element of the
Congregation's work. Such action is not merely part of fidelity to the
Gospel but a constituent element of the Spiritans' charism as it was
originated by Poullart des Places' work and formulated by Libermann:
"They shall be the advocates, the supporters and the defenders of the
weak and the lowly against all who oppress them."^^ This solidarity with
the poor should find expression in the life style adopted by the Spiritans.
4. Community life, including common prayer, is to remain an essential
dimension of the Spiritan charism, but the particular form of fraternal
community life assumes should be determined on the basis of the particular situations in which the members of the Congregation live and work.^^

preference, however, goes to

2.

Intermezzo. "Full Speed Astern": the Lefebvre Affair

viewed the decisions and directives of Vatican
Some people believed that the Council had
made a horrible mistake and these sought salvation from disaster in an attempted
reversal of the course it had set into motion. Foremost among them was Arch-

Not everyone, we have

Council

II

said,

with eager anticipation.

bishop Lefebvre, the

man who had been

elected Superior General in 1962

eve of the Council's opening. His actions, after his resignation
rise to

on the

six years later,

gave

the Lefebvre affair.

Strictly

speaking, this affair does not belong to the Congregation's history but to

the personal story of one of

The Congregation

its

members

after he

had resigned

as

its

Superior

support to the course he took
and, to his great disappointment, openly disassociated itself completely from his
initiatives. For many years, however, Lefebvre had been one of its most prominent
personalities and, as of this moment, he continues to be officially a member of the
General.

as

such never lent

its

"N.D.,2, 256.
^'^General

passim.

Chapter 1974: Gxiidelines for Animation Ch.
,

I;

General Chapter 1980: Spiritan

Life,
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For these reasons,

Society.

as well as

because of the public interest

would seem inappropriate to omit his story from
Marcel Lefebvre was born in 1905 at Tourcoing, near

cause,

it

The son of

France.

religious family,
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this

in

him and

Lille, in

northwestern

came from
had given about fifty priests and

a wealthy textile manufacturer, he

which

in

two centuries

his

work.
a deeply
religious,

including one cardinal and several bishops, to the Church. Four of his brothers

and

sisters also

became priests or religious, with three of them joining the Spiritan
and one as a Sister. Holding doctorates in philosophy and

family, two as priests

theology, earned in

Rome

during

He taught

at the

seminary of Gabon, and after World War

his stay in the Pontifical

French Seminary

in the

1920s — the time oi the Action Franqaise affair — Marcel entered the Congregation
in 1932.

rector of the Spiritan senior seminary of Mortain. In 1947 he

II,

went back

became

to Africa

The following year, the Holy See raised him to
made him apostolic delegate for all the French colonies in
when his former student Hyacinth Thiadoum succeeded him as

as Vicar Apostolic

of Dakar.

archepiscopal rank and
Africa. In 1962,

the

Senegalese Archbishop of Dakar, Lefebvre returned to France and,

first

many French bishops, became Bishop of Tulle.
he was elected Superior General of the Congregation.'^
In his first letter to the Congregation on the opening day of Vatican Council II,
the archbishop asked its members not to forget that "we belong to the Church,
despite the vigorous objections of

But

in the

which

same

is still

year,

wholly under the influence of 'the mighty wind' and the 'tongues of

"is going to manifest itself in a more percepway on the occasion of the Council." That is why "we make every effort to get
rid of
our self-will
in this way we will belong to Christ and his Church.
Let our ideas be those of the Church and of the Pope, let our will be to conform to
fire'

of Pentecost," a Pentecost which

tible

.

.

.

.

.

the will of the Church."

.

;

And

his last official advice

.

.

before he resigned as Superior

mid 1968 was another appeal for obedience: quoting Libermann, he
obeys without difficulty and without contention
"the humble person

General
said,

.

in

.

.

.

because he does not tenaciously cling to his

own

ideas."'

and goodness, Lefebvre
was no mask; yet it went
hand in hand with a fierce attachment to the Church of the past and an unyielding
determination to safeguard what he viewed as the eternal doctrine and practices
of the Church. A member of the Vatican Council's central commission for the
gathering of the world's bishops, he noticed to his dismay that the Council's
"updating" of the Church was turning in a direction that went counter to the
cherished notions which he had acquired during his student days. "Openness to
the world," "ecumenism," "dialogue" with other religions, as well as a kind of
"democracy" within the Church, were words foreign to his accustomed vocabulary. Nevertheless, he signed all final documents of the Council, with the exception
oiThe Church in the Modem World {Gaudium et Spes) and [he Declaration on Religious
Tall

and handsome,

was the

his face radiating paternal interest

classical picture

of a loving and beloved bishop.

It

Freedom.

When

the Coimcil

seemed

to give rise to the

Church's "self-destruction" by the

rapid dissolution of seminaries, the "resignations" of

numerous

'•''B.G.,47, 169.

'-B.G., 47, 223

f.:

lettre

du lleoct. 1962; B.C.

51, 132 (avis

du

mois).

priests

and

utter
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confusion about faith and morals, Lefebvre began to look for a way to save the

Church

in spite of itself. His solution focussed on a revival of the traditional views
had prevailed before the Council, and the core of the revitalization would
have to be sought in rebuilding the Church around the traditional views of
authority, the priesthood, the Mass and the formation of future priests in accordance with the solid principles of yesteryear.

that

In June 1969, he obtained the local bishop's permission to

open an

international

who would follow the courses at the University of
November 1971 the same bishop approved for six years

house of studies for seminarians
Fribourg, Switzerland. In

,

ad experimentum the International Priestly Fraternity of St Pius X, and a few
months later Cardinal John Wright, Prefect of the Vatican Congregation for the
Clergy, sent him a letter of praise for "the wisdom of the norms^* which constitute
and guide the work." Meanwhile, in the summer of 1970, Lefebvre had opened St
Pius X Seminary at Econe, Switzerland, which was subsequently expanded to
receive up to 120 seminarians. In announcing the news to his students, the
archbishop stressed that "the virtue of obedience
must be the fundamental
role of our conduct: obedience to revealed Truth and to God's law
obedience
also to those whose mission it is to transmit this Revelation and this Law to us."'^
In June 1971 privately and then again in March 1973 publicly, Lefebvre explained why he could not accept the new litiugy of the Mass: it tended to "replace
the notion and the reality Qt sacrifice by the reality of a meal," just as the
Protestants had done in the s'xteenth century when they substituted a table for the
altar and the presiding elder turned his face to the congregation. That is why
people now receive communion standing and take the host in their own hands;
they celebrate a memorial meal and the notion of Christ's real presence tends to
.

.

.

.

.

.

,

disappear.'^

Meanwhile Rome began to be disturbed by the archbishop's stance and the
sympathy which his action aroused in many countries.
In November 1974 two apostolic visitors went to Econe to talk with him, his staff
and his students. They quickly realized that staff and students fully shared
Lefebvre's disapproval of the Vatican and its Council and regarded only their
archbishop as the faithful guardian of the Church. Lefebvre professed himself
shocked by the views held by his two official visitors and opposed to "Catholic
scattered but widespread

Rome"

the "Conciliar

We

Rome" of

the latest Council.

wholeheartedly adhere [he wrote] to Catholic Rome
the eternal
mistress of wisdom and truth. But we refuse, and we have always
.

.

.

,

Rome,

^*Among the "norms" guiding the work, Lefebvre had included "conciliar declarations."
However, several of the nine students who entered his seminary left it during its first year
because of his position regarding the conciliar reform.'*
no.

^^Fideliter,

1

1,

Sept. 1979, 30

ff.:

text of approvals by

bishop and

letter

of praise from

Cardinal Wright.
'"Ibid., 26.

H, 34

summary of private explanation given

to seminarians on June 10,
Parison March 29, \97i: Des pretres pour demain During
the Council, Lefebvre had written an article entitled, Must ive become Protestants in order to
remain Catholics in good standing? which was published in June 1970 mPensee catholique, no.
126-127 {Pour deri^eurer bon catholiqxie faudraitil devenir protestant?).
^''Fidelitcr,

1971; 37

ff.:

no.

text of his

f.:

conference

in

.

.

,
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refused, to follow the Rome of neo-modernistic and neo-Protestant tenand all the
dency, which has disclosed itself clearly in Vatican Council II
reforms that have flown from it.
.

With respect

new

to the

.

.

he argued:

liturgy of the Mass,

This reform, which has sprung from liberalism and modernism, is poisoned
through and through. It comes forth from heresy and ends up in heresy.
Faithfulness to the Church and to Catholic doctrine permits us only one
attitude if we wish to be saved, and that is the categorical refusal to accept the
.

reform.

.

.

.

.

.

Without any rebellion, ... we continue to hold fast to everything that has
before the modalways been believed and practiced ... by the Church
ernistic influence of the Council.
We are convinced that we remain
faithful to the Church, Catholic and Roman, to all successors of Peter.
.

.

.

.

.

.

^**

In February

and March 1975 Lefebvre met with

Roman cardinals
been ready

to give

retire quietly,"

In

May

two

in

he

fruitless

up his campaign.
is

a special

commission of three

meetings. For a brief moment he seemed to have
"I

reported to have

am

quite ready to close the seminary

said.

Nothing, however, came of

and

to

it.^

the commission, by orders of the Pope, notified the archbishop that his

position was wholly out of line with "authentic fidelity to the Church, to the one

who has charge of her, and to the Council in which the thought and the will of the
Church have been expressed." In keeping with this order, Bishop Mamie in
Switzerland withdrew the provisional approval of the Fraternity of St Pius X and
its seminary. Declaring that the commission's action had been illegal and thereby
temporarily saving the canonical status of his fraternity and seminary, Lefebvre
appealed on May 21 to the "Apostolic Signature," a Vatican court of appeal,
presided over by his friend Cardinal Dino Staffa. On June 10, however, Staffa's
court declared

itself

"incompetent" in the matter.^"

Meanwhile the archbishop had boldly conducted a pilgrimage of about two
thousand people to Rome, celebrating the old rite Mass in various basilicas and
even marching up to the steps of St Peter's at the head of his pilgrims in solemn
procession. The Vatican abstained from any reaction at all, except that, to
Lefebvre's "surprise," the Pope refused to receive him in audience.^'
Nevertheless, Pope Paul's patience was running out as the archbishop continued
to operate this seminary. He was now clearly in contravention of Church law. In a
personal typewritten letter Paul VI told him that he had been kept fully informed
of the commission's actions and that he had personally ordered that they should
be effective at once. He then begged him "in the name of the obedience due to the
Vicar of Christ" to make a public act of submission" and to close his seminary. ^^
Expressing his conviction that this letter was a forgery, Lefebvre did not reply
and continued to defy the Vatican. "Disobedience is our duty," he wrote to some
friends on September 3, 1975, and "The greatest service we can render to the
42 ff.: declaration du 21 nov. 1974.
Mgr. Lefebvre, Dossier complet Paris (1976), 30.
^''Fideliter. no. 1 1, 45 ff.: lettre des Cardinaux Garonne, Wright et Tabera a Mgr Lefebvre,
6 mai 1975; Mgr Lefebvre au Card. Staffa, 21 mai 1975: Chalet, op.cit., 32.
^^Ecbne, partes ouvertes, Martigny (1976), 44 picture) ;f/rf<'/;7fr, no. 11, 52; Chalet, o/^.n/., 31.
"Chalet, (>p.a7., 191 ff.: lettre de Paul VI a Mgr Lefebvre, 29juin 1975.
^^Fideliter,

no.

11,

'^J.-A. Chalet,

,

(
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Catholic Church,
Church. "^^

to Peter's successor

.

.

.

,

is

and reformed

to refuse the liberal

To remove
in

the last refuge of ambiguity, Paul VI then wrote an autograph letter,
which he confirmed the authenticity of his typewritten letter and demanded an

He added:

answer.

We

would not be able to wait much longer in making [oin- interventions
public] if you do not soon profess your wholehearted submission. Please, do
not force us to take such a step.

On September 24,

1975, Lefebvre replied to "express his unconditional attachHoly See and the Vicar of Christ" and renewed wholeheartedly his
"devotion to the successor of Peter," but he failed to comply with the Pope's
demand for an act of obedience. ^^ Instead, he began to organize "traditional"
parishes in France, Canada and the United States. In October he explained in a
letter to friends and benefactors that the issue of Econe went far beyond the

ment

to the

matter of closing a seminary:
[Millions of Christians face] the agonizing dilemma of either obeying with
the risk of losing their faith or disobeying and thereby preserving their faith,
... of accepting the reformed and liberal Church or maintaining their
allegiance to the Catholic Church.

Explaining what he meant by "liberalism," he said that

example
imposed

is

"its

most

typical historical

Protestantism. Liberalism wishes "to liberate the intellect

objective truth"

and holds

that

"no one can claim

from

all

to possess [the truth]

and integrally." Liberalism frees man from "the faith imposed by
dogmas formulated in a definitive way." Thus it becomes "impossible to admit a

exclusively

revealed truth defined forever." Liberalism does away with law. "Law, according

freedom and imposes on

to the liberal, limits

and then

physical.

ence. Conscience

Law and

is

the

its

it

a restraint which

constraints are against

supreme

law.

The

liberal

human

is

at first

moral

and consciand license."

dignity

confuses liberty

Such principles, his letter continued, lead to the negation of the supernatural,
the rejection of original sin, of justification by grace, of the true reason for the
Incarnation, the Cross, the Church and the priesthood. Small wonder that Protestantism dominates in the new liturgy and that all personal authority, as a participation in God's authority, is denied. Such principles demand freedom of thought, of
education, of conscience, of religion — all of these are false freedoms which suppose the lay

state,

the separation of Church and State,

condemned by

the Council

of Trent and by the Church until Vatican Council Two.^^
Cleverly manipulated by a well-organized minority of liberal cardinals, backed
by numerous theologians and a stream of documentation papers subsidized by
German and Dutch bishops, Lefebvre continued, the Council began to feel that
the Church needed to adapt itself to the modern world, that it ought to confess

and demand pardon for
"Chalet,

op.«/.,

^^Chalet,

op.cit.,

Paul

VL

33 f.
34 f.:

its

lettre

share in the guilt for the former divisions which had

de Paul VI a Mgr Lefebvre, 8

sept. 1975; 36:

24 sept. 1975.

^^Fideliter,

no.

H,

51

ff.:

lettre no.

9 aux amis et bienfaiteurs, oct. 1975.

Mgr Lefebvre

a
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one Church into CathoHcs, Orthodox and Protestants; it felt guilty also
for its wealth and its triumphalism. Feeling guilty also in exercising personal
authority, the Pope and the bishops introduced collegiality in synods, they instituted episcopal conferences and priests' councils. Religious freedom, ecumenism,
theological research and a new code for Church law would diminish the triumphalism of a Church which used to proclaim itself the one ark of salvation. All this
clearly shows how deeply the cancer of liberalism has penetrated the Church.
split

the

One of

the most frightening applications of these liberal principles, says the

archbishop,

is

the Church's

to all errors and especially the most monstrous error ever to issue
forth from Satan communism. Communism has officially free access to
the Vatican; its world-wide revolution is singularly assisted by the Church's
The
official non-resistance, nay, its frequent support of the revoluUon.
refusal of this pastoral Council to condemn communism should alone
suffice to cover it with shame before history.

openness

—

.

.

.

.

.

.

our faith is endangered by the reforms and postconciliar orientations, we have the duty to "disobey" and to retain TradiUon.
... We are the most ardent defenders of his [the Pope's] authority, but we let
our atdtude be ruled by the words of Pius IX quoted above [:"The Holy
Spirit has not been promised to Peter's successors m order to permit them to
publish ... a new doctrine but to safeguard reverendy ... the revelations
transmitted by the Aposdes."]^*^
Because we

feel that

By opposing the "Conciliar Church" of Vatican Council II to the "Catholic
Church" represented by himself and proclaiming the duty of disobedience to
Pope and Council, Lefebvre came close to a formal schism. His former student
and successor as Archbishop of Dakar, Cardinal Hyacinth Thiandoum, who held
him in deep veneration, went repeatedly to visit him and implored him not to defy
the Pope even more by proceeding with his plan to ordain twenty-six of his
seminarians. On June 12, 1976, the Vatican sent an "explicit order of the Pope"
prohibiting the ordination. The order was repeated on the 17th. Lefebvre replied
on the 22nd to express his conviction "of being in full communion of thought and
faith" with his Holiness and asking for a meeting with cardinals, chosen by the
Pope, who knew him well. In such a meeting "the difficulties will undoubtedly be
resolved. "^^ Meanwhile, he was planning the ordinations for June 29. Cardinal
Thiandoum went for a last desperate appeal to Econe. Before the ardent pleading
of his beloved former disciple, Lefebvre hesitated and said that he would think it
over.

But then he proceeded with the ordinations. In

his

homily he

said:

which is not the Catholic
rite of the Mass expresses a new faith
This new Mass is a symbol, an expression of a new faith, a modernistic
faith.
We do not belong to that liberal, modernistic religion, which has its
^'^
worship, its priests, its faith, its catechisms, its Bible, its ecumenical Bible.

The new

.

.

.

faith.

.

.

.

Such language, undoubtedly used under the influence of strong emotions, went
It no longer expressed merely a desire to preserve the old rite of the Mass

very far.

55 ff. Quotation from Pius IX is from Vatican Council I's dogmatic constitution
Aetemm, Henii^er-Schonmelzer Enchiridion Symbolorum, 32nd ed., 1963, no. 3070.

^^Ibid.,

Pastor

,

2'Chalet,o/).nl, 41
^**Fideliter,

no.

f.

11, 61 ff.:

homilie de

Mgr

Lefebvre, 29juin 1976.
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but appeared to accuse the Council and the Pope of having fallen away from the
faith.

Church law foresees the penalty of suspension

for irregular ordinations. Before

Holy See once more tried to bring him back to
his senses. On July 6, Cardinal Sebastiano Baggio, Prefect of the Congregation for
Bishops, wrote to him that he had delayed the application of the suspension in the
hope of a conciliatory gesture on his part. On July 17, Lefebvre sent a personal
letter to Pope Paul, begging him to bring the Church back to the Council of Trent,

applying

it

to the archbishop, the

to reject, like his predecessors "the idols of

modern man:

liberty, equality, frater-

democracy," and to abandon the compromise with modern ideas "which
originates from a secret understanding between high dignitaries of the Church
and those of Masonic lodges." The letter ended by asking the Pope to show in an
nity,

"^'^
unequivocal way that he was "truly and authentically the successor of Peter.
the
from
pronouncing
Still wishing to avoid a total break, the Pope abstained

expected excommunication and limited himself to a simple suspension. It was
announced on July 24. Within a few minutes of the announcement, the
news media turned their full attention to the affair and teletype machines began to

officially

transform a hitherto

fairly

obscure quarrel into what was to become

of

the story

summer.

that long hot

Lefebvre's reacted to the sanction by saying:

[The suspension means that ] I am forbidden to celebrate the new Mass, to
confer the new sacraments, to preach the new doctrine [of the Council].
We are suspended by and for the Conciliar Church, to which we do not wish
to belong. This Conciliar Church is a schismatic Church because it breaks
[It] is both schismatic and heretiwith the Catholic Church of all times.
cal. ..
We, we continue in the Catholic Church.^"
.

.

.

.

.

.

.

On

August

the

15,

Pope addressed another personal

letter to the

archbishop

asking him to consider before his conscience whether he as a bishop had "the right

our apostolic ministry discards the rule of

to declare that

faith

and

to

Judge

inacceptable the teaching of an ecumenical council held in perfect accordance

and the courage" to
He begged him "to have the humility
abandon a course which was leading him outside the Church, "that Church which
you have served so much and which you still wish to love and edify. "^' Ten days

with Church rules."

.

.

.

.

.

.

later, in

an interview with the

Italian

weekly Eiiropeo Lefebvre declared:
,

not I who have gone into schism, but the Church of Rome, the Church
of the Council which has separated itself from Christ. ... I do not know
where the Pope stands today. ... I can not accept a Pontiff who appoints
bishops who are clearly leftists, [a Pope] who makes compromises with
It is

Marxism. ^^

Conservative socio-political issues appeared to get mixed up in the religious
issue

— much

as they

had been more than half

a century earlier in the Action

55 f.: lettre de Mgr Lefebvre a Paul VI, 17 juillet 1976.
67 f.: commentaire de la "suspense a divinis" de Mgr Lefebvre.
3>Chalet, op.cit., 67 f.: lettre de Paul VI a Mgr Lefebvre, 15 aout 1976.
^^Quoted by Chalet, op.cit., 69.

"Chalet,

op.cit.,

^"Fideliter,

no.

11,

I
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On

August 29, during a High Mass celebrated in the municipal sports
Lefebvre delivered a homily before a congregation of about
5,000 "traditionalists," curiosity seekers and no less than 400 card-carrying
newsmen — more, it was said, than the number of journalists who covered Nixon's
historic first meeting in 1969 with commimist leaders in Bucharest. In it, the

franqaise.

building of

Lille,

archbishop denounced Vatican Council

II

for accepting the principles of liberal

Catholicism:

What have

Liberal Catholics tried to do for a century and a half? Marry the
Church and the Revolution, marry the Church and subversion, marry the
That marriage has
Church and the forces that destroy society, all society.
been inscribed in the Council. Look atGaudium and Spes [The Church in the
.

Modern World] ...
produce bastards.

.

.

an adulterous union, ... a union that can only
rite of the] Mass is a bastard rite; the
the priests coming from the
sacraments are bastard sacraments
[It is]

.

.

The [new

.

.

.

.

;

seminaries are bastard priests.

Turning

of dialogue with non-Catholics, Lefebvre continued:

to the issue

This adulterous union of the Church and the Revolution becomes concrete
in dialogue.
We must preach the Gospel
we must not enter into
dialogue.
They are now going to have a dialogue with Freemasons
that is another abominable dialogue. We know perfectly well that the people
who direct Freemasonry
are wholly against our Lord. The black Masses
which they hold, those abominable, sacrilegious and horrible Masses are
parodies of Our Lord's Mass. They want consecrated hosts for these black
.

.

.

.

.

.

know

Masses; they

knows

it.

.

.

that

.

.

;

Our Lord

Jesus Christ

in the Eucharist, for the

is

.

After complaining that today there
"all

.

.

There should be no dialogue with Communists

Christ but that

;

.

.

devil

.

.

.

is

no dialogue with

...

not only the priesthood

on

believers are priests," he went

in

our Lord Jesus

speak about the

to

error.

"social

kingdom" of Our Lord and asked:
Is it possible to accept the Council when ... in the name of the Council
[we are told] that all Catholic states must be abolished
? Even from the
economic standpoint, Christ must reign.
Look at the Republic of Argentina
What a pitiful condition it was in only two or three months ago.
Complete anarchy.
Robbers killing right and left, industry ruined, factory owners locked up and taken hostage.
Now^* there is a government
of order which has principles, there is an authoritv which puts some order
into the situation, which stops robbers from killing the others. Lo and
behold, the economy revives, laborers have work and can go home, secure in
the knowledge that they will not be slaughtered by someone who wishes to
go on strike when they do not wish to strike. That is the Kingdom of Christ
.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

which we desire.

Regarding the new

The new Mass

rite

of the Mass he

said:

a kind of hybrid Mass; it is no longer hierarchical but
democratic; the congregation plays a larger role than does the priest;
therefore, it is no longer a true Mass which affirms the Kingship of Jesus
Christ
We will keep the Mass of Saint Pius V.
This Mass is a rampart
for our faith.
.

.

is

.

'*A coup had established

.

a right-wing military dictatorship.

.

.
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Explaining

why

tradition

must always be retained, he

said:

1 do not understand how one can be a CathoHc without being a traditionaUst
since the Church is a tradition. Moreover, what would human beings be if
they were not true to tradition? We could not be alive; we have received life
from our parents; we have received our education from those who went
before us; we are a tradition. God has willed it to be so; God has willed that
traditions be passed on from one generation to the next, both in things
human
and in things divine. Consequently, not being traditional, not
.

.

.

being traditionalists,

is

self-destructic^n;

it is

suicide. ^^

Press reactions were quick to point out that ultraconservative politics went
in

hand with

hand

the archbishop's massive affirmation of static traditionalism in

if tradition, by God's will, had to be the all-decisive factor in
what had Lefebvre been trying to do in Africa when he spent thirty
years there to persuade people to give up their tradition and accept Christianity?
Intermediaries quietly arranged for a private audience of the archbishop with
the Pope. It took place on September 1 1, 1976. According to Lefebvre, he told the
Pope that the problem could easily be resolved: he would resimie normal relations
with the Vatican on condition, of course, that he would be allowed to continue to
base his work on "Tradition." In a press conference a few days later, he reaffirmed
that he could not accept Vatican Council II and, in particular, the two documents
which he had not signed. A climate of "moral pressure" had prevailed at the
Council, he said, and "many bishops had signed somewhat reluctantly."^* For the
next two years nothing of importance happened. When Paul VI died in August

religion.

human

Moreover,

life,

1978, the archbishop

had followers

in ten coimtries.

1978, Lefebvre asked to meet the new Pope
spoke with him privately on November 19 of the same year. The Pope
granted him his often-expressed wish to be allowed to explain his position to the
Roman Congregation for the Doctrine of the Faith. He had always been confident
that he would be vindicated there. Now that his wish was about to be granted, he
seemed less certain. On Christmas Eve he wrote to the Pope begging him to send
word to "the bishops of the whole world: 'Do not interfere.'" He added: "I fear
that long and subtle discussions [with the Congregation for the Doctrine of Faith]
will not lead to a satisfactory result.
The solution cannot really be found in a
compromise which would wipe out our work."'^^
Lefebvre appeared before the above-mentioned congregation in January 1979,
but both parties have preserved a discreet silence about their meetings. Since then

After the election of John Paul

and

II in

briefly

.

.

.

nothing new has become publicly known as of this

moment (December

archbishop has continued to ordain priests and

his followers

1980).

The

have opened new

seminaries in various countries to serve "traditionalist" Catholics. So

far,

Lefebvre

has not ordained any bishops, saying that he puts his faith in Providence and does
not want to

do something which would appear

Church.^" Despite

all

as a

rupture with the Catholic

the attention paid by the media, the traditionalist

movement

ff .: I'homilie de Mgr Lefebvre, Lille, 14 29 aout 1976. Cf. his "ConferLiberalisme," Madrid, 29 ded. \97 5, Fideliter, no. 11, 73 ff.
^^Fideliter, no. 1 1, 68 ff.: rapport de Mgr Lefebvre sur son entrevue avec le pape; Chalet,

^^Chalet, op.at., 2

ence sur

le

233 ff.: conference de presse du \5 septembre a Econe.
aux Amis et Bienfaiteurs no. 16: Mgr Lefebvre au Pape Jean Paul
''"Cf. Religious News Semice, Feb. 6, 1978.

op.cit.,

^^Letlre

,

II,

24 dec, 1978.
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divided into many-

that lack cohesion.

Following the discretion observed by both the Holy See and the archbishop, we
will abstain from any commentary on the issue. It may be pointed out, however,
that

much of

reaction to

the popular "traditionalist" opposition to Vatican Council II

all

kinds of excesses committed by people

who were

is

prepared

ill

a
to

understand the true meaning of the Council. Part of the responsibility for this
situation falls on the Council itself. While its documents put frequent stress on the
importance of sociological and psychological considerations, so far as I know, the

make

enormous sociological and psychological
would have on the faithful. It is easy to imagine
Archbishop's Lefebvre's pain and sorrow when he saw happening before his very
eyes what has been called the "self-destruction" of the Church. With the best
intentions, no doubt, he tried to put his finger into the dike.
The Church's crisis, however, is only an aspect of the general crisis affecting the
world. One would be very much mistaken to think that a simple return to preVatican ideas and ways of acting would bring back a past that is gone forever. Yet,
any true believer will trust in Christ's promise: "I shall be with you until the end of

Council did not

impact which

a study of the

decisions

its

time."

3.

New

Directions

Rejecting Lefebvre's nostalgic pleas for a return to the past, the Congregation remembered Libermann's words of 1848 about the clergy's

unfortunate tendency to hold on to outdated ideas:

The world
complete

we must keep abreast of the times. With
we must do good and combat evil according
Clinging to
temper of the period in which we live.

has progressed

fidelity to the

and the

to the state

olden times

.

.

.

will

.

.

.

[and]

Gospel,

.

destroy the efficacy of our endeavors.

frankly and simply embrace the

new order and breathe

.

into

.

.

.

.

it

Let us then
the spirit of

the Gospel.''^

A century after these words were written, the same realism, flexibility and
adaptibility

would have

new world and

the

to

be the Spiritans' evangelical attitude toward the

new Church order of our

time.

Diminishing Membership

One

of the major issues confronting the Congregation since the mid
a marked decrease in membership. While some people gloomily
try to calculate when the last survivor will expire in the last retirement
home of their particular congregation, others see the situation as a chal1960s

is

lenge inviting new
"N.D.,

10, 151.

initiatives.
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For virtually

all

religious institutes in the

West a serious decline began

to

manifest itself around 1964. It affected orders with solemn vows and
congregations with simple vows or no vows at all; it made itself felt in both

and contemplative societies, in those reputedly fervent and in the
not so fervent. The losses varied from more than 40% to less than 10%
between 1964 and 1977.^^ Similar decreases affected congregations of

active

Brothers and

Sisters, as well as the

diocesan clergy in the West.

For the Spiritans the decline was about 21%. To give some details, the
Congregation reached its apex in 1964 with an overall membership of
5,141 (about 3,500 priests, 800 Brothers and 850 senior seminarians). In
addition, there were around 3,000 novices, postulants and aspirants.
Thereafter, the number of priests still increased to 3,597 in 1969, but
general membership was down to 4,775 in 1970 and to 3,769 (of whom
3,065 were priests) in June 1980. In other words, a total decrease of 1,372
members. Death accounted for 1,082 (79%) of the loss over the sixteen
year period, laicization^* for nearly all the remainder. ^^
The June 1980 total membership was still slightly higher than in 1939,
that of priests corresponded to the figures of 1955, and the number of
Brothers to that in 1890, with this difference that the average age was now
much higher than in the past. Novices, who still numbered around 200 in
1965, shrank to 65 in 1980.^" If present trends continue, natural attrition
and departures will reduce the traditional form of membership to 1,5002,000 by the turn of the century. ^^
As in other institutes, with the decrease in number of students for the
priesthood, the familiar historical seminary complexes in the West, such
as Chevilly, Knechtsteden, Kimmage, Ferndale, Louvain and Gemert,
have been sold or given another function. Candidates are now taken care
of in more modest lodgings close to universities or central schools of
theology.
It is

not the

first

time in history that such a decrease has occurred in

religious institutes. For example, the various branches of Franciscans

together

numbered about 142,000

and 40,000

in 1977.^^

And

in 1775,

after the

25,000

in 1900,

81,000

in 1960,

French Revolution, which ended the

^*The laicization figure leaves out of consideration the departures of professed Brothers
and seminarians, which numbered 145 in the years 1974-78. No precise figures are available
for aspirants. The term is no longer generally applied tojunior seminarians but only to those
or training who have expressed their intention to enter the Congregation.
are estimated to number about 150.

in senior studies

They

^'^Missi, avril-mai 1978, 3 (reprinted in Spiritan News, Dec. 1979, no. 26, 2 f.). The survey
covers institutes of men with at least 1,000 members.
3«B.G., 48, 933; 52 (1970), 67; Spintan News, loc.cit.; E.P., 35, 411.
^"B.G., 50, 122; 55 (no. 776), 194 ff. (English ed.); E.P., 35, 411.
"B.G., 55, supplement to no. 776, July 1980: Spiritan Presence in the Church and the World
Todciy. Superior General's Report to the Fifteenth General Chapter (hereafter cited as Re-

port.

..

•^Cf.

1980), 9 L
W. ^uh\m?inn,The Coming of the Third Church ,Marykno\\, 1978, 243,

Vie et mart des ordres reiigieux, Paris, 1972, 348.

citing R. Hostie,

I
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institutes did not survive at

all,
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while some of those that

did saw themselves reduced to from two or three to ten members. This

deeper roots than those of the
of values mentioned at the
beginning of this chapter. To the extent that this crisis is based on the
modern development of science and technology and their inherent repercussions on society, it also affects the Communist world^* and its
institutions. The Third World cannot be expected to remain immune to
time, however, the decline seems to have

past

and

to

go back

fundamental

to the

crisis

it.''^

Third World Contributions

Meanwhile the total picture is not as gloomy as the above-mentioned
seem to suggest. As far as the Congregation concerns, there is,
first of all, the resurgence of the Province of Poland. Wrecked by World
War II and subsequent events, it long lingered on the edge of disappearance. But in the past few years it has experienced a renaissance in this
intensely Catholic country under a Communist regime, and the 1980
record showed twelve young men in its novitiate.'*^
The brightest picture, however, comes from countries of the Third
World, from Africa and Latin America, from the young Churches which
have grown up there in youthful vigor or which have discovered longdormant strength behind a musty and decaying facade.
Sharing the Missionary Charism in Africa. Soon after Libermann's followers had resumed the abandoned African missions in the 1840s, the Con-

statistics

gregation began, as

we have

seen, to admit Africans as

members

participate in the evangelization of the continent. For a long time,

to

how-

were few. Even when a century later they became more
numerous, mostly in Cameroons, they were still incorporated into Western provinces and could not develop into a truly incarnated African
branch of the Society. But in 1952 the flourishing condition of the Church
among the Igbo people of Nigeria induced the Irish Holy See Ghost
Fathers to lay the foundation for an African province there. Then in 1970
the Holy See, which hitherto had not favored the establishment of international clerical societies in the missions, changed its policy and declared
that such moves could be encouraged.
One reason may have been the notion that a well-ordered community
ever, candidates

beginning

^* Party officials are

new generation
life.^^

I

to view

youth

as "public

enemy number one" because

inclined to see Soviet institutions as obstacles to an authentically
have a feeling that Karl Marx would agree with these young people.^'*

*^Buhlmann,

is

o/).a7.

,

the

human

11.

*^Cf. Jose P. Miranda., MaiTC Against the Marxists, Maryknoll, 1980.
•^A. van Melsen, "Science and Christianity as Universals of Culture," The Thomist, 1967,

137

ff.

^^Report

.

.

.

1980, 17

f.;

E.P., 35, 411.

TO THE ENDS OF THE EARTH

490

more favorable conditions for fidelity to celibacy; another that
community of goods practiced by religious institutes removes from its
members the concern of having to provide for their old age and helps to
discard the temptation to identify more with their clan and kin than with
serving the whole "people of God"; a third that such a membership can
allow them to experience in a very personal way the universality of the
Church and thus significantly widen their horizon; a fourth that a broadly
based international body is better equipped for overcoming local con-

life

creates

the

flicts.

For the Spiritans there was an added reason — the desire to develop in
young Churches greater participation in the missionary task of the
universal Church. If Africans are to become missionaries themselves, the
mission charism needs to be fostered among them.^* Otherwise one runs
the risk of ending up with a number of introverted and stagnant
Churches.
The same goal might be reached by founding wholly African institutes,
but the broader horizon offered by international societies offers an obvious advantage in launching such a movement and then in maintaining a
universal outlook. The necessary condition, of course, is that African
branches be allowed to become truly incarnated in their continent, to
retain and develop their own originality. For this purpose they should as
soon as possible be placed under indigenous leadership.
As far as the Spiritans are concerned, this has already been done in two
countries. In 1976 Nigeria-East became an autonomous province directed
by an Igbo provincial superior. In June 1980 this province had more than
100 members and 26 novices. "^^ Angola also achieved provincial status
under an Angolan superior in 1977.
In Tanzania five European-trained African Spiritans were the first in
1965, to raise the question of setting up local training programs and thus
prepare for a future province there. The proposal began to be implemented in 1973 with the opening of a novitiate, followed by other
facilities in Kenya and Tanzania. In 1980 this foundation sent its first five
missionaries to Zambia. Similar foundations were set up for Central
Africa in 1977 and for West Africa in 1979. '^^ The Kongolo district in Zaire
plans to send its Swahili-speaking candidates to the East Africa Foundation.^* There are African aspirants also in the more distant Bethlehem
the

"^It is interesting to note that a 1830, when Africa was still mostly a blank spot on maps, the
Blessed Ann Javouhey wrote prophetically about the Congregation, then virtually wiped out
by the French government: "The [Congregation and] Seminary of the Holy Ghost is
dissolved. It can reestablish itself abroad in the deserted regions of the colonies. They will be
true apostles there. ""'^
^*The term "foundation" is used to indicate the status of a province-in-the-making before
it

becomes autonomous.
*''Recueil des lettres de

.

.

.

,2,9\.

*»B.G., 55 (no. 776), 169 (Englished.); E.P., 35, 17 ff., 43 ff., 411.
^"B.G., 54 (1972), 146 ff.; 55, no. 776, 225 f. (English ed.); Spintan /Vf««, July-August, 1979,

no. 23,

1

ff.;

B.C., 55, no. 776, 226 (English ed.); Report

.

.

.

1980, 32-41.
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of southern Africa for whom a local novitiate is foreseen. And still
another foundation is planned for 1982 in the Indian Ocean, which will
serve Madagascar, Reunion and Mauritius. By 1970 the Congregation

district

counted more than 25 living members who had been born in these islands.
The election of the thirty-nine year old Nigerian Father Father Vincent
Ezeonyia as a general assistant in 1980 indicates how seriously and how
confidendy the Congregation looks upon these young and developing
provinces in Africa. The 1978 statistics showed a total of about 170 African
Spiritans — about 14% of the Society's total manpower in Africa.
In Latin America and

the

West Indies

America and the West Indies, as soon as it
Congregation
began
to admit local aspirants to membership
arrived, the
in
let
them
share
its
work
of evangelization. At first, however,
in order to
candidates were few.^* A more sustained effort was undertaken in
Amazonia, Brazil, in the 1920s and produced eight priests. It was repeated on a larger scale in the 1950s and 1960s in the more populous
eastern part of Brazil and appeared promising. However, just when it had
begun to bear fruit, the crisis and confusion following Vatican Council II
swept everything away. Undaunted, German and Brazilian Spiritans have
started again, with most of their candidates coming from southern Brazil.
The 1980 records showed 22 Brazilian members with a functioning
theologate and novitiate, as well as a number of mature philosophy and
pre-philosophy students. This core serves also to foster solidarity among
As

in Africa, so also in Latin

the six Spiritan districts of expatriate missionaries serving in Brazil. The
fervent hope of the young Brazilians is not just closer collaboration

among

these groups but the creation

is

the not too distant future of an

inculturated Brazilian Province, in which they can live the Spiritan voca-

way with an apostolate of their own.^*
young men are beginning to feel atthe Congregation, and the first candidate from their group has

tion in an appropriate

In neighboring Paraguay also
tracted to

philosophy studies with the Brazilians. ^^
In the West Indies a remarkable increase in local Spiritan vocations
began to manifest itself in Puerto Rico in the 1970s. In May 1980 the
Generalate recognized the solid nature of this trend by creating the
Foundation of Puerto Rico, which has sixteen candidates studying philosophy at a local university prior to entering a local novitiate The aim of the

begun

his

.

**Some early candidates were Albert Saint-Clair (born in Guiana in 1853), who became a
missionary in Haiti; Jose Severino da Silva (born in Brazil in 1867), who worked in Angola;
Antonio Mendes Palmeira, likewise from Brazil, who died in Peru at the age of twenty in
1897; and the Bolivian Luis Cardenas, who joined the Spiritans in Peru, was professed in
1899, and died of tuberculosis in 1900.
^"B.G.,43 (1971), 107.
*'B.G., 34, 790; Report
""^Report

.

.

.

1980, 28.

.

.

.

1980. 25-27.
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new foundation

is

not to replace aging American confreres in their
own role in the

parishes, but to prepare Puerto Rican Spiritans for their

Church's universal mission.^^
In Haiti the successful attempt to attract local candidates has been cut
short by an event of which we will still have to speak — the expulsion and
withdrawal of the Congregation from this crowded island in 1969.
Trinidad is the only West Indian island in which a regular province has
been functioning for a number of years. Soon after the Spiritans opened
St Mary's College in 1863, the school made its first contribution to the
Congregation's personnel. However, it was only in the 1920s and 1930s
that solid vocations increased significantly and the possibility of an autonomous province showed promise of realization. Trinidadian Spiritans
participated in the overseas apostolate in Haiti, East Africa and, after
World War II, in Nigeria; they also originated the Congregation's mission
in Paraguay. Most of them, however, engaged in work in Trinidad itself,
especially in the Society's two colleges in Port of Spain.
Here, as elsewhere, teaching holds less attraction today than it did in the
past, and direct service to the poor both at home and abroad among West
Indian immigrants now forms part of the priests' work. In recent years
vocations have decreased somewhat in the island, which is going through
the process of profound social changes. ^^

Lay Volunteers and Neiv Forms of Membership
In 1971 the Trans-Canada Province began to organize a kind of service
Congregation in various ways from its

that has probably existed in the

very beginning in the early 1700s. Father Desmond McGoldrick took the
initiative in setting up the Volunteer International Christian Service
(VICS), an organization which attracts, trains and sends out lay volunteers
for service in the Third World. Ecumenical in outlook, VICS accepts all
kinds of specialists, young old, married or single, for a minimum of tv/o
years of service anywhere they are wanted, in Latin America, Africa and
other countries. They are paid travel expenses, insurance and pocket

money, but otherwise work free of charge. There exists a growing interest
form of service — which is like a Christian Peace Corps — and al^^
ready around 150 volunteers have gone out throughout the world.
on
but
a
volunteers
Some other provinces also experiment with such
in this

smaller or less organized basis.
Another volunteer organization, on a local scale, arose in Trinidad

through the initiative of Father Gerard Pantin. Called SERVOL (Service
Volunteered for All), it began to work in the shanty town of the Laventille
area near Port of Spain. Internationally and locally financed, SERVOL
"E.P., 35, 213 f.; Report
''''Report
1980, 23.
"B.G., 55, no. 776, 232
.

.

.

.

.

1980, 22.

.

f.

(English ed.); Report

.

.

.

1980, 21.
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endeavors to bring hope and self-respect to people living in despair; it
does not just work for them but helps them to help themselves. Its staff
offers a selection of vocational training programs for young men and
women and, at the same time, pays attention to the trainees' social development and sense of responsibility. Local professionals staff medical,
^^
dental and nursing clinics, a school for the retarded and other facilities.
New Forms of Membership. Considering that the call to bring the Good
News is addressed to the whole People of God and that not a few lay
people of good will express the desire to participate either temporarily or
more or less permanently in the apostolate, mission animation and community prayer of the Congregation, the general chapters after Vatican
Council II approved experimentation with a diversity of commitments
and degrees of association.^^ Life-long obligatory commitments by public
vows in the Society, after all, date only from the introduction of the Code
ofCanonLawin 1918. Prior to that time, renewable temporary vows were
permitted and until 1855 all vows were merely private. From 1703 till 1848
the only formal commitment for members — then called "associates"— was
a legal agreement.
As to the admission of married couples to some form of membership or
association, it may be useful to recall that as early as 1895 Bishop Alexander Le Roy obtained the Generalate's approval of his proposal to do so in
the case of African Christians who desired "to participate in the work of
converting their brethren." With the consent of his wife, with whom he
would continue to live together, a married man could join the Congregation as an associate. He then shared in the spiritual and temporal rights
and duties of community life, wore a simple cross in stead of a religious
habit, and bound himself by an oath of obedience for a limited time.
Unmarried laymen were allowed to take renewable private religious vows

one year at a time.^^
Tapping the "untapped

for

potential of the laity," could

solving the shortage of clergy.

A

go very far

in

sociological study in Santiago, Chile,

that only 20% of the priests there did work in which they could
not be replaced by dedicated lay people.^^ Even with a relatively small
number of permanently committed members the Congregation could

showed

laymen and laywomen in a suitable form of
our times.
In this way the Society could remain true to its charism of evangelical
availability in faithfulness to the voice of the Holy Spirit manifesting itself
continue

its

task by enlisting

association congenial to

^«B.G., 55, no. 776, 232

^«B.G., 55, no. 776, 233

f

f.

(English ed.); Report
1980, 21.
(English ed.); G. Pantin,.4 Mole Cricket Called Sen'oLOxiord and
.

.

.

.

New

York, 1979.
"B.G., 52 (1970), App., General Chapter 1968-69, Directive and Decisions, no.
Chapter 1974, Guidelines for Animation no. 61; General Chapter 1980 nos. 97 ff.
^"B.G., 18,463 f.
•^"W. Biihlmann, op.cit., 254.
,
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in the

The

concrete situations of history as

it

runs

its

course through the ages.

Spiritans could thereby give heed to Libermann's admonition that

the Congregation secure its existence and development and that "it is not
enough to do and die we must do and stay alive in order to keep doing again
and again. "^^
,

;

Changing Configuration. Various factors in the contemporary period
have caused considerable changes in the Congregation's configuration.
The decrease in membership and the aging of European and North
American personnel have already been mentioned, as well as the substitution of smaller residencies near central theological schools or universities
for the larger but separate and more or less isolated facilities of the past.
The majority of young members now come from countries of the Third
World and Poland. The number of Brothers, which almost equalled that
of Fathers a century ago, now constitute less than 13% of the total membership.

Despite the aging of European and North American personnel, however, the 1980 statistics

work

in

what may be

represents nearly

showed

that

around 1,600 Fathers and Brothers

called "geographical mission territories"; this figure

48% of the total of 3,545

surprisingly close to the

priests

numbers of 1950 when

and Brothers.

1,615 or nearly

It

comes

50% out of

worked in such areas.
Aside from the difference in age, there exists now also a much wider
dispersion. Formerly Spiritans worked mostly in large clusters in a relatively small number of colonies and in Brazil; today they are found much
more scattered in about fifty-five nations. Some heavy concentrations still
exist, e.g., in Kenya and Cameroons. On the other hand, we find groups of
Spiritans in countries which hitherto never figured in their records, such
as Pakistan, Ghana, Papua, Mexico, Paraguay and Zambia; and there are
even lonely outposts in Bangladesh, Swasiland, Thailand, Ivory Coast,
Curasao and Algeria, mostly consisting of special assignments.
a total of 3,234

In the older provinces fewer Spiritans devote themselves to teaching in
educational works operated by the Congregation. There remain eight
such schools in Europe and six — including Duquesne University — in

North America and Trinidad, with a combined

total

of about 20,000

students. Their staffs, however, with few exceptions, are preponderantly

composed of laypeople. The

Autetiil complex of social works for homeboys in France with its sixteen branches still employed about 35
Fathers and Brothers in 1980, but here also laypeople played increasingly
larger leading roles.
The major emphasis of works in "the home country" of the old provinces tends toward various forms of mission animation,^* participation
less

"*The term "animation" refers to infusing a group with
its vitality and orientates it to action.

a spirit or driving force

which

develops

""A. Le Roy, Lf T.R.P. Frederic Le Vavasseur, Paris, 1930, 206 quoting a letter written to

Schwindenhammer,

at

Libermann's request, by Le Vavasseur.
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common with other groups, and pastoral care
immigrants,
"guest laborers," foreign students
with special attention to
groups.
disadvantaged
Third
World,
and
from the
With the longer life expectancy than used to prevail in the past, there is,
of course, also a relatively large group of people who enjoy a welldeserved retirement, but many of these continue to make themselves
in

Third World projects

in

useful in a variety of ways.

Let us now turn our attention to Africa, where the Congregation has
been expending so much of its labors for such a long time. It will be
obviously impossible, however, to record more than a few salient events
and trends of the contemporary period.

4.

"A New Era

in

the History of Africa's Evangelization"

In the second half of the 1950s African political leaders in Tanganyika
and the Congo expressed their hopes that in twenty or thirty years' time
their countries would be granted independence. But, with astonishing
swiftness most of Africa passed from a colonial status to political independence between 1960 and 1970. Since then, the few remaining strongholds of white supremacy have also disappeared, with the exception of
South Africa. In many of the new nations a general exodus of colonists
accompanied the disappearance of the colonial regimes. Unlike the colonists, however, the expatriate missionaries did not depart in a body as if
their work had been a colonial enterprise; in large numbers, they stayed to
carry on their work. However, the end of colonialism finally gave the
Church the necessary freedom and consciousness to be itself: a local
Church, an African Christianity.
As Pope Paul VI expressed it during his visit to Uganda in 1969: "You
can and you must have an African Christianity." Explaining this state-

ment. Cardinal Mulala of Zaire

said:

Yesterday foreign missionaries Christianized Africa; today Negro-Africans
are going to Africanize Christianity.
its

own

philosophy,

respects.

means

.

.

.

That

is

its

own

liturgy,

a difficult task

new era

the beginning of a

Foreign missionaries

will

still

.

.

.

its

and

Africa must have

own Church

will

take time.

in the history

be needed,

.

.

.

its

own

theology,

discipline in certain
.

.

.

[But] this plan

.

.

.

of Africa's evangelization.

but

.

.

.

they will be asked to

accept internally the authority of the Blacks and to accept also in deeds that
Blacks give

them

orders.

.

.

.

Concretely put,

it

means

this:

yesterday, the

foreign missionaries conceived, developed and directed the execution of

TO THE ENDS OF THE EARTH

496

pastoral plans. Today, Negro-Africans are going to conceive, develop

supervise the execution of such plans.

The

The

roles have

and
been reversed.^'

rapid Africanization of episcopal ranks prepared the way for "the
From two in 1951 the number of African bishops rose to

reversal of roles."

170 in 1973 for the entire continent, and from about six in 1968 to
in 1974 in territories served by Spiritans. In 1969

upwards of twenty-seven

the Congregation for the Evangelization of the Peoples

— formerly

Prop-

aganda Fide — abolished the jus commissionis by which hitherto whole dioceses had been entrusted to the responsibility of mission societies. The
move emphasized an idea that the great founders of such societies had
always taught: the missions must die in order that the local Churches live.
"Black Issue Orders." From being all-knowing and all-deciding leaders,
foreign missionaries had to become what they were intended to be:
humble servants of the young Churches. As one of them expressed it
metaphorically, "We do not belong in the drawing room; let us go down to
the kitchen and ask if we can be of some help with cleaning the dishes." It
stands to reason that not all veteran missionaries were able to make the
adjustment. Some resembled the traditional image of the mother-in-law
who knows so much better than those "kids" how to run a family. She may
be right, of course, but the "kids" have become young adults who wish to

manage

their

own

affairs.

Generally speaking, the Spiritans

who

stayed and the

new ones who

arrived have accepted their subordinate role rather well, although inevitably tensions were not

— and

are not — lacking. Moreover, to diminish

its

Congregation endeavors, when feasible, to distribute its personnel over wider
areas and to offer international teams. The total number of Spiritans in
continental and insular Africa, however, has also diminished: from nearly
2,200 in 1969 to about 1,300 in 1980. This decrease is not due to a general
unwillingness to assume a subordinate role; much of it is the result of
"massive" presence in dioceses formerly entrusted to

political

its

care, the

upheavals, massive expulsion of foreigners in some countries,

the refusal of entry visas, the retirement of old or sick missionaries, and
the decline of available personnel.

So

far,

African Catholics have remained largely faithful to the universal
few have given permanent allegiance

Church,

in the sense that relatively

to the six

thousand "independent" Churches that have sprung up in many
Only the Kimbangu Church, mentioned in

parts of the continent.^^

Chapter Eleven, has a significant membership in several countries. No
one, however, can predict with certainty that this loyalty will continue in
the same striking way. Much will depend on the ability of the local
''>B.G.,55 (1974), 7 ff.
Hastings, /i History of African Christianity, 1950-75 New York, 1979; D. Barrett, Schism
and Renewal in Africa, 0\{ord, 1968; Marie- France Perrin ]assy Basic Community in the African
Churches, Maryknoll, 1973, ch. 3 ff.
''^A.

,

,
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Catholic Churches to develop a liturgy and a Christian way of life that are
fully incarnated in the culture of their peoples, yet retain the essential
elements of the universal Church. African bishops themselves are divided
as to

how

this

is

to

be concretely accomplished.^^

As in other parts of the world, there are numerous complaints about the

administration — a complaint that is common to virtually
all centralized forms of government. Criticism often centers on the papal
nuncios or apostolic delegates. As is common practice with respect to

central

Roman

diplomats, they are often transferred from one part of the world to
another after a few years and remain largely ignorant of local cultures.
This situation can give rise to resentment when they appear to assume
^^

leading roles in local Church affairs.
"Missionaries Are Still Needed." Meanwhile the number of African priests
increased dramatically from about 1,400 in 1952 to around 3,600 in 1969;
in 1980, it was estimated at about 6,000 (precise figures were not avail-

few years, from 250 to 300 priests have been ordained
annually. Gratifying as such numbers may seem, they cannot hide the dire
shortage of priests. There are an estimated 45-50 million Catholics in
Africa, and the annual increase is about two million. About 25,000 priests
would be needed on the basis of one priest per 2,000 faithful — to say
nothing of the need of priests for first evangelization. Expatriate missionaries used to supply about one-half of the needed 25,000 but their
able). In the past

numbers are declining

rapidly. ^^

Appeals for "surplus priests" or a better distribution of the clergy
throughout the world were made by Pius XII, by John XXIII, Paul VI
and, recendy, by John Paul II, but no longer have much chance of success:
in Europe more than half the clergy are over 55 years of age and in the
U.S.A. more than 60% are over 45 — too old and too set in their ways to be
suitable candidates for the enormous transformation which they would
have to undergo in order to serve in a totally different culture.^''* Short
term assignments for, say, two or three years, would also be impractical in
most cases because of the need to learn the local languages. But, even if
such appeals were successful, they would merely maintain the young
Churches in an undesirable condition of dependence on external sources.
'"*Besides, flooded by refugees from the Third World — there are more than 600,000
from Latin America and Haiti in the Archdiocese of Miami alone and an estimated one
million in the New York area — American bishops are desperately seeking priests in Mexico,
Colombia and Haiti who can effectively help caring for these poor people.**

*^Archbishop Joachim N'Dayen, "Relations of the Local Churches with Rome and the
Function of the Episcopal Conference of Black Africa," Conn/mm, no. 106, 1977, 67.; A.
Shorter, .4/n COT? Christian Spirituality, Maryknoll, 1980.
**Buhlmann, o^.aV., 194 ff.; J. Heijke, "La Iglesia Africana y la Curia Romdm," Concilium
no. 147, Julio-Agosto 1979, 104 ff.
*^W. Biihlmann, op.cit., 151, 250; Mondo e Missione, Jan. 15, 1980; Gabriel Marc, "The
Institutional Church in the Future," Pro MMnrf? Vita, no. 82, July 1980.
^^National Catholic Reporter,

August

1,

1980.
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Expatriate missionaries, including many Spiritans, still bear the main
in some areas, such as the Islamic Republic of Mauritania, where

burden

Christian communities consist mostly of immigrants, as well as areas of
first evangelization which do not have indigenous apostolic workers. But

even in some "old" missions the expatriates still play a large role, both in
"bush country" and the modern urbanized areas. Thus one finds five
Spiritan residences in Dakar, six in Freetown, eight in Libreville, nine in
Bangui and ten in Nairobi. Time, however, is running out. No one can say

how much longer foreigners will be

tolerated in a particular country, and,
appears quite certain that increasingly fewer foreign
replacements will be available for those who die or have to retire. The
most urgent task would seem to be to help the local Churches prepare to

on the other hand,

it

take over as best they can.
"Its

Own Church Discipline in Certain Respects."

Following Vatican Council

there appeared to be good reason to expect that Church discipline
would permit married men to be ordained to the priesthood at least in
II,

some areas of the world suffering from a severe shortage of priests, such
as Africa and Latin America. For the Council had declared that "by divine
have coalesced
Providence it has come about that various Churches
into organic groups within the universal Church which "enjoy their own
discipline, their own liturgical usage, and their own theological and
spiritual heritage." Moreover, "the same motive which led Christ to bind
himself, in virtue of his incarnation, to the definite social and cultural
conditions of those human beings among whom he dwelt" must lead the
Church to be incarnated and "become part" of human groups who are
.

united by

On

common
is

.

cultural bonds.

the other hand, the

Eucharist

.

same Council declared in 1965 that the
work of preaching the

"the source and the apex of the whole

"^^
Gospel" and "the very heartbeat of the congregation of the faithful.
Africa's
Catholics
of
The stark reality, however, is that about four-fifths
are "normally" deprived of that "very heartbeat" because they find themselves without a priest to celebrate the Eucharist on Sundays and have to

be satisfied with substitute services conducted by catechists. The situation
is even worse in many parts of Latin America. Unlike Asia, Africa has no
cultural tradition of celibacy, and in Latin America efforts to form a
celibate native clergy have not produced the desired results. The celibacy
requirements appears to clash with the right of Christian communities to
have access to the celebration of the Eucharist.
Thus it was not surprising that soon after the Council Spiritan missionaries also expressed their hopes that married men would be permit^^Dogmatic Constitution on the Church (Lumen Gentium), no. 23; Decree on the MissionChurch {Ad Gentes), no. 10; Walter Abbott, ed., The Documents of Vatican
Council Two, New York, 1966, 46, 597.
''^Decree on the Ministry and Life of Priests, no. 5, Abbott, op.cit., 542.
ary Activity of the
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ted to be ordained. At the General Chapter of 1968-69 several delegates

voiced their expectations.

We

are thinking of ordaining the natural leaders of these [basic]

com-

munities, whether married or unmarried; however, he will be ordained

only for his community. Unmarried priests
these communities,

and continue

remain the "animators" of
around from community to

will

to travel

community.*'^

Others added another question:
Those responsible

for formation in

our

.

.

.

seminaries believe that

we

cannot continue to train candidates exclusively for a celibate priesthood.
This leads to the question: If the non-celibate priesthood becomes a reality,
could married men be, in some way, members of the Congregation?"^**
.

They probably did not know that this question had been,

in a

.

.

way, already

answered in the affirmative by the Generalate in 1895.
At the synod of bishops, held in Rome in 1971, Father Lecuyer, then the
Spiritan Superior General, who had presided over a three-day study
session of the Union of Superiors General (which represents 179 institutes), presented the results of an inquiry held among its members. While
emphasizing the value of celibacy, the Union urged the synod to "fearlessly face up to the 'new fact in the Church,' namely, the questioning on
such a wide scale of the opportuneness for the Church to continue to call
to the priesthood only those who consider that they have the charism of
celibacy" and to consider the possibility of "ordaining married men."^^
Many African — and Latin American — priests and bishops voiced their
support for the same position. For example, in Zaire more than eighty
percent of the clergy favored the abolition of mandatory celibacy, and
Joachim N'Dayen, the Archbishop of Bangui in the Central African
Republic, intervened in the Roman synod of 1971 to point out that it is
merely by an accident of history that Africa belongs to the Latin rite of the
universal Church. ^^ And in Nigeria nearly half the Catholic university
students declared themselves willing to be ordained if it would be permit-

ted.

However, the bishops' synod, by a narrow majority — fifty-five
percent— voted against recommending the option of a married clergy to
«»B.G., 52 (1970), 286 (report from Amazonia); 53 (1971). 92 (report
'"B.G. 52 (1970), 306 (Central Brazil).
^'B.G., 18. 463 f. gives details.

from Kenya).

"B.C., 53 (1971), no. 759, English ed., 17.
^^Biihlman, op.cit., 256; J. Heijke, art.cit., Concilium, no. 147, JulioAgosto 1979, 109. See also J. Dournes, "Apres nous le clerge," S/>m<us, 1971,41 ff.; Joachim
N'Dayen, art. cit., Concilium, no. 106 (1977), 62.
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Pope Paul VP'*. At present, there seems to be little chance of an officially
approved move toward this solution in the near future.
In the meantime, the large body of trained or untrained and volunteer
laypeople known as catechists — the unsung heroes of the African
Churches — gains in importance, not just as dispensers of religious instruction to individuals but as leaders of basic local Christian communities. Where necessary, they help these communities achieve integral
development and an authentically Christian life style; in addition, they
preside, as best as they can, over religious worship in the absence of a
priest.

^^

"African Theology, Philosophy and Liturgy." Even as the Western Churches
developed their thinking and practices in the context of RomanGermanic culture and the Eastern Churches theirs in a Greco-Slavic
environment, so African Churches wish to develop their own in the
perspective of the viable elements of their cultural and religious traditions. That, as Cardinal Mulala of Zaire pointed out, "will take a long
time," but several African institutes of theology or religious studies are
laying the ground work for it.^'^ It would be beyond the scope of this book
to go into details of theological and philosophical studies, ^^ but it may be
useful to mention that the Africanization is most visible in the liturgy and
paraliturgical services.

Although
used

official

regulations largely limit the inculturation of the text

vernacular translations from the Latin,
some areas, such as the general intercesthe presentations of the gifts and the sign of peace, in which local

in the Eucharistic service to

they leave a measure of leeway in
sions,

initiatives

can find sometimes enthusiastic

outlets.

"*For Negro Africa the issue was already raised in 1534 when Carnesecchi, the papal
nuncio in Lisbon, wrote: "In my opinion, it is necessary to permit [Congolese] priests to
marry, just as has been permitted [recently] for the Maronites."^"' Cardinal Lavigerie also
asked for a married clergy in a letter to Pope Leo XIII in July 1890.'^
^''L.

Jadin, Correspondance de

Dom

Affonso, roi du Congo, Brussels, 1974, 195 (quoted by

He'ijke, art. cit., 109).

M. Rookackers in A. Shorter and E. Kataza, Missioriaries to Yourselves, 139.
Shorter and Kataza, op. cit.; M. F. Perrinjassy, Basic Communities in the African Churches,
Maryknoll, 1973.
'^The first impetus appears to have been given by Placidus Tempel s' hook La philosophie
bantoue, Paris, 1959 (original Dutch edition in 1946) and the collective work Des pretres noirs
s'interrogent, Paris, 1957 (preface by Archbishop Marcel Lefebvre).
^*From the abundant literature we may select, more or less at random, a few titles: John S.
Mbiti,/f n Introduction to African Religion London 1974; A'<'ii' Testament Eschatology in an African
Background, Oxford, 1971; African Religions and Philosophy London, 1969; "African Traditional Religion: Its Relevance in the Contemporary World," Croi5 Currents, 28, no. 4 (Winter
1978-79), 421 ff.; E. Bolaji \do\NU, African Traditonal Religion London, 1973; A. Shorter,
African Christian Theology, London, 1975; K. Dickson and P. Ellingsworth, ed.. Biblical
Revelations and African Beliefs, Maryknoll, 1973; H. Bettscheider, ed.. Das Problem einer
afrikanischen Theologie, St. Augustin, 1978; the African contributions to S. Torres and V.
Fabella, ed., The Emergent Gospel, Maryknoll, 1978, 9-95; and the journals Revue du clerge
africain, African Ecclesiastical Review (AFER), African Theological Journal.
^^Cited by
^^

,

,

,
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exists, moreover, pressures from below to arrive at truly incarof worship in which Africans can really feel "at home." The
forms
nated
success of the Kimbangu Church may be ascribed in part to the feeling of
alienation which its adherents experienced in the "imported" Westernstyle service.^^ Without breaking away, others disregard official restrictions sometimes to develop African liturgies. There are even reports of
Eucharistic celebrations without bread and wine— both of which are
"imports" in most of Africa and thus judged unsuitable for an incarnated
liturgy.^" Such novelties, however, have a tendency to wear off and to be
followed by a return to more regular practices, or they go underground.

There

The achievement of independence

usually goes

hand

in

hand with

violence either in the attempt to shake off the yoke of foreign domination

or in the efforts of competing factions to forge one nation out of a
bewildering plurality of ethnic groups. It took centuries to achieve nations in Europe, and even there ethnic violence by or against minority
groups has not yet entirely ceased. It would be foolish to expect that such
violence would be avoided in Africa. In the following pages we will

recount some of the events that accompanied or followed independence
in African countries where Holy Ghost missionaries have been working

from pre-colonial times
5.

Civil

War

to

our days.

in Nigeria,

1967-1970

On

gaining independence in 1960, Nigeria had a population of about
About half of them lived in the North, where the Hausa
and Fulani peoples are dominant, and the other half was about equally
divided between the West, dominated by the Yoruba, and the East, where
fifty-five million.

the Igbo constituted the largest population group.

From

a religious

standpoint, the North was mainly Islamic while the East and the West had
a relatively strong orientation to Christianity.

various denominations, education had

the West and the East.

The Igbo

made

Thanks

to missionaries of

great progress especially in

in the East,

could boast of 300 high

schools or colleges and two universities, 700 lawyers, 600 engineers

and
500 physicians.
The East was also heavily populated: about three times the average of
150 persons per square mile for Nigeria as a whole, but in some provinces
the density attained more than 900 people per square mile. Overcrowded
in their homeland, many Igbo had migrated to the North and the West as
Une Eglise qui rhante et prie, Leiden, 1978.
Runeau, "Une Eucharistie sans pain et vin?" Spiritus, 1972, 3 ft.

'"W. Heintze-Flad, I'Eglise Kimbunguute.
*"'R.
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laborers, truckers, traders
civil

service

and teachers, while others had gone

into the

and the army.

Hard-working, relatively well-educated and eager to get ahead, the
Igbo often succeeded better than average. At the same time, they were
inclined to be boastful of their achievements and sometimes indulged in
sharp business practices. In addition, their clannishness tended to make
them give preference to their own people when they attained positions of
authority or influence. Thus one can understand that they became the
object of envy and resentment among other ethnic groups. On the other
hand, this clannishness can become intense loyalty in adversity: Igbo
people retain strong community ties with their home town or village; they
remain interested in, and contribute to its welfare even if they live in
London or New York; and they can always count on being welcomed back

home.

and assassinabecame head of State.
Ethnic rivalries, however, continued. In September and October of the
same year pogroms killed thousands of Igbo in the North. Fearing for
their lives, an estimated one to two million Igbo men, women and children
streamed back to their homeland. Yet there was no refugee problem at
this time. The refugees were quickly absorbed by their "clans" because of
this people's strong sense of solidarity. At the same time, however, this
In July 1966, after a long period of violent ethnic clashes

tions,

Yakubu Gowon,

solidarity also made
What had happened

pen

them

the

army chief of

staff,

the Igbo feel personally afflicted by the massacre.
to

members of

their

"extended family" could hap-

Here and there Igbo retaliated by killing Northerners in
their midst. Colonel Ojukwu, the Igbo military governor of the East,
ordered all Northerners to leave and threatened to secede from Nigeria.
When efforts to achieve reconciliation failed, Ojukwu, in May 1967,
to

also.

proclaimed the Republic of Biafra. In July, Federal Nigerian forces,
supported by Great Britain and the U.S.S.R., launched an attack on the
rebels, but Ojukwu's forces counterattacked and invaded the Midwest.
Less than three weeks later his capital Enugu fell into Federal hands. But

war went on.
As more and more Igbo people fled in panic from their ancestral lands,
a refugee problem did arise and, in addition, starvation began to assume

the

When in May 1968 Federal troops captured Port
Harcourt, an unbroken stream of refugees took more than forty hours
passing through Elele on their flight in a northern direction toward
Owerri. By mid-June nearly half a million people lived in about 700
registered refugee camps, but an additional half million needed relief
serious proportions.

from

starvation. At that time, however, a total blockade had been imposed; the only way of getting food and medicine to the suffering was
blockade-running by airplanes landing on improvised airstrips.
Several attempts were made to establish peace at the conference table or
at least to obtain

mutually acceptable safe land and

air corridors for relief
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none of them succeeded. Meanwhile, in August 1968, Red
estimated that 6,000 Igbo were dying daily from starvation.
By the end of September, with most of their homeland overrun, six
million Igbo were squeezed together in an area of about forty by sixty
miles around Umuahia, but French military aid prevented the rebel
army's collapse and prolonged the hopeless war until January 15, 1970.^^
supplies, but

Cross

officials

Role of the Irish Spiritans During the

War

Since 1885 Holy Ghost Fathers and Brothers had been working in
Southern Nigeria. As the mission developed, large sections of it had been
handed over to other societies, but the Congregation continued to maintain a numerous personnel there at the time of Nigeria's independence.
The original French and Alsatian Spiritans had been succeeded by
Irishmen and, after World War II, English and Canadian members of the

Congregation had taken over the work in the Benue area from their
expelled German confreres. Close to one hundred priests and Brothers
worked along the Benue river and more than three hundred Irish Fathers
were attached to the five dioceses in Igbo country. Igbo diocesan priests
staffed about thirty parishes and other works, four of the five dioceses had
African bishops, and the seminaries were filled with many promising
young men, so that a rapid Africanization of the local Church was already
in progress. When independence came, about 1,700,000 Igbo in a total
population of about 13,000,000 were Catholics; the total number of other
Christians may have been approximately equal to that of the Catholics;
and the majority of the population would probably have declared themselves more or less ready to adhere to Christianity.
When the Igbo secession led to the Nigerian Civil War, the missionaries
expected that they would be allowed to stay and continue their work.
However, when fighting came close, the civilian population fled in fear of
a massacre. Within the first week of the war, four Irish Fathers who had
stayed behind in overrun territory were arrested on suspicion of being
mercenaries. But when they had established their religious status, they
were sent out of the country. On the other hand, when Federal troops
captured Enugu, two Irish Spiritans were allowed to stay. The matter
seemed to depend largely on the decision of the commanding officer.
The Igbo soldiers, on their part, sometimes forced the priests to retreat
with them and in the Rivers area they did not allow any of them to stay
behind. Moreover, the secessionists suspected anyone who stayed of being
a saboteur. With the Igbo people fleeing as long as there was a place to flee
to, with staying behind making them odious to the retreating Igbo and
likely to be expelled by Federal troops, the Fathers generally accompanied the refugees on their flight.
"'Zdenek Cervenka,/4 History of the Nigerian War, Frankfurt a.M., 1971.
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Meanwhile the outside world, preoccupied with Vietnam and the Ruslittle attention to what was happening in Nigeria. But returning missionaries of various denominations who
had seen the hacked bodies of the survivors of massacres tried to draw
attention to what was happening and thus to create international pressure
for a peaceful solution of the conflict. Their efforts met with disapproval
and even obstruction on the part of mission societies, which feared that
the resulting publicity would infuriate the Nigerian Federal side. The
same dim view was taken at first with respect to sending medicine and
food supplies, for they would have to be shipped aboard gun-smuggling
sian invasion of Czechoslowakia, paid

planes in defiance of the Nigerian blockade. ^^*
Concern of the Churches. Meanwhile Christian Churches began to show
their concern. In August 1967, the World Council of Churches resolved

moment a mission of fellowship and reconciliaWith the border between the rebellious area and Cameroons still

"to send at the apposite
tion."

open, the Council also sent medical supplies via Duala. Catholic missionaries, on the other hand, enlisted the aid of the Holy See and of its
relief agencies for the growing problem of refugees and starvation.
Pope Paul VI, desirous to promote peace and reconciliation, asked
Cantos intemationalis — the coordinating body of Catholic relief agencies
throughout the world — to send a mission in his name to Lagos, the
Nigerian capital. The mission arrived in December 1967 and stayed for
one month. Its members met with General Gowon and visited the Federal
side of the front at Nsukka. But they could not visit the rebel side on a Red
Cross plane because the Igbo refused to let the plane land if it had been
inspected previously by the Nigerian Federals. Flying back to Lisbon, the
delegates went to Port Harcourt by charter plane.
Although the papal emissaries stressed that "their mission had no
political or diplomatic character whatsoever," they were "the first representatives of an international body to visit both sides of the war." Many
Igbo viewed the visit as "implying in some way papal recognition for their
new State" and not as the religious and humanitarian event it was intended to be. Supremely confident of their ultimate victory, their morale
received a big boost from the delegates' visit.
The envoys, however, realized that Colonel

Ojukwu was

willing to

Gowon

but could not: "the propaganda machine
opposed to all negotiation" to such an extent that

negotiate with General

and public opinion is
"he will be overthrown if he tries to make peace." The Holy See, the
delegates knew, did not think that secession would solve the problem and
realized, moreover, that it would tempt other ethnic minorities in Africa
^*Later, the superiors of Irish missionary congregations issued a joint declaration which,
while emphasizing neutrality in the political conflict, expressed their willingness to cooperate fully in an alleviation of hunger, disease and suffering on both sides of the conflict."'''
'

•*'^B.G., 51,427..
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solution. The end result would have been a "Balkanizaand the creation of many nonviable little states.
Similar visits were made by representatives of several Protestant organizations and finally by the World Council of Churches. Many Christian
Churches and some Synagogues recognized the needs of the distressed
and were ready to expand the small relief programs into a substantial
stream of medicine and food supplies for the helpless victims of the
conflict: children, expectant mothers, the old, the sick and the homeless.
Interdenominational rivalries, formerly so strong in Nigeria, were

to try the

same

tion" of Africa

quickly forgotten— despite a few

initial

lapses

— in

the

common

task.

were very active in launching relief organizations in
Europe and America, in coordinating transportation and delivery systems to Africa, and in supervising central warehouses in the afflicted area.
Their interest was not limited to the Igbo side of the war. On the Federal
side of the conflict, the Catholic Secretariat's Welfare Department was for
most of the war period directed by the Spiritan Desmond Byrne and
provided relief under the Nigerian Red Cross. In October 1966, the
Nigerian Red Cross had appealed to various rehef services, including the
Catholic Secretariat and the Catholic Relief Services, then the only agency
in Nigeria which could import surplus food from the U.S.A. under Public
Law 480, Tide II. The Spiritan involvement in relief work received much
^^
praise in leading secular newspapers and magazines.
Airlift and Starvation. At first, the Churches' relief organization, as well
as the International Committee of the Red Cross, made use of the socalled "Warton flights" to deliver rehef to the afflicted areas. This airlift
was run by Captain Arthur H. Warton by way of Sao Tome and Fernando
Po to fly military supplies to the rebel forces and, for several months, he
held the exclusive right to fly planes to Port Hartcourt. As space permitted, a few passengers and nonmilitary supplies were also taken along.
When all other land, sea and air routes were officially cut off, clandestine
flights via Sao Tome and other places became the only possible routes for
relief supplies and personnel.
Separate charter flights soon removed the objectionable feature of
mixed military and mercy cargoes, but these flights also remained illegal.
As early as December 1967, Dr. Wolf Bull^ of the Lutheran Church
(Missouri Synod) had warned the World Council of Churches: Nigerian
authorities have told us repeatedly that "anyone involved on the Biafran
side would not be allowed to do any work in Nigeria after the civil war
ended." Faced with the choice of remaining legal or saving children,
expectant and nursing mothers, the sick and other militarily useless
people from starvation, the Churches' relief agencies decided that it was
Irish Spiritans

^''See, e.g.,

Newsweek, 9/23/1968; The Readers Digest, April 1969 (French Edition); Time-

Life Books. Biafra Journal by Michael

Mok, 1969.
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better to obey

God

than man. They took the risk of incurring the displea-

sure of the Federal authorities after the war.
It

should be kept in mind that the

total embargo on medicine and food
more effective weapon than either side seemed
There was plenty of locally grown food available,

for Igbo country was a far

have realized at first.
before most of the agricultural areas were occupied by Federal
troops. These food crops, however, were mostly various types of yams and
cassava with an extremely low protein content — so low that a four year old
child eating daily the maximum amount of its physical capacity of nearly
three pounds (1250 grams) could not satisfy its minimum protein requirements. In other words, such a child would necessarily develop the
protein deficiency known as kwashiorkor and slowly starve to death.
Older children and adults could ward off the protein deficiency for some
time by eating grasshoppers, rats, lizards, ants and insects. For meat, the
area was almost totally dependent on imports because the tsetse fly made
to

at least

cattle raising virtually non-existent.

The extent of the starvation problem may bejudged by some figures. In
Okpala, with a pre-war population of 16,000 people, 1,800 children died
in August and September 1968; and a World Council of Churches report
estimated the number of starvation victims in the secessionist area at half a
million between June and September 1968.
The pictures of these innocent victims of the "starvation weapon"
which television and films spread all over the world causing an outpouring of compassion. Government money and private donations flowed into
the coffers of relief agencies— about forty of them would ultimately be
involved in various programs — and the Churches were able to set up
feeding centers and emergency hospitals in their missions. ^^* Yet despite
airlift of food — about 8,000
between April 1968 and the end of the conflict

the massive illegal

were recorded
January 1970 — the

flights
in

rescue efforts could not prevent large-scale famine. Protein deficiency

ceased to be the main cause of death

when even

locally

grown yams ran

The Churches'

feeding stations could supply only about ten per cent
of the required nutrition. Death from total starvation became widespread.
Bringing in the pitiful supplies, after a dangerous flight over areas with
out.

radar-controlled guns, by landing on the improvised "Annabelle" airstrip
near Uli was a nightmarish undertaking. A bomber — nicknamed "The
Intruder" — would be circling nearby to attack any plane that attempted to
land, while cargo planes were stacked up overhead in total darkness,
waiting for a chance to come down. When a pilot thought that he could

'''^Estimates or figures of some contributions in goods and money may help to give some
idea of the scope of the relief efforts: Norway, 94 million kroner (about $13,000,000);
Germany, till July 1969, 60 million marks ($15,000,000); Holland, in one day, 9 million
guilders ($2,500,000); Ireland, to Africa Concern, 500,000 pounds ($1,400,000).
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he would
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flash his headlights

and

the landing lights below would go on briefly, to be turned off as soon as the
plane touched down. But not quickly enough to avoid detection by "The

Intruder."

A flash

in the sky

and the screeching sound of a

falling

Then a deafening explosion, followed by a string of other bombs.

bomb.

Usually,

but not always, they would miss their target and the plane would roll on to
in darkness. Unless, of course, it got hit by friendly

an unloading bay
anti-aircraft fire.
Still in total

darkness, the relief plane would be unloaded by unsung

heroes, the "fatigue boys." Most of these were high school students,

hoping that a burst bag of cornmeal or milk-powder would give them a
chance to scrape some of the spillage from the plane's floor for themselves
or their family. The work would be performed at maximum speed; if they
could unload the ten or fifteen tons of food in twenty minutes, the plane
would have a chance to make three flights in one night instead of only two.
Marist Brothers and Protestant theology students controlled the loading
of trucks for delivery to central warehouses.

Again in total darkness, the trucks lined up to travel in convoy to
prevent hijacking. The rear would be taken up by a car carrying a few
supervisors. On one occasion, the last truck in a convoy was held up by a
man, armed with a machine gun, whose accomplices sat waiting in a
nearby car. Jumping out of his vehicle, one of the Padres seized the
would-be robber and wrested him to the ground in a flying tackle that
would have won praise from a scout for a national rugby team. Thereafter, however, armed guards accompanied the convoys. After a quick
unloading, everyone would hurry back to the airstrip to be on time for the
next relief plane.
In between unloadings, one of the supervising Padres would pay atten-

and the inevitable VIPs, such as U.S.
and Parliamentarians of various countries such as
Scandinavia, France and Germany which officially or privately contributed generously to the relief operations. Or they would attend to the
pitiful "cargo" of severely ill children who were being evacuated to places
where governments and relief organizations had set up special centers for
them. About 5,000 children made the perilous journey, but for many it
tion to the visiting journalists

Senators, British MPs,

was too

late to save

them.

After the Defeat

To preserve their political neutrality in the conflict, relief agencies had
never permitted their planes to carry weapons and had steadfastly refused to supply food to the army. Soldiers began to lack the physical
strength to go on when they could be fed only once every three days or
even less. Troops disintegrated or disbanded because of starvation. Relief
planes continued to arrive until January 12, the day the rebellious area
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officially

surrendered.

On

their last return flight, these planes evacuated

the foreign relief personnel.

Staying behind were one hundred and five expatriate Catholic Fathers,
Brothers and Sisters. Most of them were Irish who had spent long years
among the Igbo as priests, teachers, doctors and nurses; about eighty of
them were members of the Congregation. They hoped that they would be
allowed to continue their work and help with relief and reconstruction.
Early in the war, however, the Federal authorities had ordered all
foreign missionaries to leave the affected area. Protestant and Catholic
who had stayed thus were technically in disobedience to the
government. About two thirds of the 300 Spiritans attached to the local
expatriates

Churches among the Igbo at once fell into this category; the others either
had assignments outside the area or were temporarily absent because of
illness,

study or leave.

on those in the war zone was enormous. One cannot fail to admire the courage of the missionaries who
could have left but preferred to stay with their people. The strain, however, proved too much for some and they had to be sent away; others were
advised not to return. Absentees who wished to go back to the area could
not do so in a fashion that was acceptable to both sides. The Federal
authorities considered anyone whose passport was not stamped in Lagos
as an illegal entrant, while the other side refused to admit anyone with a
Lagos stamp on his papers. Thus the only way to enter the land of the Igbo
was the illegal way. Because nearly all Irish Spiritans working in that area
had returned from a leave of absence during the war, only a few of the
eighty who were there when hostilities ceased were not illegal entrants
from the Federal point of view.
When resistance had ceased, the Igbo area was divided between two
Federal military commands. The northern sector was occupied by welldisciplined troops under the command of Colonel Danjuma. The missionaries were able to continue their relief work and to transfer their
hospitals and dispensaries in an orderly fashion to Nigerian agencies. No
charges were preferred against them, but they were asked to leave the
country. This they did on March II from Lagos. The situation was
different in the southern sector, where discipline was lax. Considerably
looting occurred in this sector, and the soldiers rounded up a group of
It

stands to reason that the strain

missionaries,

whom they sent for detention to

Port Hartcourt.

A week or

two later, a court charged them with illegal entry. The Sisters and one or
two of the older priests were fined one hundred pounds each; the others
received a six months' prison sentence. Eight days later, however, they
were released, flown to Lagos and from there to Europe on February 4.
Meanwhile another group, including Bishop Joseph Whelan, had been
rounded up; they were sentenced to four months of imprisonment with
the option of a fine. After paying the fine, they spent four days in jail; then
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to

Europe.

In April 1970 the government notified the Catholic Secretariat in Lagos
that it did not look with favor on the deportees' reported intention to
return to the country. "Until further notice," it said, "the presence of the

deportees in any part of Nigeria will not be welcomed, and in the interest
of good relations, all the people concerned should be advised accordingly." Since no further notice was received, these Irish Spiritans found
themselves permanendy excluded. No such measures, however, were
taken against the few who had not been guilty of illegal entry; some of
them are still working in Nigeria today. No new visas for Irish Spiritans
were issued, but Canadian and English members of the Congregation
were not affected by this step. Considering the strong feelings the Nige-

government had about the aid and comfort the secessionists had
airlift, one can say that much more severe measures
could have been taken.
Inside the Igbo area there was at first great apprehension about what
the victors would do. It soon became obvious, however, that the Nigerian
government was not going to engage in mass killings, scorched earth
rian

derived from the

policy or systematic plunder.

On

the other hand, the Igbo did not resort

and the resettlement
of refugees would demand the full attention and good-will of both sides.
Local agencies, including the Churches, operating under the Nigerian
Red Cross, took over the task of providing relief and distributing the food
supplied by foreign agencies and the United Nations. It took some time
before this task was well organized; eight months after the surrender
there was still considerable famine in Igboland.
As far as the Catholic Church was concerned, the Igbo saw themselves
deprived of the ministry formerly provided by about 300 Irish priests,
that is, virtually all expatriate clergy. It is no adverse reflection on the
work done by these missionaries to say that their departure proved a
blessing in disguise. On the contrary, it showed that, on the whole, they
to guerrilla warfare. Reconciliation, reconstruction

had done a good job. Africanization of the Church proceeded at an
There were three Igbo bishops, about 150 Igbo priests
and 160 Igbo Sisters when the war ended. The Irish had kept the

accelerated rate.

seminaries going during the war, so that about 100 additional priests
could be ordained in 1973 and 1974. Candidates were numerous: in 1972
about 450 students were enrolled in theology and about 1,600 young men
and women entered religious congregations.
The 1980 statistics showed a total of about 2,500,000 Catholics in the
five dioceses with a mainly Igbo population of about 8.350,000 people.

The Congregation

itself

had over 100

local members.**^

*"This section has been based mainly on private communications.
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6.

Angola

From Colony

to

Marxist Republic

Three times the size of California (480,000 sq. mi. or 1.250,000 sq. km.),
Angola had a population of only about six million in 1970. The country
had come under Portuguese influence in 1483, but much of the inland
area began to be effectively controlled by Portugal only in the 1920s. The
colony's use as a supply source for the slave trade was a contributing factor

population of a mere twelve per square mile (4,3 per sq.km.).
Economically, Angola is rich in agriculture, cattle breeding, fisheries, as
to the sparse

and diamond mines etc. In 1951 the colony's status
an overseas province of Portugal, but this change of name
did not mean an end to colonialist exploitation. From the religious
standpoint, about sixty percent of the population was estimated to be
Christian by 1974, and about 2.500,000 people were Catholic.*"**
As elsewhere in Arica, the Angolan people's smoldering discontent
with their oppressors gave rise to liberation movements and in 1961 there
were several rebellions. Portugal countered them by brutal repression
and the killing or exile of numerous Angolans, especially those whose
education made them potential or actual leaders of the resistance.*^* So
many people fled to neighboring Zaire that the number of refugees there
eventually reached the 600,000 mark. They constituted a group from
which the FNLA (Front for the Liberation of Angola) could field an army
of 10,000 men. Meanwhile the MPLA (Movement of the People for the
Liberation of Angola) opened two other fronts along the Katanga border
and in East Angola, where a third movement, the UNITA, also operated.
Its eyes fixed on the past and determined to hold on to its empire,
Portugal spent 40% of its budget on its colonial wars and maintained an
army of from thirty to sixty thousand men in Angola. In 1969 and 1970
this army launched heavy attacks in East Angola. They did not crush the
rebellion and fighting continued. However, after the April Revolution of
1974 in Portugal the Portuguese military command stopped the offensive
against the MPLA and the FNLA. In June the UNITA accepted an
armistice with Portugal, but the other two movements continued the fight.
Clashes between blacks and whites caused numerous victims in the city of
Luanda and elsewhere. Meanwhile the FNLA occupied two provinces
in the north, and then, in October 1974, both the FNLA and the MPLA
well as oil wells, metal

was changed

to

accepted the armistice with Portugal.

When

the leaders of the three

Agenda Fides, there were around three million Catholics in 1976.
the prisoners and exiles there were nine prominent Angolan priests; they
included the two future archbishops Manuel Franklin da Costa and Alexandre de Nas'** According lo

'^*

Among

cimento.*"*
^*Ci. Informations catholiques intemationales

,

no. 300, 15 nov. 1967.
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movements agreed to a common platform, the stage was set for a transitional government and Angolan independence. Portugal agreed to both
early in January 1975, and November 11 of the same year was set as the
date for independence.
The power struggle between the three movements, of different ethnic
origins, began soon after this agreement, and civil war replaced the
fighting against Portugal.

The UNITA,

the

MPLA

and the

FNLA

were

locked in bloody combat, first in and around the capital of Luanda and
then also in other parts of the country. A massive exodus of white colonists
followed as a result of the panic and insecurity caused by the unremitting
struggle. Foreign powers began to intervene: South Africa supporting

in the south, China the FNLA, Zaire aiding the FNLA in
Cabinda — the Portuguese Congo enclave with its oil wells, where the
FLEC (Front for the Liberation of the Enclave of Cabinda) also
operated — Cuba and the East Block communist countries assisting the
MPLA. The latter gradually prevailed over large areas, and on November
11, 1975 its president Agostinho Neto proclaimed the People's Republic of
Angola. By January of the following year the FNLA collapsed temporarily and the UNITA had suffered severe losses, but guerrilla action went

UNITA

on.

About one million people had become refugees during the war. Industry and agriculture came to a virtual standstill, and the transportation of
food to areas of famine became very difficult because of the destruction of
bridges, seesaw fighting and guerrilla warfare. Even today in 1982 guer^^
rilla fighting has not ceased and travel in many areas remains insecure.

The

People's Republic follows "scientific" Marxist principles in

its

at-

tempts to build a modern society.

The Church Toward

the

End

of the Coloriial Era

The evangelization of Angola, which had come

to a virtual standstill in

up again in 1865 by the
Spiritans. In previous chapters, a brief record of their work has been
presented; it will not be repeated here. From 1970 on there were no

the

first

half of the nineteenth century, was taken

longer any Spiritan bishops in Angola; as they died or retired, they had
been replaced by others.
Until 1972 the official or institutional Church of Angola was wholly
Portuguese: only one bishop was of ethnic Angolan origin and he was only

an auxiliary.
that

all

A

few missionary institutes gave religious instruction in the
language, but in some dioceses the bishops had prescribed
sermons, even if addressed to exclusively African congregations,

people's

own

'*'^Mosl data have been taken over from Een nieuw I'olk, een nieinvr kerk! Angola (hereafter
Angola),\ Hertogenbosch, 1979, 544 pages. References to more accessible papers have been
taken from this work.
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should

first

be delivered

in

Portuguese and then only,

if

the priest

knew

the local language, could be repeated in the native tongue.

This official Church favored what these bishops viewed as Portugal's
God-given task to Christianize the country by spreading Portuguese civilization. All material, cultural and moral progress had to be achieved
"within the framework of the Portuguese nation ... in loyal collaboration
with the Portuguese authorities and in obedience to their orders." Many
bishops lacked te necessary background and experience for dealing with
first evangelization and giving guidance in this respect. As Father Jose
Veiga Torres, the Principal Superior of the Spiritans in the Nova Lisboa
district, wrote in 1971: for truly missionary work "we cannot count on the
active collaboration ... of our bishops."^^
Portugal claimed the right ofpadroado (patronage), granted, it was said,
"in perpetuity" over the whole of Africa between the west coast of Angola
and the east coast of Mozambique. The claim had become meaningless, of
course, in areas outside Portugal's control. But in its colonies Portugal was
empowered to nominate the bishops for appointment by the Holy See and
other Church officials for appointment by the bishops, and it had the duty
to maintain the churches and their personnel as well as to spread the faith.
Although, after the Revolution of 1910, the Republic of Portugal had
given up the padroado Salazar's regime had vigorously reaffirmed it and in
1940 and 1941 the Vatican had accepted a missionary agreement and
statutes that remained fully in line with the antiquated notions of the
padroado

.

and laymen who deviated from government-sanctioned views
arm of the law. If sermons or publications sounded suspect
to the political security police, their authors faced exile, prison and
persecution. Even knowledge of Pope Paul VI's Message to Africa, pronounced on the occasion of the symposium of African bishops in Kampala, Uganda, in 1969, was effectively blocked by the security police in
Lourengo Marques, Mozambique: its agents bought up all copies. Significantly, no bishops or representatives from Portuguese colonies in
Africa had been present at this historic meeting.^
Vatican Council II had virtually no influence on the official Church of
Priests

felt

the strong

Angola, save for a simplification of the liturgy. The great socio-political
encyclicals Pacem in Terris and Populorum Progressio found no response
among the bishops. Their minds appeared closed to anything that could
endanger the status quo. Even when in 1971 and 1972 they spoke out
courageously against injustice, they failed to mention the Angolan
people's most fundamental right of self-determination, at least publicly .^^
^^Angola, 210

f.;

B.C., 53 (1971), 53.
S.M.H., 5, 728 (mission agreement); B.C., 51, 604

^''Angola, 211 ff.;

Message

ff.

(Pope Paul's

to Africa).
f., 223 fi.; Bishops' Conference of Angola and Sao Tome, Exortacao pastoral
Agosto de 1972, Luanda.

^^Angola, 212
sobre a jusiica,
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Church one finds
and laypeople representing a dynamic element.
Within the limits of this book we will pay attention only to the Spiritan
groups and individuals in Angola. ^^* But it should be understood that not
all of the more than 200 Holy Ghost Fathers belonged to the dynamic
group. As elsewhere, many of them were psychologically encapsulated in
In opposition to this stagnant official Portuguese

small groups of priests

^'^*
Moreover, non-Spiritan priests
the general mentality of their country.
Thus
we
find, e.g., nine Angolan priests
protest.
also raised their voices in

who

1960s were imprisoned and/or exiled from their country.^*
In the early 1960s Spiritan missionaries, as well as others, both Catholic
and Protestant, saved many people from the mass murders that were
in the

being committed by the colonial troops. All these missionaries, however,
were unable to prevent the assassination of numerous catechists and
teachers in several missions, e.g., of fifteen in Cacuso, twenty-six in
Camatebela and twelve in Icolo e Benga. They also protested against the
expropriation of native lands and succeeded in saving many villages from
destruction while obtaining new land for their inhabitants.^^
In 1966 Father Jorge Sanches, then rector of the seminary in Nova
Lisboa (now Huambo), organized an institute for "pastoral dialogue" to
bring about the implementation of Vatican Council Two in Angola and
the authentic incarnation of the

Church

in the local culture.

When

two

book about ecumenism in
Agnola,^^ the security police at once confiscated the work and forbade the
scheduled dialogue on social issues that was to be held at Luanda. A
courageous group of laypeople took the initiative for a letter of protest
addressed to the bishops of Portugal. It was signed by hundreds of people
and demanded justice, love and freedom in Angola without evasive answers based on legalistic subterfuges.^"*
years later this institute published

In 1972, Father Sanches, then a

its

first

member of the Congregation's general

'®*An early opponent of the authoritarian Portuguese approach was Father Joachim
Alves Correia, the Spiritan mission procurator in Lisbon. From the 1930s on he fearlessly
criticized what was happening in Portugal and its colonies. Exiled from Portugal, he died in
Pittsburgh in 1951 A statue honoring this fighter for freedom and human rights was erected
in Portugal in 1978.«9
'^*In 1971 a report from Luanda blandly stated: "The government puts no obstacle in the
way of our apostolic and Christian activity," but "since 1961 the evil of terrorism has greatly
hampered our work."^"
.

*^BoaNova, ]u\\\o 1978,8.
'"'B.G.,53 (1971), 51.
*'See the indignant protest of Archbishop Raymond Tchidimbo, C.S.Sp., of Konakry,
dated October 7, 1967, in Informations catholiques intemationales, no. 300, 15 nov. 1967, and the
lame reply of Luanda's archbishop, ibid., no. 310, 15 avril 1968.

^^Angola, 231; O Apostolado, 19-in-1977; archives Dutch Province C.S.Sp., K.H., doss.
J.
Pijnenburg and H. van Roov.
•Antonio dos Santos Neves, C.S.Sp., Ecumenismo em Angola. Do ecumenismo christao ao
ecumenismo universal. Nova Lisboa, 1968.
"Ungola, 234 f.; Santos Neves, Quo vadis Angola?, Nova Lisboa, 1974, 173 ff., 201 ff.; O
Apostolado, 7-IX-1974.
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administration, published a serious critique of the Portuguese bishops in

Angola and of the Vatican missionary agreement of 1940 with Portugal.
His work did not "convert" the bishops; they reacted sharply to the sting
of his criticism.^^

Meanwhile in 1970, a group of Portuguese Spiritans, known as
"Twenty-two Holy Ghost Fathers in Angola," had also sent a widely
diffused and discussed letter of protest to these bishops. The group
sharply

condemned

methods of the

the "bureaucratic, paternalistic and clericalistic"

official

Church

as "destructive

psychologically "uprooting the people."
traditional "Portugal in Africa"

of

local culture"

They demanded an end

approach

to evangelization

and

to the

and pleaded

for the admission of fresh missionary groups to Angola. This proposal

was

fully supported by the Congregation's generalate, but the bishops'
"acceptance" was surrounded by so many restrictions that Father Veiga
Torres viewed it as a refusal and declared himself unable to return to

Angola on such conditions.^^
Other Portuguese and foreign Spiritans expressed their dissatisfaction
with the prevailing injustice of the system; for example. Father Miguel da
Silva, who proposed the refusal of government subsidies, and Father
Antonio Cabral, who objected in an open letter to capitalism, oppression
and the violation of human rights and drew up a plan for the develop-

ment of Angola's

On July

step.

An

1,

rural population. ^^

1970 Pope Paul VI had personally taken a very courageous

international conference for solidarity with the liberation

movements was then being held in Rome. Invited to show unambiguously
that the Catholic Church did not wish to be identified with Portugal's
outdated colonialism, the Pope listened in an audience to three of the top
leaders of liberation movements in Mozambique, Angola and Portuguese
Guinea. Visibly moved, Paul VI expressed his concern for all who suffer,
especially the African peoples, and declared that the Church supports the
principles of justice, freedom and national independence.
The liberation leaders saw this audience as the beginning of a new
phase in the emancipation of their countries and an acknowledgement
that in the past the Church of Portugal had abused its mission and had
been guilty of serving the oppressors of colonial people. Portugal's govfurious: it recalled its ambassador from the Vatican and
threatened to break off diplomatic relations.'^* Around the same time,

ernment was

'**To mollify Portugal, the Osservalore Romano of July 4 claimed that the audience was a
purely ceremonial "ring-kissing" affair, such as the Pope routinely grants to thousands of
politique de I'Etat portugais," Spiritus, 1972, no. 5,
"^J. Sanches, "Les missions et la
de la Xlle Semaine de missiologie
370-382; "Lecasdel'Angolaetdu Mozambique. "/?ap/^ort5
de Lotivain, Louvain, 1972, 90-108; Santos Neves, op.cit., 255 ff.; Bishops' Conference of
Angola and Sao Tome, ^5 Missoes catolicas et a poUtica portuguesa, Luanda, 1973.
^"Angola, 213 ff.; Santos Neves. Quo vadis Angola? 235 ff.
.

.

.

^'da Silva, Descompromisso politico, l-XI-1970; Cabral, Carta apeiia ao Senhor Govemador
Dutch Province C.S.Sp., K.H., report meeting Dutch Spiritans,
Camunda, 17 June, 1971, and of Chapter meeting in Nova Lisboa, 1972.

Geral, 1973; see also archives
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the World Council of Churches resolved to give financial aid to liberation

movements

for humanitarian purposes. Caritas Angola, a Catholic relief
working
on an ecumenical basis, organized assistance to refugees
agency,
and other people in need. By June 1976, it had distributed more than
230,000 tons of food, medicine, clothing and blankets.^^

An

African Church in Independent Angola

When in 1974 and

1975 a bloody civil war broke out between competing
movements, several hundred thousand Portuguese and other
Europeans fled in panic from the country. Among them there were also
many missionaries. About sixty percent of the expatriate clergy and
seventy percent of the Brothers and Sisters departed between January 1,
1975 and January 31, 1976. Or, positively expressed, 180 expatriate
priests stayed, as did 279 Brothers, Sisters and lay missionaries.^^* Many
of those who left had lived in combat areas that changed hands reliberation

peatedly; others in isolated posts. Among the causes for the massive
departure one may name the breakdown of public safety in many places,
the contagion of the general panic among whites, memories of what had
happened in Zaire and Kongolo, and the existence of some tensioris
between Angolan and Portuguese priests.
Moreover, there had been litde or no discussion and common prepara-

among bishops, religious superiors and misno general guidelines had been issued. The result was that each
group or even individuals had to fall back on their own capacity to deal
with the situation. As things turned out, few missionaries were killed, but
the psychological strain on most of them was considerable. Our profound
respect and admiration go out to the valiant men and women who stayed
tion for the situation

sionaries;

courageously to face a very uncertain future.
A few higher superiors of missionary groups advised their personnel to
leave the country, but the majority exhorted them to continue the work as
long as possible, while leaving it up to their local representatives to
evaluate the situation and decide whether to leave or to stay. Most suggested withdrawal to safe areas rather than departing from the country.
At the same time, they promised to receive with respect and understanding those individuals who decided to leave Angola.'""
As far as concerns the Congregation, it had 204 Fathers and Brothers
each year. Because the article was unsigned, it should have been considered insignifmany viewed it as official.
'^Statistics showed, on December 31, 1974, 564 priests (of whom 113 Angolans); 1,050
Brothers, Sisters and lay missionaries (of whom 193 Angolans); on January 31. 1976, 276
priests (of whom 96 Angolans) 453 Brothers, Sisters and lay missionaries (of whom 174

visitors

icant, but

Angolans).*^

^^Angola,22\
C.S.Sp., K.H.,

ff.;

Temoignage chr'etien ,9]u\\\e\. \970;Angola 442

^"See Angola, 519;
^'^°Angola

ff.;

archives Dutch Province

Angola Caritas, 1976.

319

ff.,

O Apostolado

332

f.

ll-XI-1975 (Numero Especial).
from generalates of seven societies).

(joint letter
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its Angola mission when the civil war broke out, but 37 of them
were on leave outside the country. Of the remainder, 85 departed — some
returned later — and 82 were still there in February 1976. Forty of its sixty
missions were still manned at that time, while the others had been tem-

attached to

porarily closed.^*"

Meanwhile the leaders of the liberation movements reassured the
Church. For example, Dr. Agostinho Neto went to visit the auxiliary
bishop of Luanda — the archbishop was absent — in February 1975 and
declared: "We cannot deny the reality which the Catholic Church here
is. ... I must recall that several Church ministers have participated in the
struggle for liberation from its very inception; at a time when we did not
yet think of having recourse to arms in our struggle, some have taken
which contributed to the birth ofthe notion of action for the
positions
They suffered imprisonment and perindependence of our country.
there has
.We must not forget that in the Catholic Church
secution.
always been a clear-cut stance" in favor ofthe Angolan people. And when
he had become President ofthe Republic, he addressed a meeting ofthe
bishops to express again his appreciation for the support received from
.

.

.

.

.

.

.

.

.

.

.

the Church's representatives, adding: "I am confident that we may look
forward now to a continuation of the Catholic Church's contribution to
"**^^
the reconstruction of our country.
In a similar vein, Dr. Jonas Savimbi, the leader of Unita declared in
1975: "In my opinion the positive aspects [of missionary work in the past]
are stronger than the negative aspects. When the Church functioned
under a colonial government, the latter's pressure undermined the
Church's position, but not fatally. Our ranks are full of former seminaThe Church's
rians and Protestants; we are a product ofthe Church.
position, I think, has been positive even with respect to independence.
It has every reason to be proud of its past and its work, but it must now
introduce certain changes to become a Church in an independent coun.

.

.

.

.

.

It was indeed high time to proceed with the Africanization of the
Church. After the revolution of 1974 in Portugal, the Portuguese bishops
in Angola had asked the Holy See to replace them by Africans. By the end
of 1975 six ofthe nine bishops were Angolan and the creation of several
new dioceses in the near future was announced. '"^^
So far as the Congregation was concerned, its Superior, Francis Timmermans, visited Angola for more than two months early in 1975. At the
end of his visit in May, he and the Spiritan principal superiors in Angola

^°^News of the Congregation, undated issue (March? 1976), 3.
^"Mngola, 294 f., 405; O Apostolado, \-\\\-\9'lb\Jomal de Angola, 1 1-II1-1976.
'"^Angola, 297; O Apostolado, 17-V-1975.
^'>*Angola, 349 ff.; O Apostolado. 7-XII-1974, 25-1-1975, 31-VIII-1975 numero especial),
passim, 12-VII-1975, 14-XII-1974. Several passages are notable for strong emphasis on

African cultural values.
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It acknowledged that in the past the sociohad adversely affected the mentality of many missionaries and retarded the formation of an authentically Angolan
Church. Yet the relatively numerous African priests, religious and
laypeople capable of assuming responsibility for the local Church showed
that good work also had been done. On behalf of the Congregation, the
Superior General reaffirmed its willingness to continue its work in Angola
under local leadership in solidarity with the local Church and with the
expectations of the people. Its personnel also would be still more internationalized in Angola to diminish Portuguese predominance.
Moreover, in line with a decision taken in 1966 when a junior seminary
of the Congregation was opened in Angola, the Superior General announced the intention of establishing its own institute in the country, not

issued a joint statement.
poHtical context

to

maintain the past but to foster the charism of missionary consciousness
Church. The local branch would be led by Angolan members

in the local

incarnated in the local Church. ^"^
internalization of foreign personnel was implemented by the send-

and would be

The

fully

ing of Spiritan teams with French, Spanish, English and Irish

members in

1977 and 1980. Moreover, the society's work in Angola was transferred
from the Province of Portugal to that of Angola, which in May 1977 began
to function under the leadership of Angolan Father Bernardo Bongo. A
local novitiate, opened at Huambo (Nova Lisboa), expected eleven
candidates that year, but travel difficulties prevented six of them from
getting there.

By 1980 about 85 members worked in the Spiritan Province of Angola.
Most of these had been drawn from other provinces: about 50 from
Portugal, 12 from Holland, 5 from Spain, and lesser numbers from
France, Ireland, England and Belgium. Among Portuguese Spiritans who
had formerly defended the "Portugal in Africa" approach, several heroically sacrified their cherished views and generously placed themselves at
the service of the Angolan People of God. There were as yet only 21
Angolan members because in the past the Congregation's attention had
been primarily centered on the creation of a diocesan clergy. In this
respect its action had been fairly successful, for in 1977 one hundred of the
270 priests serving in Angola were of local origin. In 1980, at the bishop's
request, the Congregation again assumed the direction of the national
seminary at Huambo. ^"^
As in other Marxist countries, the constitution of the People's Republic
of Angola guarantees freedom of religion, but the way this freedom is
concretely understood can vary considerably. The country is undergoing
a profound transformation in a Marxist direction. Schools and hospitals
'"^Angola, 327
'"'^Angola, 461;

O Apostolado, 24-V-19 .5.
O Apostolado, 1-1-1978. 22; E.P.,

(.;

29, 1980,4; no. 23, 1979,2.

34, 17

ff.;

Spiritan

News no.

9, 1977, 4; no.
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have been nationalized, and the Catholic Radio station no longer funcA number of mission buildings have been seized and
Church organizations for workers and youths are now prohibited. Yet,
after the first wave of antireligious propaganda, a revival began to
manifest itself, with massive participation in worship by the people. Many
laypeople are unafraid to assume responsibilities and take care of basic
faith communities. The government puts increasingly tighter limits upon
the Church's work, and a decree of April 22, 1980 imposes total control of
the State over Church personnel, possessions, activities and even the
movement of missionaries.^''^
The great problem facing the Church in present-day Angola would
seem to be to find possibilities of creatively co-existing within the context
of a Marxist society. It is a problem that exists also elsewhere in Africa and
in other parts of the world.
tions as such.

7.

Guinea

In 1958 French Guinea in West Africa achieved independence and
Sekou Toure became its first president. Three years later, the country
nationalized the mission schools. When Archbishop Gerard de Melleville
protested against this step and the government's intention to imprint a
national stamp on all religious organizations, he was deported from the
country. In 1962 the Holy See appointed Raymond Tchidimbo, a Guinean
Spiritan, his successor. Relations between Church and State remained
tense, however, and in 1967 the government expelled all foreign missionaries. This move reduced the clergy from about eighty to less than ten.
Among the expellees there were about forty Spiritans, but in the following year Sekou Toure allowed Father Marius Balez, a much-beloved

veteran of forty-seven years in Guinea, to return. Despite their own lack of
adequate personnel, sister Churches of neighboring African countries
tried to fill the gaps as best as they could.
On Christmas Eve, 1970, the police arrested Archbishop Tchidimbo,
who was subsequently condemned to life imprisonment. In 1979, however, the situation, eased somewhat and Tchidimbo was released in August of the same year. Flying on to Rome, he resigned as Archbishop of
Konakry. A few days later, the Holy See appointed two Guineans to the
episcopal sees of the country. The impressive ordination ceremonies of
the new archbishop — with African music, songs and religious dance —
were presided over by Cardinal Giovanni Benelli with the assistance of
about twenty-five bishops of other African Churches. The presence of
high-ranking Guinean government officials at these rites may be taken as
a sign of a new era in mutual relationships.
A few expatriate Spiritans work again in the Republic of Guinea, where
'"'Report

.

.

.

1980, 38-39.
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— of the popu1979 there were about twenty senior seminarians, giving hope

Catholics constitute only about one percent — about 40,000
lation. In

for a

8.

more numerous

local clergy.'"^

The Turbulent World
home

of Latin America

40%

of the world's 700 million
one per
five thousand Church members. Until Vatican Council II the Church in
Latin America was largely allied with politically conservative groups and
directed much of its efforts toward pietistic practices, opposing Communism and maintaining schools for the upper classes. In Brazil and
Chile, however, a change had already begun in the 1950s when some
bishops openly began to foster just wages, rural education, the breaking
up of vast feudal estates, and ending the workers' exploitation by unrestrained capitalistic practices. In 1958 Pope John XXIII asked the bishops

This continent

is

baptized Catholics.

to

It

for about

also has the lowest ratio of priests: less than

prepare for a change

in the

Church's institutional role

new era of industrialization and

in the continent's

urbanization.

II and Pope Paul VI's 1967 encyclical Populorum Progenormous influence. Thanks to the trailblazing work of
religious sociologists, dialogue, collegiality and "the age of the laity"
became very meaningful words in much of Latin America. The role of the
Church began to move away from preservation of institutionalized situations toward the emergence of the people's authentic likeness to Christ. A
theology of liberation was developed, and the bishops' conference of

Vatican Council

ressio

exercised an

Medellin in 1968 pledged participation in the liberation of the oppressed
while denouncing the violence embodied in the prevailing "law and
order" systems and in the continent's economic dependency on the selfinterest of foreign powers.

Realizing the need to arouse the

laity to

assume

their responsibility,

pastoral care began to concentrate on the formation and training of basic
communities, led by local people, willing and able to act on both the
personal and the social levels. Renewal and change became the order of
the day, especially in Brazil, the country which usually sets the example
for Latin America. Some bishops and religious congregations, however,
were rather slow to act on the Medellin conclusions.
As could be expected, a conservative political reaction followed and by
1973 nearly all democratic regimes on the continent had been removed by
reactionary military dictatorships — often supported by the United
States — which viewed the Church's dissent as subversive. Thus there are
numerous conflicts between Church and State about issues of human
rights of workers, landless peasants and the treatment of Indians. As
""^B.G., 46,

Mmione,

655

f.;

54(1972-73). 222; Spintan News, no. 24., Sept. -Oct. 1979, 1 L;Mondo e
le Monde, no. 140, mars-avril 1980, 27 f.; E.P., 35, 232.

15 Jan. 1980; Penlecbte sur
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clergy

and

laity

speak up against the oppression of the poor, they are
and even killed as enemies of "Christian" civiliza-

attacked, imprisoned
tion.

Violence from the

left

and from the right

is

now endemic in much of

the continent. ^''^

The religious situation is complicated by the fact that, although about
90% of the people are baptized Catholics, almost half of the aging clergy
consists of expatriates

from Europe and North America.

too openly, they run the risk of being expelled.

And

speak up
same time,

If they

at the

is in general little prospect that the expatriates can be replaced when
they die or retire.
One would expect an atmosphere of gloom and despair to prevail; yet
the contrary is true. Since Vatican Council II a widespread ferment of

there

permeates large sectors of the formerly lethargic
America. The Spiritans are deeply involved in the
Church's option for the poor and exploited and they share in its hopes
and trials — an option which has not led to secularism but has given birth to

extraordinary

Church

a

vitality

in Latin

renewed

spiritual life.

Brazil. Lost in the

immensejungles of the vast river basins of Amazonia,
is placed on the development of basic Christian

the inland missions' accent

communities in agricultural co-operatives, the training of local lay leadand mass education by way of Tefe Catholic Radio, which reaches 400
remote radio schools to teach language, hygiene and religion. The
Church, moreover, helps the desperately poor peasants in their efforts to
establish legal tide to the lands which they have cultivated for centuries,
but which are being gobbled up by large corporations, eager to own
millions of acres. The almost inaccessible remnants of Indians are not

ers,

forgotten.

In the big

cities

social conflicts,

of the more populous and industrialized east with

much of the

its

work is among the exploited victims
man, helping them to maintain their human
Spiritans'

of man's inhumanity to
and to begin to attain their integral liberation even during their
life here on earth. As elsewhere, here also the animation of basic communities of Christian life and mutual support constitutes the main task.
The fostering of religious and priestly vocations receives special attention
in areas of lesser social conflict. The 1980 records showed more than 190
Spiritans of eight nationalities, but mostly German, Dutch, Irish, Portuguese and Brazilian, at work in the country.' '"
Paraguay. In 1967 three Trinidadian Spiritans began to work in the
rural areas of the country, but the formation of basic communities
dignity

'""From the abundant literature we cite only a few titles: CELAM, The Church in the
PresentDay Transformation of Latin America in the Light of the Council and The Medellin Conclusions, Washington, 1970 and 1973; Cross Currents, vol. XXI, no. 3 (Summer 1971), the whole
issue; T. C. Bruneau, "Latin America," iVfzji Catholic Encyclopedia, vol. XVII (supplement),
Washington, 1979, 332 ff.; G. Gutierrez,^ Theology of Liberation Maryknoll, 1973;
J. L.
Segundo, The Liberation ofTheology, Maryknoll, 1976; j. M. Gonzalez-Ruiz. The New Creation:
Marxist or Christian? Maryknoll, 1976.
""B.G.; 52 (1970), 287 ff., 293 ff.; 53 (1971), 209 ff".; Report
1980, 24 f.
'

,

,

.

.
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aroused opposition and in 1975 two of the four Fathers stationed there
were expelled for "subversive" activities. The appeal of the Bishop of
Concepcion not to abandon these people in their extreme need resulted
in the creation of an international team of twelve religious and lay missionaries drawn from eight provinces. Divided over three communities,
they look after about 150 villages in complete solidarity with the poorest of
the people.* ^^

Peru and Mexico In 1966 three American Holy Ghost Fathers renewed
the Spiritan presence in Peru, which had come to an end in 1897 when the
Congregation closed its college in Lima.^°* This time they went to work
among the Indians in the shanty towns around Araquipa, about 600 miles
from the capital. However, this mission lasted only until 1970 when it was
replaced by work among Indians and other people in the state of San Luis
.

Potosi in Mexico.**^

More than three centuries of work
and Spiritans have failed to create a selfsustaining Church in Guiana with its small and multiracial population.
Local clergy is almost non-existent and prospects of adequate replacements of the aging Spiritans there are dim.**^
Guiana, Guadeloupe and Martinique.

by Jesuits, secular clergy

Fortunately, the situation

is

different in the French West Indian islands

of Guadeloupe and Martinique.
Spiritan missionaries

The

local clergy there

now outnumbers

from abroad and the bishops need no longer be

members of the Congregation.
All three former colonies are still officially French overseas territories,
but with their large non-white population they are searching for their own
identity. Small liberation movements exist, which seek their inspiration in
leftist Cuba and cause rightist reactionary movements. The resulting

polarization affects also the clergy
priestly

and

and exercises a negative influence on

religious vocations.*'^

from older and now wellwhere they have worked for half a century, the
American Spiritans tend to concentrate on the poorer areas and on works
Puerto Rico. Progressively withdrawing

established parishes,

of mission animation.*'^

and Withdrawal. After World War Two the Congregahad constructed a large complex of modern buildings to serve the
1,100 students of St Martial's College and junior seminary in Haiti's capital
Port-au-Prince. In addition, since 1860, Spiritans had also engaged in
staffing a few parishes and other works in the island. The new buildings
Haiti: Expulsion

tion

^'**The first Spiritan born in what is now U.S.A. territory, Father
(1845-95), died and was buried in Lima, Peru."^

"'B.G.,51,47; E. P., 35, 201 {..Report.
"2B.G., 17,931

.

.1980,27

f.

f.

"3B.G.,51,54; E. P., 35, 283.
"^B.G., 52 (1970), 251; E.P., 35, 128 ff.; Report
1980, 22
"^E.R, 35, 124 ff., 128 ff., 176 ff.; Report
1980, 21-23.
^^^Report
1980,22.
.

.

.

.
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had barely been officially opened with the customary pomp and circumstance in October 1956 when a revolution overthrew President Magloire. The next eight months witnessed a succession of six governments
and terminated in the dictatorship of Francois Duvalier, the sinister
"Papa-Doc" of Haiti.
His despotic rule directed its attacks also against the clergy, both expatriate and Haitian, while he proclaimed that he wished "to protect the
people against the propagation of ideologies that are destructive of Christian civilization." The Holy Ghost Fathers did not escape his attention.
The first to be condemned to exile was Father Joseph Foisset, who had
preached against Voodoo practices. Next, the rector of the College suffered the same penalty in 1959 because his sermons sounded too "communistic." Between 1961 and 1969 every one of five newly appointed
rectors of the school, including the Haitian Spiritan Anthony Adrien, was
exiled for the

same or

The government

similar reasons.

however, that exile was a generous act of
"clemency," granted "in recognition of the services which the Holy Ghost
Fathers had rendered to the cause of education in Haiti in the past."
stressed,

Otherwise they would have been handed over to "the courts of justice,"
which could have applied to them the penalties foreseen in the anticommunist law" adopted by the country's parliament.
On September 5, 1969, the docile legislature passed a law which expelled the Spiritans from their college. Two days later, they were given a few
minutes to pack their personal belongings and get out of the buildings,
while P^pa-Doc celebrated his victory over "communism" with some of his
friends.

Considering that "the normal exercise of ministry" had been rendered
impossible for the Congregation in Haiti, the Generalate withdrew all its
personnel from the island. Since 1860 about 300 Fathers and Brothers

had worked there and more than 125 graves remain behind

as silent

witnesses to a century of uninterrupted service. Their labor has not been
in vain, for

About

they

made

half the clergy

a substantial contribution to the local Church.
all eight bishops are of local origin; there are

and

four native congregations of Brothers and
catechists testify to the fact that, despite

people themselves play a vigorous role

The exiled Haitian
New York, and began

and about 10,000

Sisters;

lay

many difficulties and tensions, the
in their

Church.

Spiritans located their headquarters in Brooklyn,

to work among the numerous refugees from their
country in the States and the Bahamas. In 1976 Spiritan Sisters renewed
the Congregation's ancient link with the Haitian people, which dates back
as far as the late eighteenth century. They work in the northern part of
the island to form truly Christian communities of life, animated by local

leaders.^ ^^
'"Pentecdtesurle Monde, no. 140, mars-avril 1980, 17
f.

ff.;

Report

.

.

.

1980, 19

f.;

E.P., 35,

130

