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“IN THOSE DAYS": AFRICAN AMERICAN CATHOLICS

IN CLEVELAND, 1922-1961

Abstract
oy

DOROTHY ANN BLATNICA, VSC

This historical survey of the African American Catholic
community in Cleveland, Ohio, examines the cultural question of
how African American Catholics understood and expressed their
religious and cultural identity in the Church in the years pricr
to the Second Vatican Council (1962-1965). The time frame of the
study, 1922-1961, marks the beginning of Our Lady of the Blessed
Sacrament Parish, the first African American parish in the diocese
of Cleveland, and its subsequent merger with the Bohemian national
parish of St. Adalbert. A second African American parish, St.
Edward, was established in 1943 and is also central to the
research. In addition, fourteen other parishes serve as reference
points for the expansion of African American Catholic communities
in the city of Cleveland. The source material relies heavily on
the oral histories of forty-five African American Catholics as

well as previously unexamined archival and newspaper sources.
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Brief written interviews are used to supplement the oral accounts
as are fifteen interviews with cleigy and religious personnel who
served in the above parishes. The impact of the parish schools,
the number of African American conversions to Catholicism, and the
lack of religious vocations constitute three significant dimen-
sions through which the reality of the African American Catholic
experience is interpreted. Although institutional considerations
capture some aspects of African American Catholic life, the depth
of that reality is best understood through the lived experiences
of the people themselves as those experiences are interpreted in
their own words. This study concludes that Cleveland African
American Catholics created vibrant and lasting parish communities
in the face of strong social forces and racial attitudes. They
both claimed and shaped their own racial and religious identity in
accord with their religious convictions, and negotiated the diffi-

cult task of being a double minority in their racial and religious

spheres.
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Chapter 1

"IN THOSE DAYS"

Whatever is genuinely human must echo in the hearts of the
followers of Christ. 1In our day, the Church senses an echo
that is becoming ever more intense. Its source is a
spiritual heritage that has brought great joy and hope for
African Americans for these three-plus centuries of our
presence in this land. It is an echo that offers not only
joy and hope, for on occasion it has expressed grief and
anguish as well. It is an echo that tells a story borm of
poverty and affliction, and therefore it must be an echo that
the Church receives and embraces.t

These words introduce Plenty Good Room, the most recent
statement of the American Catholic Bishops regarding the worship
of African american Catholics. They are words which reflect the
fundamental attitude of the Second Vatican Council of the Roman
Catholic Church toward the cultural realities of the global human

community.2 They speak of “"embracing” the African American

LNational Conference of Catholic Bishops, Plenty Good
Room: The Spirit and Truth of African American Catholic Worship
(Washington, D.C.: United States Catholic Conference, Inc., 1990),
p. vii.

2The Second Vatican Council, held in Rome from 1962 to
1965, was the gathering of all the bishops of the Roman Catholic
Church with the Pope. Their primary goal was to consider the
meaning and relationship of the Church to the contemporary world
a- that time. What resulted was sixteen official documents that
addressed major aspects of the Church’s reality. It was a
watershed event in the life of the Church which brought the Church
from a relatively isclationist stance into an integral relation-
ship with the world at large.
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spiritual heritage. It was nct always so. It is significant that
this most recent publication of the American Catholic Church on
the African American experience should be addressed to matters of
liturgical worship and ritual where the influence of cultural
heritage can be most visibly and publicly apparent. It was
precisely this question of the cultural interaction of the Roman
Catholic tradition with the African American heritage which
motivated this study. As is apparent from the content of Plenty
Good Room, the implications of this interaction are the on-going
challenge of the American Catholic community to the present day.
Unfortunately, the appreciation of the African American spiritual
heritage by the American Catholic Church is not even tnrce decades
old. The struggle of African American Catholics to become a vital
part of the American Catholic Church is as old as the story of
slavery in America itself.3 It is a struggle played out in
dioceses across the country. It is a struggle wisibly evident in
the diocese of Cleveland beginning in 1922.

This study of African American Catholicism in the diocese
of Cleveland begins with the birth of the first African American
Catholic parish in the diocese, Our Lady of the Blessed Sacrament.

It concludes with the merger of that parish in 1961 with the

3for the first historical survey of African American
Cathnlics, see Cyprian Davis, 0.S.B., The History of Black
Catholics In the United States (New York: The Crossroad Publishing
Company, 1990).
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Bohemian national parish of St. Adalbert.4 The significance of
both this parish and the time frame of this study is equally real
and symbolic. First, the symbolic significance lies in the fact
that there were African American Catholics in Cleveland before
1922 and after 1961 who were members of parishes other than Cur
Lady of the Blessed Sacrament. However, the creation of a parish
of their own symbolizes their growing numbers and their own sense
of community as Catholics. The subsequent merger of this parish
with a European ethnic one symbolizes the demographic changes that
occurred in the central city which shaped the African American
experience to the present.

Secondly, the significance is also real. The African
American Catholicism which was nurtured at Our Lady of the Blessed
Sacrament became a permanent factor in the growth of the Cleveland
Catholic Diocese. The years of 1922 to 1961 mark a period of time
in American Catholic history for African Americans which witnessed
the movement from a European immigrant Church to one about to be

catapulted into the future by the changes of the Second Vatican

44 national parish is one whose membership consists
solely of a single ethnic group:; a territorial parish is one whose
membership consists of all Catholics living within the boundaries
of a defined geographical area. National parishes were given
boundaries only when another parish of the same ethnic group was
established.
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Council and by the American civil rights and black consciousness
movements of the 1960s.5

When referring to this forty-year period, African

Aamerican Catholics interviewed for this study frequemtly intro-
duced their remarks with the expression, "In those days . . ."
The reference is indicative of their perception of a time which
was markedly different from the contemporary position of African
Aamericans in the Catholic Church. Indeed, it was. Though African
Americans were converted to Catholicism by the hundreds before
1961, white American Catholics perceived them in a category apart
from themselves because African Americans were the recipients of
the Church’s missionary efforts.é Once Catholic, their spiritual
and cultural heritage as African Americans was not regarded as
zritical to Catholic life by other Catholics in the way that Euro-

pean ethnicity was treated.? African american Catholics were left

SFor recent general surveys of american Catholic history,
see Jay P. Dolan, The American Catholic Experience (Garden City,
NY: Doubleday and Company, Inc., 1985); James Hennesey, S.J.,
Aperican Catholics: A History of the Roman Catholic Community in
the United States {New York: Oxford University Press, 198l1); also
see as a complement to these studies, Philip Gleason, Keeping the
Falth: American Catholiciss Past and Present (Notre Dame, IN:
University of Notre Dame Press, 1987).

6Richard A. Lamanna and Jay J. Coakley, “The Cathelic

States, ed. Philip Gleason (Notre Dame, IN: University of Notre
Dame Press, 1969), pp. 147-193.

?1bid.; also Jay P. Dolan, The Immigrant Church: New
York’s Irish and German Catholics, 1815-1865 (Baltimore: The Johns
Hopkins University Press, 1975). pp. 24-25; Dolores Liptak,
R.S.M., Ismigrants and Their Church (New York: Hacmillan Pub-
lishing Company, 1989), pp. 171-189.
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to their own resourcefulness to determine how to negotiate their
racial identity and culture with a Catholic identity and culture.
After 1961 these realities of African American Catholic life did
not evaporate nor did the struggle to achieve their rightful place
in the American Church become easier. What did occur was the
recogniticn of the contribution of the African American experience
tc the Church and the on-going efforts to incorporate that
heritage into the life of the Church as indicated by the opening
passage. The Black Catholic movement in the late 1960s spear-
headed the changes that occurred in the life of african American
Catholics.®

To begin, then, the story of the African American
Catholic experience in Cleveland must be understood in terms of
two simultaneous and interdependent processes. The first dynamic
is the interplay between social forces and religious convictions.?®
The second dynamic is encompassed by the first, namely, the inter-
play between African American cuiture and Roman Catholic culture.
Furthermore, this intasrplay was true for white Catholics in their

response to African American Catholics as well as for African

8For a discussion of this movement, see Cyprian Davis’
The History of Black Catholics in the United States, pp. 257-59;
also see Lamanna and Caakley, and Liptak cited above, n. 5, 6.

?“Social forces™ is used to encompass educational
opportunities, employment practices, housing availability, migra-
tion patterns, racial attitudes, and political pouwer. *“Religious
convictions” is used to indicate a deep-seated commitment to reli-
gious doctrine to the extent that the belief shapes and motivates
a person’s choices on a daily basis and in all aspects of life.
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American Catholics. In the final analysis, social forces were the
controlling factor for both groups. Religicus convictions, though
powerful at times, could not bear the pressure of the strong
societal influences to which the Cleveland Catholic community was
subjected.10

Consequently, the resolution of the interplay betueen
aAfrican American culture and Roman Catholic culture became the
sole responsibility of African Americans. The richness of their
spiritual heritage was lost to the Church in any overt form until
the late 1960s because powerful social attitudes merely compounded
the then-current “missionary” attitude of the Church. Though
African American Catholics resolved that interplay within their
own lives, their cultural reality was all but denied by white
Catholics. ™"In those days,” to be Catholic was to take on a Euro-
pean Catholic culture. The white Catholic response to African
American Catholics, though generally well-inteatione.d, continued
to be shaped by the larger society. The African American respense

to Catholicism was the result of their efforts to deal with strony

10Kenneth Kusmer suggests that the analysis of external,
internal, and structural forces at work in the black uroban com-
munity can significantly create the 1eeded theoretical Tramework
for black urban history. Kenneth Kusmer, “The Black Urban Experi-
ence in American History," in The $tate of Afro-American History:
Past, Present, and Future, ed. Dariene Clark Hine (Baton Rouge:
Louisiana State University Press, 1986), pp. 104-106.
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social forces over which they had little control.1l

This is not to say that both white and African American
Catholics were victims of society. It is to say that the choices
that were made by both groups were influenced more by societal
realities than by religious convictions. WNonetheless, religious
convictions were real, they were powerful at times and in certain
individuals, and they shaped choices that were made. They were
simply not strong erough to effect the kinds of choices that would
have created the complete social and psychological incorporation
of african Americans into the Catholic community. They were not
strong enough to create the social justice that would have given
flesh to the Catholic doctrine that all peoples are brothers and
sisters within the family of God.12 As the American Catholic
Bishops said in 1990, the African American Catholic heritage is
still experienced as an "echo.” It could have been a full and

complete voice had different choices been made "in those days."

11For a summary of African American historiography which
sees African americans as actors in their local experience within
a larger context of external forces, see Thomas €. Holt, "Intro-
duction: Whither Now and Why?" in TFhe State of Afro-fmerican His-
tory: Past, Present, and Future, pp. 1-10; also August Heier,
“Introduction: Benjamin Quarles and the Historiography of Black
America," in Black Mosaic: £ssays In Afro-American History and
Historiography (Amherst: The University of Massachusetts Press,
1988), pp. 3-21.

12The American Catholic Bishops had issued pastoral let-
ters which addressed the Church’s relationship to African
Americans in 1843, 1866, 1884, 1919, 1933, 1942, 1943, and 1958 in
terns of this s.udy. See, National Conference of Catholic
Bishops, Pastoral Letters of the United States Catholic Bishops, 5
vols. (Washington, D.C.: United States Catholic Conference, 1984).
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The social forces which subsequently affected both white
and African American Cleveland Catholics began to build during the
mass migration of African Americans from the South in the first
two decades of this century.13 At the same time Cleveland was
alsc trying to absorb its extensive European immigrant population.
Neighborhoods were commonly identified according to the
predominant ethnic population which resided there. Initially it
was the same for African Americans who tended to reside in the
Central Avenue area of the east side. However, as their numbers
increased, discriminatory practices by whites quickly restricted
them to the housing available in this area which became a ghetto
by 1930.14 Discriminatory patterns in employment practices and
public facilities emerged which further prohibited the growth of
the African American community. Reduced to taking less skilled
jobs and restricted in public services and accommodations, African
Americans witnessed expanding deterioration of housing stock and
neighborhoods.

When extensive Southern migration occurred again during
World War II, the increase of the African American population

brought an even greater intensity to the seriousness of these

13The Great Migration has been the subject of much recent
scholarship in African American history. For an excellent over-
view of the literature see Kenneth Kusmer, "The Black Urban Expe-
rience in American History," pp. 91-122.

ldKkenneth L. Kusmer, A Ghetto Takes Shape: Black
Cleveland, 1870-1930 (Chicago: University of Illinois Press,
1976), pp. 157-173.
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issues. Newly arriving Southern African Americans were frequently
the rural poor who were poorly educated. Black residential areas
expanded into predominantly white neighborhoods and public schools
became increasingly segregated both for demographic reasons as
well as through deliberate choices by school officials. Crime and
disease increased in the overcrowded black ghetto. By and large
Cleveland continued to perceive itself as the "liberal® city it
had been in the nineteenth century when it exhibited a more
integrationist approach, and generally did not acknowladge the
growing desperation of African Americans. Little was done to
alleviate the situation in any permanent or effective fashion.

White Catholics, not unlike other white Clevelanders,
reacted to these social forces out of fear for their social, eco-
nomic and political well-being. Their fears were frequently
exacerbated by those in the community seeking to turn the situa-
tion into a financially profitable one for themselves, for exam-
ple, the real estate agents who used ruthless "blockbusting" tac-
tics. In effect, they fled the city thus isolating themselves
from the black social and cultural world. This isolation of the
two racial groups had long-term regative effects for the city and
for the Church. It prevented any successful possibility of

achieving integrated neighborhoods, not just in the city, but in
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the suburbs as well, with a few exceptions.% For Catholics, in
particular, this meant that once predominantly white urban
parishes became increasingly all-black parishes when they might
have been racially integrated. The impact of such parishes might
have had untold positive influences on their neighboihoods had
they existed.

African American Catholics, like other Cleveland African
Americans, had to confront the effects of these same social forces
in their own lives and to survive in spite of them. Some were
able to move out of the ghetto, but nones were able to escape the
effects of racial prejudice.té Those who remained in the black
neighborhoods of the city had to do what African Americans had
learned early on to do, namely, make detestable situations as
tolerable as possible. Racism in some form had always had a
determining influence in the culture of African Americans and they
had achieved the ability to create meaning within their own
spheres when society gave them no other options. Thus they
created their own businesses, entertainment, social services,

banks and insurance companies, religious environment, and educa-

154t the present time, some eastern suburbs of the city
are still undergoing “white flight* as whites continue to move
east and south into Gasauga, Portage and Summit counties. The
western suburbs are even more racially segregated.

16For more complete discussion of racism in Cleveland,
see Kusmer, A4 Ghetto Takes Shape; Christopher G. Wye, "Midwest
Ghetto: Patterns of Negro Life and Thought in Cleveland, Ohio,
1929-1945" (Ph.D. dissertation, Kent State University, 1973).
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tional opportunities where possible.l? When the social forces
that had been buildirg for six decades intensified beyond contain-
ment, they exploded in the form of neighborhood riots in the mid-
1960s.18

Roman Catholicism was experienced as one of those sources
of meaning for African Americans. Ffor some, it coffered the pos-
sibility for educational and even socioeconomic advancement
through the parish school system and contacts with the white com-
munity. For others, it became a source of social support through
the relationships it provided with others who shared similar value
systems. For still others, it was a source of truth that could
reach beyond temporal situations to ultimate kinds of meaning.

Within this larger framework of social forces, African
american Catholics faced the challenge of blending their oun
cultural and spiritual backgrounds with that of Roman Catholicism.
They faced the situation of being a double minority. As Catholics
they were a minority in the African American community. Aas

African Americans they were a minority in the Catholic community.

17Interview with the Reverend J-Glenn Murray, S.J.,
Cleveland, Ohio, 5 February 1991; John Hope Franklin, “On the
Evolution of Scholarship,” in The State of Afro-American History:
Past, Present and Future, pp. 13-22; Drake and Cayton demonstrated
this isolation from social contact, an isolation that African
Americans used to give meaning to their lives, see St. Clair Drake
and Horace R. Cayton, Black Metropolis: A Study of fNegro Life in
a Northern City, 2 vols., rev. and enlarged ed. (New York: Har-
court, 8race and World, Inc., 1970).

18Hearing before the United States Coamission on Civil
Rights, Cleveland, Ohio, April 1-7, 1966 (Washington, D.C.: United
States Government Printing Office).
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It was, indeed, a position which demanded a clear sense of
identity on their part and the effort to achieve that clarity
often involved pain. Initially this effort began for the African
American Catholics in Cleveland with the creation of a parish of
their own.1? It was a phenomenon which they had known in the
South where segregation by parishes was prevalent, but for them it
also carried a significance similar to that of the national parish
for the immigrant Catholics. It was the opportunity to be with
one’s cwn in what was often an unfriendly and unwelcoming environ-
ment. To that extent it served the same social function as the
national parish: a kind of "way-station” in which to secure one’s
identity.2¢ The difference, however, was that immigrant Catholics
were "on their way" to assimilation, whereas African Americans
would wait for years for full incorporation into American life to
occur. Indeed, one might question whether it has yet happened.
From the white Catholic perspective such a parish made good sense,
since it was seen by the hierarchy, clergy and laity alike as &

“mission pavish" which had its own unique needs.

19There was apparently some minor dissent among the
African American Catholiscs which protested ithis "segregationist”
move. There was in the black business community in Cleveland at
this time the same debate about "segregationist” versus
"integrationist™ approaches. See Kusmer, A4 Ghetto Takes Shape, pp.
235-274; Wye, "HMidwest Ghetto," pp. 21-22.

20For a discussion of the role of the national parish,
see Dolan, The American Catholic Experience, pp. 158-194; for a
case study, see Stephen J. Shaw, The Caiholic Parish as a Way-
Station of Ethnicity and Americanization: Chicago’s Germans and
Italians, 1903-1939 (Brooklyn, NY: Carlson Publishing Inc., 1991).
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Nevertheless, the creation of one and eventually a second
African American parish proved to be good decisions that enabled
African American Catholics to claim a full and ri:ghtful ownership
of their Catholicism. Regardless of their identity as "mission
parishes,” they were not essentially different from any othar
american Catholic parish with the exception of needing financial
assistance. In terms of liturgical and sacramental life, devo-
tional life, societies, social functions, fund-raising activities,
and schools they were like all other parishes. So completely was
this true, that they in essence denied the existence of the
parishioners’ cultural heritage. Consequently, the incorporation
of anything representative of a black cultural style or religious
expression did not occur. What did occur, which no one could con-
trol, was the distinctiveness of the spirituality which was lived
out simply because these parishioners were African Americans and
not Italiams or Germans or some other group. African American
spirituality was then, and still is, contemplative, holistic, joy-
ful and communitarian.2l Despite the fact that it had to be
externally contained in European prayer forms, music, language,
ritual and symbols, these attitudes or approaches were present.

For the white clergy and women religious who staffed
these tuc parishes, the goal was to create a total parish environ-

ment for the parishioners in such a way that every social and

21lNational Conference of Catholic Rishops, Plenty Good
Room, pp. 48-49.
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spiritual need could be filled by the parish. This was certainly
a reaction to the social environment in which their parishioners
lived. First of all, there was a great deal of transiency among
many of the parishioners which created the fear that the faith
could readily be abandoned if not given a firm foothold in the
individual’s life. Total immersion in the parish seemed a solu-
tion. Secondly, many parishicners, if not converts themselves,
were from families that had non-Catholic members. The atiraction
away from the practice of cne’s faith was a ready temptation in
the eyes of the parish staff members. Such temptation was partic-
ularly threatening since Catholic attitudes toward Protestantism
at that time were harsh. Protestants were in a state of heresy
and if they could not be converted to the truth of Catholicism,
then they were to be avoided. It was an attitude that was either
defensive or haughty. The fact that African American Protestants
more teadily incorporated black spiritual and cultural expression
in their denominations must have contributed to this Catholic
sensitivity unconsciously, if not consciously.

As the social forces intensified in tie iate 1940s and
1950s, white and African American Catholics were forced to face
each oiher in more direct ways as african Americans joined
previously white parishes. Had the social forces not been so
power ful an influence, had reiigious convictions been stronger,
had there been more hierarchical and clerical leadership, then the

Catholic parishes would not have succumbed to the demographic pat-
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tern created by the neighborhood housing patterns. These parishes
could have provided ~ich opportunities for the mutual enrichment
of both racial groups. Such opportunities would not have created
the place for the full expression of the black spiritual heritage
before the Second Vatican Council, but they would have dispelled
the racial prejudice which kept African American Catholics from
full incorporation in the Catholic community. The leadership that
arose from certain members of the hierarchy, clergy, and laity of
both races was simply inadequate for the magnitude of the task.
African American Catholics themselves had repeatedly shown initia-
tive from the 1930s on in working toward a truly integrated
Church.

Consequently, the impact of these social forces was too
powerful for the white Catholic community to stand by its
professed religious doctrine that all people are equally brothers
and sisters and should be treated as such. Nonetheless, this
breakdoun of religious convictions in the face of social forces
was not merely a matter of faltering beliefs. Quite the contrary,
the religious convictions on the part of the white Catholic com-
munity were resolute, but they were too narrow. Catholics had
been trained "to save souls." Clergy and laity alike uwere

actively engaged in the work of converting their non-Catholic
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neighbors lest they perish without salvation.22 Religion was 3
matter of the spirit and it was susceptible, therefore, to being
too easily compartmentalized as a dimension of life that did not
have to confront social realities other than through charitable
enterprises. For some, even, religion was the vehicle with which
to override the pain of one’s socioeconomic constraints. The
Church’s mission of taking an activist stand toward the achieve-
ment of social justice as it has been articulated in more recent
decades, was the mindset of relatively few Catholics in the pre-
Vatican Church.23® This was true of the Cleveland diocese as well.
Charity rather than social justice was seen as the Church’s moral
responsibility to social ills. The result, then, for the diocese
in the 1940s and 1950s was blindness to the need for active Church
leadership and intervention in the cause of racial justice, rather
than a denial of the existence of such injustice which may have
been more true of the city at large with its "liberal® self-
image.24 The Catholic leadership which was forthcoming, houwever,
did provide fertile ground for African American Catholic lead-

ership and participation in the diocese in the late 1950s and in

22This belief was never the official teaching of the
Catholic Church, however, it was commonly the real sentiment of
Catholics toward non-Catholics whether they were religiously
affiliated or not.

23Hennesey, American Catholics, pp. 309-313; Gleason,
Keeping the Faith, pp. 82-96.

24cleveland Call and Post, 4 February 1950; 28 March
1953; 20 April 1957.
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future decades.

Though largely isolated by the white Catholic community,
African American Catholics continued to create meaning within
their own parish communities. 1In effect, they changed the func-
tion of their parishes. What originally began as a place to be
with one’s own without racial tension, ultimately became the foun-
dation for identity, community, and social responsibility. Fer
some, it is trve, the parish was merely a "way-station,” often on
their way out of the Church. For many others, however, the parish
became a place of permanency that gave lasting meaning to their
lives.

When the onslaught of the movements of the 1%60s struck
the black community, these Catholics faced the challenge of naming
their identity as African American Catholics, not painlessly, but
certainly courageously. They negotiated the frighteningly
profound experience of coming to terms with two social and
cultural worlds. Initially these worlds could only exist in a
kind of parallel relationship without actually becoming mutually
engaging. VYet, in spite of this, African American Catholics who
remained in the Church managed to reap the best of both of their
cultural worlds. After the civil rights and black consciousness
chailenges of the 13%60s, African Americans were forced to find
ways to engage their religious commitments and their cultural and
spiritual heritages in a mutual penetration rather than just in a

parallel relationship. They were compelied by this engagement to
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make the Church pay attention to its own statements. The “echo”
was no longer deniable and eventually it was recognized for the
richness of its possibilities, not just for African American
Catholics but for the Church as a whole.

African American Catholics continue to refine the inter-
play of their religious, spiritual and cultural worlds. For soae,
it is still a painful experience which indicates hou separate
their two worlds had to be "in those days." Nevertheless, these
efforts are their gift to a diocesan Church still struggling with
a multicultural membership. Fortunately, many of the Catholics
who experienced these original parishes are the very individuals
who hold leadership positions in the diocese and in their parishes
in the 1990s.

To conclude, then, the two simultaneous and interdepen-
dent dynamics of social forces with religious convictions and
African American culture with Roman Catholic culture which charac-
terized the African American Catholic experience, will be surveyed
primarily through the perspective of the growth of the two african
American national parishes. The effects of education, conversions
and lack of vocations will focus attention on critical aspects of
that growth. The impact of neighborirg territorial parishes in
the expansion of the African American Catholic community will be
addressed in relationship to the racism which surfaced during this
expansion. Houwever, institutional perspectives alone do not cap-

ture the essence of African American Catholic life. That essence
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can be perceived only tarough the reality of African American
Catholic identity and spirituality with which this study con-

cludes.



Chapter 2

SOCIAL FORCES

The social forces which ultimately controlled the rela-
tionships of white and African American Catholics with each other
were undoubtedly initiated by the influx of African Americans into
the city. As the 1920s began the city of Cleveland had a total
population of 796,841 persons. The African American population of
34,451 persons constituted 4.3% of the city’s residents. In 1910
they constituted only 1.5% of the city’s population.l By 1960
African Americans constituted 28.6% of the city’s population.
Their numerical increase was due in part to large inmigrations
from the South during the two World Wars when industrial plants
needed the labor they provided. The following table indicates the

population increases for the time frame of this study.?2

1Kenneth Kusmer’s study of the emergence of the black
ghetto estimates that three-quarters of this increase came fronm
the migration of people from the South. See, Kenneth L. Kusmer, A
Ghetto Takes Shape: Black Cleveland, 1870-1930 (Chicago:
University of Illinois Press, 1976), p. 160.

2y.S. Department of Commerce, Bureau of the Census, Four-
teenth Census of the United States, 1920: Population, 2:47; U.S.
Department of Commerce, Bureau of the Census, Fifteenth Census of
the United States, 1930: Population, vol. 3, Reports dy States,
pt. 2, Ohio: U.S. Department of Commerce, Bureau of the Census,
Sixteenth Census of the United States, 1940, vol. 2, Character-
istics of the Population, pt. 5, Reports by States, Ghio: U.S.
Bureau of the Census, United States Census of Population: 1950,
vol. 2, Characteristics of the Population, pt. 35, Ohio; U.S.
Bureau of the Census, United States Census of Population: 1980,
vol. 1, Characteristics of Pepuliation, pt. 37, Ghio.

20
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African_American Population in the City of Cleveland

Year Total ffrican American Percentage of
Population Population African Americans
1910 560,663 8,448 1.5%
1920 756,841 34,451 4.3%
1930 900,429 71,899 8.0%
1940 878,336 84,504 9.6%
1950 914,808 147,850 16.1%
1960 876,050 250,818 28.6%

African Americans were not the only new arrivals to the
city in 1920, however. Thirty percent of the city’s population
was foreign born, but this number steadily declined. By 1950
foreign-born Clevelanders constituted only 15% of the population.3
The juxtaposition of these two groups is particularly significant
for understanding the experience of African American Catholics,
although a comprehensive comparison is not the purpose of this
study. Because Cleveland, like other midwest industrial cities,
became home to thousands of European immigrants by the 1920s, its
neighborhoods and its churches reflected the national origins of
these people. The Catholic Church recognized the religious needs
cf these immigrant Catholics by establishing national parishes
which frequently reflected the ethnic identity of their surround-
ing neighborhoods. The implications of this phenomenon for
African Americans will be discussed in subsequent chapters.

By 1930 ninety percent of the African American population

was concentrated on the east side of the Cuyahoga River extending

31Ibid.
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eastward to East 10Sth Street. The northern boundary of their
residential area was Euclid Awenue and the southern boundary was
Broadway Avenue and the railroad line.4 The neighborhoods of this
“Central Avenue Area" were still racially mixed by 1930, since
African Americans were only sixty percent of the population. Fur-
thermore, the census for 1930 indicates that there were at least
some African Americans living in every statistical area of the
city itself. Nonetheless, this situation shifted dramatically in
the next two decades as the white population left the area. The
concentration in this Central Avenue Area not only continued to
exist throughout the time frame of this study, but the boundaries
expanded and the concentration intensified as the population
increased.s

Population increase alone is not sufficient to explain
the residential location of Cleveland’s African Americans. When
thousands of African Americans moved into the city during the
first Great Migration period (1916-1919), racial discrimination
began to appear as well. Discriminatory practices were a major
force in the formation of the black ghetto by 1930.¢

Socioeconomically the identity of African American neighborhoods

4See Appendix C.

51bid.; Kusmer, A Ghetto Takes Shape, p. 165. This
expansion will be discussed more fully in Chapter Sewven.

6This cccurred in many northern cities. See August Meier
and €£lliott Rudwick, Ffrom Plantation to Ghetto, 3rd ed. (New York:
Hill and Wang, 1976), pp. 236-237.
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underwent major shifts from the early 1920s through the 1940s.
Several factors contributed to this change: the continuing
inmigration of people; the unavailability of housing and sub-
sequent overcharge for rental; the unemployment and charge in
occupations due to the Depression; and the inability for residen-
tial expansion to other neighborhoods due to discriminatory prac-
tices and racial violence.

Kenneth Kusmer records that after the Great Migration,
Cleveland’s black neighborheods were segregated by class into four
distinct socioeconomic zones moving from the downtown business
district eastward to East 105th Street. Zone 1 stretched eastward
to East 40th Street and was the most deteriorated, overcrowded,
and had the least home ownership. Its residents included the most
recent Southern migrants who were often illiterate. Zone 2
extended to East 55th Street and was rapidly deteriorating
throughout the 1930s. The residents were occupationally the work-
ing class as the higher classes continued amoving eastward. Zone
3, from East 55th to East 79th was in the transition of becoming a
working class area, but from East 65th to East 79th Streets, there
was still a distinct middle class. By 1930 upper- and middle-
class African Americans were residing in the zone farthest east,
the area beyond East 79th Street to East 105th.? However, the

next fifteen years changed this entire pattern.

ZKusmer, A Ghetto Takes Shape, pp. 209-214.
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The Depression years of the 1930s produced severe
unemployment in the black neighborhocds as elsewhere, and also
destroyed many of the black businesses that had provided the eco-
nomic underpinnings of the Cedar Avenue area. Christopher Wye's
study of the ghetto conditions from 1929 to 1945 indicate that a
bank. four insurance companies, six undertaking establishments,
several hairdressers and barbershops, groceries and retail stores,
and most restaurants went out of business by the end of the 1930s.
Unemployment produced a demand for housing accommodations that
were legally unrentable but desirable because of their lower
costs. Clearance for the construction of the public housing pro-
jects had destroyed much available housing for African Americans
without replacing it, which led to ever-increasing patterns of
overcrowding. This pattern did not change in the early 1940s.
Even though unemployment decreased, a new influx of Southern
migrants deluged these neighborhoods seeking employment and hous-
ing. Because the occupational ceiling for African Americans
leveled of f at the semi-skilled rznge, they were stubjected to
rapid dismissals as white soldiers returned to work or else they
were forced to hold marginal positions. As of 1950, only 5.5% of
African American males were employed at the busiress and profes-

sional levels.8

8Christopher G. Wye, "Miduest Ghetto: Patterns of Negro
Life and Thought in Cleveland, Ohio, 1929-1945" (Ph.D. disserta-
tion, Kent State University, 1973), pp. 115-116; 123-124; 444-456.
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According to Wye, some African Americans who were among
the upper income group maraged to move to outlying areas or
“colonies” beyond the East 105th boundary as wartime prosperity
made residential relocation possible. These newly expanding
African American neighborhoods were in the Glenville, Hough, Mount
Pleasant, and Miles Heights areas.® However, the difficulties of
securing mortgages, restrictive housing covenants by realtors, and
the animosity of white neighbors often made these moves difficult,
if not prohibitive. Meanwhile, the increase of population density
and demand for housing created deteriorating conditions all the
way to the East 105th Street boundary of the Cedar-Central area.
As a result, by 1950 socioeconomic differentiation according to
residence no longer existed in these neighborhoods.1o

The 1950s witnessed the extensive axpansion of the
African American population into the Hough, Glenville, Ht.
Pleasant and Hiles Heights areas bezause available housing in the
Cedar Avenue area simply could not accommodate the continually

increasing population. Also, the city of Cleveland initiated a

?See Appendix. Glenville is the area located around St.
Clair Avenue and East 105th Street near the lakeshore. Hough is a
two-mile square area betuween Euclid and Superior Avenuses and East
S5th and 105th Streets. tount Pleasant is the southeast section
of the city centered around Kinsman Avenue between Martin Luther
King Boulevard and East 155th Street. HMiles Heights is southeast
of the city in the Miles Avenue-Lee Road area. See David D. Van
Tassel and John J. Grabowski (eds.), The Encyclopedia of Cleveland
Aistory (Bloomington, IN: Indiana University Press, 1987), pp.
453, 525, 696-697.

10yye, “Midwest Ghetto," pp. 103-109.
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massive urban renewal program in the part of the Ceniral Avenue
area extending from East 14th to East 40th Street. This particu-
lar section had the oldest and most deteriorated housing stock in
the ghetto. The subsequent dislocation of the louwest
socineconomic African americans and four to five hundred black
businesses created the movement into these other areas of the
city.11

According to a study done by The Cleveland Urban League,
by 1960 ninety percent of the African Americans in the city of
Cleveland lived where two-thirds or more of the population were
African Americans. The Central Avenue area was 90% African
american, the Hough area 74%; the Glenville area 72%; the Mt.
Pleasant area 71%, the Kinsman area 66%, the University Circle
area 24%, and the Miles Heights area 28% African American. Only
five percent of the city’s african American population lived else-
where in the city.12 These areas encompassed contiguous census
tracts covering fifteen square miles. The boundaries had extended
to St. Clair Avenue on the north, Broadway, Corleit, Lee Road,
Harvard and Hiles Avenues on the south, and the suburbs on the

east. In this triangular shaped section of the city was located

11yan Tassel and Grabowski (eds.), The Encyciopecia of
Cleveland History, pp. 102-103.

12There were only 4,482 african Americans who lived out-
side the city of Cleveland, that is, in the rest of Cuyahoga
County. There were 255,300 African Americans in Cuyahoga County,
and 250, 818 lived within the city of Cleveland. The boundaries
were very clear.
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the most dilapidated, overcrowded and oldest housing stock of the
city.12

However, population and residential statistics alone do
not reflect the realities of life for Cleveland’s African American
community. Residential segregation was compounded by the quality
and availability of housing in the black neighborhoods. As the
increasing population intensified the demand for housing, white
landlords raised rental fees to exorbitant rates and subdivided
single family dwellings into multiple units. Families were forced
to take in additional persons to help pay for the rent. Such pat-
terns quickly led to the deterioration of these dwellings as well
as the fact that landlords seldom made necessary repairs. Some
white families who might have stayed in the area as homeowners
began to sell for profit or succumbed to the temptation to make a
profit through rentals. This pattern was well established in the
1920s. By 1930 the Central Avenue area had become a ghetto.i4

Adequate, affordable housing proved to be one of the

severest problems African Americans had to face in Cleveland

13The Research Department of The Cleveland Urban League,
The Negro in Cleveland, 1950-63: An Analysis of the Social and
Economic Characteristics of the Negro Population (unpublished
report, June, 1964), pp. 3-4.

laKusmer, A Ghetto Takes Shape, pp. 166-171. For a
similar period in Chicago, see Allan H. Spear, Rlack C3icago: The
Making of a Negro Ghetto, 1890-1920 (Chicage: The University of
Chicago Press, 1967).



28

throughout the 1930s, 1940s and 1950s.15 In 1933 Cleveland Homes,
Inc., became the parent corporation for a federally-funded housing
project in the Central area east of East 22nd Street. Twelve mil-
lion dollars was promised by the federal government if local
sponsors raised two million. The major drawback of this project
was that it displaced the lowest income families in that area
which included primarily Jews, Italians, immigrants and African
Americans.

The slum areas to be eliminated extended from Cedar to
Central Avenues between East 22nd and East 30th Streets with the
exception of the Juvenile Court and Detention Home. Two and
three-story buildings were to house 1544 families of the highest
eligible income groups. Immediately to the south of this area
extending to Scovill Avenue, another 873 families were to be
accommodated in similar dwellings. These were also to include
some of the higher income groups as was the third projected area
for 124¢ families between Scovill and Woodland Avenues. None of
these housing projects were to accommodate the lowast income
families.!¢ To add to the desperate conditions these residents
were facing, COhio’s law of "eminent domain" enacted in the

previous year, permitted the purchase of residents® property at

15For a comparison with Chicago’s housing patterns, see
Arnold R. Hirsch, Making the Second Ghetto: Race and Housing in
Chiccgo, 1940-1960 (New York: Cambridge University Press, 1983).

1s¢leveland Gazette, 16 September 1933.
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less than one-fourth of its value. Further, no provisions were
made for those families who were displaced by the building pro-
ject.? The new housing was to rent for $6.50 a room per month, a
price that "automatically bars both the poor colored and poor
white residents of the area. The housing in Cleveland’s two so-
cailed ’slum clearance’ projects, the Cedar-Central area and the
Outhwaite area, are not for the poor . . ."18
Cleveland’s weekly black newspaper, The Gazette, relent-

lessly attacked the injustice of the housing project from its
proposal to its completion. When the local authorities assumed
responsibility for rental of the housing units, the poorest
socioeconomic groups were still ignored. The Gazette’s editor,
Harry C. Smith, praised City Councilman Septimus E. Craig’s
resolution to build a housing project for the lowest income groups
who were eliminated from those under construction at the time.
Craig had warned and the Gazette confirmed that:

Unless a similar project is planned for them, a new “slum"

district will be created by them in their search for low cost

housing which means the sections of the city on all four

sides of the Outhwaite and Cedar-Central housing projects.1®
By 1937 such a process had already begun to take place.

By August of that same year it was becoming clear to

Smith that the Cedar-Central units were being saved for non-

171bid., 11 Noveamber 1933; 6 February 1937.
18Tbid., 1 December 1934.

1?Ibid., & February 1937.
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eligible white families whereas the Outhwaite projects were being
rented to African Americans. He continued to call for a response
from the African American community to City Council and the hous-
ing authorities regarding the inequitable and segregationist
rental procedures.2° Councilman Ernest J. Bohn maintained that
the federal subsidy was not adequate enough to be able to serve
the lowest income groups. He expressed hope that under the U.S.
Housing Act subsidies would be substantially larger and allow for
such service.21

By 1940 the Cleveland Hetropolitan Housing Authority
became the official landlord of the housing projects instead of
federal officials. A re-investigation was begun of residents’
incomes in order to eliminate those unqualified by too high an
income. Also attempts were introduced to lower the rental rates
by eliminating clerical and maintenance personnel and turning
maintenance over to tenants.22 According to Thomas Campbell,
families on relief were not accepted as tenants because they could
not meet the stipulated rental fees. This pelicy was sventually
forbidden in 1949 by the Taft Housing Act. However, this did not
eliminate the segregated assignment of residents to certain units

even though there was no official policy of segregation. A city

20Ibid., 12, 26 August 1937.
21gathelic Universe Bulletin, 18 February 1938.

22r]eveland Call and Post, 11 January 1940.
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ordinance was passed in 1949 forbidding segregated public housing,
but these practices continued into the 1960s.23

However, government subsidized housing was not the only
housing problem for this area of town. In 1937 Jane Edna Hunter,
General Secretary of the Phyllis Wheatley Association, called for
a united stand by African Americans against any further operating
levies until the city remedied conditions in their Central Avenue
neighborhoods.24 She was joined in her protest by the Rev. Joseph
Gomez, the new pastor of St. James African Methodist Episcopal
Church, who secured the adoption of such a resolution during the
St. James’ Forum.2% Her description indicates the toll that popu-
lation and discriminatory practices had taken on the area.

She enumerated twelve critical areas that needed urgent
attention: sewers clogged with waste material that washed back
into the streets with every rainfall; uncollected garbage and rub-

bish; purse snatchers and holdup gangs roaming the streets

23Thomas Campbell, "Public Housing," The Encyclopedia of
Cleveland History, pp.805-807.

24Hunter (1882-1971) was a prominent social worker and
lawyer who founded the Phyllis Wheatley Association in 1911, a
social service agency which provided safe and adequate housing for
working African American women and also the training of service
skills. David van Tassell and John J. Grabowski, eds., The
Encyclopedia of Cleveland History, p. 535.

25The St. James Literary fForum was begun in 1927 by the
pastor of St. James AME Church, the Rev. D. Ormonde Walker, as a
public platform where questions of a civic, political or other
public nature could be discussed by competent individuals. David
van Tassel and John J. Grabowski, eds., The Encyclopedia of
Cleveland History, p. 855.



32

unprotected by police; unrepaired and untended properties by
absentee landlords; dilapidated or vacant buildings; few and
uncared for trees; unwashed streets; dark or improperly lighted
streets; inadequate police and fire protection necessitating
increased or denied fire insurance; violations of zoning laws
leading to undesirable businesses in areas with residences,
schools, and churches; attic rentals without proper fire escapes;
chicken coops in residential areas and spoiled meat being sold in
local butcher shops. Single-family dwellings had consistently
become home to multiple families. These inhuman living conditions
existed to some degree in the entire area between Euclid avenue on
the north and just north of Broadway on the south, and between the
Cuyahoga River on the west and £ast 105th Street on the east.26

Needless to say such conditions and overcrowding only
invited illness and crime. Tuberculosis was the cause of 12% of
African American deaths in the city in 1939. The lack of enforce-
ment of building, health and sanitation laws accounted for tragic
stories on a weekly basis. Cleveland’s banking companies were
often the recalcitrant landlords, for example, The Mutual Building
and Investment Company which owned an apartment building on East
55th Street. City officials were also indicted by the Call and
Post and the Future Outlook League for their gross neglect of

investigation and law enforcement.2? Some local ministers of the

26r]leveland Call and Post, 2 January 1937.

2?1bid., 7, 14 Harch 1940.
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black churches apparently attempted to join the efforts to change
these neighborhood conditions. There is no evidence that the
Catholic clergy were part of this civic effort.

Such conditions prevailed throughout the 1940s west of
East 40th Street between Woodland and Cedar Avenues, referred to
as the “lower Central Areas.” Rents climbed to $40 and $50 per
month for housing that should not have exceeded $25. Workers
often paid half of their earnings just for rent. One particular
Cleveland Heights landlord was earning $50,000 a year on illegal
Central Avenue housing rentals. His scheme involved “the illegal
converting of ramshackle dwellings into tenement houses of one-
room, eight by tuelve feet kitchenettes, which rent for exorbitant
sums."” Twenty-four couples were found hcused in these rooms,
paying $40 a month for rent.28

One-third of the area’s dilapidated houses were found to
be still in use in the Central area in 1947. The majority had
been built at the turn of the century and 288 were built before
1865. forty-one percent of the family units in this area were
considered unfit for human habitation, often lacking private or
even indoor plumbing. In 1949 four children died in a fire in a
two-family home on East 83rd Street which housed twenty-seven

people. The home was described as a “firetrap." The desperate

28Tbid., 7, 14 Harch 1940.
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housing was no longer confined to the lower Central neighbor-
hoods.z2?

The other neighborhood blight with which African
Americans had to contend was crime. In 1937 prostitution, boot-
legoing, dope, and racketeering in the form of “number and policy”
games were sighted as daily vices.30 By 1946 crime figures in the
Central area had reached epidemic proportions, according to the
Call and Post uhich had been frequently criticized by blacks and
whites alike for its sensational coverage of such news. The
editor, William 0. Walker, felt that such coverage might stir
citizens and city officials to action if reality was kept con-
stantly before their attention.

We comprise but 10% of the population of Cleveland but we
accounted for 840 major crimes committed last year - just 63%
of the total. And believe it or not, the 48¢ major crimes
committed by white folks represents an increase of 6% over
1945, while our reproachful total represents a 6% DECREASE
over 1945,
The asjor crimes cited included robbery, homicides, manslaughter,
shootings, stabbings, rapes, and purse snatching.32 <(Clearly the
crime rates were in proportion to the poverty level and crowding
of the neighborhood.

By January of 1948 an assessment of the previous year uas

made and statistics revealed that alcohol was a primary component

291bid., 18 January 1941; 7 December 1944; 22 February
1947; 15 March 19475 4 June 1949.

30Ibid., 2 January 1937.

31Tbid., 18 January 1947.
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of criminal behavior in the Central Areas. Also adequate housing
clearly revealed its value as a crime deterrent. Not a single
homicide had occurred in Outhwaite Homes, Carver Park Homes, Kins-
man and Seville Homes, all housing projects occupied primarily by
African Americans. However their immediate overcrowded neighbors
were not so fortunate. The highest homicide areas spread from
East 14th and Orange Avenues fanning eastward to Woodland and
Cedar and outward to East 66th Street. Comparison of police dis-
trict crime records indicated that better housing bred less crime,
especially if the residents owned their homes. Tribute was paid
to the efforts of citizens’ and ministerial groups, including the
Baptist Ministers Association, Interdenominational Ministers
Alliance, and Central Areas Community Council, to work toward
crime deterrence.32 Again, there is no indication of Catholic
clergymen being involved in these comaunity efforts in the Central
Areas.
In Hay of 1949 juvenile delinquency was reported on the

rise in the Central Areas.

Residents of the area, accustomed to civic neglect, living in

overcrowded slums, frustrated by unemployment, offer feeble

protests - occasionally - as their sons and daughters go

through the vicious cycle of juvenile court, corraction faram

-- and Ohio State Penitentiary.

Understaffed sccial agencies and recreation centers offer

inadequate facilities for luring youth away from the glitter

of the bright lights, the glib tongues of the pool sharks,
and the persuasive voice of the marijuana peddler.

321bid., 24 January 1948.
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To demonstrate the magnitude of the problem, this area housed
forty-five churches of various denominations, the mest churched
area in the city. However, they uwere running against the stiff
competition of 148 liquor-selling establishments and thirteen pool
parlors. The area was resideice to approximately 18,000 young
people between the ages of five and twenty-one.33

Clearly such social realities as biighted housing and
unsafe neighborhoods only exacerbated the fears of the white popu-
lation living in or bordering these neighborhoods. It was a fear
that blinded many to the discriminatory practices that bred such
desperate living conditions. Not surprisingly, such blindness
perpetuated an already vicious circle and certainly did not
engender the kxinds of decisions on the part of white Clevelanders
that could have helped those African Americans working to break
the cycle.

Two other factors contributed to and also were the result
of the viciousness of this cycle, namely, education and employment
of African Americans. Kusmer’s study indicates that the Cleveland
public schools gradually became segregated in the black neighbor-
hoods because of population shifts. However, during the 1930s
school personnel began sending the area’s black children to all-
black schools even if they lived closer to a predominantly white
school. Also, white students uere permitted to transfer from

schools that were predominantly black. Furthermore, the curricula

33Ibid., 21 Hay 1949.
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of all-black schools was altered from the standard liberal arts
curriculum to ones that emphasized manual and home arts. Clearly,
then, these students were already destined for lesser skilled
tvoes of employment .34

The Urban teague study for the 1950s indicates that the
pattern had not changed. "De facto" segregation existed in the
Cleveland public schools and the quality of education followed the
residential areas according to race. The schools in the central
districts of the city had the poorest level of education. Some
elementary schools had no libraries. The recommended expenditure
per pupil was supposed to be $500 when in reality it was $379 for
these schools. Teacher-pupil ratio was supposed to be 50 teachers
per 1000 students; in actuality it was 39 per 1000. One-third of
all the children in the Cleveland school system were described as
"culturally and economically deprived" by school and welfare
authorities, according to the report.3S

The employment opportunities for African Americans were

equally limiting.3¢ In 1920 and 1930, Kusmer'’s study indicates

34Kusmer, A Ghetto Takes Shape, pp. 182-184.

35The Cleveland Urban League, The Negro in Cleveland,
1950-1963, pp. 8-9; UWye, "Hidwest Ghetto,™ pp. 53-61.

36James Oliver Horton argues that bla~k class structure
cannot be adequately studied until the relatisnship between black
occupations and social status in the black comumunity can be more
accurately evaluated, because black occupational opportunities
have been limited by discriminatory practices. James Oliver
Horton, "Comment," in The State of Afro-American History: Past,
Present, and future (Baton Rouge: Louisiana State University
Press, 1986), p. 133.
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that African American males were over-represented in proportion to
their population in the following occupations: clergymen,
pusicians and music teachers, barbers, porters in stores, draymen,
hackmen, teamsters, chauffeurs, porters, servants, and waiters.
Subsequently, they were under-represented as professionals, pro-
prietors, managers, and clerical, skilled, and semi-skilled
workers. African American females were over-represented as
boarding-house keepers, housekeepers, laundresses, dressmakers
(not in factories), and servants. They, too, were under-
represented as teachers, nurses, clerks, stenographers, typists,
and textile operatives.3”

In his study of African americans in Cleveland after
World War II, Raymond Jirran indicates that the federal government
was a major employer of blacks, particularly in the postal serv-
ice. However, even there, in 1948 there were indications of dis-
criminatory assignment of black workers to certain routes and
denial of some supervisory positions. There was also “a shortage
of equitable opportunities in the trade unions" after World War
II. The electricians’ and plumbers’ unions had some of the
highest paying positions available in the city, but blacks were
still struggling for membership in the 1960s. William J. Ware, an
African American Catholic from Our Lady of the Blessed Sacrameni
Parish, had organized the black plumbers in 1932. He waited,

after repeated attempts in the 1930s, 1940s, and 1950s, to join

37Kusmer, A Ghetto Takes Shape, pp. 285-287.
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Plumbers’ Union Local 55. 1In 1964 he finally became a union con-
tractor. As late as 1966 there was a combined total of only
fifty-one journeymen and four apprentices in the following craft
unions: Union of Electricians Local 38; Sheet Metal UWorkers Local
65; Ironworkers Local 17; Plumbers Local 55; and Pipefitters Local
36.38

The industrial jobs that had become available during
World War II for African Americans began to decrease after 1953 as
steel mill, foundry, and machinery industries left the Cleveland
area. Some 80,000 jobs disappeared while white-collar work
opportunities became more available. The African American workers
were concentrated in these blue-collar positions. In 1960 over
sixty percent of employed African Americans were semi-skilled
operatives, about twenty-six percent were service workers, and
twelve percent were laborers.3?

The differences in employment opportunities for whites
and African Americans naturally created a parallel effect in fam-
ily incomes. In 1949 the median white family income was $4060;
for African Americans it was $2530. In 1959 the gap had widened:
the median family income for whites was $7350 and for African

Americans it was $4768. In 1959 fifty-six percent of employed

38Raymond J. Jirran, "Cleveland and the Negro Following
World War II" {Ph.D. dissertation, Kent State University, 1972),
pp. 73-75; 98-111.

39°The Urban League, The Negro in Cleveland, 1950-53, pp.
12-13.
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african Americans were earning less than $3000 a year, the
national minimum. This was compared to forty percent of the white
population. 4o

In blatant and dramatic ways the social forces, aany of
which were driven by racist behaviors, controlled the lives and
the neighborhoods of Cleveland’s African Americans. It can only
be assumed that Catholic African Americans were subjected to these
forces to the same degree as other African Americans. However,
those who were interviewed for this study seldom described their
situations prior to 1940 in terms of the realities described
above. Only a few called themselves "poor.* The location of
their residences indicates that they lived in all sections of the
Central Avenue Area from as early as 1922, and many lived in the
third and fourth economic zones described by Kusmer in the 1920s
and 1930s. The parish of Our Lady of the Blessed Sacrament itself
was built on East 79th Steet in 1923, the border of the third and
fourth economic zones. However, the earliest parishioners uere
not limited to these areas. Likewise, they moved into the
"colonies™ of African American expansion in the 1940s and 1950s

right along with their fellow African Americans, while many others

401bid., pp. 10-11. Drake and Cayton have argued that
education and style of living were the determiners of social
status in the black community rather than employment or income,
since job discrimination was such a pervasive reality. Therefore,
employment and income could not serve as the index of status. St.
Clair Orake and Horace R. Cayton, 8lack Metropolis: A Study of
Negro LIfe In a Northern City, vol. 2, rev. and enlarged ed. (New
York: Harcourt, Brace and World, Inc., 1970), pp. 515-519.
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maintained their residences in the Central Avenue Area. What is
clear from available school records, is that African American
Catholics, like thair neighbors, moved frequently.4l This is
reasonable given the fact that many were new to the city and ini-
tially rented their residences until they could secure more pre-
ferable housing, or until they were able to become homeouners.

Using a random sample of 203 school records from the tuwo
African American parishes, it is apparent that the majority of
fathers of the children enrolled in those schools were employed at
or below the semiskilled level. Both in 1940 and in 1950, 69% of
these men were working in semiskilled, unskilled or servant levels
of employment. The greatest number of men were employed as
unskilled workers, primarily laborers. Fifty-four percent were at
the unskilled level in 1940, and 43% were at the unskilled level
in 1950.42 Christopher Wye reported that 71% of African American
males in Cleveland in 1950 were in the semiskilled range or
lower.43 The similar findings reported here suggest that African

American Catholic families were not significantly different

41Bodnar, Simon and Weber found geographical mebility to
be a pattern among blacks in Pittsburgh in the period 1900-1960 as
well. They attribute lack of emphasis on homeownership to lack of
occupational security and inability to acquire better jobs. This
mobility also contributed to the instability of neighborhoods.
John Bodnar, Roger Simon, and Michael P. UWeber, Lives of Their
Own: Blacks, Italians and Poles in Pittsburgh, 1900-1960 (Urbana:
University of Illinois Press, 1982), pp. 4-7.

42Ppgpers of St. Edward Parish and Our Lady of the Blessed
Sacrament Parish, Housed at St. Adalbert Parish, Cleveland, Ohio.

43yye, "Midwest Ghetto," pp. 115-116.
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socioeconomically from other African Americans. However, it must
be noted that the fathers of these school children were not neces-
sarily Catholics themselves and the school records do not con-
sistently report this information. Of the fifty-five African
American Catholics who were actually interviewed for this study,
almost all, with one or twc exceptions, repcrted completing their
high school education; eleven people reported the completion of
college degrees by the close of the 1940s. However, this sample
is far too =mall to draw any conclusions about African American
Catholics in general.44

As significant as these patterns are, the reality of life
as it was experienced by those who lived it, is best expressed in
their own words. Their recollections and impressions of daily
life in these Cleveland neighborhoods give a texture to these
statistics. They further suggest that what was worth remembering
was not discrimination, blight or poverty, but the quality of
human relationships between both whites and blacks alike.

Arthur Heard was born in a primarily Slovenian neighbor-

hood on East 32nd Street off of Superior Avenue in 1924. Nine

44In the 1930s, Chicago’s African American Catholics were
predominantly from the black middle class with some members from
the black lower class. Black middle class church members
exprected race advancement and a rescuing of youth from the dang-
ters of urban living. This would be in accord with what were pos-
sible benefits of Catholic Church membership for blacks in
Cleveland as well. Drake and Cayton, Black Metropolis, pp. 670-
688; C. Eric Lincoln and Lawrence H. Mamiya, The Black Church in
the african American Experience (Durham: Duke University Press,
1990), pp. 123-125.
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years later his family moved to East 29th Street off of Scovill
Avenue, a primarily Italian neighborhood where he lived across the
street from Anthony Celebreeze, the future mayor of Cleveland and
Federal Court Judge whose family had lived there from 1918 and
remained there until 1945. Heard was the youngest child of his
mother, widowed in 1935. Before the war, they moved to East 22nd
and Central Avenue where they lived abowve a store which was
eventually converted into a residence. This was to remain the
family home for twenty years. Shortly after his marriage, Heard
purchased a home in 1947 in the neighborhood of St. Thomas Aquinas
Parish located on Superior Avenue and Ansel Road, and by 1954 he
had moved into a brand new home which he purchased in the Hount
Pleasant area. Heard went tc night school for fourteen years after
leaving the Marines in 1946 and graduated from Cleveland Marshall
Law School. His childhood experiences with his Slovenian and
Italian neighbors had been so positive that he admits he had to
learn to identify with African Americans who were not accustomed
to relating to non-blacks. "I actually had to learn about my ouwn
people. That’s a fact. But I’m very blessed that I have been
around people of all skills and all stratas of life."45

Mary St. Clair and her sister, Helen Murphy, had experi-
ences similar to that of Arthur Heard. They grew up in St.

Bridget’s Parish on East 22nd Street in a neighberhood mixed with

45Interview with Arthur B. Heard, Cleveland, Ohio, 18
December 1990.
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Italians, Irish and Slovaks. They and their white girlfriends who
attended St. Brideet’s School would walk each other to and from
school as children were inclined to do. As they dropped each
other off on the way home, mothers would invite the children into
their kitchens for fruit or nuts. It wasn’t until one of the
girls’ brothers called them "niggers" in the schoolyard one day
that they realized there was such a thing as race. As Helen Hur-
phy said, "I didn’t think I was black." Later, as a young mother
with three small boys, HMary St. Clair remembered her Italian
neighbor encouraging her to let the boys play in his empty garages
so they wouldn’t have to play in the street. In turn, one of the
African American men in the neighborhood helped this Italian
man’s paralyzed son regain "he ability to walk.46

Another woman recalled living among Bohemian neighbors on
Amos Avenue when her family came to Cleveland in 1928. She lived
there for eleven years before moving to Grantwood Avenue in the
St. Thomas Aquinas Parish area north of Superior Avenue which she
recalls being a Jewish neighborhood.4? Barbara Robinson’s child-
hood friend was an Italian girl on East 71st Street, the hcane of
many Italian families. She recalled often spending the night at
her home. Likewise, Barbara’s husband lived near East 10Sth and

Cedar as a youngster and he, too, had many Italian neighbors. She

46Interview with Mary St. Clair and Helen Murphy,
Cleveland, Ohio, 10 December 1990.

47Anonymous interview, Cleveland, Ohio, ¢ November 1990.
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recalled that similar financial circumstances brought people
together during the 30s.

We all had to struggle to get the same thing. I didn’t know

I lived in a ghetto until I had grown up. We didn’t know

what a ghetto was. We never thought about those kinds of

things. Everybody took care of their property. Everybody

was proud of where they lived.4®

The area around St. Edward’s Parish at East 69th and

Woodland Avenue was still largely a white neighborhood at the
beginning of the 1930s. One woman who atiended school there from
1928-31 remembered many Irish and German families in the neighbor-
hoods there. By the late 1930s she remembered more of the African
Americans moving into the area and parishioners trying to welcome
them into the parish.4® Another parishioner who married in 1931
and lived in the East 55th and uWoodland area remembered that
neighborhood being very safe well into the 1940s.

You could go out and walk. do anythina and nobody bathered.

You’d hear a lot of people say that. I used to come home

just anytime, I know they did. If I had to go to a wake, it

didn’t matter where it was, I got out and went by myself, got

the bus and came back home.3©
However, Ann Cowan reported that by the late 1940s there were only

a couple of white families left in St. Edward®s Parish. She her-

self had grown up on East 38th Street where her parents bought

48Interview with Barbara Orake Robinson, Bedford Heights,
Ohio, 16 January 1991.

4%anonymous interview, Shaker Heights, Ohio, 21 January
1991.

Soanonymous interview, East Cleveland, Ohio, 15 January
1991.
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their own home around 1930. She remembered it being "like a
ghetto" by the late 1930s although there were German and Italian
families in the neighborhoed when they moved there.52
Margaret Santiago describes the East 55th and Kinsman

area where she grew up as a child in the late 1920s and 1930s as a
"beautiful middleclass neighborhood."

Well, you know, back in those days, everybody was the same,

you didn’t have much relief [welfare] like they have nouw. We

all were integrated in one class, the parents worked, nobody

made a whole lot of money, we all got along. My father

retired from the steel mill and we always had a car, so I

didn’t think we did too bad. I stayed there until I got
married.s2

Like Margaret, Mary James was also the daughter of a steel mill
worker who was transferred to Cleveland from a North Carclina
steel mill during the depression in 1934. Her family lived on
Quincy Avenue at East 77th Street but moved into the newly-built
projects on East dé6th Street within a short time. The James fam-
ily left the projects in 1941 because her father’s salary at the
steel mill exceeded the amount which qualified people for
residency. Subsequently they bought a home in the Glenville area

near East 105th Street.53 another young woman who came to

SiInterview with Ann Cowan, Cleveland, Ohio, 13 November
1990.

S2Interview with Margaret Santiago, Cleveland, Ohioc, 15
November 199%3.

53Inierview with Mary James, Cleveland, Ohio, 18 December
1990.
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Cleveland in the late 1930s to seek nurses’ training and aiso
lived in the projects, recalled:
When I got married I went into the projects because at that
time there was a housing shortage. We both worked. We were
above what they would call poverty lewvel. B8ut at that par-
ticular time, because of the housing shortage, you could live
in the projects and pay equivalent rent. So I lived there.
They put us out after the rules changed about the salaries.
Houses were hard to find. French’s Funeral Home uas looking
for some help to keep their funeral home going when they were
out. There was no salary but they did give us living
arrangements. So we lived in French’s Funeral Home on East
40th Street. I had two little boys there. We lived there
about six years and worked as greeters and receptionists.
Then we went and got a real home on Imperial Avenue.S54
Philomena Ware McClellan, whose father, William Ware, had
been instrumental in securing union membership for the black
plumbing contractors in the 1960s and was also an active member of
the Urban League and the NAACP, recalled growing up in the 1930s
and 1940s. She remembered him working very hard so that her
mother would not have to go out to work.5% Barbara Orake Robinson
also remembered growing up in the 1930s and atitending Our Lady of
the Blessed Sacrament School where Sister £mma kept a room full of
donated clothing. "If anyone was there that didn't have any
clothes, they always had something to wear." She described people
as being "really poor," yet she added,
I guess there were some people who were on charity, but most
of the people that I can think about right now all had jobs.

I was fortunate to live with ay mother and father and we
lived in a home with my grandmother. My grandmother had a

S4anonymous interview, Cleveland, Ohio, 20 December 1990.

SSInterview with Philomena Ware McClellan, Cleveland,
Ohio, 24 January 1991.



48

beauty shop. My mother worked at times, not all the time.

My father was a waiter. I can’t ever remember being without

anything, ever. It seemed like I always had enough and even

a little more besides. Then there were others like me. I

guess it was sort of like middle class blacks at the time. I

guess we were surrounded by middle class blacks. But you

didn’t think about those things then.
Barbara Robinson’s grandmother had a beauty shop in the front room
of her house at 2187 Fast 71st Street which she owned herself.
Her father worked in the big hotels and country clubs in the
city.Sse

On the other hand, Lelia Berry described many of the
people at Our Lady of the Blessed Sacrament as poor, like her own
family. Sne attributed their poverty to the fact that her mother
was a widow. They would receive clothing and food baskets at
Thanksgiving and Christmas from the parish as did many other
families even during the 1920s. The Berry family lived at East
67th Street during these years and she and her sister would walk
from home to Qur Lady of the Blessed Sacrament School on East 79th
Street every day including lunchtime. She described her oun
neighborhood as racially mixed in those years.S?
Whether they remember these early neighborhoods as poor

or comfortable, African American Catholics did not identify the

crime and deterioration that obviously existed in their midst.

Whether they were children or young adults at the time, they

SéInterview with Barbara Drake Robinson, 16 January 1991.

57Interview with Lelia Berry, Cleveland, Ohio, 14 Decem-
ber 1990.
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recalled the meshing of people’s lives as the characteristic qual-
ity of those years. HMany of those interviewed described racial
prejudice as something that had to be taught to children by
adults. Hany made conscious choices to see beyend skin color as
the criteria for relationships.
A woman recalled that as a young student nurse at City
Hospital she was encouraged to seek ocut the friendship of the only
other African American girl in her class. She did net personally
care for this girl and could not understand their logic.
Just because she’s black doesn’t mean that I have to like
her. My best friend was a white girl. And we ate together,
we slept together, we went out together, we shared secrets,
just like any other girlfriends. Hy mother was a
schoolteacher and I think that she gave me fairly good
values. She taught me to think for myself. Don't go along
with prejudice and other people’s opinions just to get along
Wwith them.S8

Philomena McClellan recalled her childhood:
We had white neighbors when I was coming up and we played and
played around, lived next door to the playground and we were
all one. UWe played together and went to school together and
fished together and swam together and everything. You put
children together and there’s nothing but mankind, person-to-
person relationships. Until they learn about hate.S®

Finally, the discriminatory practices that so limited
black employment opportunities were not evident in every individ-

ual case. # glimpse at three situations indicates the initiative

and determination of these African American Catholics who were

S8Anonymous interview, Cleveland, Ghio, 20 December 1990.

S9Interview with Philomena McClellan, 24 January 1991.
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also instrumental in the foundation of Our Lady of the Blessed
Sacrament Parish from its beginning in 1922.

William Gleason came to Cleveland as a young teenager
near the end of World War I from Hobile, Alabama. He lived near
East 35th and Central Avenue at the time. By the time his middle
child was born in 1929, he was living on East 125th Street in the
Hount Pleasant area. His family moved into the newly built hous-
ing projects around 1938 and lived there for a couple of years
when they returned to the Mount Pleasant area. He and his family
were members of Our tady of the Blessed Sacrament Parish and all
of his children attended school there. William Gleason worked for
Alonzo Wright as manager of his large Standard 0Oil gas station at
East 55th and Woodland for eighteen years and then bousht a
restaurant near the same intersection during World War II which
evantually became Gleason’s Musical Bar. Distinguished for paying
his staff of twenty-two employees more than union wages, he
operated this popular night club until the mid-sixties.s©

George Moore, on the other hand, was from one of the few
African American families who lived on the West Side of the city.
He lived at West 30th and Franklin Boulevard for nineteen years.
He also made long treks across town to attend church at Qur Lady
cf the Blessed Sacrament Parish because there was a need for altar

boys when the parish first began. His mother and grandmother both

60Interview with William Gleason, Shaker Heights, Ohio,
28 January 19%91; interview with Louis Gleason, Cleveland, 8hio, 30
October 1990; Call and Post, 7 August 1948.
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studied nursing in Cleveland. His grandmother came to Cleveland
because she had heard that there was a nursing school here which
was admitting African American women. Moore graduated from St.
Patrick’s Elementary School on Bridgz Avenue, St. Ignatius High
School, and The Ohio State University. He later became a regular
colummist for The Cleveland Press.61

One of the earliest businessmen within the African
American Catholic community was Frank E. Petite who came to
Cleveland in 1919. He and his wife, Fannie, bought a home on East
105th off Cedar Avenue after having lived in Akron during World
War I. The Petites had come north because of the availability of
work. Frank Petite was a skilled sheet metal worker. In 1928 the
Petites bought a building from a Jewish owner in which they opened
a combination hardware-sheet ietal store at 7120 Cedar Avenue and
made their residence above the store. As Fannie Petite said,
“Cedar Avenue was just beginning to get Colored business at that
time." Frank Petite helped to organize the Precgressive Business
Alliance for African American businessmen and served as its presi-
dent for ten years. As mentioned earlier, the Petites were one of
the founding families of Our Lady of the Blessed Sacrament Parish.
When they later moved into the territory of St. Thomas Aquinas
Parish at Superior and Ansel Road they joined that parish. They

were described as being “"well off" by some of their peers. Fannie

é6lInterview with George Anthony Moore, Cleveland Heights,
Ohio, 15 January 1991.
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Petite maintained the hardware store for five years after her hus-
band’s death in 1959.62

The African American Catholics were a composite of all
those characteristics which were typical of other African
Americans in Cleveland. They had to respond to the same social
forces in their environment. However, there was one character-
istic which made them a double minority, unlike other African
Americans, and that was their Catholicism. Catholicism placed

them in a whole other world.

$2Fanny Petite Memolr, Oral History Transcript, The
Greater Cleveland Ethnographic Museum, pp. 14, 18-19, February 10,
1979; Call and Post, 26 Gecember 1959.



Chapter 3

THE WORLD OF CATHOLIC CULTURE

The Roman Catholic Church in the diocese of Cleveland
was, in many ways, its own world. Yet, like all other social
institutions in the city, it was subject to and participant in the
same social forces that prevailed from 1922 to 1961. Because the
Catholic Church has an international identity, its vision and its
concerns are often shaped by that perspective. This is equally
true of its national identity. It can never afford to be just a
"local” church. This national and intermational identity creates
a cultural reality that has reots deep in the past as well as
extensive interactions in the present. Such a cultural configura-
tion is both blessing and curse. It was so in the diocese of
Cleveland for African American Catholics "in those days." They
had to negotiate their experiences as African Americans at the
same time that they had to claim the Catholic world as their oun.
Further, the Catholic world had a very defined sense of where
African Aamericans fit in that world.

The Cleveland Catholic Diocese acquired its present
geographical boundaries in January of 1943 when the Diocese of
Youngstown was created from it. From 1911 until 1943, the

Cleveland diocese covered fourteen Ohio civil counties. The wplit

in 1943 left the Cleveland Diocese with eight counties: Cuyahoga,

53
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Lake, Geauga, Summit, Medina, Wayne, Ashland, and Lorain. The
Catholic population of the discese at that point was 422,161 per-
sons in a total population of 1,850,000 people. By 1957 the
Catholic population had increased to 701,000 and the general popu-
lation reached 2,500,000 people. The Catholic population
increased 66% in that time period while the general population
increased by 25%. Three-fourths of the Catholics in the entire
diocese lived in Cuyahoga County, and the county itself was 34%
Catholic.

The Catholic population increase was attributed to a
higher birth rate than the average for the general population and
to immigration. By 1957, the newest immigrants to the diocese
were 12,000 Catholic displaced persons and refugees from Europe,
10,000 Puerto Ricans, and an undetermined number of African
Americans. The estimate given for the total of African American
Catholics in the diocese in 1957 was between 8,000 and 10,000 or
about 1.4% of the total population. Inmigration alsc contriGuted
an undetermined number who moved from other locations in the
country to the industrial employment opportunities available in
Cleveland. The Catholics of the diocese were being served in 223
parishes throughout the eight counties.?

By 1960 the statistics showed even greater increases than
in 1957. It is particularly important to note that the increase

occurred in other significant aspects as well, and not merely in

iCatholic Universe Bulletin, 29 November 1957.
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the general population of the diocese alone. One would expect
school enrcllment to increase with the population because Catholic
parents were mandated to send their children to Catholic schools.
However, religious vocations increased as well. This is sig-
nificant because religious vocations among African American
Catholics did not increase proportionately with their population.

Growth of the Cleveland Catholic Diocese

1943 1960 X Increase
Catholic Population 422,161 791,229 87%
Priests 688 864 26%
Seminarians 202 553 174%
Women Religious 2,448 3,507 43%
Students Under 52,978 189,574 258%

Catholic Instruction
The extremely small proportion of African American

Catholics in the diocese is a critical factor in this study. When
seen in relationship to the vast numbers of white Catholics, it is
ﬁnderstandable that they were just one of the many groups that
church officials had to consider. Nonetheless, it does not excuse
any decisions that were racist in nature. B8ecause of their small
population, it appears that Bishop Joseph Schrembs, who was the
bishop of the diocese from 1921 to 1945, tended to delegate his

responsibility for their care.2 Once delegated, he left it to the

2Both Schrembs and Hoban were given the title of
"Archbishop" during their tenures as the ordinary of the diocese.
In both cases, the title was given by the Pope in recognition of
their service to the Church. Schrembs received the title in
March, 1939, and Hoban in July, 1951. This honorary title did not
%hange the status of the diocese to that of an archdiocese which
automatically has an archbishop as its head. Both men will be
referred to as "Bishop" throughout the text for consistency.
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person responsible to keep him informed, but he exerted little
further influence unless difficulties came to his attention.
Bishop Edward F. Hoban, who succeeded Schrembs from 1945 to 1966,
apparently followed a similar philosophy. Both men gave much of
their time and attention to the building of parishes and institu-
tions needed to accommodate the growing population of the
diocese.3

Immigration had long been one of the major contributors
to that growth. Immiarant patterns in Cleveland were similar to
those in other midwest industrial cities, and like other dioceses,
Cleveland erected national parishes to serve the various ethnic
groups as they came to the city.4 Although it was the practice of
Cleveland’s bishops to encourage the assimilation of immigrants
and to have them experience each other through diocesan gather-
ings, their European cultural backgrounds and languages were
respected in these parishes. The common practice was to appoint
pastors who were of the same nationality as the congregation, and

to secure the services of religious congregations of women of that

3For short biographical sketches of the two bishops, see
Works Project Administration, The Ohio Historical Records Survey
Project, Parishes of the Catholic Church, Diocese of Cleveland:
History and Records (Cleveland: Cadillac Press, 1942), pp. 26-32;
Cathoelic Universe Bulletin, "Souvenir of the Fortieth Episcopal
Jubilee of Archbishop E£dward F. Hoban," 17 November 1961.

4fFor a discussion of the immigrant Church, see Dolores
Liptak, R.S.N., Ismigrants and Their Church (New York: Macmillan
Publishing Company, 1989); Jay P. Dolan, The American Catheolic
Experience (Garden City, NY: Doubleday and Company, Inc., 1985),
pp. 127-346.
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nationality to teach in the parish schools.$ Such parishes helped
newly arrived immigrants to secure their identity in what was
often perceived to be a hostile environment to their religion. In
some cases, the hostility was real. They also enabled the
immigrants to maintain their ethnic practices, devotions and lan-
guage and to pass these on to their children.é

By 1922, within the Central Avenue Area, there were five
such national parishes: St. Joseph (German), St. Anthony
(Italian), St. Martin (Slovak), Holy Trinity (German), St. Adal-
bert (Bohemian).” The first three, located near East 22nd Street,
were within a few blocks of each other. There were also two ter-
ritorial parishes in the Central Area, St. Bridget and St. Edward,
which were not officiaily identified with a national group, but
were in reality Irish congregations because they serviced English-
speaking Catholics. St. Agnes was the third territorial parish in
the area, which, when originally built in 1893 at East 79th and
Euclid Avenue, was in one of the most affluent neighborhoods of

the city.® It was not uncommon in Cleveland to have two Catholic

SMichael J. Hynes, History of the Diocese of Cleveland:
Origin and Growth, 1847-1952 (Cleveland: The World Publishing Co.,
1953), pp. 323-327.

$Bolan, The American Catholic Experience, pp. 158-189.
?See Appendix.
8Works Project Administration, Parishes of the Catholic

Church, Oiocese of Cleveland, pp. 53, 79, 81, 88-89, 111, 133,
145.
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churches on opposite corners of a city block. This was the case
with Holy Trinity and St. Edward which were two blocks apart.

African American Catholics who moved into this area of
the city after World War I, were survounded by the reality of
these national and territorial parishes. They nad kiown
segregatied parishes in the South because of racist policies, but
in Cleveland, too, they were witnesses to a phenomenon of ethnic
segregation. It was not unknown for ethnic Catholics to have
little contact with each other. Thus, African American Catholics
called upon the national parish model when they themselves sought
to have a parish of their oun.

The cultural climate of the diocese was shaped by more
than ethnic realities, however. Bishop Schrembs was busy organiz-
ing and developing the social welfare institutions and programs of
the diocese. 8ishop Hoban increased the number and availablity of
hospitals, orphanages, nursing homes, homes for the aged and the
disabled. The leadership provided by these two men provided last-
ing foundations for the Church®s works of charity. Schrembs was
noted for his concern for the development of the Catholic
Charities Corporation and annual appeal which had been initiated
by his predecessor, Bishop John Farrelly. Schrembs was a member
of the National Catholic War Council which later became the
National Catholic Welfare Conference, the national organization of
American Catholic Bishops. Before coming to Cleveland he had been

a member of the episcopal committee which issued the American
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Catholic Bishops’ Program for Reconstruction in 1919 following
World war I. Under this appointment, then, he was instrumental
in helping to advocate such practices as a minimum wage act,
unemployment and health insurance, the rights of workers to
organize, and means to reduce excessive profits.® Consequently,
the Catholics of the diocese were encouraged by this episcopal
leadership to cultivate and practice attitudes of concern for
others, particularly other Catholics who stood in need. Certainly
in the earliest decades of this century, many Catholics were in
need of the Church’s charity and advocacy as new immigrant
laborers. The leadership provided a necessary response.

The same Catholic concern was mobilized on behalf of the
international Church when Communist regimes began to overtake
countries in Eastern Europe. Mot only did Cleveland offer refuge
to numerous persons who fled such takeovers, but Catholics raised
financial support for their escapes and staged protests on their
behalf to American government officials.10

At the same time, lay Catholics were being encouraged to
take an active role in the spiritual and temporal development of
the diocese and their parishes through various lay organizationms

besides those formed as ethnic fraternal and devotional groups.

?Ibid., pp. 30-32.

10See the discussion in Hynes, History of the Cleveland
Diocese, pp. 394-99; also see the weekly coverage of these inter-

national Catholic issues in the Catholic Universe Rulletin for
these years.



60

Again, Bishop Schrembs had been instrumental in developing the
National Councils of Men and of Women which began tc have diocesan
branches across the country. Other groups, such as the Catholic
Youth Organization, were established under the auspices of the
Catholic Charities Bureau. By 1930 the diocese boasted of at
least ninety benevolent, social and religious organizations, rang-
ing from credit unions to Marian sodalities.i1

In effect, there was some diocesan organization for every
spiritual and temporal need of Catholics. HMany of these organiza-
tions had parish affiliate groups as well. In the name of
Catholic Action the laity were not only being organized into
effective groups, but they were being challenged by their clergy
to make those groups bear fruit. It was the role of the priest to
inspire the laity to action. Thus, Catholics had numerous
opportunities to involve themselves in the life of the Church
beyond its spiritual activities both at the parish and at the
diocesan level. Their attention and concern were frequently drawn
to people and needs beyond themselves. One such effort, for exam-
ole, was the nationwide Legion of Decency movement which began in
the mid-1930s and extended through the 1950s. Moral evaluations
of current film and newstand literature were made available,

legislation was sought, public officials and store owners were

1lHynes, History of the Diocese of Cleveland, pp. 344-49,
458-62; also see, for example, Catholic Universe Bulletin, 18
April 1930; 14 February, 6 March 1936; 31 October 1941; 10 April
1542; 22 January 1943.
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personally contacted, and Catholics took the Legion’s pledge not
to frequent such establishments which promoted indecent materials.
Local Holy Mame Societies and the Knights of Columbus were
involved in this crusade for decency.12 Such mobilization of the
laity explains, in part, the response African American Catholics
received from their white co-religionists when they needed
assistance in the establishment and maintenance of their parish.
That they did not experience greater acceptance by white Catholics
must be attributed to forces broader than the influence and
resources of the Catholic Church.

Catholic culture was further shaped by the spirituality
and devotional life of Catholics. Often the clergy themselves
were instrumental in advocating particular devotional practices as
was the bishop himself. Bishop Schrembs had great personal devo-
tion to the Eucharist, the sacrament of the body and blood of
Christ retained in Catholic churches in the form of a white host.
He was also given to spectacular public devotional gatherings for
diocesan Catholics which required the use of the Cleveland
Stadium. In L1931, the need for a common expression of prayer was
deemed necessary due to the depth of the depression and to com-
memorate Schrembs’ tenth anniversary as bishop of the diocese.
Sponsored by the Holy Name Societies of the diocese, 75,000 people

Janmed the stadium as an autogiro dropped roses on the Eucharistic

125ee, for example, Catholic Universe Bulletin, 15, 29
June 19345 3 July 1936; 1 November, 6 December 1940; 4 February, $
December 1955; 28 September 1956.
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procession. It was described as the "greatest religious occasion
in the history of the diocese."13 Again in 1934, 80,000 people
filled the Stadium to celebrate “"Catholic Bay" and to hear the
apostolic delegate, The Most Reverend Amleto Cicognani, convene
the gathering of the Catholic Hospital Association of America and
Canada. It was his first official visit to the city.14

In 1934 Bishop Schrembs was named the promoter of a
National Eucharistic Congress by the American bishops. O0On Septem-
ber 23-26, 1935, the Public Auditorium was used as the site for
the Congress and the Stadium was used for the solemn closing. To
say that the closing was a "climactic spectacle” was no exaggera-
tien. A procession of 20,000 included diocesan groups, parishes,
school children, clergy and hierarchy to form a living monstrance
(the gold vessel used to display the sacred communion hest) on the
playing field. The Stadium itself was filled with Congress and
diocesan participants.+5 Smaller versions of this national event
were held in various parts of the diocese such as Youngstoun,
Akron, Canton, and Painesville throughout the 1930s and early

1940s .16

131bid., 4, 11 September 1931.
141bid., 8 June 1934.

15Tbid., 30 November 1934; 25 January, 15 February, 20,
27 September 193S.

l6Ibid., 23 Hay 1941.
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Again in 1942 the Holy Name Societies sponsored a prayer
rally for America and for victory, held in the Public Auditorium
which was attended by 15,000 people.” Such events are noteworthy
because they are indicative of the extent to which Catholic life
was focused on external manifestations of spirituality. The pub-
lic witness of one’s faith was a predominant attitude of the times
and motivated such public displays of pomp and ceremony. Even
though ethnic distinctions and prejudices existed among some
Catholics, there were opportunities to experience one’s Catholic
identity from larger perspectives. That Bishop Schrembs may have
had diocesan unity as well as devotion as one of his motives for
these events is certainly possible. There is no evidence to indi-
cate that African American Catholics were not a part of these
diocesan activities.

If Catholics felt distanced from other Catholics because
of ethnicity, they felt doubly so toward Protestant Americans
because of religion. Association with non-Catholics was dis-
couraged. Marriages between Catholics and persons of another
faith were tolerated but strongly discouraged for fear of loss of
the faith.18 Catholics who did marry non-Catholics received the
sacrament of matrimony in the rectory or sacristy of the church
rather than in the sanctuary where the wedding ritual of two

Catholics was held. Catholics in such marriages were encouraged

171bid., 9, 23 January 1942.

i8Ibid., 5 October 1945.
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to pray for the conversion of their partner to Catholicism. Par-
ticipation in church services of another denomination was forbid-
den, but attendance uwas permitted for reasons of social propriety,
such as funerals or weddings. Thus, the Catholic world had very
clear boundaries.

Cathol:cs were taught by their Church that their religion
was the one, true religion by which salvation could be achieved.
Protestant Christians were no longer in possession of the fullness
cf truth due to the heresy of their founders which took them out-
side the Catholic communion of believers. The Church never offi-
cially taught that one had to be Catholic in order to be saved,
however, popular belief was more inclined to hold that Catholicism
was necessary for salvation. E&fforts to convert non-Catholics
were considered praiseworthy. Cathelic churches were always ready
to offer convert instructions if there were no regularly scheduled
"convert classes."1?

The religious distance between Catholics and non-
Catholics was a particularly critical issue for African American
Catholics. Hany had been converts themselves and had family mem-
bers who were non-Catholic. Others were married to non-Catholics.
This reality had significant consequences for the African American

Catholic experience and will be discussed in subsequenl chapters.

19Conversation with the Rev. Thomas W. Tifft, Ph.D., St.
Mary Seminary, Wickliffe, Ohio, 17 February 19%2.
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This particular attitude prevailed in the Catholic community well
into the 1960s.

It was intimately connected to two further attitudes
related to the Catholic Church’s self-concept. American Catholics
tended to alternate between defensiveness and triumphalism.2©
often they felt the need to defend their religion against the
attacks, real and otherwise, of others outside the faith. O0ften
the defensiveness was further connected to the question of whether
Catholics were capable of being good Americans. At other tiames,
because of their certainty about the absolute truth of their reli-
gion, Catholics were condescending or patronizing in their rela-
tionships with non-Catholics. These two attitudes were prevalent
before the decree of the Second Vatican Council on religious free-
dom. The triumphal attitude compounds the position the Church
took in relation to African aAmericans in general. It is the
Church’s missionary approach which undearlies the entire African
American Catholic experience.

Beginning with the Second Plenary Council of Baltimore of
the American Catholic hierarchy in 1866, every official statement
of Church officials relative to African americans addresses the
Church’s relationship to them as a "missionary endeavor." The

Third Plenary Council of Baltimore in 1884, with pressure from the

200f course, American Catholics have contended with this
since the colonial experience. Ffor a discussion of this peried,
see Philip Gleason, Keeping the Faith: Aserican Catholicism Past
and Present (Notre Dame, IN: University of Notre Dame Press), pp.
152-177.
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Vatican, established an annual collection in all the dioceses of
the United States for missionary work among African and Native
Americans.2X This attitude placed African Americans in a com-
pletely different category than non-Catholics. The saivation of
Protestant souls may have been questioned by some, but mission
peoples truly needed salvation in the eyes of the Church. This
being the case, the most noble action Catholics could take, in
their own eyes, was to share the most important gift they had with
others, their faith. The Catholic Board for Mission Yerk among
the Colored People suggested it was the best restitution that
could be made for the evil of slavery.22

The fundamental attitude was sincere and authentic.
However, It readily fed into social attitudes which placed African
Aamericans into an inferior position among other human beings. The
result was that African American Catholics, though baptized and
full members of the Church, were still regarded as a distinct
group psychologically from other Catholics. Native Americans were
also in this category of mission peoples. Fundamentally, cultural
differences and religious approaches distinct from European
Christianity qualified a group for missionary efforis which began

with European explorations in the sixteenth century. A sample of

21For a complete discussion of the response of the
American Catholic hierarchy, see Cyprian Davis, 0.5.B., The His-
tory of 8lack Catholics in the United States (New York: The
Crossroad Publisning Co., 1990), pp. 116-144.

22papers of Bishop Joseph Schrembs pertaining to Black
Catholic Issues, Archives, Diocese of Cleveland (hereafter, ADC).
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this attitude taken from the source material of this research is
indicative of the attitude itself and of the misguided attitude
it, in fact, created. The first excerpt is from the letter for
the annual appeal for African and Native Americans by the Commis-
sion of Archbishops responsible for the collection and distrib-
ution of the donations:
Negroes and Indians may be strangers to us in faith but not
in nativity. They are our own countrymen - stray sheep
starving and shivering at our very gates.23
The following excerpt is taken from a 1932 letter of Bishop Joseph
Schrembs to Mother Mary Katharine Drexel, the Superior General of
the Sisters of the Blessed Sacrament who staffed the two Cleveland
African American parishes:
The Colored problem is in many respects today the greatest
missionary problem of the Catholic Church in America, but,
strange to say, very few comparatively seem to have any
sympathetic interest therein. One would almost think they
believe that the poor Negroes have no souls. I realize, of
course, the great difficulty which comes from the social
relationship between the white and the colored people. The
background of slavery also is a powerful factor towards the
prejudice engendered in the American people at large against
the Colored race.24
The final excer,t is from the 1936 letter of tne Vatican Sacred

Consistorial Congregation to the American Catholic hierarchy:

. one cannot think without sadness of how much remains to
be accomplished, and of the fact that millions of these

23Cardinal James Gibbons of Baltimore, Archbishop Dennis
Dougherty of Philadelphia, Archbishop Patrick Hayes of New York,
the Commission responsible for the annual appeal for African and
Native Americans, 1920. Cited in fatholic Universe Bulletin, 13
February 1920.

24papers of the Sisters of the Blessed Sacrament, ADC.



68

Negroes know little or nothing of the Divine Savior’s revela-
tion and are therefore deprived of the benefits of ths faith.

. NMow more than ever they are exposed to the dangers of
unbelief and to pernicious doctrines of every sort; and,
although they are strongly inclined to religion, by their
eimple nature they easily fall victims to superstitions and
prejudices. There is urgent need, therefore, to take their
condition to heart and to procure for them the iight of the
true teaching of Jesus Christ.2%

The diocesan paper was always ready to announce the need
for conversions among African Americans as was the Bishop himself.
In a confirmation ceremony at Our Lady of the Blessed Sacrament
Parish in 1932, he remarked that there was agreat need for mission-
ary activity among the 80,000 African Americans in the city since
only 1000 of them belonged to the parish.26 As late as 1953 when
Michael Hynes wrote the history of the diocese, he included the
description of the two African American parishes in the chapter
entitled, "The Missions." This chapter included a discussion of
diocesan outreach to foreign and home missions.2? The further
irony of calling these parishes "missions" was the fact that some
of the parishioners had been Catholics for generations, some whose

Catholic ancestors pre-dated the Civil War.28 They had been

Catholics and Americans longer than many Cleveland Catholics!

25papers of Bishop Joseph Schrembs pertaining to Black
Catholic Issues, ADC.

26Ibid., 13 Hay 1932.
27Hynes, History of the Diocese of Cleveland, pp. 445-46.

28Interview with George Anthony Moore, Cleveland Heights,
Ohio, 15 January 1991.
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It is apparent, then, that this attitude and approach
which so dominated white Catholic thinking placed the African
American Catholics in a category unto themselves. This further
prevented the possibility of full social and psychological
incorporation of African American Catholics. This reality,
coupled with the absence of black cultural and spiritual heritage
in the spiritual life of the Church, made for the double-minority
experience of African American Catholics. They, and they alone,
had to assume the task of determining what it meant for them to be
African American Catholics. Not surprisingly, the answers were as
varied as the individuals.2®

They were also faced with the challenge of determining
what it meant to be African American Catholics among other African
pmericans. These relationships ranged from awe and respect, to
acceptance, indifference, misunderstanding, and even dislike.
Lemuel Walcott recalled that it was difficult being Catholic
because it was perceived by the black community as "a white man’s
church.” Though it may be considered simply childhood behavior
between different cultural groups, he remembered fighting the
neighborhood public school kids on the way to and from school in
the 1930s. “"We fought. I’m not talking with words, I’'m talking in
a fist fight situation in many instances, just to be supportive of

our faith. We were earmarked and designated as the ones to take

29This topic will be discussed more fully in Chapter
Nine.
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abuse.” The Catholic children were dismissed from Our Lady of the
Blessed Sacrament School a half hour before the public school dis-
missal to try to avoid such hostilities. It was Walcott’s percep-
tion that the Catholic children had to keep proving themselves.
Joe Richardson confirmed these neighborhood fights. The non-
Catholic children accused the Catholics of thinking they were bet-
ter than the non-Catholics because their training in school was
different.30

Tuo decades later LeMoyne Nesbitt had similar reactions
from his friends. "I remember as a kid being a Catholic, you
really were an outsider as a black Catholic." Catholic practices
like the abstinence from meat on Fridays was a source for ridicule
from many of nis friends. They often expected him to act "holier*
or to be somehow different than they were. It was especially dif-
ficult for him because of the sparsity of African American
Catholic friends in his neighborhood. Those who were his age were
often living in other neighborhoods of the city. He felt he had
to hurdle barriers with black neighbors as well as white ones.
“Sometimes you just didn’t tell people what vou uere."31

Other relationships were not quite that volatile, but

several people reported experiencing disapproval from non-Catholic

30Interview with Lemuel J. Walcott, Cleveland, Ohio, 9

November 1990. Interview with Joseph Richardson, Cleveland, Ohio,
10 November 1990.

31Interview with LeMoyne Nesbitt, Cleveland, Ohio, 5
December 1990.
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African Americans. Blontee Anderson’s children experienced some
difficulties gaining acceptance in the St. Agnes Parish neighbor-
hood. The other black children could not understand why her chil-
dren went to Catholic school at St. Agnes. Even her adult peers
had the same difficulty. Blontee Anderson was determined, none-
theless, to have her children receive a Catholic school education
because of the discipline they would receive there. The entire
farily eventually became Catholics. Her neighbors could not
understand why she would want to subject her children to what they
perceived as the false worship of saints and other such devotional
practices in the Catholic religion. She, however, had her hus-
band’s support and remained adamant in her choice.32

Another woman became Catholic because she married a
Catholic and wanted to be part of his and her children®s religion
though she personally had great difficulty with some of its
rituals and use of Latin. Her friends thought she was foolish for
converting and for a long time she admits that she felt they were
right. It wasn’t until the 1960s when many Church practices
changed that she really felt part of her religion.33 Others, too,
received little encouragement from family and friends who felt the

new converts were simply making life more difficult for them-

32Interview with Blontee Anderson, Cleveland, Ohio, 17
December 1990.

33Anonymous interview, Shaker Heights, Ohioc, 8 January
1991.
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selves. "The only thing that my family said was that black people
have a hard way to go as it is, why are you making it worse?"34
For some African Americans, Catholic and non-Catholic,

Catholicism was equated with status. To be Catholic meant to move
into a higher social status which was considered an "uppity” ges-
ture by some, aud an opportunity by others. For many, this inter-
pretation created considerable tension. Ffor Charles Johnson, it
was his family who felt he was trying to be someone he could never
be. Once a member of the Church, he felt he had to fight for
recognition and respect from white Catholics:

We’'re always proving ourselves. Not only did I have to prove

myself to white people that are Catholic, but I had to prove

myself to black people that I had joined the Catholic Church

because I really wanted to be Catholic.
On the other hand, he also acknowledged that he himself was embar-
rassed by other non-Catholic African Americans who were from lower
socioeconomic levels who wanted to enter the Church. Conversely,
because of the perceived socioeconomic level of Cathelics, many
poor African Americans shied away from the Catholic Church for
fear of personal embarrassment. For some African Americans, then,
membership in the Catholic Church meant an abandonment of the
black community.3® The Reverend Gene Wilson, himself a convert to
Catholicism at St. Edward Parish and a priest, confirmed these

tensions that many had to negotiate internally and with their

34anonymous interview, Cleveland, Ohio, 20 December 1990.

35Interview with the Rev. Mr. Charles Johnson, Cleveland,
Ohio, 17 December 1990.
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peers. He agreed that some came to the Church precisely for a
change of status. When these persons experienced rejection from
other blacks in the community, they would often attribute the
rejection to jealousy.36

The need for status most certainly had many roots, but
one sociological factor may have contributed to the apparent
awareness of class distinctions among African Americans and that
was the arrival of the less educated from the rural areas of the
South. Fannie Petite reported with pride her ability to speak
English so clearly that people could not believe she came from the
South, whereas, she noted, those who were more recent arrivals
needed to be taught not only the correct pronunciation of English,
but also manners of dress and style.3” She attributed her refine-
ment to the education she received in the South from the
Sisters.38 Similarly, Margaret Santiago felt that some Southern
blacks misused their new-found freedom in the North and the
unfortunate image they created was projected onto all African

Americans. Northern-born African Americans frequently resented

36Interview with the Reverend Gene Wilson, C.SS.P.,
Cleveland, Ohio, 6 August 1991.

37See Kenneth L. Kusmer, A Ghetto Takes Shape: Black
Cleveland, 1870-1930 (Chicago: University of Illinois Press,
1976), pp. 215-220. For a discussion of this adjustment period in
Chicago for the Great Migration, see James R. Grossman, Land of
Hope: Chicago, 8lack Southerners, and the Great HMigration
(Chicago: The University of Chicago Press, 1989), pp. 132-156.

38fanny Petite Memoir, Oral History Iranscript, February
10, 1979, pp. 42-43.
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the assumption that all blacks came from the South.3® That there
was a need for social adjustment and adaptation on the part of
newly arrived Southern African Americans was confirmed by the
regular "Do’s and Don’ts" cartoon featured for years in The Call
and Post uwhich gave pithy little maxims regarding acceptable
behavior and manners.4©

Many African American Cathelics found acceptance by their
non-Catholic associates. Louis Gleason was part of the Boy Scout
troop at Antioch Baptist Church before Qur Lady of the Blessed
Sacrament had its own troop.4X Sister Rosella Holloman credited
the acceptance she experienced to the fact that many of the
Catholics were from families that still had Protestant members,
and su the religious variety created the grounds for mutual
acceptance of each other.42 For some, their families were pleased
that the person was embracing a religious commitment of some kind.

This frequently led to another family member’s conversion to the

faith.43

3?Interview with Margaret Santiago, 15 November 1990.
40See for example, Cleveland Call and Post, 8 Harch 1952.

4:Interview with Louis Gleason, Cleveland, Ohio, 30
October 1990.

42Interview with Sr. Rosella Holloman, C.S.A., Cleveland,
Ohio, 23 November 1990.

43Interviews with Hary James, Cleveland, Ohio., 18 Decem-
ber 1990; Lelia Berry, Cleveland, Ohio, 14 December 1990; Ann
Cowan, Cleveland, Ohio, 13 November 1$90.
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Finally, there were those who vividly recalled the out-
right respect and admiration they received from non-Catholics.
Fannie Petite warmly remembered a conversation with the Reverend
Wade McKinney from Antioch Baptist Church, when he came to visit
her husband in the Cleveland Clinic. Both men had never
encountered the other’s religion among blacks until their
adulthood, and both shared a mutual admiration for the other’s
religious comaitment. Frank Petite had only known Catholic
African Americans in Louisiana, and Wade MeKinney had conly known
Baptists.44 Barbara Robinson remembered as a child feeling that
"We were put on a pedestal. We were different. UWe didn’t feel
different, but most of our friends thought we were different.
They kind of looked at you funny."45
Similarly, George Moore recalled a great deal of respect

for African American Catholics in the early days. He attributes
this regard to the dignity and solemnity of Catholic worship which
was so different from the more emotional style of some of the
Protestant denominations in the neighborhood:

One thing, too, that I've found out, even the sfrangest and

most unsnackled and the most unbridled, disorganized black

that I can think of - they’ve all had a lot of respect for

the Catholic Church. It’s always been there. It’s aluays
been an abiding thing.4é

44Fanny Petite Memoir, Oral History Transcript, February
10, 1979, p. 26.

45Interview with Barbara Robinson, Bedford Heights, Ohio,
16 January 1991.

46Interview with George Moore, 15 January 19%1.



76
For Florence Jolly, the admiration was particularly noticeable
when the Catholic children would assemble in the churchyard for
some devotional procession when they would be attired in veils or
some other kind of distinguishable clothing. The non-Catholic
mothers on the street would line up their own children to marvel
at the sight.4?

Besides the relationships African American Catholics
developed in the black community, they also fully enjoyed their
distinct cultural heritages. Some people vividly recalled their
appreciation of musical aspects of their culture. HMary St.Clair
remembered her fondness for the neighborhood barefoot preacher who
would walk the street in the susmer with a little band of fol-
lowers playing drums, tambourines and a little organ. She said it
was the drum that somehow attracted her long before identifying it
with African origins.4® Both Mary James and Philomena McClellan
recalled their mothers singing spirituals around the house while
they cooked or cleaned. Philomena McClellan believed it was her
mother’s way of instilling religious and moral values in her chil-
dren as they learned her favorite hymns.4® Numerous persons made

reference to the popular and long-lived nationwide radio program,

47Interview with Florence Jolly, East Cleveland, Ohio, 10
January 1991.

48Interview with Mary St.Clair, Cleveland, 0Ohic, 10
Becember 1999.

4%Interviews with Hary James, 18 December 1990; Philomena
McClellan, Cleveland, Ohio, 24 January 19%1.
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"Wings Over Jordan," which originated in Cleveland in 1938 and
celebrated its 500th broadcast in 1947. The choir at Gethsemane
Baptist Church, East 30th Street and Central Avenue, became so
renowned in the city that WGAR Radio agreed to air their talent on
the local program, "The Negro Hour." When the station became
affiliated with Columbia Broadcasting System, “Wings Over Jordan"
became the featured Sunday morning choir. Eventually the choir
began airing on a fifteen-minute daily basis.S°

African Americans admit that it is almost impossible to
identify African American culture as a single phenomenon because
of the diversity of their places of origin and the regional back-
grounds from which they come. Nonetheless, they readily immersed
themselves in whatever cultural expressions that they identified
as their own.

One final characteristic that certainly had to influence
relationships both inside and outside the black community as well
as cultural boundaries, was the fact that many African American
Catholics were the offspring of interracial marriages. In many
cases the marriages had occurred among grandparents and great-
grandparents. Some had taken place in slave situations, although

that does not seem to be true in all cases. Often the non-aAfrican

Sogleveland Call and Post, 5 January 1939; 4 January
1940; 18 January, 19 July, 8 November 1941; 24 May, 2 August 1947.
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American was a Caucasian, but there were frequent reports of
Native American parentage as well.S52

And so a paradox remains. African American Catholics
were both a part of and not a part of their black community.
Immersed in its neighborhoods, its culture, its relationships
though they were, they somehow stood apart from it all in their
own eyes and frequently in the eyes of other African Americans.
Clearly they were a minority. The source of this distinction is
also to be found in those same neighborhoods. It was the life and
culture created at Qur Lady of the Blessed Sacrament and St.

Edward Parishes.

Sifor example, interviews with Louis Gleason, 30 QOctober
1990; Ocilla Gayters, Cleveland, Ohio, 4 December 1950; Dorothea
Hite, 7 November 1990; LeMoyne Nesbitt, 5 Dacember 1990; Fannie
Petite, Cleveland, 0Ohio, 9 November 1990; Hary St.Clair, 10 Decem-
ber 1990; Anonymous interviews, Cleveland, Ohio, & November, 20
December 1990; Akron, Ohio, 21 December 1990,



Chapter 4

OUR LADY OF THE BLESSED SACRAMENT PARISH

When Archbishop Francis Janssens established the first
black parishes in the diocese of New Orleans in 1895, he did so
firmly believing that African Americans would appreciate having
their own parishes where they would not be forced into passive
roles as they had been in the predominantly white parishes.
Described by Cyprian Davis as “a daring, innovative man," Janssens
exhibited genuine pastoral concern for African American Catholics,
unlike many other Southern bishops of his day. During his tenure
as archbishop, the black parishes were maintained like the
national ones in that membership was optional, that is, African
Americans were free to continue to belong to territorial parishes.
By 1909 under his successors, however, membership in the black
parishes was no longer optional.:

When a group of Cleveland Aafrican American Catholics,
several of whom were from New Orleans, sought to establish the
first black parish in the city, they shared Archbishop Janssens
philosophy. The motivation in both cases was for the opportunity

to claim full ownership for Catholicism. They acted out of the

iCyprian Davis, 0.5.B., The History of 8lack Catholics iIn
the United States (New York: The Crossroad Publishing Co., 1990),
pp. 208-209.
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recognition that they were not likely to change the attitudes of
white Catholics in the territorial parishes. They chose to accom-
modate the situation so that they, like any other national group,
could experience full participation in the life of their parish.
Certainly their neighborhoods in the Central Avenue Area had suf-
ficient models for their "national parish,” but it is more
plausible that they acted out of models they knew from the South.2

On January 29, 1922, about fifty African American
Catholics organized themselves as a social club at the home of Hr.
and Mrs. Williams. Harriet Williams and her friend, Anna Lomax,
had already spent several years making the acquaintance of other
Catholic African Americans as they became aware of them in the
city. The social club had located at least a hundred cther
African americans of whom ninty percent were estimated to be
Catholic and the others very much interested in the faith or wish-
ing to reclaim it. It was the ardent desire of this small club to
seek the formation of a parish. Through the efforts of Oliver G.
Waters, a fifteen-year member of St. Philomena’s parish, they were
able tc secure the friendship of the pastor, the Reverend Joseph
F. Smith, who met with them on March 28th and enthusiastically

assured them that their hopes could be realized. A committee uas

2Free people of color were not unknown to have been eco-
nomically well situated in Louisiana. Davis, History of Black
Cathollics, p. 208. In some places, Creole Catholics had their own
parishes apart from African American Catholics. Anonymous inter-
view, Akron, Ohio, 21 December 1990; for an example, see Gary B.
Hills, The Forgotten People: Cane River’s Creoles of Color (Baton
Rouge: Louisiana State University Press, 1977).



81
formed to make a formal petition to Bishop Joseph Schreambs for
diocesan recognition of a parish. The committee consisted of
Oliver G. Waters, chairperson, and Mrs. Anna Lomax, Mrs. Harriet

Williams, and John F. Johnson.3
The words of the petition dated April 3, 1922, are strik-

ing in their astute description of contemporary realities and

attitudes:

Among the many diverse nationalities that go to make up the
Catholic body of this large cosmopolitan city . . . there are
about two hundred persons of Negro birth, who are scattered
throughout the various parishes and consequently so over-
shadowed and hidden by the countless thousands of other wor-
shipers [sic] as to be unknown and almost of no consequence.

. ue are nevertheless deeply conscious of the fact that
our usefulness is greatly curtailed. That the holy aspira-
tions which surge within the hearts of our boys to serve as
acolytes at the altar of their God, or the virgin longing
that inflames the souls of our girls for the loving, devoted
service in the various activities of a Catholic parish, is in
nearly every case, either smothered in the inception or
finally withered away through lack of opportunity and encour-
agement.

It is by no means in a spirit of pique or resentment that we
view these matters; recognizing as we do that the world is
not governed by idealistic principles, and that it is the
part of discretion to deal sanely ard wisely with social and

economic forces as we find them both within and without the
church.4

The social club had encountered some resistance to this
proposed parish from among some of the Catholic African Americans

who maintained that such a parish would only create greater

3Papers of Our Lady of the Blessed Sacrament Parish, ADC.

4Ibid., Papers of Our Lady of the Blessed Sacrament
Parish (hereafter, OLBS).
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segregation.® However, the club maintained that such a parish was
needed for "material uplift" as well as for spiritual reasons.
The club professed to be a charitable organization as well as a
social one. Undoubtedly they were aware of the temporal needs of
newly arriving African Americans to the city and felt that the
educational and charitable services available in a parish would be
a benefit. Further, they recognized that the parish could readily
serve as a source for effective "evangelization of the masses,"”
again, a responsibility that was frequently the work of the laity
in the South.é

Bishop Schrembs, in turn, saw it as his duty to provide
the means for the gospel message to be brought to African
Americans. It was his feeling that unless a parish be established
for them, their numbers would be even more drastically reduced as
the years unfolded. He cited the value of parish schools as a
means of evangelizing non-Catholic students who could potentially

be instrumental in their parents® conversion to the faith.?

SKusmer discusses this integrationist vs. segregationist
philosophy among Cleveland's African Americans. It could be found
in the business and civic communities as well. See Kenneth L.
Kusmer, 4 Ghetto Takes Shape: 8lack Cleveland, i870-1930 (Urbana:
University of Illinois Press, 1976), pp. 235-36. James Grossman
suggests that Southern migrants preferred the security of black
institutions and had, therefore, a "pluralist" rather than an
"integrationist" view of social institutions. James R. Grossman,
tand of Hope: Chicago, Black Southerners, and the Great Migration
(Chicago: The University of Chicago Press, 1989), p. 8.

éDavis, History of Black Catholics, p. 210.

?Catholic Universe, 14 April 1922.
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In this, he and the African Americans saw eye to eve.
Where they differed was in a more fundamental understanding.
Schrembs, like many of his contemporary colleagues, saw African
americans as unfortunate souls needing the missionary efforts of
the Church to elevate their lives materially and spiritually in
nuch the same way as did peoples who were recipients of the
Church’s foreign missionary work. African American Catholics, on
the other hand, understood their authentic membership in the
Church and had no doudtis as to their rightful place in it.

Thus, on April 11, 1922, the bishop met with this group
of African American Catholics in St. Bridget’s Parish Hall and
officially announced the formation of their parish. He noted that
a group had protested the church’s establishment for fear of
creating greater segregation as well as inviting greater dis-
criminatory behavior by the diocese itself. He dismissed their
objections as untenable. He announced:

Hy plan is to put up a building that will take care of the
present needs, with two school rooms attached. The building
will be so constructed that it can be enlarged when the need
arises. I contemplate that the cost will not exceed $25,000.
1 consider the establishing of this parish an historical
event, and if any one wishes to give the amount needed and
have the church built in memory of some of their loved ones,
I will give to them the privilege of naming the church.8

He appointed the Reverend Thomas E. McKenney pastor. The

white pastor, a member of the diocesan clergy, already had experi-

ence in the neighborhoods from which his parishioners would come,

8Ibid., 14 April 1922.
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but more importantly, he had some understanding of the African
american people. After ordination he had been assigned to St.
Aagnes Parish under the Reverend Gilbert Jennings and then served
as an Army chaplain with an African American regiment in World War
I. Upon returning to Cleveland he eventually began helping at St.
Philomena’s Parish where he became better acquainted with the
pastor, the Reverend Joseph Smith. Smith had already made
attempts at evangelization of the African Americans, establishing
him as a key figure in this phase of the project.”

The persons who came forward and donated the suggested
amount were none other than Catherine and Emma Smith, the sisters
of the Reverend Joseph Smith who had originally supported the
group's proposal. The donation was given in the name of their
deceased brother, James, who had held an executive position in the
Standard 0il Company. Having died without heirs, he made them and
their priest brother his beneficiaries. The Smith commitment to
the development of the new parish was to be a long and faithful
one.1® The bishop himself donated $1000 to the new parish as did
the Reverend Monsignor Francis T. Moram, pastor of St. Patrick’s
Parish in 1923. The Cathedral parish contributed $1,430 and
Monsignor Smith®s parish, St. Philomena, donated $2,300. Priest

friends of poth Smith and McKenney also contributed and became

?Ibid., 14 April 1922.

lopapers of 0OLBS, ADC.
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instrumental in securing the assistance of their parishioners on
behalf of the new endeavor.il

The new parish began to hold services on June 18, 1922,
in the chapel at St. Joseph’s Franciscan Honastery on Woodland
Avenue until the church building was constructed on a 150 X 169
square foot piece of property at 2354 East 79th Street between
Central and Quincy Avenues. The parishioners began to receive
assistance froam a number of sources. Undoubtedly the need for
funds was imperative, but the Catholic Universe reported that the
Smith donation was contingent on a matching amount being raised to
enable the parish to get a healthy financial start. A special
collection for the parish was taken throughout the diocese in late
spring. A bazaar was held on June 23-24th in the Eagles’ Hall at
East 55th and Central Avenue as the first of many fund-raising
events. It featured the normal bazaar attractions but advertised,
in addition, "two colored orchestras; all the musicians are ladies
and are directed by Hrs. Pickett, a member of the parish.” The
proceeds were designated for the purchase of the convent.12

A group of women called the "Tabernacle Society" uas

formed in July to sew vestments and altar linens and to care for

lipapers of OLBS, Archives, Sisters of the Blessed Sacra-
ment, Bensalem, PA; Papers of OLBS, ADC; Catholic Universe, 14
April 1922; 5 January 1923.

120atholic Universe, 28 April, 23 June 1922.
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the altar and sanctuary after the church was built.13 The members
were racially mixed and this relationship of interracial coopera-
tion and help was typical of those early years. Apparently they
also met at the Ursuline Convent and received assistance from the
Sisters. Further help was rendered by Company 29 of the Cleveland
Fire Department on East 79th and Woodland who built the original
altar for the church. Father McKenney is reported to have served
as chaplain for such groups and obviously managed to obtain amutual
aid from those relationships. He engaged in a number of projects
that apparently were sources of financial income for the parish,
at one point leading a pilgrimage to Europe in 1930.14¢

It is clear that Bishop Schrembs kept his promise to
permit the donor to name the parish, but apparently this did not
occur before a preliminary name had come into use. The Catholic
Universe uses the name "St. Monica" at least twice in its coverage
of the parish throughout the summer months of 1922. The name
would have been entirely appropriate, given the fact that Monica
was a saint of Africam birth. The source of this name is not

clear, but it is certainly possible that it came from the

13The officers were Miss Emma Disette of lLake Shore Road,
West, the President; Dorothy Lawton of 1255 East 73rd Street,
Vice-President; Miss Rose 0’Neil of 2071 East 83rd Street, Secre-
tary; and Miss Anna Gunn, Treasurer.

ld4Catholic Universe, 21 July 1922; Papers of QOLBS,
Archives, Sisters of the Blessed Sacrament.
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parishioners themselves.iS However, the wishes of the Smith
sisters were respected and the parish was given the name of "Our
Lady of the Blessed Sacrament” by the time of the cornerstone
laying in December of 1922.16

Social and fund-raising events continued on a fairly
regular basis throughout the 1920s involving the efforts of blacks
and whites alike. Card parties, bazaars, rummage sales and
chicken dinners, and a lawn fete and social in August, 1922, were
held on the parish grounds. These were open to anyone of either
race who wanted to assist the parish. Other fund-raising events
were held, for example, at St. Thomas Aquinas Parish Hall and the
Moose Hall on East 9th Street. These off-parish sites were used,
it seems, when the white friends of the parish sponsored the
activity. White Catholics, particularly those who were friends of
the clergy involved with the new parish, readily responded with
assistance. Nonetheless, it was a response to a missionary appeal

rather than a sense of equality with the new parishioners.

15The diocesan newspaper, The Cathoelic Universe, uses

“Catholic Church for the Colored" in most of its reporting and
this same title appears on official parish letterhead in November
of 1922. The point merits emphasis in that it is indicative of
just how unusual this new parish was considered to be both by the
press and probably the diocese at large. Headlines consistently
appear larger or bolder when the parish is reported, at least in
the first couple of years. Clearly this was not the typical new
parish in the diocese.

16Catholic Universe, 16 June; 25 August 1922; Papers of
oLB8S, ADC.
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Occasionally these events featured entertainment provided

by the parishioners themselves. On one occasion in 1925
entertainment was alternately provided by an Irish piper and
violinist and a "colored"” jazz orchestra. 1In 1929 Cleveland radio
artist 8illie Banks performed spirituals as part of a musicale at
a chicken dinner along with concert baritone Oliver Waters:;
soloists Mrs. Robert Corom [sic] and Mrs. Hazel Lyons; and concert
violinist Louie Jones.1? One of the founding parishioners at age
ninety-five recalled those early events as times of hard work yet
filled with eager enthusiasm:

We used to have bazaars and how I worked on those bazaars.

We would have ’em on the grounds and people weuld just come

off the streets, you know, and walk in the vard because it

was around the church and downtown stores would send us

things to sell. Hough Bakeries was just getting started and

they’d send stuff over for us to sell. . . . Nobody knous hou

we enjoyed everything, everybody was just bubblin’ over

tryin’ to help that church and tryin’ to do things for it.18

Bishaop Schrembs straightforwardly asked the Knights of

Columbus to take the financial support of the parish as a special
work. Again, his attitude is sincere, but revealing of the mis-
sionary mentality of the Church:

We have a responsibility for the Negro. He has a soul that

is as white in the sight of God as yours and mine . . . Look

at the Negro in your midst and give him the blessings of the

religion that is yours . . . There is a little Negro church
that is trying to build something out on 79th Street with a

i?gatholic Universe, 26 January, 16 Harch, 6 April, 23
November 1923; Catholic Universe Bulletin, 4 September, 23 October
1925; 29 January 1926; 24 May, 27 September 1929.

i8Interview with Fannie I. Petite, Cleveland, Ohio, 9
November, 1990.
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young and devoted priest who is giving his life to that work.
I saw him but this afternoon, and he is my inspiration for
what I am saying to you tonight. There are three Sisters
there - three white Sisters. VWhat are you doing for them?
Do you want something to do? . . . Then I say adopt that
little Negro parish and other parishes in the diocese of
Cleveland that likely will grow up, and make that your work
for the present . . . The Negro question in the city and in
the diocese of Cleveland is a vision that is worthy of the
Knights of Columbus . . .1°

Such a tone from the lips of the diocesan bishop may have
motivated financial aid, but it also reinforced the missionary
mentality for this prestigious group of white business and profes-
sional men relative to their black fellow Catholics.
The cornerstone of the new church was laid on December 3,

1922. Fannie Petite recalled that day since it was her husband,
Frank, a tinsmith, who had helped construct the box which held the
contents of the cornerstone:

Frank and Father icKenney went to the contractor and they

drew up the wordings of this cornerstone. O0h, how many times

I heard the words of that cornerstone! I remember that

Sunday they laid the cornerstone, people standing all the way

out on 79th. The bus used to go through ?9th then and they

had police protection all around, keeping people out of the

way of the bus going through, you know, 79th is narrow. B8ut

I'1]l never forget that Sunday! And we thought our work was

finished and we could sit down and enjoy our church, but we
had just got started.z2°©

The small brick $40,000 church was built with the help of
the parishioners and was ready for use by June of i923. It had a
seating capacity for approximately 250 people and displayed such

donations as a fifteenth century sanctuary bell donated by a non-

19Catholic Universe, 20 October 1922.

20Interview with Fannie Petite, 9 November 1990.
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Catholic family, and the organ donated by John D. Rockefeller,
sr., former neighbor and friend of the Reverend Honsignor Joseph
Smith. The new parish had grown to 130 families in the first year
of its existence. On Sunday, June 24th, 8ishop Schrembs dedicated
the church in a solemn ceremony accompanied by a male-female choir
of parishioners under the direction of the Reverend Joseph
Trainor, the diocesan director of music, and Murray Adams, the
parish organist.21

Just like the pastors of national parishes who sought
women religious suited to serve their congregations, Father McKen-
ney wasted no time in securing women religious to staff his new
parish. By the summer of 1922 he had gone to Cornuells Heights,
Pennsylvania, to arrange for the Sisters of the Blessed Sacrament
to come to do social and educational work. The order had been
founded in 1891 by Mother Katharine Drexel,22 the then-current
General Superior, for aministry exclusively to Mative and African
Americans. HMother Katharine was a frequent visitor to the city
after her Sisters took up residence at Our Lady of the Blessed

Sacrament and she regularly visited with parishioners in their

21lCatholic Universe, 23 February, 30 March, é april, 22,
29 June 1923.

225he was the daughter of Francis Anthony Drexel of the
Philadelphia banking family, and had inherited over $2 million
which she had used to establish and maintain her religious con-
gregation. Katharine Orexel was elevated to beatification by the
Catholic Church in 1988, a stage in the process by which a person
becomes a canonized saint. For a biography, see Sr. Consuela
Marie Duffy, $.B.S., Katharine Drexel: A Biography (Bensalem, PA:
The Sisters of the 8lessed Sacrament, 1966).
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homes. Joe Richardson remembered her wzll since she had intro-
duced his father and mother to each other in Virginia. His mother
had attended the Sisters’ school in Rock Castle, Virginia, and his
father knew Mother Katharine from her frequent use of the train on
which he was a Pullman porter. She often visited the family here
in Cleveland after they relocated in 1904. When asked to describe
her, Richardson said:

Very saintly person. Very saintly. uell, like most people

who are used to wealth, they’re usually humble. You can

always tell the johnny-come-latelies because they want to

swing their wealth around. But she, as I remember her, was

very humble and a very decent person as I look back on her.23
Katharine Orexel’s background is significant not just because it
makes for a remarkable story, but because her influence on the
women of her congregation enabled them to stress the educational
and cultural advancement they knew was possible for African
Americans. A woman of culture herself, this value seems to have
pervaded the ministry of her Sisters.

Sister Mary of Lourdes, Sister Mary Evangelista and

Sister Hary Amelia were the first Sisters to arrive in Cleveland
in August of 1922. Since the convent was being rebuilt over a
foundation of a previous building, the Sisters lived in a

temporarily vacated home of one of their relatives, Mr. William

Schmoldt. The Ursuline Sisters had prepared a welcoming ceremony

23Interview with Joseph Richardson, Cleveland, Ohio, 10
November 1990.
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with the children of the parish, while their parents had arranged
for a garden party.

For the first two years the Sisters engaged primarily in
social work, visiting the homes of the people in the neighborhoods
both Catholic and non-Catholic alike. They also visited hospitals
and other inmstitutions, gave classes in religious instruction, and
started a manual arts club for the children.24 This social work
was to continue as part of the regular ministry of the Sisters
even after the school was opened. Though this was a regular prac-
tice of this particular religious congregation of women, it was
not common in most parishes. These women had adapted their minis-
try to the needs of the people they served.

In 1924 a frame, three-room school was built at the rear
of the chirch property housing a kindergarten, combined first-
second grade, and a combined third-fourth grade classes. The
first year’s enrollment was about one hundred children. 4 Parent-
Teacher Association was also organized to help manage the expenses
of the school. In the summer of 1925 two more classrooms were
added to the school building so that seven grades were being
taught by 1927. Additional property was purchased adjacent to the
school in 1928 and a house on the property was remodeled and

enlarged for use as a new convent. The original convent building

24papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment.



93

became the "Annex” and was then used to house the seventh and
eighth grades. By 1930 the enrollment reached about 180 pupils.25

Lelia Berry described her years at Our Lady of the
Blessed Sacrament school where she began in 1924, the year her
father died. She was six years old and had a sister a year
younger. The family was not Catholic, but her widowed wother was
attracted by the care she knew was extended by the Sisters to the

children:

The Catholic school was the best for us at the time. And the
learning was better, aluays has been. They [the Sisters]
would walk us down the street, they would see that we got
home and they were all interested in giving home visits. 0Oh,
they were good. I know that at the time we thought they were
very strict, but as you look at things now, they were beauti-
ful, beautiful. I can remember incidents where they would
take us into the convent and give us our lunch . .
They had an interest in us. They taught us to dance.

They wanted us to be musicians if we had the talent. Those
that could take music, they saw that we had music lessons.

Referring to the home visits, she added:

They never told you when they was coming either. That was
the way they did it. Sometimes we would be standing in the
window or outside playing and then we®d look up and I would
say, "Oh, mama, here comes Sister So-and-so." They never
would tell you when they were coming. . . They would just
come up and say, " We come to make a visit to see how you’'re
doing and do you need anything." Especially my mother being
a widow woman, we just had the two g9irls. I gquess they did
it to other people, but I know they were very good to us .

They had the person’s family’s interest at heart - in
the school and out of the school.26

253bid.

26Interview with Lelia Berry, Cleveland, Ohio, 14 Decem-
ber 1990.
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Other parish activities, however, were quite typical of
the Catholic territorial parish. Within a short time a vested
male choir was providing music for Sunday Mass. This was a
notable achievement and indicative of a strong commitment by the
men of the parish since choirs demanded weekly practices. Work
schedules and other organizational commitments often prevented men
from such participation. Then, too, it was not uncommon for
church to be seen as a woman’s place. This choir, however, was
described as having “unusual merit" by the Catholic Universe. The
Christmas Midnight Mass in 1923 featured "an augmented chancel
choir and orchestra.” They sang the traditional hymns of the
Christmas liturgy.27
Fannie Petite remembered with sheer pride and delight one

particular Christmas Midnight Mass. It represented for her the
ownership and identity that the parishioners had rightfully
achieved. When Bohemian Catholics from a neighboring national
parish took advantage of a convenient Mass time, Father McKenney
directly reminded them whose parish it was:

And the Hungarian [Bohemian] church, St. Adalbert®s, those

people began to come over to our church, especially Midnight

Mass because they didn’t have Midnight Mass. One I’ll never

forget; I guess it was the second time we had Midnight Hass

and the place was packed. He [Father McKenney] told us, told

the visitors that he would be very pleased if they would give

their seats to the parishioners because after all it is their

own church, you’re welcome. I’ll never forget him saving

that. Oh, my 3Sod, how could he say that! There were a lot
of people standing around, you know, some of ours who came

27papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment; Catholic Universe, 23 November, 21 December 1923.
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late, and whatnot. Some moved and some didn’t move, but he
sure said that, I'll never forget it.28

The parishioners formed organizations and activities that
were characterisic of Catholic devotional life in the diocese at
large. A Young Ladies Sodality met weekly for Harian devotional
prayer and a business meeting. In 1927 a Study Club for students
attending public high school was started under the direction of
one of the Sisters who gave religious education instructions. A
men’s society, the Knights of St. John, was managed entirely by
them. Father HcKenney also organized the League of the Sacred
Heart which apparently flourished from the very beginning of the
parish. He had every family in the parish individually con-
secrated to the Sacred Heart of Jesus. Every day after school, he
and two of the Sisters would visit a home, set up a small altar
with a crucifix, candles and holy water, and with the family
gathered around, he would lead them in prayer. The family would
receive a large picture of Jesus with the date of the family’s
consecration.2® This was a very popular devotion among most
Catholics during those years. Lelia Berry proudly displayed the
picture she still keeps in her home to this day, dated June 21,
1927. It reads:

We consecrate to Thee, 0 Jesus of Love, the trials and the
joys and all the happiness of our family life, and we beseech

28fanpy Petite Memoir, Oral History Transcript, The
Greater Cleveland Ethnographic Museum, 10 February 1979.

29papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment.
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Thee to pour out Thy best blessings on all its members,
absent and present, living and dead, and when one after the
other we shall have fallen asleep in Thy blessed bosom, 0
Jesus, may all of us in Paradise find again our family united
in Thy Sacred Heart. Amen.39°
By 1928 the parish boasted of a confirmation class of 300
people, 230 of whom were adults. It was the second confirmation
for the parish and indicated the growth that was happening. The
parish numbered some 600 individuals and 260 families. The school
enrolled 170 children who were indeed instrumental in bringing
their parents into the Catholic faith. The oriainal enrollment
year had about 66% non-Catholic children. By 1928 all were
Catholic. Bishop Schrembs acknowledged the remarkable grouth of
the parish and expressed a desire to establish similar mission
parishes in the diocese at the confirmation ceremony:
Your success is an indication that the colored people are
hungering for the truth, hungering for the graces and hless-
ings the Church alone can give them. One of the outstanding
sins of omission of the Church in this country has been its
neglect to care for the colored race . . . You are apostles
of the faith just as I am, and as the priests and sisters
are, and it is your duty to go out and bring others of your
people to the faith.31
Though the bishop addresses this African American congregation as
co-workers, his words were entirely appropriate to the meaning of
the reception of the sacrament of confirmation. He might have

said similar remarks at any parish in the diocese. That he genu-

inely meant what he said is certain. However, he continued to see

30Interview with Leiia Berry, 14 December 1990.

3iCatholic Universe Bulletin, 9, 16 November 1928.
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these people in a category different from the way he perceived
other Catholics in the diocese.

Besides the large percentage of converts who constituted
the congregation, the parishioners were also from diverse cultural
and geographical backgrounds as the years passed.32 There uere
Northern-born African Americans as well as numerous persons from
various regions in the South. 1In addition, there were
parishioners of African descent from the West Indies, the 8ritish
possessions, and the Portuguese and the Dutch colonies.33 Lacking
a homogeneous cultural background which might have unified them
the way ethnicity gave solidarity to immigrant Catholics, the
parishioners worked hard to establish a family spirit in the
parish. They found the unifying principle in the faith itself
which had brought the original parishioners together. Seven
decades later, George Moore remembered best the spirit of the
parish:

It was the spirit of the parish . . . the spirit of those
people, they really loved being Catholic. They thought it
was a great gift and an honor, especially the blacks that
came from the New Orleans area. Sometimes my folks would let
me stay over the weekend with one or the other parishioners’
families who lived on the east side. . . The friendships

were wonderful. Here I was staying at his house and I didn’t
know a thing about him really. The spirit between the people

32The Catholic Universe Bulletin, 18 April 1930,
estimated that 99% of the 1000 members were converts and that an
average Sunday Mass had five to ten Protestants in attendance.

33fatholic Universe Sulletin, 18 April 1930.
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was just so sincere and so warm, so gracious. There was such
a feeling of togetherness.34

Perhaps the love for Catholicism is reflected in the ycuthful
dedication of Moore, who was one of the parish’s altar boys.
Unlike the others, however, he lived on the west side of
Cleveland.

For a number of years, I used to serve 6:30 Mass at the

parish. I’d get up at 5:30 in tha morning and take the

street cars and it would take me an hour to get over there in

those days. It was like going from here to Europe in those

days. But I had a lovely time being an altar boy there.3%
He was not the only one to mention the spirit of the parish as its
most memorable feature. Others frequently described it like a
“family," a place where you could be yourself without having to
worry about "wearing big hats and fine clothes;" its smallness was
one of its attractive qualities. Even those who could have passed
for Caucasians and attended white parishes chose to return Sunday
after Sunday to be with those with whom they shared this familial
relationship.36¢ For some parishioners, if not for all, the spirit

of the parish transcended socioeconomic and racial distinctions

that they obviously experienced in other churches. Even for those

34Interview with George Anthony Moore, Cleveland Heights,
Ohio, 15 January 1991.

35Ibid.

36Interviews with Louis A4. Gleason, Cleveland, 0Chio, 30
October 1990; Barbara Robinson, Bedford Heights, Ohio, 16 January
1991; Margaret Santiago, Cleveland, Ohio, 15 November 1990; Lula
8. Williams, Cleveland, Ohio, 20 December 1990; Rev. Gene Wilson,
Cleveland, Ohio, é August 1991; Anonymous interview, Cleveland,
ohio, 8 January 1991.
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who could have avoided racial distinctions, there was obviously an
identification with fellow parishioners at Our Lady of the Blessed
Sacrament that no amount of “passing” would create in white
parishes.

To the tribute of the parishioners themselves, this des-
cription is reported by parishioners from the founding of the
parish through the entire period of this study and does not seenm
to be affected by the change of the parish staff whatsoever. It
is in this area, rather than in more external expressions like
music, that a noticeably African American spirituality was exhib-
ited. Highly communitarian, it was a spirituality that was expe~
rienced more than it was expressed in the tangible forms of
cultural expression.

Though African American religious culture in the form of
nusic and prayer styles was not part of the parish’s religious
style, there were numerous occasions and opportunities where it
was obviously present. Host frequently these occasions were
social or fund-raising events. Usually in Catholic parishes even
today, social events are used as fund-raising opportunities. It
was no different at Our Lady of the Blessed Sacrament.

Fannie Petite recalled the Mardi Gras festivities the
early families would organize at the parish. Both she and her
husband shared the responsibility of cooking chicken, okra and

shrimp gumbo for ihese events which reminded them of their Creole
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heritage.3? Florence Jolly remembered some years later when the
pastor arranged a parish social exchange with Our Lady of Good
Counsel Parish and the parishioners served grits and bacon,
sausage and ham. much to the delight of the white visitors.3®
George Moore recallied the Southern cuiture that accompanied these
types of events which enabled people to preserve Southern tradi-
tions. He remembered particularly the chicken dinners. “That’s a
culture that’s part of the black church. No question that was
very enjoyable. You were proud of that too."3°

Juxtaposed with these events were other cultural experi-
ences of a more traditionally classical varieiy. The parishioners
reported not only enjoying these, but valuing the opportunities
they provided. Due in large measure to the influence of the
Sisters and the parish musicians and organists who were trained in
classical music, the parishioners engaged in numerous musical pro-
ductions. A school orchestra was organized in 1930 to entertain
the parish and the neighborhood with classical music.4° Lemuel
Walcott recalled performing operettas for the parish, as did

several other parishioners. He remembered being involved in at

37Fanny Petite Memoir, Oral Histoery Transcript, February
10, 1979, p. 27; Interview with Fannie Petite, 9 November 1990.

38Interview with Florence Jolly, East Cleveland, Ohio, 10
January 1991.

3%Interview with George Hoore, 15 January 1991.

40papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment .
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least four of them including "HHS Pinafore,” “The Mikado," and "#
Star Is Born." The perfeormances would take place on Friday
afternoon for the children and on Sunday afternocon for the adults.
These performances in the 1930s and 1940s also attracted some of
the non-Catholic neighbors as well. The organization and produc-
tion of these events took place on the stage of the church base-
ment. The adult choir was also involved. Another participant
recalled doing parts of Handel’s "Messiah" as an eleven-year-old
child, while still another woman remembered the "Pirates of Pen-
zance." Lemuel Walcott was also part of an eight-member group of
school boys who went in the late 1930s to other parishes to sing
there. They performed such traditional Catholic hymns as "Ave
Maria" and "Panis Angelicus."” The parish music director and
organists who contributed their professional expertise to these
events were Clarence Brown, Murray Adams and Otis Dixon.41

The focus of parish life centered around the spiritual
activities of the congregation, and many of these activities drew
non-Catholic African Americans to the faith in the 1930s. Because
Qur Lady of the Blessed Sacrament was an African American parish,
the parishioners had every opportunity to take active roles in
these events and organizationms, rather than being mere observers

as they might have been elsewhere. among the parish organizations

4iInterviews with Lemuel J. Walcott, Cleveland, Ohio, 9
November 1990; Philomena Ware McClellan, Cleveland, Ohio, 24
January 1991; Anonymous interviews, Cleveland, Ohio, 4 November
1990; Shaker Heights, Ohio, 21 January 1991.
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which were of a spiritual nature were the twelve-voice male choir,
the Knights of St. John whose chapter was called the St. Bemedict
the Moor Chapter (a black saint), a branch of the Federation of
Colored Catholics in America, an Altar and Rosary Society, and a
young ladies’ sodality called the Children of Mary Sodality.
plans were in place for a Holy Name Society for the men of the
parish which was eventually formed. A photograph of seventeen
young altar boys revealed a group of lads ranging from perhaps
nine years of age to teenagers, a striking grous in their white
robes with red capes and large bow ties.42 1In 1932 the parish
numbered 1400 parishioners with a yearly convert average of about
seventy-five people. Thirty-five people were baptized on Good
Friday evening in April of 1932, the largest single class of amen
and women to that date. Father HcKenney received the assistance
of the Rev. C. J. Bartlett of Our Lady of the Lake Seminary in
Cleveland and Rev. Joseph P. Walsh of St. Agnes Parish. Honsignor
Joseph Smith, parish benefactor, was still very much invoived in
the life of the paricsh and gave the sermon that evening. Father
HcKenney spoke about the faith life of his parishioners and his
own desire to spread the faith on this occasion:

If the Most Rev. Bishop gives me an assistant, as I hope he

will after the coming ordinaticns, then I feel that I canm do

a much greater work in making the Faith known to a larger

number of the Colored race. As it is now, I am alone except

for the welfare, school and catechetical work by the Sisters

of the Blessed Sacrament. If I am given an assistant I feel
safe in predicting that I may reach many others who may cone

42gatholic Universe 8ulletin, 18 April 1930.
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in the Church after the matter has been put befcre them as it

should be. Interest in the Faith is often aroused by the

visitations of the Sisters who are constantly working in the

neighborhood after school sessions, and it is these good

women who form the first contact with some of the converts.

To my people religion is a very vital part of their life and

they are zealous in observing it all the time. Once they

accept the Faith the leakage is very small.43

The religious life of the parish included the regular

sacramental and liturgical celebrations of Catholic life. The
reception of the sacrament of the Eucharist for the first time,
called First Communion; the reception of Confirmation, and
certainly baptisms were celebrated with much festivity. First
communicants made a three-day retreat in preparation for this day
and then were served breakfast after the First Communion Mass.
The church was beautifully decorated with flowers for this day as
well. Though not considered a liturgical or sacramental event in
itself, the graduation of children from the parish school was
celebrated with festivities also. Mass was oifered for them on
the day of graduation and was followed by a banquet. Diplomas
were given later in the afternoon or evening at another ceremony.
Lemuel Walcott spoke of the honor he felt being an altar boy and
being selected to cariry the bishop’s crosier and mitre for some of
these events, and eventually becoming the master of ceremonies for
the bishop’s visit. He felt it was one of the events in his life

that taught him real leadership. Certainly the emphasis on the

spiritual life of the parishioners could not have been lost on

431bid., 22 April 1932.
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those who were inquiring into the faith. For many, its ceremony
and solemnity were a source of attraction.<4

Besides the regular celebration of liturgical worship in
the parish, there was a rich devotional array of opportunities
typical of many American Catholic parishes which were not ethni-
cally homogeneous. McKenney had inaugurated a shrine in honor of
St. Therese of Lisieux in 1927 and religious exercises were held
every Wednesday evening to show devotion to her.45 A solemn
novena was held every October for her feast day. Annual missions,
a kind of parish retreat which usually lasted a week or longer,
were given by members of various religious orders of men to foster
the spiritual growth of the parish community.4¢ Philomena HcClel-
lan recalled the Hay Crownings and especially the ysar she uas
selected to be the person to place a crown of flowers on the
statue of Mary in the church. Others, too, remembered the May
devotions and processions that accompanied them. Another woman
remembered participating in the Sacred Heart novena faithfully for
the eleven years she was in the parish. Sr. Rosella Holloman
recalled the Corpus Christi processions around the church grounds,

and Lemuel Walcott remembered the procession the altar boys formed

d44papers of OLBS, Archives, Sisters of the Rlessed Sacra-
ment; Interview with Lemuel Walcott, 9 November 1990.

454 young, French Carmelite nun (1873-1897), she was an
extremely popular saint with Catholics during these decades due to
her canonization in 1925S.

46papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment .
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each year at Christmas Eve Hidnight Mass to place a statue of the
infant Jesus in the creche. It was his observation that
The parishioners had to make sure they were there by 11:30
otherwise they were standing outside. The neighbors, this
was just the heart of the neighborhood, the whole neighbor-
hood was into it. I mean, even non-Catholics as well as
Catholics. Standing in the aisles.

Other processions were recalled by Barbara Robinson such
as those that accompanied Holy Thursday services when children
would wear white dresses and suits as they did for First Com-
munion. Perhaps one of the more telling incidents was related by
Florence Jolly who remembered her non-Catholic grandmother attend-
ing what obviously must have been a moving Good friday service
with young Florence at Our Lady of the Blessed Sacrament in 1936.
She started “shouting” in true black Protestant style during the
service much to her granddaughter’s dismay who tried to tell her
such things weren’t done in the Catholic Church. To her edifica-
tion and surprise, the priest told her to leave grandma alone and
that it would be better if a lot of people would let that spirit
out. However, traditional Catholic silence seems to have
prevailed and the priest’s remark taken as rhetorical comment.4”
Perhaps one of the notable accomplishments of Father Michael

Stevenson’s pastorate at the parish was the erection of a statue

of the then Blessed Hartin de Porres, a Dominican lay brother from

47Interviews with Philomena McClellan, 24 January 1991;
Lemuel Walcott, 9 November 1990; Sr. Rosella Holloman, C.S.A.,
Cleveland, Chic, 23 November 1990; Barbara Robinson, 16 January
1991; Florence Jolly, Ohio, 10 January 1991; Anonymous intervieuw,
Cleveland, Ohio, 6 November 1990.
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Peru who was of African descent, in the sanctuary of the church.48
It is to Stevenson’s credit that he ackowledged the racial
identity of his parishioners with the saint-to-be as an important
part of their spiritual and devotional lives.

Throughout the Depression years of the 1930s, the white
friends of Father HcKenney continued to assist the parishioners’
own efforts to maintain the financial support of the parish. One
such event was sponsored by the "Sock Club" who annually supplied
Christmas siockings filled with candy, peanuts, popcorn balls,
nuts and fruit for the children of the parish. St. Monica’'s Guild
was a group of women including HcKenney’s mother and sisters and
their friends who contributed money to supply meat and vegetables
for soup for those children who did not go home for lunch on
school days. Sister Mary Aamelia was the designated soup maker and
the pastor purchased mugs for the sixty or so children who were
served daily. In additisn, other friends of the parish sponsored
a food shower for the Sisters to stock their shelves with canned
goods as a way to decrease the food bill for the parish.<4® 1In
1932 the "friends of the parish" hosted what was called an annual
turkey raffle for the benefit of the parish, and in 1934 about 200

Catholic policemen and firemen of the city organized an evening of

480atholic Universe Bulletin, 25 June 1937; Papers of
oLBS, ADC.

49papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment.
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boxing and entertainment for the same purpose.S® George Moore,
reflecting on this help, felt that it came from serious concern
for the parish for the most part, but that at times, there was a
sense of "novelty" in their motivation.S51 Regardless of their
intentions, the effects of the Depression took their toll on the
financial status of the parish.

By 1934 the parish was in danger of foreclosure, and
Father McKenney was transferred in August and made pastor of St.
Malachi’s Parish in Cleveland. Father Michael Stevenson, also a
diocesan priest, succeeded him with the understanding that he
would try to stabilize the parish financially. In a letter dated
October 6, 1935, he expressed his predicament: "Hoping that in
time I will be able to pull this parish out of the hole."S2
Stevenson minced no words. Unfortunately Stevenson did not
succeed. Both pastors were highly regarded by those who remem-
bered them as hard-working, sincerely dedicated priests who never
patronized the parishioners.s3

Our Lady of the Blessed Sacrament Parish had bsgun with
an optimistic financial future, but the Depression left the parish

bankrupt. Even with the best efforts of the parishioners and the

53Catholic Universe Bulletin, 18 November 1932; 2 Febru-
ary 1934.

SiInterview, George Moore, 15 January 1991.
$2papers of OLBS and unpublished history of OLBS, ADC.

53Interview with George Moore, 15 January 1991; Anonymous
interview, Cleveland, Ohio, 6 November 199%0.
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benefaction of the friends of the parish, the parish had to rely
heavily on donations, monies from the national collection for
Indian and Negro Missions, and monies from fund-raising events.
From the beginning of the parish in 1922, the parishioners’ per-
sonal contributions increased from only 39% of the parish’s
ordinary expenses in 1924 to 48% of those expenses by 1935.54 The
increasing percentages of the contributions indicate the earnest
efforts of the parishioners and perhaps their ouwn expanding eco-
nomic situations, but they remained in need of the support the
“friends of the parish" provided.

By 1934 Father Stevenson reported that interest had not
been paid on a $15,000 mortgage for two years, a foreclosure on a
$5000 mortgage was threatened and there were outstanding bills
amounting to $6000. The diocese had given Father McKenney $2000
in 1933 and the Board of Colored Missions had given $600 without
which Stevenson felt the parish could not survive if this were
denied them in 1934. Father Stevenson accepted only $700 for his
own salary that year. The Sisters® convent was put on a sheriff’s
sale; however, it was not sold. On December 22, 1936, Guardian
Savings and Trust Company foreclosed the morigage on the entire
parish. New lenders uere demanding a normal income from the
parish before risking additional loans, a reality the parish had
not been able to achieve tec that date. Houwever, the parish was

rescued by none other than Honsignor Joseph Smith who took over

S4papers of OLBS, ADC.
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the morigage from Guardian Bank in early 1937. This marked the
second time Smith had given life to the parish.sS

During the spring months of 1937 diocesan officials were
negotiating with a religious order of men, the Society of the Pre-
cious Blood, whose American province was located in Carthagena,
Ohio, to accept the administration and staffing of Our Lady of the
Blessed Sacrament. The reason given for the proposed transfer was
the Bishop’s concern that a religious community could provide
greater stability relative to personnel. Apparently Bishop
Schrembs had some fear about being able to provide diocesan clergy
who would be willing or able to staff the parish. The financial
status of the parish certainly must have been a prevailing concern
since the diocese itself was under financial constraints. It is
to the Bishop’s credit that he chose to maintain his commitment to
this parish.%6 By June the transfer of the parish to the Society
was completed.

Such a transfer meant that the parish remained under the
authority of the Bishop of Cleveland, but its clergy personnel
would be appointed by the Society’s Provincial who at the time was
the Very Reverend Ignatius A. Wagner. These men also shared the

prevailing missionary philosophy of the Church toward the work

551bid.

S$6Davis observes that this was not the usual pattern in
many dioceses. MWhen financial resources and personnel diminished,
the black parishes were often the first to be eliminated. Davis,
History of Black Catholics, p. 136.
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they were about to assume for the first time. Unlike some other
male congregations which had undertaken work with African
Americans as their special ministry, this was a new venture for
this congregation in the United States. However, it was in keep-
ing with the purpose for which the order was established in
Europe, the service of the poor. The contractual agreement of the
transfer had other interesting stipulations which give evidence of
the Society’s philosophy regarding their work in the parish:s?

The Society agreed to permanently supply two "competent and
acceptable priests . . . for the care of the Colored
Catholics of the City of Cleveland” and to send additional
priests as the demand increased.

The Society agreed to accept as remuneration only the amount
of living expenses for the twec priests as long as the parish
required financial support from sources outside the parish.

The Society agreed to propagate the faith as a work of
charity among the non-Cathclic African Americans of the city
as far as resources permitted. Their plans included addi-
tioral Sisters for home visitations, more school facilities
for non-Catholic children, another Catholic school in the
city (including a high school), newspaper articles and paid
notices in the African American press.

The Society assumed the responsibility for liquidating the
parish debt (approximately $22,500) and to loan this amount
to the parish and the diocese at a rate of 4%. All future
funds donated by official diocesan mission crganizations were
to be used to liquidate the debt and to propagate the faith.

The Society demanded that it be given first choice of accept-
ing additional church properties which might become available
to the diocese for use by African American Catholics. The
Society anticipated "white flight" and cited its occurrence
in other cities. This stipulation included the first choice
of accepting the staffing of any such parishes which might be
established near Our Lady of the Blessed Sacrament.

5?The following material is queted from the archival

documents, but the legal terminology has been paraphrased here for
easier reading.
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The Society stipulated that the diocese continue to allow the
usual means of fundraising for the parish throughout the city
due to the missionary character of their work. The Fathers
agreed to carry out such activity “without becoming obnoxious
to the clergy of the city."
The Society stated that white people are to be discouraged
from attending services, particularly their Sunday Hass at
OQur Lady of the Blessed Sacrament Church, unless they are
married into Colored families. It will be the duty of the
clergy of the parish to discourage any practice to the con-
trary. This is not meant to exclude casual attendance.58
This last stipulation appears nowhere else in the sources. Sc
totally was the Society convinced of the missionary nature of
their work, that apparently they wanted to pursue it in a manner
appropriate to that philosophy. 1In the years that followed, the
clergy who staffed the two African American parishes placed heavy
emphasis on the propagation c¢f the faith or what today would be
called evangelization. Certainly evangelization was understood as
one of the responsibilities of the clergy in any parish, but the
effort with which it was carried out by these men was outstand-
ing_59
The Society of the Precious Blood appointed the Reverend
Melchior Lochtefeld as the new pastor in June of 1937.60 He

served as pastor until 1943 when he was appointed pastor of St.

Edward Parish, then designated the second African American parish

S8papers of OLBS, ADC.

591t is also possible that they wanted to maintain thne
parish as a kind of "national parish," although no reference to
this model is ever used in the sources.

60See Appendix A.
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in the diocese. His twenty years of ministry were to leave a
permanent influence on the lives of Cleveland African American
Catholics. On September 10, 1937, he received the assistance of
an associate pastor, the Reverend Henry Langhals, who had been
ordained in Hay. It was the first time the parish had the benefit
of two clerics on the staff.st

During the ensuing years, the parish witnessed sig-
nificant growth through the work of evangelization that was
carried on by the new staff of priests.é2 Between 1937 and 1943
the parish received 440 converts into the Church. This figure
does not include infant baptisms which numbered 188. In 1942 the
population of the parish peaked at 1,525 persons which included
315 families.é3

The priests used every opportunity to keep the activities
of the parish available to as many persons as possible, especially
non-Catholics. The following is an example. 1In September, 1937,
a perpetual novena in honor of B8lessed Martin de Porres was
initiated at the parish.¢4 The novena devotions were offered

twice each Tuesday, after the 8:00 A.HM. Mass and at 7:30 in the

6Lpapers of OLBS, ADC.
62This is discussed in detail in Chapter Six.
635tatus Animarum Reports, OLBS Parish, ADC.

64/ novena consists of prayers in honor of Mary or one of
the saints of the Church which are recited faithfully fer nine
consecutive times. A perpetual novena means that another novena
begins immediately when one ends. Thus, these devotions would be
held every Tuesday of the year.
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evening.6% Subsequently, the Call and Post ran an article
announcing a public invitation to the novena in October and
explained the meaning of a perpetual novena as well. A week later
the same newspaper praised the Catholic Church for honoring Martin
de Porres as a contributor to the history of the world regardless
of his race. Two weeks later the paper announced the beginning of
the second novena and even ran the order of services to be held:
a hymn in honor of Mary, recitation of the rosary, sermon, novena
prayers to Blessed Martin, and benediction of the Blessed Sacra-
ment .66 The new pastoral staff was keeping up their promised
efforts to propagate the faith through local news organs.

The priests viewed the parish as the place of missionary
outreach, which it was. However, for those African Americans who
were already members of the Church, the parish was the place for
them to satisfy spiritual and social needs. The tuwo perspectives
were not incompatible or contradictory, but they do indicate that
the parishioners made the parish work to their own benefit as
well.

They continued to develop their parish life according to
their on-going interests and needs: a vocational training program
of which little seems to be known; the formation of a Catholic

Youth Organization (CY0), a diocesan-wide organization; the forma-

65Catholic Universe Bulletin, 17 September 1937.

é6Cleveland Call and Post, 28 October; 4, 18 November
1937.
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tion of a children’s choir and glee club for teenagers. The lat-
ter two groups contributed to the development of the light opera
productions which were so fondly remembered. Playground equipment
for the schoolyard was purchased and included four teeter-totters
and a merry-go-round. Boy Scout Troop 354 was eventually formed
but the date is not identified. On February 11, 1940, a local
chapter of the National Catholic Interracial Federation was
finally formed at the parish.6? 1In August of that same year three
members of the parish chapter attended the annual convention of
the Federation in Detroit: Frank Petite, president of the chap-
ter, Helen Banks Smith, and LeRoy Heggs. They were joined by
George Anthony Moore who had recently graduated from The Ghio
State University. Moore was to address the youth saction of the
Federation on "The Importance of Catholic Education." He himself
had graduated from St. Patrick’s School on Bridge Avenue and St.
Ignatius High School.é8

On July 15, 1940 Our Lady of the Blessed 5acrament formed
a parish credit union, a move that many parishes were taking fol-
lowing the Depression.®® By spring of 1943 there were some forty
parishes in the diocese that had organized credit unions. The

parish report for 1942 indicated a membership of 73 parishioners

670LBS Parish Archives, housed at St. Adalbert Parish,
Cleveland, Ohio; Papers of OLBS, ADC.

68Catholic Universe Rulletin, 30 August 1940.

62Ibid.
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with a total share balance of $385.50. Nineteen loans had been
made that year totaling $435, and 36 loans had been made since its
foundation totaling $84¢8. Hembership in the credit union required
an entrance fee of $5.00. Credit unions were an obvious asset to
people who did not have large sums of money to invest, but who
could help each other by pooling their resources.”®

Lemuel Walcott told a touching story of Father
Lochtefeld’s encouragement to use the credit union’s services and
to learn what proved to be a life-long value. Walcott was a
seventh grader at the time and he desperately wanted a bicycle of
his own which he did not have, nor did anyone else in his family.
Lochtefeld took him to Sears Roebuck where the priest purchased an
$18.00 bicycle for young Lemuel. He further loaned Lemuel $3.00
to add to the $2.00 he already had so that Lemuel could join the
parish credit union and secure a loan for the payment of the bike.
This was to be Lemuel’s first experience with extended credit, as
he said in relating the story. The monthly paymert to the credit
union amounted to $1.06 with the interest. This event was a
treasured learning experience in his life which he values to this
day:

Father Lochtefeld taught me that things are attainable if you
go about them in the right way. This was a very significant

70Catholic Universe Bulletin, 3 April 1943. At Qur Lady
of the Blessed Sacrament, the Board of Directors was headed by
Mrs. Florence Austin, president; Mrs. Leanna Baltimore, vice pres-
ident; Mrs. Marie Brooks, Mrs. Nellie Asbury, John Gentry, and
Hiss Maxine Blanton. Other committe heads included Mrs. Mary New-
man, Stanford Berry, Jr., and Mrs. Eleanore Bailey.
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thing to have happen to me. I was a middle child and the
first to have a bike in my family. It was an experience of
independent ownership unlike other kids whose parents bought
it [a bike] for them. I still live out of this lesson that
he taught me.”2
Involvement in the parish potentially extended to every facet of
the parishioners’ lives and not to religious matters only. To
this young boy, and presumably to many others, valuable lessons
were learned that gave them skills with which to claim a
responsible future for themselves.

Lemuel Walcott also recalled the spirit of athietic
determination instilled in Qur Lady of the Blessed Sacrament foot-
ball team by Father Selhorst, their coach. Though the team lacked
a playing field, had second-~hand equipment, and practiced on an
empty lot, they were convinced that they were as good as any other
school in the Catholic Youth Organization (CYQ) League. He con-
vinced them that if they overcame the obstacles in their way, then
they were even better than the teams who were given quality equip-
ment from the start. He taught them to turn negatives into posi-
tives for themselves and to see the obstacles in life that way
too.”2

Parish activities continued to be ready sources of

involvement for the parishioners. In January of 1948 Hrs. Byron

S. Riff and HMrs. Minnie Christopher became Our Lady of the Blessed

71Telephone interview with Lemuel Walcott, 7 December
1990.

?2Interview with Lemuel Walcott, 9 November 1990.
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Sacrament’s members of the Committee for "Our Lady’s Chapel" Fund
sponsored by the Catholic Federation of Women’s Clubs. This was a
fund-raising delegation sponsoring the renovation of the Marian
chapel in St. John’s Cathedral which itself was undergoing major
renovation at the time.”3 Bessie Riff was the president of the
Altar and Rosary Society at Our tady of the Blessed Sacrament. In
1949 the Society sponsored its fifteenth annual St. Patrick’s Day
Card Party which was such a success that it had to be held at St.
Edward’s Parish Hall in order to accommodate the overflow crowd.
Other officers of the Society included Mrs. J. Evans and Mrs. N.
Newman.”4

Father Aloys G. Friedrich, C.PP.S., succeeded Father
Lochtefeld as the pastor at Our Lady of the Blessed Sacrament.?S
Father Friedrich was succeeded by Father Francis J. Vecker,
C.PP.S., as pastor in 1948. Father Vecker remained in that posi-
tion until 1951 when Father Leonard Sudhoff, C.PP.S. became the
new pastor. Ffather Sudhoff, who had been assistant pastor from
1941-49, would remain in that position until 1965.7¢ A woman who
attended the parish school during the years that Sudhoff was

there, remembers his personal friendliness. She recalled that ne

?3Cleveland Call and Post, 24 January 1948.
7aIbid., 26 March 1949.

7SUnpublished history of OLBS, ADC. "C.PP.S." are the
initials for the Society of the Precious Blood congregation.

760QLBS Parish Archives, housed at St. Adalbert Parish,
Cleveland, Ohio.
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would visit with her father in their family home and the two would
have a bottle of beer and smoke together while they talked. She
particularly recalled how relaxed and normal it all seemed to her
at the time.”” Lula Williams remembered how hard-working the
priests were and unafraid to do manual labor at the parish. She
also commented on their warm relationships with the parishioners:

They were hard-working people. And they were close to you.

They really loved you and they were really there because they

wanted to, too. That’s what I knew. They couldn’t have been

as dedicated if they didn*t want to be there. And that’s
what I loved.’”8

In 1952 Father Sudhoff completed the canonical visitation
questionnaire for the bishop, a kind of summary of the status quo
of the parish. It gave an insight into the life of the parish in
the early 1950s. There were a total of eighty Catholic families,
that is, both parents were Catholics, and 175 familiss with one
Catholic parent. There was a total of 1100 individual Catholics
in the parish at that time.”® There was continued effort to

invite non-Catholics to embrace the faith through regular

77Anonymous interview, Cleveland, Ohio, 8 January 1991.

?3Interview with Lula B. Williams, Cleveland, Ohio, 20
Oecember 1990.

7?9The parish’s annual repert to the diocese also sub-
stantiates these figures which were typical from 1949 through
1953. From 1954 through 1961 the total number of individual
Catholics ranged from 1200 to 1375; families numbered 207 to 278
for the same period. This was a drop, however, from the 1940s
when the lowest individual population was 1310 and the highest
1535; families ranged from 274 to 315. The war time migration
might account for the difference in the two decades since the drop
began in 1949. Also there was a change in pastors four times
between 1943 and 1951. Status Aniparum Reports, OLBS, ADC.
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availability of convert instructions. Parishioners were encour-
aged to invite their interested family members and friends. The
weekly holy hour for this intention continued as did the success-
ful month-long summer school for non-Catholic children which will
be discussed in a later chapter.

Parish societies included the forty-member Holy Name
Society which also helped to finance projescts, according to the
report. The forty-member Altar and Rosary Society helped to care
for and clean the altars, visit the sick, and to aid with social
activities. The tuenty-member Young Ladies Sodality tended to be
primarily a devotional society wnich practiced a daily routine of
prayers and spiritual exercises. Due to a shortage of male menm-
bers, there was a mixed choir at this time.

The novena to Blessed Martin de Porres was noted as one
of the special devotions of the parish. Aas in most, if not all,
Catholic parishes, there was the observance of the First Friday
and First Saturday devotions.®® In March there were special
prayers said daily, probably after HMass, in honor of St. Joseph,
and the Litany in honor of HMary was recited every day in May. The
rosary was recited in church every evening in October. These
three months were dedicated to these two outstanding saints in

Catholic devotional life.

80The observance of First Saturday devotions is in honor
of Mary, the Mother of God. Attendance at morning Mass and per-
haps the recitation of prayers in her honor constituted the devo-
tional ritual. Saturday was the day of the week dedicated to
Mary.
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The pastor concluded his report with the observation
that, given the incredibly crowded and lamentable living condi-
tions of many of the parishioners, they were living "very good
lives" and "the spiritual condition is very good." He noted that
most parishioners had to come to church by bus.8l When Bishop
John Krol visited the parish in 1955 he added an addendum to this
report by noting that the parish school was drawing students who
were making poor progress in the public schools.82 The regular
round of activities for young people included athletic teams and
scouting. About 1956 the operetta, "Windmills of Heolland," fea-
tured school children in Dutch costumes on the Our Lady of the
Blessed Sacrament Parish stage.83

By the middle to late 1950s, the physical plant at OQur
Lady of the Blessed Sacrament began to show deterioration due to
its age and a financially tight budget for maintenance. The
school was filled to capacity, the church building was in constant
use, and the small, formerly-private homes which were the rectory

and convent were showing the effects of their age. The situation

81The implication here is probably to the fact that most
parishioners did not own cars, yet they were conscientious about
their participation. There were parishionmers in the immediate
vicinity of the church who would normally walk to church.

82papers of OLBS, ADC. among those who served as coun-
cilmen during this time period were tugene Favre, Edward Gentry,
Amos Severino, and Thomas Willett.

83QLBS Parish Archives, housed at St. Adalbert Parish,
Cleveland, Ohio.
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was becoming increasingly critical in its demand for some kind of
remedy.84

Moreover, the increasing number of African Americans in
the neighborhoods as well as in the parish, was having serious
ramifications on parishes in the Cedar Avenue Area. Boundary
changes for local area parishes were discussed among the pastors
with Bishop John Krol and Bishop Floyd Begin, both auxiliary
bishops of the diocese, in 1956. Several pastors had requested
the discussion primarily for two reasons. First, because the num-
ber of African American Catholics was increasing in the boundaries
of the territorial parishes of the area as well as in the two
African American parishes, there was a need to clarify the
parishes to which they belonged. Because Our Lady of the Blessed
Sacrament Parish was like a national parish and had no boundaries,
technically any African american Catholic in Cleveland could claim
membership there. When St. Edward was declared a black parish, it
retained its original territorial boundaries which encompassed Our
Lady of the Blessed Sacrament. nNeedless to say, there was legiti-
mate confusion for pastors and African American Catholics alike.

Secondly, the national parishes of St. Adalbert. Holy
Trinity and St. Marian, whose neighborhoods were fast becoming
black, wanted territorial boundaries set for themselves as well,
because African Americans were beginning to attend their parishes

which had no boundaries. They did not intend to turn the African

84ynpublished history of OLBS, ADC.
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American Catholics away, but they had no boundaries to determine
who might reside in their parish. The primary concern was that
pastoral responsibilities be clarified so that the small parishes
where congregations had depleted as whites moved away, could con-
tinue to exist, and other populated parishes would not be over-
taxed and African American Catholics would be served
responsibly.8s

The winds of change for Qur Lady of the Blessed Sacrament
were beginning to stir as the 1950s drew to a close. African
American Catholics were encountering their white co-religionists
in ways that had not been anticipated four decades earlier when
150 people banded together for identity. The numbers, though
still not large, were increasing daily and significant enough to
begin to force identity issues in altogether new ways as African

American Catholics moved steadily into white parishes.

85Papers of OLBS, ADC.



Chapter 5

ST. EDWARD PARISH

In January, 1941, the Cleveland Call and Post, the weekly
black newspaper, featured two successive articles which discussed
the challenges urban life posed for African Americans recently
arriving from rural environments. According to the paper, every
aspect of life required a major adjustment for these new
Clevelanders. Among the areas which proved problematic for them
were attitudes and benhavioral habits relative to religion, sex,
economic activity and “general social rituals." City life was
described as freer, less controlling, transient and impersonal.
For those accustomed to a stable and fixed set of social and eco-
nomic expectations, this new way of life was often found to be
"demoralizing.” Often ridiculed by experienced city duwellers, the
rural migrants found themselves particularly vulnerable to illegal
practices in their need to find some source of income. Their
demoralization often gave way, said the paper, to license and
impulse. There were others who were able to surmount the
obstacles and adapt to urban living by using their new experiences
responsibly. The articles concluded by observing that the

migrants were creating further socioeconomic distinctions among

123
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blacks depending on their ability to adapt and succeed in the
city.t

As a new wave of southern migrants entered the city in
the 1940s, they arrived in the neighborhoods surrounding the two
African American Catholic parishes.2 The neighborhoods experi-
enced dramatic changes, and, as the above article described, the
new arrivals brought with them attitudes and behaviors unfamiliar
to life-long northerners. Yet, it was these same individuals who
were being invited to join the Catholic churches. These people
were the "missionary fields" that the hierarchy and clergy of the
Church had said needed to be served.

For the clergy and religious who staffed these parishes,
this called for an intensification of effort in their parishes
that might counteract the deterioration in their neighborhoods.
Already committed to a missionary philosophy toward their minis-
try, they consciously and deliberately tried to create parishes
that would become total environments for the parishioners. They
created a Catholic culture to withstand the countervailing forces
of crime, demoralization, and deterioration due to lack of
resources and services in the neighborhoods. These aen and women
were convinced that in order to "save souls," there had to be
something to attract people in the first place. Then, once drawn

into the Church, there had to be a holding-power strong enough to

L¢Cleveland Call and Post, 11, 18 January 1941.

2See Chapter Two for discussion of this topic.
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keep them there. They wanted to create a wholesome, moral and
nurturing environment for new and long-standing African American
Catholics.

The proliferation of churches that occurred with the
increase of population was also a source of concern to the clergy.
Storefront churches as well as established denominations were
available within blocks of their neighborhood.3 For new converts,
especially those who had Protestant family members, this kind of
contact was threatening to a new-found commitment. Again, the
solution was the same: surround them with a total Catholic culture
sc that attitudes, practices, and values would have the
opportunity to take firm hold. Such was the environment created
at St. Edward Parish at East 69th Street and Woodland Avenue.

This is not to suggest that the parishioners at St.
Edward were more in need of such an environment than those at Our
Lady of the Blessed Sacrament Parish. Nothing suggests that this
was the case. However, the source material available for st.
Edward Parish strongly suggests that this attitude was operative

there as well as at Our Lady of the Blessed Sacrament. Basically

3Christopher G. Wye, "Hidwest Ghetto: Patterns of Negro
Life and Thought in Cleveland, Ohio, 1929-1945," (Ph.D. disserta-
tion, Kent State University, 1973), p.26. Bodnar, Simon, and
Weber report the same increase in Pittsburgh by 1930. The focus
of these churches was evangelism and not social welfare. John
Bodnar, Roger Simon, and Michael P. Weber, Lives of Their Oun:
8lacks, Italians and Poles in Pittsburgh, 1900-1960 (Urbana:
University of Illinois Press, 1982), p. 199; A similar pattern in
Chicago is described by Allan H. Spear, B8lack Chicago: The Haking
of a Negro Ghetto, 1890-1920 (Chicago: The University of Chicago
Press, 1967), pp. 174-179.
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the two parishes were quite similar in terms of organization,
societies, social and fund-raising events, and in liturgical wor-
ship and devotional practices. The parishioners who were inter-
viewed did not indicate any noticeable differences and some even
moved from one parish to the other when they changed residences.
There is nothing in the sources to suggest any differences in the
congregations.

The parishioners of St. Edward Parish were as committed,
dedicated and lewval to their parish and used it as a source of
stability and meaning in the same way as did the parishioners at
Our Lady of the Blessed Sacrament in the 1940s and 1950s. When
speaking about the quality of life and the benefits she experi-
enced from membership in St. Edward Parish where she grew up,
Patricia Polk said:

No, I didn’t move my membership from that parish even though
I left the neighborhood. When I was married, I left the
neighborhood right away. But I went back. I moved a few
blocks from here [St. Henry Parish] and I went oack to St.
Edward’s because that was my parish. I didn’t even think of
boundaries or this church being in this area, that was just
my family church, that®s where I belonged.¢

Her sentiments were expressed by others as well in less direct

terms, some of whom continue to be members of the parish.S

4Interview with Patricia Polk, Cleveland. Ohio, 19 Decenm-
ber 1990.

5Interviews with Ann Cowan, Cleveland, Chio, 13 November
1990; LeMcyne Nesbitt, Cleveland, Ohio, 5 December 1990; Barbara
Price, Cleveland, Ohio, 28 January 1991; Mary St. Clair,
Cleveland, Ohio, 10 December 1990; Anonymous interview, East
Cleveland, Ohio, 15 January 1991.
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The contrast in the presentation is purely to demonstrate
the intensity of the Catholic cultural world that African American
Catholics encountered in these "missien parishes.” Furthermore,
this Catholic cultural world stood, at times, in stark contrast to
some of the values and institutions which also were part of their
neighborhoods. What this contrast of cultures did, in effect, was
to place the responsibility for their personal identity as African
American Catholics squarely on their own shoulders with little
assistance from the Church. If this seemingly was not an issue
for them at the time, for some it became an issue in later
decades; for some it was of crisis proportions, and for some it
even meant leaving the Church.é

In August of 1943, the ministry of Father Melchior
Lochtefeld, C.PP.S., to Cleveland’s African American Catholics
began its second phase when he became pastor of St. Edward Parish.
The parish had been established in 1871 as a territorial parish
serving primarily an Irish congregation. The parish had continued
to increase in size until reaching its highest membership from
1910 to 1920, when a gradual decrease began. However, in 1930,
Father Kieran P. Banks, the pastor, reported to Bishop Schrembs
that there were no African American parishioners in the parish.
This information was based rot only on parish records but on house
to house visits by the priests. Nevertheless, after 1935 there was

a continuous decrease in white parishioners. By the mid-1940s the

6This topic will be discussed in Chapter Nine.
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neighborhood of the parish was predominantly Irish, African
Americans, German Jews and Italians.

Many of these African Americans were attending church
and/or the school at Our Lady of the Blessed Sacrament Parish
which was becoming increasingly overcrowded. particularly the
school. 1In 1941 there had already been efforts made toward
expanding the ministry of the Precious 8locd Fathers among the
African American people, thus the transfer of St. Edward’s to
their administration and ministry was a logical one. The parish
was located in the midst of the growing African American community
and the spaciousness of the parish buildings provided the much-
needed room for staff residence, worship and education. Con-
sequently, Father Lochtefeld was appointed pastor at the request
of Coadjutor Bishop Edward F. Hoban because of his familiarity
with the pastoral situation.? Father Vincent Parr, C.PP.S., was
assigned as his assistant.8

The transfer of the parish to the religious congregation
officially made St. Edward’s the second Africanr American parish in

the diocese. Bishop Hoban, in his letter to the Precious Blood

7Bishop Hoban was installed as Coadjutor Bishop with the
right of succession to Bishop Schrembs in January, 1943 due to the
failing health of Bishop Schrembs.

8papers of St. Edward Parish, ADC; St. Edward Parish
Archives, Housed at Holy Trinity-St. Edward Parish, Cleveland,
Ohio. 1In 1880 Holy Trinity Parish was established two blocks from
St. Edward’s at East 71st Street to serve German-speaking
Austrians living east of East 55th Street. The two parishes
existed side-by-side until they were merged in 1975.
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Fathers, gave a semi-acknowledgement to the fact that this might
provoke even further loss of white parishioners to St. Edward’s:
The present Parishioners of St. Edward’s, if they do not
desire to continue there under the changed circumstances,
could go to Holy Trinity nearby. This change however could
take place gradually. It would, too, give more room for
development of the new project.?
There was obviously no intention of working toward an integrated
congregation at St. Edward’s on the part of the bishop, nor does
it seem that this was ever considered by the Precious Blood com~
munity. The exact meaning of the bishop’s last sentence quoted
above is unclear, but apparently the implication is that the
absence of white parishioners would enable the intended missionary
endeavors to proceed with a single-minded purpose. Certainly this
can be read as supportive of the ministry to African Americans,
however, it can also be read as a lack of awareness or
indifference to the work of true integration. The new bishop,
like Bishop Schrembs, also held to the missionary philosophy
toward ministry to African Americans.

It is clear that the work undertaken at St. Eduward’s
received the support of both the Bishop of Cleveland and the supe-
riors of the Precious Blood congregation. In 1946 an assistant
pastor was transferred from the parish by the provincial of the
Society because he "has just not fitted fully into the picture.

He is a good priest, but he has not been able to whip up that love

for the Colored cause which alone will spell complete success and

?Ibid.
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a real harvest."19 Thus the ministry which began at St. Edward’s
followed a pattern similar to that of Our Lady of the Blessed
Sacrament.

In 1944 the parish consisted of 145 Catholic families or
445 individual Catholics. The population of the area served by
the parish was about 50,000. Obviously the work of evangelization
had great potential in the neighborhoods. Subsequently the
Catholic population of the parish kept climbing steadily, reaching
its nighest membership in 1956 with 2,118 persons.il The increase
of parishioners must be attributed to the efforts ¢f the priests,
sisters and parishioners who worked tirelessly to reach out to
those unfamiliar with the faith of the Catholic Church. The
spiritual wealth of the Church was constantly held out as the
source of salvation and sanctity.

The parish bulletins printed weekly after October of 1943
stress repeatedly the richness of the faith. Clearly the present-
ation of the announcements in style and philosophy is the work of
Father Lochtefeld who used every opportunity to instruct as well
as to inform. His paternalistic style was not atypical of pastors
in the 1940s. Nonetheless, the consistency of this style indi-
cates his awareness that those parishioners new to Catholicism
needed on-going instruction about the practice of their faith. He

was not reluctant to employ the use of guilt or the threat of sin

101bid.

llstatus Animarum Reports, St. Edward Parish Archives.
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if he felt those were rnecessary. For this man, nothing was more

important than the preservation of the faith. The following

excerpts are indicative of the kind of emphasis that was placed on

the religious practices that nurtured the spiritual life:

Wednesday evening at 7:45 - Holy Hour. Novena in honor of
Qur Lady of Perpetual Help, rosary for the soldiers and
benediction. Come for your own good and for the good of the
boys and girls in the army. We should all be thankful that
we are spared the horrors of the battlefronts, but let it
never be said that we forgot the boys and girls, who are sent
to these fronts, in our prayers. (October 31, 1943)

The Catholic Church has dedicated the month of November to
the poor souls in purgatory. It becomes our duty to listen
to the voice of the Church and pray daily for the poor souls.
Remember they cannot help themselves so they depend on your
charity to free them sooner from the purging flames of
purgatory. Also remember that some day you may be in that
prison of fire and then you will want others to pray for vou.
Do for others what you would like them to do for you.
(October 31, 1943)

Next Sunday at 8:30 Mass, Communion for all the grade school
children of the parish. Parents will please see to it that
their children are here. Unless the children learn as chil-
dren to be faithful to their Communion Sunday they will be
negligent when they grow older. ({(January 16, 1944)

Hission in the parish February 3-10. Do not make any other
plans for that week. Your immortal soul needs all you atten-
tion during that time. (January 6, 1946) Certainly anyone
neglecting to attend this mission cannot be excused from sin.
(January 13, 1946)

Mass and Communion Breakfast for all families of the parish
at 8:30 Hass, June éth. (May 30, 1948) Summer temptations
for new Catholics: to miss Mass on Sundays and to eat meat on
fridays. (July 4, 1948)

Anyone who deliberately neglects to receive the Sacrament of
Confirmation on this occasion [November 22] is guilty of mor-
tal sin. (September 25, 1949)

High School Students Attending Public School: You have an
obligation to attend Religious Instructions; if you neglect
this you are guilty of mortal sin. (October 2, 1949)
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Lenten Devotions, Wednesdays, 7:45 - Holy Hour for Conver-
sions - During Lent you can spare that 45 minutes to pray
that God will give to your relatives and friends the Grace to
accept the One, True Church. (February 11, 1951)12
The responsibility of living the Catholic life was impressed upon
the youngest children to the oldest adult and it was intended to
provoke constant, daily vigilance and devotion.

To support the spiritual life, the parish offered member-
ship in spiritual societies which provided social relationships as
well. The adult men of the parish belonged to the Holy Name
Society which sponsored a group Mass and Communion Sunday once a
month followed by a business meeting.l3 The adult, married women
belonged to the Altar and Rosary Soriety whose activities were
patterned similar to those of the Holy Name Scciety. The young
men had the Junior Holy Name Society, the young women had the
Young Ladies Sodality, the school children belonged to the Chil-
dren of Mary, the Guardian Angel Sodality (for little girls) and
the St. Aloysius Sodality (for little boys).14 The children’s
societies, like the adults’, had a designated Sunday when they

were to attend Mass and receive Communion as a aroup. Because

almost all of the parishioners® children were in the parish

125t , Edward Parish Archives.

13Quring this time period it was not a common practice to
receive the Eucharist each time a Catholic attended tass. There-
fore, to encourage at least the regular reception of "Communion,"
parishes frequently designated certain "Communion Sundays" for
various groups in the parish.

14S5t, Edward Parish Archives.
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school, these societies constituted the school population. On
other Sundays, the children were to attend 10:00 A.M. Mass
together. Barbara Price fondly remembered the children’s Sunday

Mass:

One of the Masses dealt strictly with children’'s issues. The
homily was delivered so that children could understand. We
were a part of the Mass. We didn’t do the rzadings or any-
thing like that, but everything about that Hass was geared
toward us and for our understanding.l5
The children sang hymns that were their own as well during the
appropriate places in the liturgy.

Throughout the 1940s and 1950s the spiritual life of the
parish revolved around the seasons and festivals of the Catholic
liturgical calendar and the devotional practices of the clergy and
laity: Christ Child novenas in preparation for Christmas; mid-
night Mass with its angel procession to the Christmas crib and
choir selections; Lenten devotions on Friday evening and Sunday
afternoons (the Sunday services were obligatory for the school
children); Hely Week and Easter liturgies; First Communion Sunday
with May Crowning ceremonies in the afternoon; Confirmation
ceremonies; Forty Hours Devotions; Wednesday evening Holy Hour
with its novena to Our Lady of Perpetual Help and prayers to

Blessed Martin de Porres; public recitation of the rosary in

October. A family Mass and Communion Breakfast was held in June

15Interview with Barbara Price, Cleveland, Ohio, 28
January 1991.
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of 1948 and a similar event for the Boy Scouts of the parish was
sponsored by the pastor in January of 1949.16

A shrine in honor of Blessed Gaspar del Bufalo, the
founder of the Society of the Precious Blood, was placed in the
rear of the church in 1944 by Father Lochtefeld. WVigil lights
were burned there by the parishioners in honor of this future
saint who had been devoted to the poor and the sick anc for whose
canonization the priests and the parishioners were praying. In
October of that same year, Lochtefeld erected a shrine irn honor of
the Precious Blood of Jesus, for which his own religious community
was named, and again made large vigil lights available for pur-
chase by the parishioners.:?

This type of religious devotionalism was characteristic
of Catholic life in those years.18 1Its particular appeal lay in
the fact that the average Catholic was able te identify with other
human beings who had achieved the recognition of sanctity and,

therefore, served as models for their own lives. The display of

1syilliam Hughes of St. Edward’s Parish received the Ad
Altare Dei Award, one of the highest Catholic Scouting Awards,
from Bishop Edward Hoban in a ceremony at St. John’s Cathedral in
1952. He was a ninth grader at Cathedral Latin High School at the
time. Cleveland Call and Post, 9 February 1952.

17Gt. Edward Parish Archives. These "shrines” most
likely consisted of a large statue or painting and a rack of vigil
lights. The payment for the vigil lights helped to provide for
the devotional expressions of the parishioners by defraying the
cost of the shrine.

i8Jay P. Dolan, The american Catholic Experience (Garden
City, NY: Doubleday and Company, Inc., 1985), pp. 221-240.
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statues and the burning of candles engaged the senses as well as
the spirit and invited greater involvement in the spiritual life.
Catholic churches displayed such iconography in abundance. The
interior of Catholic churches was readily recognizable by the
sights, sounds and smells that were unmistakably “"Catholic.” Ffor
the un-churched, and even for the non-Catholic, the first
encounter with the physical environment of the parish church told
them they were in a “Catholic world."”
In December of 1944 weekly devotions in honor of Blessed
Martin de Porres were inaugurated with the following announcement:
You will notice the new statue of Blessed Martin de Porres in
the sanctuary. The new statue will be blessed today after
the 10:00 Mass. UWe do not know who sent us the statue, but
we certainly will place the donor or donors on our list of
benefactors and pray for them every day. Pravers in hconor of
Blessed Martin will be incorporated in the Wednesday evening
devotions. Novena pamphlets and the life of Blessed Martin
will be found in the rear of the church.1?
The devotional practices of the parish were often those favored by
the priests themselves as was the case in many parishes. Houwever,
the donation of the statue encouraged the devotion to a future
saint with whose race the parishioners could identify. The life-

size statue maintained a prominent place on a pedestal in the

sanctuary of the church where all could readily see it.20 This

195t,. Edward Parish Archives. Hartin de Porres was a
seventeenth-century Dominican lay Brother of Peru who did
extensive social work among the poor of Lima. He came from
racially mixed parents and was acknowledged as a "Negro" saint and
patron of social workers. His cause for canonization was being
sought at this time, but would not happen until 1962.

20Tbid.
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devotion was certainly an acknowledgement of the distinctive
racial identity of the parish. Nevertheless, many of the devo-
tional practices of the parishioners favored the traditional white
Catholic saints. This was both a sign of the universality of the
Church’s prayer life as much as it was an indication of the
widespread lack of awareness of the many black saints who fill the
ranks of the Church’s sanctified. The popular version of the
hagiology of the Catholic Church managed to "forget" the racial
identities of those saints of Africa and other regions who were
clearly not Caucasians.

In effect, there was some spiritual activity, event or
organization for every age group in the parish, 1In addition,
these organizations often sponsored social events or fund-raising
events for the support of the parish as well. Week after week,
the parish bulletin featured announcements of things to do in and
around the parish and even the diocese. The parish became a
social center for its members as well as a spiritual one. Ffor
many of its parishioners, especially those who grew up attending
the parish school, a large portion of their lives rotated around
the activities, events and feasts of the parish. It became a
total environment that was not shattered until the young person
went of f to high school. Even then the parish continued to be a
center of social and spiritual life.

Opportunities for social life were as frequent as those

for spiritual life. Rummage sales in the school hall sponsored by
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the Altar and Rosary Society, and card parties and dances for men
and women were some of the frequent and regular social events in
the parish. Additional occasions for social life among the young
began in 1944 when roller skating was made available on Sunday
evening from 7:00 to 9:30 in the school hall for Catholic high
school students. “Principally we urge the parents to send their
children to these supervised recreations and not to public places
of recreation as long as we provide good facilities here." The
admission was twenty-five cents. Eventually a loud speaker uwas
obtained so as to make music available and refreshments were sold.
In 1945 skating was available on Wednesday evenings after the
devotions during the summer months, a possible attempt to bring
the young people to church more frequently for prayer. 1In 1948
school children were invited to skate on Wednesday afternoons from
3:00 to 5:00 on a newly sanded and polished floor.

Similarly, family entertainment was provided by the
weekly showing of religious veature films and seasonal features
for Christmas, Lent and Easter. Adults were charged tuenty-five
cents and children ten cents. A new film projector was purchased
in 1945 for this purpose. "In accord with the pledge of decency
special movies will be presented on our own screen. We, there-
fore, do hope that in the future more people will avail themselves

of the opportunity to see good movies."21

211bid.
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There were occasional musical and dramatic productions
offered by the school children for the entertainment of the whole
parish. Barbara Price recalled the annual spring concerts she
participated in as a student:
Every child should have a spring concert. That was a big
event. Every class had a skit and we used to fill the
auditorium. Parents and grandparents would bring everybody.
People came from out of town. That was important.z2
In 1946 there was dancing for all young people sixteen
years and clder on Friday evenings from 7:20 until 10:00. Young
married couples were especially encouraged to attend this affair.
Formal and informal dances were also sponsored by the Young Ladies
Sodality. 1In 1948 the parish attempted to form a CY0 League soft-
ball team for boys in grades eight through tuwelve. Shrove Tuesday
Parties were held in 1949 on the day before Ash Wednesday for the
school children in the afternoon and for high school students and
adults with dancing in the evening.
The Altar and Rosary Society hosted an Zaster party in
1947 for the entire parish as well as buffet suppers at $1.00 a
plate. They also sponsored a Halloween Masquerade Ball for the
adults of the parish. The Altar and Rosary Society continued to
offer parish dinners in 1949, including a Father’s Day DBinner. 1In
1951 a fish fry dinner was held every friday during Lent with the

invitation to stay for Lenten devotions following the dinner. 1In

22Interview with Barbara Price, 28 January 199i.
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August of 1951 a parish picnic was held at Euclid Creek Park at
Euclid Avenue and Glenridge Road for everyone in the parish.23
The announcement of Catholic radio programs frequently
appeared in the parish bulletin accompanied by the familiar
admonition. Undoubtedly these Sunday programs were seen as alter-
natives to other types of religious and non-religious programming
that were available for listeners:
By listening to such fine programs you will learn to enjoy
good things which are so much better for you than all the
husks that the world offers its pleasure-loving public.
Always be careful what you listen to ard what you see. Your
eyes and ears can do much toward helping you go to heaven.24
Similarly, a consciousness of the surrounding neighbor-
hoods and environment prompted the plethora of activities that
were held at St. Edward in the attempt to provide not only a
wholesome moral and social life, but, more mundanely, to protect
young people from being victimized by troublemakers. Brother Nor-
bert Hoying, C.PP.S., was stationed at St. Edward’s from 1946 to
1955. He recalled the numerous social activities that were made
available at the parish:
Father [Lochtefeld] had all kinds of projects. Sometimes it
sort of wore you down because he’d come up with more things.
We had dances in the school hall and we had roller skating.
He started square dancing with the kids and stuff. UWe used
to have these things and we didn’t have any security or any-
thing. Father or I would stand at the door and take in the
money for admissions. We had certain rules. The boys, they

had to wear a tie. Be dressed properly to get in. If they
came up without their tie on, it was "Hit the road, boys."

23St. Edward Parish Archives.

247bid.
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It never bothered me except when a gang would come off the
street. Say ten or twelve guys and they’d locok rough and
maybe you could smell that they had been drinking or some-
thing, then I was scared. We’d just say, “You've got to
leave.” So they’d pick up and leave. Sometimes they’d give
you a little trouble.

I'm sure the thinking of Father was, if we got them [young
parishioners] here, they are in good company and they’d also
make the parish a community. . . . 2S

Parishioners certainly had the opportunity to get
involved in the life of their parish in direct ways that
cultivated leadership and responsibility for the life of the
parish. Two bulletin announcements are indicative of this
involvement which they may not have had in a predominantly white

parish:

The organist from Our Lady of the Blessed Sacrament Church
has offered his services free of charge to start and direct a
church choir in our church. Practice will be Wednesday eve-
ning after the Holy Hour. We therefore request all who can
sing to attend this practice so that at least by Christmas we
will have a choir to sing the Mass on that great feast day.
(October 31, 1943)

Group Baptisms at St. Edward at 2:30, April 29. We need more
sponsors for the children. If you are willing to act as one,
please let us know today. First Communion will be at 8:30
Hass on May 13th. Confirmation will be May 29 at 4:00. Tell
your friends about these great events in the church and
invite them to attend. By doing so vou may plant the seed of
true faith in their hearts. (April 15, 1945)

Pilgrimage to the Sorrowful Mother Shrine near Bellevue on
Sunday, July 2nd. Everyone is welcome, $3.00 per person; a
chartered bus will be available. (June 11, 1950)2é

25Interview with Br. Norbert Hoying, C.PP.S., Bellevue,
Ohio, 14 January 1991.

265t . Edward Parish Archives
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Parish life at St. Edward’s was rich and active and
rewarding for both those who served on its staff and thsse who
were its parishioners. Their testimony to this fact is emphatic.
Reflecting on the degree to which race had been minimized as a
barrier between the white staff and the black parishioners,
Brother Norbert said:

I remember one time, we were talking about different things,

and one of the people said, "Well, you’re one of us." I

really took that as a compliment because I figured they were

at ease with me and they knew they could trust me. We could

work together., It was just a great experience and I just

loved it. It was pretty hard to leave there. . . .27
Catholicism, not race, had obviously become the focal point of
parish Life. More importantly, this religious Brother who had
come to "minister" had successfully moved beyond any superior-
inferior mode of relating to the parishioners.

Similar affection for the parish and the people was
reported by Sister Mary Alma €gan, $.8.5., who was principal of
both Our Lady of the Blessed Sacrament School from 1946 to 1952
and of St. Edward School from 1956 to 1962:

We had very vibrant parishes at Our Lady of the Blessed
Sacrament and at St. Edward’s. The Sunday services were
alive and enthusiastic and inspiring. They had very fine
organists and the congregation responded with great spirit.
The priests delivered well-prepared practical homilies. As
in all parishes constant encouragement and reminders were
needed periodically. New converts begin very enthusiasti-
cally but do need constant help from the clergy.

I believe the establishment of an all-African American parish

and school at that time was a tremendous help to the people.
. They took a deep pride and interest in its estab-

271bid.
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lishment. This gave them a sense of ownership, security and
belonging. At that time the doors of the white or nation-
alistic churches uere not WIDBE OPEN for the Negrc people.
Many of them who tried to worship in “"white” parishes felt
that they were only tolerated. Having their own church
enabled them to be themselves and to worship freely and hap-
pily the God Whom they loved, trusted and adored. They made
many, many sacrifices to maintain their church and school..28

Father Werner Verhoff, C.PP.S., was an associate pastor
at St. Edward’s from 1948 until 1952. He succeeded Father
Lochtefeld as pastor in 1957 and remained in that position until
June of 1968. He was also an associate pastor at Our Lady of the
Blessed Sacrament Parish from 1955 to 1957. He recalled:

Most of our people were deeply spirituals many had been
searching for something that would make their life more
meaningful. They took a very active part in the Liturgy.
Hass and Liturgical Services uere well attended. B8oth
parishes had excellent choirs. These people developed a
close bond between members of the parish; they wesre working
for a common goal - their salvation. Even as they moved from
the inner city, many continued their membership in one of
these two parishes, and attended both the Liturgical and
social functions of the parishes. The Priests and the
Sisters were highly respected in the neighborhood, and many
of the non-Catholics, especially the teenagers, attended many
of the social functions.2?

Brother Norbert believed that the fact that parishicners
stayed in the parish was an indication, not just of the discomfort
they experienced in other parishes, but of the vitality and qual-
ity of life they enjoyed at St. Edward:

I would say this. people that became Catholiics at St. Ed’s
stayed. I don’t know if they didn’t feel welcome in other

28ritten interview with Sister Mary Alma Egan, S5.8.S.,
Bensalenm, Pennsylvania, 25 January 1991.

2?Written interview with Reverend Werner Verhoff,
C.PP.S., Burkettsville, Ohio, 24 December 1990.



143

parishes. I think that®s one thing that I can easily
appreciate. You go into a church that’s practically all
white people and at St. Ed’s they knew they were at home. We
had people coming from all over the place. Way out on the
east end by the lake, and then by Kinsman and that area, and
even by Shaker Square and that area.30

LeMoyne Nesbitt who grew up in St. Edward’s in the 1940s

and 1950s recalled:

Back then St. Edward’s was warm, everyone knew one another
and genuinely cared if your mom was sick. They would come,
the priest would be there. I remember the priest making
house calls, but we had many more priests then, I think at
St. Ed’s we had three or four, plus a brother. And they were
always canvassing the neighborhood, always stopping by for
coffee. In our particular house they were coming by for
whiskey because Daddy did not offer Pepsi Cola, "Father, you
want a drink?" "Yah, Nesbitt." And they’d sit and have teer
or sirunger spirits and my father and mother used to look
forward to that, Dad especially.31

LeMoyne Nesbitt’s father eventually became a Catholic, his mother
had been Catholic from birth.

Nesbitt was not the only one who remembered the caring
that was extended by the parish staff. Ann Cowan recalled the
interest and attention the entire team of clergy extended to those
who lived in the projects, the determination to have a high school
available to the girls of the parish without having to fight dis-
crimination in the Catholic academies, and the family visitations

during times of illness.32

30Interview with Brother Norbert Hoying, C.PP.S., 14
January 1991.

31lInterview with LeMoyne Nesbitt, 5 December 1950.

32Interview with Ann Cowan, Cleveland, Ohio, 13 November
1990.
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another former parishioner remembered that a few of the

fcrmer white parishioners remained at St. Edward after the parish
was declared an African American parish:

When Father Lochtefeld came, we had roller skating parties

right in the school hall. He wanted a place for the young

people to come and enjoy themselves, he skated right along

with us. We had blacks and whites skating. A choir started,

we had blacks and whites in the choir. Everything was inter-

racial for a long time. Of course, at the very end there

were only two whites left.
She remembered other innovations that date from his pastorship
such as coffee hours after Sunday Mass, the attending of
parishioners’ wakes whether one knew them personally or not and
regardless of race, and the wedding showers that were sponsored by
the Young Ladies’ Sodality when one of its members was to he
married. She recalled, too, the beauty of the four-part voices
the choir provided for Sunday worship and other great feasts. She
herseli had been a member of the choir and recalled that members
of the Cleveland Orchestra had accompanied them for at least two
out of the four First Masses that were celebrated at St. Edward’s
by four newly ordained white priests who had grown up in the
parish. Finally, she still retained with pride the Harian statue
that had been given her by the priests of the parish at the time

of her wedding. She observed that this was a practice of the

parish for all marriages.33

33anonymous interview, Shaker Heights, Ohio, 21 January
1991.
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There is no question that the parish staff of clergy and

religious offered the best of what they knew for the benefit of
the parishioners. The fact that what they offered was the best of
their own culture, diminished the importance of the culture of the
parishioners, at least unconsciously. In retrospect, the cultural
anomaly of some of the activities becomes apparent. One such
activity was the square dancing that Father Lochtefeld taught the
school children. Not only did they display their talents for the
parish, but apparently they went to other parishes as well, and
even managed to be televised. The priest’s motivation is unknouwn.
His character does not suggest that he did it for mere public dis-
play, nor did anyone suggest that as an explanation. It is more
plausible that he was simply proud of what had been achieved and
wanted others to know it. 1In any case two women who were part of
the experience shared their reactions. Barbara Price recalled
that she enjoyed it. “"Father Lochtefeld came from a German back-
ground and we didn’t have gym [physical education], but we had
square dancing and we used to go throughout the diocese square
dancing. That was fun."34 Patricia Polk enjoyed it at the time,
but saw it differently in retrospect:

We never know what we should do when we try to be church and

help people. Talking about cultural things, I remember this.

We used to have square dance lessons. In the 1950s, we would

have square dancing three times a week and once every two or

three months, we’d have a big show - all the children in the
sixth, seventh, and eighth grades. The parents would be

34Interview with Barbara Price, Cleveland, Ohio, 28
January 1991.
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invited and we would be in the gym. . . . He taught us dur-
ing school time and I remember once going to Channel S and we
were on television. As I lcok back now I don’t like it, but
then it was a privilege. I think now what we must have
looked like in 1950-something, square dancing.

As I talk about it now, . . I don’t think that was the
thing to do, to have these black children down there square
dancing. There could have been so many other kinds of things
he could have done for us to help us be in touch with who we
were as a people. Now I don’t mean to beat up on the man
because he probably did the very best that he could, but when
I think about that now, I think, "Oh, my God, how did he ever
do that!" Here we were, little minstrels. And the parents
would come. It was a big thing. That®s the way I see it
now, but maybe it’s unjust to speak of him in that way. It
was the best he knew how.35

Regardless of the good intentions, the cultural dissonance was
there. Regardless of the degree to which it was accepted, African
American Catholics needed clergy of their own race. They needed
to know not just what it meant to be Catholic, but what it meant
to be an African American Catholic in cultural terms equivalent to
those enioyed by white Catholics.

That Father Lochtefeld was sincere is unquestioned. If
his cultural approaches were inappropriate at times, he neverthe-
less managed to communicate a credible message about the innate
dignity and worth of every human being. Barbara Price remembered
the strong leadership he provided for that message:

We all came under the leadership of Father Lochtefeld who was
like a father to me. And I think it was because of his
strong leadership and, as I’ve always said, he was a man
before his time. Although there wasn’t a whole lot said
about black catholicism at that time, he always made us fsel

that we as blacks were just as important as anyone else and
that if we wanted to be somebody, we had to be educated and

35Interview with Patricia Polk, 19 December 1990.
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take an interest in ourselves. I think that’s probably why
the people that came through St. Edward during his time are
still Catholic and a lot of them are still workiny in the
Church. . . 36
Needless to say, the extensive activities of the parish
were costly in financial terms. Parish records indicate that in
1943 the parish received a loan of $12,500 from the Precious Blood
Society and still ended the year with a deficit of $436.03. Again
in 1944 there was a deficit of $206.54.37 In 1947, in a letter to
Bishop Hoban, Father Lochtefeld explained the financial dilemma:
All is well at St. Edward’s except for our financial diffi-
culties. We are falling behind more and more every month. I
am very certain now that we cannot operate this plant on five
hundred dollars income from the parish and four hundred dol-
lars from the Fathers of the Precious Blood (we make this
money by helping out in other parishes) per month. We find
that the ordinary expenses amount to about $1200.00 per
month, for salaries for the Sisters and housekeepers, food,
fuel, light, taxes and insurance, etc. That leaves nothing
for extraordinary expenses. As you know, this is an old
plant, well built in its day, but major repairs have been and
will be necessary.38
Presumably the bishop responded positively to Lochtefeld’s plight
since the next extant financial report for 1950 indicates a
receipt of $20,382.14 from the diocese of Cleveland. As predicted
by the pastor, there were $7,741.06 of extraordinary expenses that
year. However, the parish successfully completed the year with a

balance of $367.68. The diocesan assistance apparently continued

throughout the 1950s. The financial report for 1959 given by

36Interview with Barbara Price, 28 January 1991.
375t . Edward Parish Archives.

38pgpers of St. Edward Parish, ADC.
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Father Wwerner Verhoff indicates $27,270 of diocesan financial aid
to the parish.3?

The parish bulletins for 1943 through 1951 are wrought
through with as many financial appeals, reports, and fund-raising
events as they are with spiritual and social announcements. The
pastor was relentless in his almost weekly reminders to the
parishioners about their obligation to support the parish. Yet,
in his above letter to Bishop Hoban he twice refers to them as
"poor.” The fact of the matter was that there was a limit to what
they were able to offer due to their own socioeconomic status and
Father Lochtefeld knew that. Take for example & parisn bulletin
announcement from 1947:

Every Sunday find the Universe Bulletin and Our Sunday
Visitor in the vestibule of the church. We ask for 5 or 10
cents per copy to be put in the poor box. The money is to be
used for the poor. If you are real pcor inan you may take a
paper without giving a donation. (March 9, 1947)

However, they were equally relentless in their efforts to
raise money for the parish through fund-raising activities. Card
parties, rummage sales, semi-annual raffles, sales tax stamps,
bingo, even the purchasing of the main sanctuary light and votive
ilights were all attempts to supplement the regular weskly dona-
tions of the parishioners. The school children were also engaged
in the raising of funds and did their share with the selling of

raffle tickets. Hajor repair work, including the painting of the

interior of the church, was frequently undertaken by the priests

395t . Eduward Parish Archives.
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themselves with the assistance of others. On several occasions,
the pastor cancelled school due to a shortage of coal. The coal
bill was the object of a special collection during each of the
winter months. Names of those parishioners who contributed to the
support of the parish and the amounts that they gave were listed
from time to time in the vestibule of the church and in the parish
bulletin. This practice, houwever, was not unique to this parish.
Any occasion that might lend itself to additiomal funding was
utilized.40

Outside assistance for the parish came periodically
through the donations of benefactors such as those who paid for
the large paintings that were placed in the sanctuary in 1945.41
Bishop Hoban himself returned his Confirmation stipend from the
parish in 1953.42 The Sisters of the Blessed Sacrament also
helped to alleviate expenses when they requested the formation of
the St. Pius X Guild by some of their own relatives. The Guild,
begun in 1957 by Irene Beriswell, raised money for the fimancial
needs of the Sisters, especially for hospitalization funds, and
also supplied clothing and Catholic literature for the work of the
Sisters among the parishioners. By 1960 there were some 130 men

and women in the quild.4s

40Thid.
41Tbid.
42Papers of St. Edward Parish, ADC.

43Tbid., 21 October 1960.
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In 1959 the parishioners initiated a two-week fund drive
to help defray operating and improvement expenses by increasing
parish income by one hundred per cent. Cash contributions and
increased offertory donations were targeted to cover new lighting,
wiring, roof and gutters in the school. Improvements in the
faculty living quarters and new paving in the church and school
yards were anticipated. Eighty-five members of the parish formed
a committee to undertake this campaign.44 Though resources were
often thin, the parish continued its efforts to offer spiritual,
educational, and social opportunities to all parishioners.

For many parishioners, then, the parish did provide a
total environment for their lives.45 Barbara Price summed up her
experience this way: “There was very little reason for me to seek
a social life outside of the church because it was there for me.
Everything I did more or less revolved around the church."4é The
same was true for Patricia Polk who also grew up in St. Edward’s
Parish and attended school there as well:

We went to church every day. There was Mass every morning.
Three or four times a week, we went to evening novenas. You
know, the church was really the center of what we did in
those days. . . . In my world, everybody that belonged to my
world belonged to St. Edward’s Parish. I walked past Holy
Trinity Church every day and I never even thought of that

church as Catholic. It was just a building like the corner
store you would pass if you had no need for it.

44ratholic Universe Bulletin, 23 October 1959.

45Interview with Mary St.Clair, Cleveland, Ohio, 10
December 1990; anonymous interviews, 19, 21 January 1991.

d46Interview with Barbara Price, 28 January 1951.
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Hy church was very important in my life. That parish of St.
Edward’s, everything in my life happened around that parish.
There wasn't a lot going on in our lives. My father’s family
lived away. My mother had a very small family. We uwere so
big in number, there were nine of us. We were family and the
church was family and that was the extent of our lives.

If something didn’t happen in our home, it had to have hap-
pened in church. That’s kind of the way I was raised. The
Church was very important, the people in the Church were very
important, namely, the nuns and the priests. They were very
close to our family. I don’t know whether it’s because we
lived so close in the neighborhood, but we were always at the
convent; we were always at the rectory.4”

The parish, indeed, became a total environment for those
who chose to participate. It provided a cultural environment for
the parishioners that could withstand the influences of a sur-
rounding neighborhood often marred by crime and poverty. “The
salvation of souls" which seemed so uppermost in the mission of
the clergy and religious encompassed mind, spirit, heart, emotions
and bodies as well. The appeal extended to the very youngest
child and to the most aged adult so that all lives might be
enriched by the values and meaning of the Catholic faith. Ffur-
thermore, the apparent enthusiastic response of the parishioners

to this invitation indicated the value they in turn placad on a
Catholic way of life.

Though financially strapped much of the time, there were
parishioners who found that it was rich in the spiritual resources
it had to offer them. Patricia Polk found it to be so for her:

It was a safe haven. It was the extended family. It was
everything you needed. Something either happened in your

47Interview with Patricia Polk, Cleveland, Ohio, 19
December 1990.
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church or it happened in your home. And I don’t remember
life other than that way. What I received in that parish
community has been so rewarding and it was so complete that
I've stayed with the Church. For myself, it’s made a dif-
ference in my life.

There’s been times when I’ve made decisions simply because I
remember something a nun said to me. There was one nun,
Sister Bernadette, and she would take me aside and she would
just talk to me sometimes, and she seemed to really care
about me. You know, who I was as a person, not as a part of
that classroom. . . .And she would say things that were
affirming. And as I would go through my life and I would
encounter certain things, I could hear her talking to me and
it made a difference. Some of the choices I've made have
been because of people like that. . . .

I can remember the good times and the supportive times and
the times there was confusion and chaos in the family, and
the Church was that staying power. And because of that past
experience, I’'ve been able to stay with the Church and the
Church has been able to keep me here. . . .48

To the extent that there were others who felt the same way as

Patricia Polk, then the "mission parish" was a success.

481bid.



Chapter 6

EDUCATION, CONVERSIONS, VOCATIONS

On August 24, 1936, the Sacred Consistorial Congregation
issued a letter to the American Catholic hierarchy commending them
for the work they had done on behalf of African Americans and
urging them to even greater energies in this direction.l The
cccasion was the fiftieth anniversary of the Third Plenary Council
of Baltimore of the American hierarchy. One of the effects of
this Council was that the bishops established the Commission for
the Catholic Missions among thé Indians and Negroes.2 The letter
was indeed timely and, although positive in tone, it urged more
extensive work for minority conversions and vocations, the estab-
lishment of more churches, chapels and schools, the allocation of
greater financial resources, and the involvement of greater num-
bers of clergy and religious in this ministry.3 There was an

urgency to the letter and rightly so. The american Church was not

1The Vatican Congregation or department of the Roman
Curia which was responsible for general church affairs, for exam-
ple, national synods of bishops.

2It is a common practice in the Roman Catholic Church
that anniversaries of major events are used as occasions to
address more contemporary but similar or related concerns. This
was just such an occasion.

3Papers of Bishop Joseph Schrembs Pertaining to Black

Catholic Issues, ADC; Catholic Universe Rulletin, 18 Recember
1936.
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distinguished for its efforts to welcome African Americans into
its fold, though there were notable individuais who did so.4 It
was, in fact, Rome itself through the Congregation of the
Propaganda that initiated these efforts which were then assumed by
the Third Baltimore Council.s

Consequently, in 1936 the agenda for the American hierar-
chy relative to African American Catholic ministry covered three
critical areas: education, conversions, and vocations to the
priesthood and the religious life. By 1936 the diocese of
Cleveland was addressing the first two areas through the work
being done at Qur Lady of the Blessed Sacrament Parish. There is
no evidence to suggest that clergy in other parishes where African
American Catholics were attending were being encouraged to exert
any extraordinary efforts on their behalf, nor were they so
encouraged in the 1940s and 1950s as many more African American
Catholics began moving into other parishes besides Our Lady of the
Blessed Sacrament and St. Edward Parishes. The predominant atti-
tude seemed to leave those efforts to the discretion of the indi-
vidual pastors. Because large numbers of African American

Catholics became members of the Catholic Church through the

4See Cyprian Davis, The History of Black Catholics in the
United States (New York: The Crossroad Publishing Company, 19%0)
for a recent history of the African american Catholic experience.

SCyprian Davis, The History of Rlack Catholics in the
United States, pp. 132-135. At that time, the Congregation of the
Propaganda was the department of the Roman Curia responsible for
the missionary activity of the Church.
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parochial school system, education was of primary importance in
African American Catholic ministry. Beyond this, efforts to draw
people to the Church required extensive evangelization procedures.
These were mobilized at the two African American parishes because
evangelization was one of the primary reasons for their estab-
lishment. However, evangelization did occur at other parishes as
well for African Americans. The final issue of the agenda, voca-
tion recruitment, set before the American bishops by the Vatican,
did not fare well in the Cleveland diocese. These three aspects
are the topic of this chapter. They are the three sources fronm
which the growth of the African American Catholic community
occurred.

The role of the Catholic school in bringing the Catholic
faith to African Americans was emphatically acknowledged in the
letter of the Sacred Congregation. This could not have been truer
in the Cleveland expeirience. Our Lady of the Blessed Sacrament
School and St. Edward School, in particular, were the seedbeds of
innumerable conversions not only on the part of students, but
their parents as well. They were sources of spiritual and
intellectual learning, but they were also sources of a com-
passionate caring that was the ministry of the Sisters of the
Blessed Sacrament. As related in chapter four, the Sisters had
been at Our Lady of the Blessed Sacrament School from its
beginning. They assumed the staffing of St. Edward School in 1943

when the parish was designated as an African American parish.
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The work of the Sisters included more than education in
the school. They maintained a parallel social work of home
visitations well into 1960 as a weekly part of their ministry.
Daily, and later twice weekly, for about one hour after school,
the Sisters would visit the homes of their students from the day
school or from religious instruction classes held for public
school students. Their intent was to call upon their parents, to
address any family concerns relative to the children, to encourage
the parents’ active involvement with the school, and to invite
parents to church and church activities. Clearly the work of
evangelization retained its primary focus in the various aspects
of their ministry.s
Evangelization, however, comes in many forms and is often

preceded by the establishment of ordinary human relationships.
Patricia Polk remembered the Sisters being very important in her ®
life because they gave her a sense of her own potential:

Sister Maria Goretti would spend time with me. She would say

things that would make me think about my future, "when you’re

older . . .; when you’re an adult . . .; when you have chil-

dren . . .; when you’re a mother . . ." And she would say

things that would make me feel good about myself. They were
things about my character - me as a person.”

éPpapers of OLBS and St. Edward Convents, Archives,
Sisters of the Blessed Sacrament, Bensalem, Pennsylvania; Written
interview with Sister Mary Alma £gan, $.8.S., Sensalem, Pennsyl-
vania, 24 January 1991; Catholic Universe Bulletin, 14 February
1941; 21 October 1960.

?Interview with Patricia Polk, Cleveland, Ohio, 19 Decen-
ber 1990.
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Similarly, Barbara Price remembered the peirsonal touch of their
home visits when they would join her family for dinner. She
remembered with particular fondness her first grade teacher,
Sister Mary of the Holy Child, and her sixth grade teacher, Sister
Maria Gracia, as the two Sisters who did the most for her own per-
sonal development. Another woman who went through Our Lady of the
Blessed Sacrament School during the 1950s remembered Sister Lucita
who would keep up with the graduates as they moved through their
high school years. She was instrumental in discouraging some of
them from entering into hasty, premature marriages.

When Barbara Price was eight years old her mother became
employed outside the home and she and her sister would wait at the
convent after school for about an hour until her mother was able
to pick them up. The Sisters apparently extended the hospitality
of their own home to their parishioners. The Sisters kept four or
five children from one family in their convent for about two weeks
after the mother of the family suffered a mental breakdown. The
parish housekeeper would tend the smallest ones during the school
day.s8

The personal kind of caring that seems to have typified

the ministry of the Sisters was due to the influence of their

8Interview with Barbara Price, Cleveland, Ohio, 28
January 1991; Anonymous interview, Cleveland Heights, Chio, 19
January 1991.
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foundress, Katharine Orexel.® Furtheraore,

Hother Mary Katharine Drexel from the very earliest years
insisted on quality education. She would not tolerate any-
thing second rate for our students. The Sisters and teachers
were well prepared and operated with a high degree of com-
petency. At times allowances were made for individual pupils
who had special needs. All our works were sprinkled with
kindness especially to our students from "broken homes" or
dysfunctional families as they are called nowadays.i©

Evangelization, then, was a natural outcome of this per-
sonal interest. The non-Catholic children who attended the parish
schools uwere expected to receive the religious instruction along
with the Catholic students although they were never required to
join the Church. Non-Catholic parents were expected to attend
adult instruction classes so that they might be familiar with what
their children were experiencing and learning. Sister Mary Alma
Egan described the families she knew as principal at Our Lady of
the Blessed Sacrament School in the late 1940s in the following

manner:

The students were in various levels extending from upper mid-
dle class to below the poverty level. The parents had a per-
centage of professionals, the larger number were middlie class
and about twenty percent bordering on the poverty level. The
parents were hard-working, sincere people, mostly blue-collar
workers. They were extremely interested in their children’s
welfare and were most anxious that the children got a good,
sound education. They made numerous sacrifices for this
quality education. They had a good home life with the major-
ity having both parents in the home. HMany times both parents
were working to maintairn their standard of living.

?Interview with Florence Jolly, East Cleveland, Ohio, 10
January 1991; Joseph Richardson, Cleveland, Ohio, 10 November
1990; Anonymous interview, Cleveland, Ohio, 6 November 1990; Writ-
ten interview, Louis J. Massey, Wickliffe, Ohio, 4 January 1991.

ioyritten interview with Sister Mary Alma £g9an, $.B.S.,
24 January 1991.
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About 90% of the students were Catholic from Grades one
through eight. Classes were held on a regular basis for non-
Catholic parents. HMany of these embraced the Catholic faith.
The children were baptized with the parents.11

Ten years later Sister Mary Alma was principal at St.
Edward School and described the student population there as
largely non-Catholic at the time of their admission to school,
although many eventually embraced the faith along with their
parents. However, many parents in both parishes were prevented
from full membership in the Church because of previous marriages.

Sister Mary Alma continued:

The conversions seemed genuine for the most part. There was
no pressure placed on parents and students. They were
invited, encouraged and accepted. However, at times it uwas
necessary to refuse the children baptism in cases where the
parents did not show interest and cooperate, or if they
refused to promise that the children would be helped by them
to live up to their obligations. In school the non-Catholics
received the same religious training as the Catholics and
were expected to participate in any practices/activities that
took place during the school day.

In both schools the day began with Holy Mass at 8:30 A.M.
The children were strongly encouraged to attend but not
coerced in any way and were never penalized for non-
attendance. Non-Catholic students who were not affiliated
with a church were expected to attend Sunday Mass. This uwas
strongly encouraged by the Sisters and priests by showing
personal interest in each student.ti2

As early as 1938 a parish summer school was organized at
Qur Lady of the Blessed Sacrament to provide recreational, manual

crafts and skills, and religious instruction for children who had

L11Tbid.

121bid.
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too much free time during the summer months. Initially the six-
week program was conducted by Father Lochtefeld with the
assistance of his associate, Father Henry Langhals and three lay
volunteers. Some seventy-five children participated the first
summer, half of whom were not Catholic. Eventually this activity
became an annual event and by 1942 involved the Sisters as well.
It continued to attract large numbers of non-Cathclic children.13
Though this activity was an evangelizing technique in itself, it
is more than probable that it reflected some competition on the
part of the pastor with the Protestant Bible School sessions that
were also offered in the summer by some churches.

Throughout the 1930s the enrollment at GQur Lady of the
Blessed Sacrament School generally ranged between 150 and 200 stu-
dents. By 1942 the school still consisted only of five
classrooms. Father Lochtefeld petitioned Bishop McFadden for some
solution so that eight classrooms and eight separate grades could
be conducted without necessarily beginning a new constructicn pro-
Ject for which there were inadequate funds. More rooms were
needed to accommodate the student applications which were being
refused due to lack of space. Further, the Sisters® convent also
needed expansion. He proposed the use of St. Adalbert School four
streets away which was already "practically empty because the

white people have moved out of the neighborhcod . . ." He recog-

13papers of OLBS, ADC; Catholic Universe Bulletin, 29
July 1938.



161

nized that the use of their facilities would free up convent space
as well. The proposal was obviously rejected, but the following
year expanded resources were created at St. Edward’s when it
became the second African American parish. Starting in 1942 the
average enrollment increased to a range of 250 to 300 students.ld

Overcrowded conditions and the diminishing quality of
education in the public schools of the Central area in the 1950s
was undoubtedly some encouragement for the placement of non-
Catholic students in the Catholic schools as well.iS This situa-
tion enabled the work of evangelization rather than deterred it.
One non-Catholic woman remarked that the best place for an African
American child in the late 1950s was a Catholic school because the
public schools deteriorated both in services and resources once
the white families left the neighborhoods.1s

The efforts to bring the faith to the students through
education certainly bore fruit. Throughout the 1950s the Sisters’
mission annals from Our Lady of the Blessed Sacrament indicate the
number of parish school children and parents who embraced the
faith. 1In 1953 forty-one children and adults were baptized, many

of the adults being parents of the school children. In 1954 ten

14Unpublished history of OLBS, ADC, 1979; Papers of OLBS,
ADC.

isCleveland Call and Post, 12 September 1953; 26 January
1957. See discussion in Chapter 2 reqarding the situation in the
Cleveland public schools.

léAnonymous interview, East Cleveland, Ohio, 10 January
1991.
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of the school children were baptized including two of their entire
families. Again, in 1955 thirteen school children and some of
their parents were accepted into the faith; in 1956 eleven
families were baptized; in 1957 five eighth graders were baptized;
in 1958 twelve school children were received into the Church and
six others in 1959. The number of hose visits were recorded for
several years also: in 1956 there were 108 visitations to homes
and hospitals; in 1957 there were 78 visits to homes and sixteen
to hospitals; in 1958 thirty-two home visits and fourteen hospital
visits were made; and in 1959 ninety-six homes were visited and
thirty hospital patients.t”

Education, apart from evangelization, uas a positive
experience for the most part for those who were interviewed,
whether they attended Our Lady of the Blessed Sacrament in its
earlier years or much later in the late 1950s. They further
agreed that the school was strict and discipline exact, but that
in retrospect these qualities prepared them for life. They were
encouraged to develop their talents and abilities and to maximize

their potential as learners.l18 Sister Mary Alma E€gan reported:

L7Papers of OLBS, Archives, Sisters of the Blessed Sacra-
ment.

i8Interview with Lemuel Walcott, Cleveland, Ohio, 9
November 1990; Karen Reid-Martin, Cleveland, Ohio, 30 October
1990; Barbara Robinson, Bedford Heights, Ohio, 16 January 1991;
Lelia Berry, Cleveland, Ohio, 14 December 1990; Written interviews
with Stanford Berry, Jr., Cleveland, Ohio, 12 February 1991; Louis
J. Hassey, Wickliffe, Ohio, 4 January 1991; Teresa B. Merritt,
Cleveland, Ohio, 6 January 1991; Sophronia Reed, Garfield Heights,
Ohio, 15 January 1991; Anonymous written interviews, Cleveland,
Ohio, 15, 19 January 1991; Baltimore, Maryland, 17 January 1991.
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The teachers instilled a sense of pride into the children.
They were encouraged to do their best in studies, music,
sports, etc. so that they could excel. The students were
challenged to excel and made to feel that they could. They
were enrolled in the adjacent libraries and encouraged to
enlist in library contests and book-reading. From the ear-
liest days they were taught about the outstanding Negro
heroes, poems and songs from Negro authors, books about
Negroes that stressed their good qualities, and especially
they learned the Negro Spirituals.:?
Lelia Berry remembered learning some of the African American his-
tory as a young student, although many others do not recall such
studies. Sister Hary Alma reports that greater emphasis in this
area occurred in the 1960s, which is not surprising.2°
There was a minimal charge or "book bill" for the
families who were Catholic parishioners to cover the cost of
expendable items like paper and pencils.2! In some cases where
there were several children in the family, the older students were
given chores to do at the school to help cover payments that could
not be met. Non-Catholic students and, therefore, non-
parishioners, did pay a tuition charge. That such costs were met

indicates the value non-Catholic parents placed on the particular

kind of education offered in these Catholic schools.22

19Written interview with Sister HMary Alma £9an, S.B.S.,
25 January 1991.

20Tbid.; Interview with Lelia Berry, 14 December 1990.
2iall Catholic parishes paid the tuitions of their own
Catholic elementary students during this time period. They uere

not permitted to charge them tuition until 1971.

22Interview with Ann Cowan, 13 November 1990; Lemuel Wal-
cott, 9 November 199C; Anonymous interview, 19 January 1991.
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The phssical structure of Our Lady of the Blessed Sacra-
ment School changed very little over the years. It was a wood
frame, one-story building with five classrooms lined up side-by-
side without a linking corridor, although one could go from one
room into the next through a dcorway. Each classroom obviously
opened out onto the outside which was the main source of entrance
into the classrooms. There were two, and eventually three, addi-
tional classrooms in a house that had been a former private home
and later became known as "the annex“ adjacent to the school
structure. A second private home was also purchased with the 1929
transaction, but it is not clear from the records just how this
building was used. However, there is reason to believe that by
1956 this building was also used for classroom space. The school
was directly behind the church and, by the late 1950s, there was a
factory on the other side of the school building as well. One
former student described it as "bleak" since there was no expanse
of open space surrounding the building, but at the time she does
not remember feeling this way about the school.23 <t, Edward
School stood in stark contrast to this small, modest school.

St. Edward Parish was one of the oldest and largest Irish
Catholic parishes in the city, its school building was a large

brick structure with several floors, and the convent itself had

23Interviews with Barbara Robinson, 16 January 1991;
Karen Reid-Martin, 30 October 1990; Anonymous interview,
Cleveland, Ohio, 8 January 1991; Papers of OLBS Convent, Archives,
Sisters of the Blessed Sacrament.
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thirty-seven rooms. The Sisters of the Blessed Sacrament from Our
Lady of the Blessed Sacrament shared the convent with their
Sisters who were stationed at St. Edward from 1943 until 1953 when
they returned to their original, but renovated convent. St.
Edward School continued to have eight elemantary grades although
initially several grades were doubled.

In September of 1943, Father Lochtefeld opened the first
year classes of St. Edward High School for Girls in a wing of the
elementary building. The Sisters also taught in the high school
whose curriculum was basically a commercial program. The priests
taught the religion classes. The original ninth grade had sixteen
students and an additional grade was added each year until the
four years were completed. The first graduating class consisted
of nine girls in June of 1947. The peak enrollment in the high
school occurred in 1950 with seventy students. The high school
was closed in 1958 for financial reasons.

0fficial records do not state the reason for the opening
of the high school program. Interviewees reported that it was
because the African American girls were experiencing prejudice in
the area’s Catholic girls’ high schools. Perhaps there uwere
financial reasons as well since tuition in the private high
schools could have been considerably higher than in the parish
school. In the 1944-45 school year, the high school tuition,

determined by the pastor, was $2.75 per month for ten months at
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St. Edward.24 No one was able to offer a reason why the school
only included girls. There were those who were not able to afford
even this amount and subsequently went to the public high
schools.2% It was clear, however, that Father Lochtefeld wanted
non-Catholic students to attend the high school2é and this
opportunity for evangelization was a possible motive for the
program as well. In any case, the idea of the high school com-
merical program was responsive to the employment needs of black
females in general. Typically, there were almost no african
American women in clerical positions in Cleveland except in
several black-owned businesses. The vast majority were employed
in public and domestic service occupations. Horeover, clerical
positions required a high school education in business courses.2”
The Cleveland public schools in black neighborhoods began
amphasizing home arts for black students rather than business
courses. The availability of this high school program was a real

opportunity for those students.

245t . Edward Parish Archives, Housed at Ho_y Trinity-St.
fduward Parish, Cleveland, Onhio; Papers of St. Edward Convent,
archives, Sisters of the Blessed Sacrament.

25Interview with Sister Rosella Holloman, C.S.A.,
Cleveland, Ohio, 23 November 1990; Anonymous interview; Shaker
Heights, Chio, 21 January 1991.

265t . Edward Parish Archives; Catholic Universe Rulletin,
10 September 1943.

27.ois Rita Helmbold, "Downward Occupational Mobility
Ouring the Great Depression: Urban B8lack and White Working Class
Women," Labor History 29 (Spring, 1988):135-155.
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The enrollment of the parish’s elementary school ranged
from 240 students in 1944 to a peak of 450 in 1958. There was a
population of about 30 to 35 Catholic students attending public
elementary schools throughout the period of this study, although
by 1958 there were 55 childrer in public elementary school.28 §t.
Edward School merged with St. Adalbert School in 1968.2° St.
Edward School, like Our Lady of the Blessed Sacrament, enrolled a
fair percentage of non-Catholic students. 1In 1953, of the 432
students in the school, about 125 were non-Catholic. The policies
regarding religious practices for the children and religious
instruction for their parents were the same at St. Edward’s as
those at Our Lady of the Blessed Sacrament. Ffrequently, of
course, the children were the source of their parents’ conver-
sions.30

The children were engaged in a thorough regimen of
Catholic spiritual life and devotional practices which included
daily and Sunday Mass, lenten devotions and Holy Week services,
May devotions, and Christmas pageants. The highlight event each
year, however, seemed to be first Communion Sunday. Group bap-

tisms and Confirmation ceremonies also included children of vary-

28Tt was obligatory that Catholic children attend a
Catholic school for both elementary and secondary education. Only
extreme circumstances were to be permitted as exceptions to this
rule of the American Catholic hierarchy.

295t, Edward Parish Archives.

301bid.; Cleveland Call and Post, 2 Hay 1953.
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ing ages. Special photographs were taken of these groups and
their names were published along with their sponsors in the parish
bulletin. Graduation ceremonies were treated with equal solemnity
and the traditional photographs each spring as the high school
graduates were clothed in graduation attiire and carried red roses,
while the eighth grade graduates wore white formal dresses, gloves
and suits.31 Such emphasis on these events made them available
for total parish involvement if parishioners so chose. 1In any
case, these occasions marked the major passages in the spiritual
and educational development of these children. The parish school
programs at Our Lady of the Blessed Sacrament and St. Edward were
very similar to those in almost all the parish schools of the
diocese.

Instructions for children attending public school, both
Catholic and non-Catholic were offered once a week after school at
4:00 o’clock. These classes were usually taught by the Sisters.
The other annual event which Father Lochtefeld initiated in 1944
at St. Edward as he had done at Our Lady of the Blessed Sacrament,
was the summer school program. The program was conducted for six
weeks with the help of the Sisters and lay volunteers. The
program ran each morning, Monday through Friday, from 9:00 until
noon and consisted of daily Mass, crafts and manual skills,
recreational activities, and, of course, religicus instruction.

The program attracted hundreds of children both Catholic and non-

31St. Edward Parish Archives.
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Catholic which was one of the major reasons for its existence. At
times, the percentage of non-Catholic children in attendance ran
as high as ninety percent. Furthermore, there was no charge for
the services of the staff. A watermelon feast celebrated the end
of the program each summer. This program was conducted annually
well into the 1960s.32

As the African American Catholic students entered several
of Cleveland’s Catholic high schools and colleges in these years,
they encountered major experiences of racial prejudice. Often
such racism was subtle, but, at times, it was overt. George Moore
graduated from St. Ignatius High School in the early 1930s after
experiencing racial prejudice from his first attempts at admission
there. His mother had to challenge the results on the admissiocns
test which he had supposedly failed and then had to resort to
securing the intervention of Bishop Schrembs when the rector of
the school told her that African Americans were not accepted in
any of the Jesuit prep schools in the United States. Bishop
Schrembs wasted no words in saying that either the young lad was
to be accepted or the priests were to move the school out of the
diocese. As Moore said, they chose the lesser of two evils and
accepted him into the school where not one student spoke to him

the entire first semester. Tha situation changed when he achieved

32St, Edward Parish Archives; Catholic Universe Bulletin,
3 August 1956; Writtenm interview with Sister Mary Alma Egan,
$.8.5.,25 January 1991.
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academic honors at the end of that semester proving he was as
capable a student as any other.

He participated in extra-curricular activities such as
the school newspaper during his years there. However, two further
incidents awaited him before graduation was completed. His senior
picture was not included in the composite picture of graduates
which was displayed at the school. Furthermore, he was unable tc
purchase a prom bid but did so through one of his white
classmates. There were tense moments when he and his date
appeared at the Allen Hotel for the prom, but apologies were
eventually offered before the evening was over. Moore concluded,
"I graduated from Severance Hall. The night I got my diploma, the
entire assembly stood up and applauded. They weren’t unhappy
about this."33 Although George Hoore was eventually tolerated and
possibly respected for his achievements, he still questioned
whether he was ever really accepted except by a few classmates.

Similar difficulties occurred with female students as
well. Fannie Petite’s daughter, Evelyn, graduated from Ursuline
Academy on £ast 55th anrd Scovill Avenue in 1934 after experiencing
difficulties with her admission to the school. Once again, Bishop
Schrembs intervened and leveled the same threat he used in George

Moore’s behalf. Evelyn Petite was admitted to the school and was

33Interview with George Anthony Hoore, Cleveland Heights,
Ohio, 15 January 1991.



171
the only African American student in her class.3¢4 In both cases,
Bishop Schrembs’ attention was brought to the matter at the inter-
vention of the students’ pastors. Notre Dame Academy at 1325
Ansel Road had the same dilemma in 1931. The matter was taken to
the Apostolic Delegate, Archbishop P. Fumasoni-Biondi, in Washing-
ton, D.C., who corresponded with Mother Mary Evarista, the provin-
cial superior of the Notre Dame Sisters, in the following manner:
You need not fear that Divine Providence will forsake an
Institution that adheres to true Christian principles and is
guided by the authority of the Right Reverend Ordinary, whose
duty it is to uphold these principles and to safeguard the
education of every soul committed to his care.
The Apostolic Delegate deferred to the judgment of the local
bishop in the matter. The fear on the part of both academies
apparently was that if too many African American students attended
the private schools, then the white enrollment would decrease.
Bishop Schrembs referred to the affair as "nothing else but a
hysteria on the part of the Sisters."3%

Such incidents, however, continued to recur throughout
the 1930s. 1In 1935 Auxiliary Bishop McFadden assured a concerned
African American Cathelic, Anthony A. Royce, that there uwere "two
colored girls at the Ursuline College, and there is one at the

Ursuline High School. There have been colored boys at John Car-

roll University." 1In 1936 and 1937 there were letters of concern

34Interview with Fannie I. Petite, Cleveland, Ghio, 9
November 1990.

35papers of Bishop Joseph Schrembs Pertaining to Black
Catholic Issues, ADC.
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from African American Catholics in Akron over admission of their
students to St. Vincent High School and Sacred Heart Academy, “. .

. we do not want to face again the humiliation of being refused
because we are colored." Again, in 1936 there were repeated
instances of the same admissions probless at Notre Dame Academy
where a student was told that the "colored quota was filled," and
Ursuline Academy where the same student was told she missed the
admissions examination in June, knowledge of which had not been
made known to the African American students. Father Hichael
Stevenson appealed to Bishop Schrembs on behalf of at least six
students in September of 1936 for the bishop’s intervention in the
matter. All were discouraged by the affair and chose to go to
public school. So was Father Stevenson who remarked in his cor-
respondence with Bishop McFadden, *Things like this hurt religion
very much."”

Bishop Schrembs was similarly discouraged because he
again appealed to the Apostolic Delegate who was now Archbishop
Amleto Cicognani. It is significant that this latter dilemma
occurred at the same time that the Sacred Consistorial Congrega-
tion issued its letter concerning African American Catholics. The
Bishop expressed deep concern about the issuance of this letter
when the Catholir high schools were so reluctant to educate these
students. He felt that a letter from the Apostolic Delegate
directly to these schools might put the matter to rest:

I have been able to force one or two colored girls into the
Academies of the Notre Dame Sisters and the Ursuline Sisters
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but, then, the doors are shut under some subterfuge, which is

insulting to the intelligence and destructive to the faith of

our colored people and completely destroys any prospects for

future conversions among the colored people.

The letter from the Sacred Consistorial Congregation seens to

stress the establishment of churches, schools, high schools,

etc., for colored people, and that is precisely the answer

which the Sisters give to the pastor of the colored church

and even to me - that colored high schools and colleges

should be established for the Negroes. Obviously, this is

now out of the question in Cleveland as the colored parish is

a very small one and has little chance for growth as long as

the present discriminating spirit comtinues.
The Apostolic Oelegate simply reiterated that it was contrary to
Christian principles to discriminate against applicants on the
basis of race or color. Bishop Schrembs’ letter implied that he
would not be opposed to separate high schools and colleges if
thaere were sufficient students and sufficient resources to estab-
lish them. Whatever subsequent action the Bishop took on the mat-
ter is not extant, but there is continuing correspondence from one
parent, Robert R. Brooks, for a three-year period in which he did
not receive any action on the part of the bishop except promises
of future action.3s

In 1940 there was further correspondence from the

Apostolic Delegate concerning the same admissions problems. His
comments at this point seem a bit of a compromise of the Christian
principles he had advocated so strongly in 1936:

Certainly it is to be highly desired that every Catholic

child, whether white or colored have an opportunity for

Catholic education. When these children have to be placed in
the same school, it naturally lies with the local Ordinary

36Tbid.
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and the individual superiors of schools to find a satisfac-

tory and tactful manner of handling the delicate problems

that may arise. Certainly the future welfare of the school

must be considered as well as that of individual pupils.3”
Neither the Apostolic Delagate nor the local bishop insisted that
the institutional racism which the African american students had
encountered was morally wrong. Both ultimately hedged on the
"delicate problem" of white and black Catholics encountering each
other. B8oth men succumbed to the social attitudes of their day
and betrayed the gospel they were committed to serve. Institu-
tions took precedence over persons in the end. Mother Hary
Katharine Drexel had once told one of the young girls at Our Lady
of the Blessed Sacrament as she kissed her on the cheek, "Honey,
don’t hold it against the Church. The Church is not prejudiced -
it’s people."38 The African American students had to remember
this frequently.

Paradoxically, as the disagreements were continuing
between school and diocesan authorities, African American students
who were admitted to the girls’ schools and colleges were proving
to be outstanding students. Mother Mary Katharine Drexel appealed
to Bishop McFadden in June of 1938 for a financial scholarship to
Xavier University for June Williams who was graduating from
Ursuline Academy. Mother Drexel expressed concern that a reli-

gious vocation might be nurtured if the new graduate were to

371bid.

38Interview with Florence Jolly, 10 January 1991.
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attend this African American Catholic university in New Orleans.3?
Two sisters, Dora and Nina Iola Somerville, were graduates of
Ursuline College and received Master’s degrees in social work from
the Catholic University of America. 0dora, also a graduate of
Notre Dame Academy, was assuming the position of assistant direc-
tor of the parish service bureau of the Catholic Youth Organiza-
tion in Chicago in 1942. MNina was being trained to be the direc-
tor of the women’s division of the National Catholic Community
Service in Las Vegas that same year. Both women were graduates of
Qur Lady of the Blessed Sacrament School as was June Williams.40
In 1958 Katherine HcQueen graduated from Ursuline College having
received a scholarship from the Kappa Gamma Pi National Achieve-
ment award. She was also selected for placement in Who’s Who in
American Colleges and Universities, and was offered an assistant-
ship in research at Harquette University.4i

Needless to say, other women who either attended or grad-
uated from the Catholic girls’ high schools and colleges reported
feeling very lonely and often isolated. At times there were expe-
riences of blatant prejudice from students and even individual
Sisters. Frequently in the 1940s, there were only one or two
other African American students in the school and for most of

these women who had grown up in their respective black parishes

39Papers of OLBS, AOC.
401bid.; Catholic Universe Rulletin, 4 November 1942.

4LCleveland Call and Post, 14 June 1958.
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and parish schools, it was their first experience of prejudice.
One woman left because it was just too difficult to be so iso-
lated. She remarked that the girls were very friendly in school,
but once they closed the school doors behind them, they became
aloof even though they had to ride the same city bus to a certain
point from the school. Another woman who attended Notre Danme
Academy in the late 1950s had a greater nuaber of African American
classmates, but she encountered a socioceconomic prejudice on the
part of both black and white students who were from more afflusnt
neighborhoods. Attendance and participation at social events such
as dances was also problematic for the African American students.
Some even resorted to merely being on decoration committees so as
to avoid difficulties and still be involved.42 Thai these women
remained faithful to the Church is a tribute to their faith and
character, for surely such experiences were, indeed, "harmful to
religion.”

The evangelization of African Americans was not only
approached through the parochial schools, but through active and
often intensive efforts on the part of both clergy and laity.
These efforts were especially strong in the 1940s and 1950s. At

Our Lady of the Blessed Sacrament eighty people were taking con-

42Interviews with Florence Jolly, 10 January 1991; Ann
Cowan, 13 November 1990; Philomena McClellan, 24 January 1991;
LeHoyne Nesbitt, 5 December 1990; Anonymous interviews, Cleveland,

Ohio, 6 November 1990; 8 January 1991; Cleveland Heights, Ohio, 19
January 199%1.
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vert instructions at one point in time according to Father Leonard
Sudhoff. Instruction classes were held twice a week on Monday and
Thursday at 11:00 A.H., 2:00 P.H., and 7:30 P.M. The classes uere
arranged so as to be readily available to those people who might
have to work at different times of the day, or who might be on
swing shifts where the work schedule changed regularly. The same
instructional material was used in each class on a given day.
These classes extended for a three-month period. At the end of
this time, many of those taking instructions joined the Church,
although not everyone did so automatically. Both the priest and
the individual had to agree that the person was ready for member-
ship.43 These efforts bore considerable fruit. One hundred
twenty-nine adults and children were converted in 1941 including
several families.d44

A survey of the parish bulletins at St. Edward’s for the
vears 1944 through 1951 indicates that a similar process was used
there as well as numerous other attempts to encourage potential
converts. 1In 1944 the announcement appeared that convert instruc-
tions could be arranged at any time with the following exhorta-
tion: "0id you ever make an effort to interest someone in the True
Faith: If you appreciate your faith why not give others the bene-

fit of it?" 1In May of that year the first group baptism for about

43pnonymous written interview, Winter Garden, Florida, 20
January 1991.

44catholic Universe Bulletin, 4 April 1941.
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thirty children was held and everyone was invited to attend. In
1946 the parishioners were encouraged to invite their friends for
the April group baptism of forty-six individuals which imcluded
adults and children. All forty-six names were published in the
bulletin on the Sunday of the baptism. Again, in August of 1946
there was a reminder about the availability of convert instruc-
tions at any time. By September a scheduled fifteen-week class
was announced for Tuesday evenings which included a half-hour
religious film. All who had a serious desire to know more about
God were invited and assured there was no obligation to join the
Church. “The truth has never done anyone harm, so don’t be afraid
to come." B8y 1947 the gemeral weekly instructions continued and
each time a new series began, an announcement appeared in the bul-
letin. However in fFebruary, “special instructions” were also
being offered on the four other evenings of the week in the rec-
tory. Apparently these sessions were for those who ware actually
seeking membership and not those simply inquiring about general
topics that were discussed in the weekly session. The
intensification of the efforts, however, is notable.d4s

In April of that year, Bishop Edward Hoban himself parti-
cipated in the group baptism reported to be the "largest group
baptism in the history of the diocese.* Eighty-six persons uwere
baptized that afternoon. The large group bartisms wers 2luays

held in the spring so that those recently baptized could also par-

455t. Edward Parish Archives.
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ticipate in the annual First Communion ceremonies which were
traditionally held in May in most churches of the diocese. The
sacrament of Confirmation was also held every couple of years in
the spring. However, other persons who were ready for baptism at
other times during the year received the sacrament at that time
and their names or at least an announcesent would appear in the
bulletin then.

Other admonitions to the parishioners also continued to
appear with some regularity. 1In 1948, for example, “"give your
Catholic newspaper to a non-Catholic friend” and "bring a non-
Catholic friend to Lenten devotions.” In HMay of that year a group
of eighty-five people, thirty-nine men and boys and forty-six
women and girls, were again baptized at one ceremony. Bishop
Floyd Begin attended the group ceremony for 114 candidates in May
of 1949. New instruction classes began immediately the following
week with the suggestion: “"Accompany an interested person to class
a few times." 1In 1950 the Tuesday instructions were announced for
11:00, 1:00 and 7:30 in the evening as was the practice at OQur
Lady of the Blessed Sacrament. One hundred individuals were bap-
tized that April. In December the Wednesday evening Holy Hour was
dedicated to the intercession for conversions. In April of 1951
when 131 people were baptized on Sunday afternoon, priests from
the neighboring parishes came to assist the St. £dward clergy.

The number of conversions for the years 1944 through 1958 totalled
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approximately 2,209 at St. Edward’s Parish alone. At least half
of this number were adults.4s

Brother Norbert Hoying recalled the years 1946 through
1955 when he was assigned to St. €dward Parish and shared
responsibility for convert recruitment and instruction with the
priests. Instruction classes were only part of their efforts. He
and the priests made house-to-house visits, regardless of the
religious affiliation of the family, and invited people to come to
churcih. Hany came because of that simple invitation and many sub-
sequently pursued instructions in the faith. Brother Norbert felt
that peopie were simply “looking for something.* During the
instructions, a standard catechism was used with sach group that
met. The same instructor met with his own group until the
instructions were completed.

Ouring the group baptism, each priest and brother would
meet at a station in the church with his own group of candidates
that he had instructed, usually ten to twelve individuals. Often
there were as many as ten or twelve such groups staticmed arcund

the church:

Each priest did his own group and he also baptized his own
group. When he finished the preliminary rituals of the
ceremony and it was time to pour the water, then he would
bring them up to the baptismal font. When they were fin-
ished, they would go back to their station and finish the
ritual and the next group would come to the baptismal font.4?

461bid.

47Interview with Brother Norbert Hoying, €.SS.P., Bel-
levue, Ohio, 14 January 1991.
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Hary James was part of a group of four or five individu-
als who received instructions from Father Lochtefeld at St. Edward
and was then part of the large group baptism. She attributed much
of the success of the parish’s evangelization efforts to the per-
sonal contact extended by the clergy in their house visitations
and friendly invitation to come to the church. Another woman said
that the large number of conversions was due to the fasi that the
priests just worked so hard at trying to draw people to the Church
and that the parish had a school. She proudly displayed a picture
of the adults who made their First Communion as a group in 1950.
She herself had been sponsor to several who were baptized at St.
Edward.48

Often these large group baptisms included entire families
of parents and children. Ouring the late 1940s, adult candidates
would receive instructions for a year or longer, and regular
attendance at Mass and other devotions was regarded as indications
of their sincerity for membership in the Church. The homes of
parents and guardians were visited by the priests before children
were accepted for baptism. It is unclear whether these practices
continued as the number of candidates increased and the amount of

time for instruction decreased.<®

48Interviews with Mary James, Cleveland, Chio, 18 Decem-

ber 1990; Anonymous interview, East Cleveland, Ohio, 15 January
19%1.

49Catholic Universe Bulletin, 7 May 1948; 17 May 1957
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Personal interviews were regularly extended to those who
may have had auestions or difficulties with some aspect of the
Church or its beliefs.50 Other techniques of evangelization
included "Pulpit Dialogues” such as that hosted at St. Eduward
Parish in September of 1$50. Tuo Paulist Fathers were brought to
the parish for a week during which evening presentations were
given on the basic doctrines of Catholic belief. Questions and
comments from those in attendance uwere also entertained. Such an
event was opened to anyone wishing to attend, Catholic or not, and
usually it was preceded by considerable publicity.s:

Such efforts at evangelization were not unique to these
tuo parishes, however. Convert instructions were offerad at every
parish and the enthusiasm with which this occurred depended solely
on the individual priests who staffed the parish. However, the
1950s were a particularly “"triumphal" era for the American
Catholic Church in general, and evangelization was one expression
of this mentality.%2 Efforts to welcome African Americans and
others into the Church were diligently extended at the neighboring

territorial parish of St. Agnes, particularly during the pastorate

50papers of OLBS, ADC.
Sigleveland Call and Post, 9 September 1950.

52James Hennesey, S5.J., American Catholics: A History of
the Roman Catholic Community in the United States (New York:
Oxford University Press, 1981), pp. 304-3C6.
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of Bishop Floyd Begin from 1947 to 1962.%3 1In a letter to
Archbishop Hoban in 1956, Begin’s attitude is appropriately

expressed:

I am under the impression that there are thousands of people
in the City of Cleveland alone, and perhaps other thousands
throughout the Diocese, who are waiting for an invitation to
Join the Catholic Church and who never receive it. Ninety
percent of the converts we have had at St. Agnes’ tell us
that they were never asked until we asked them. Most of thenm
have been interested in the Catholic Church for years and

many of them have been attending the Catholic Church regu-
larly.s4

The letter was a request to use a $50,000 grant from the Knights
ot Columbus for advertising the Catholic Church throughout Ohio
and to publish the availability of instruction classes in local
secular and diocesan newspapers. Bishop Begin ran a similar "Pul-
pit Bialogue™ at St. Agnes in September of 1960 called "Friendly
Talks sbtout the Church.” He left no stone unturned relative to
publicity and public invitations.53

Local diocesan clergymen recalled his indefatigable
efforts and his openness to African Americans. There were over a
thousand conveits within a ten-year period at St. Agnes and much
of this success was due to an innovative organizational plan he
carried out with his associate pastors. Father Albert Hyers was

one of the associate pastors under Bishop Begin from 1956 to 1962

535t. Agnes Parish will be treated more extensively in
the following chapter as will St. Thomas Aquinas Parish.

545t. Agnes Parish Archives, transferred to aDC.

55Ibid.
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and recalled that there were four associates at the time besides
the bishop himself. Each one of them conducted at least one
inquiry group per year with at least twelve to tuenty students,
most of whom did enter the Church. Begin divided the parish into
five sections and made each priest, including himself, responsible
for that section on a permanent basis, thus making each one a kind
of "mini-pastor."” It was the priest’s responsibility to call and
visit each home in his section to inquire about the spiritual and
physical needs of that family and to make subsequent follow-up
contacts. This procedure also provided an on-going and updated
census of the parish. The five men would meet on a weekly basis
to report the work of the week.

This was clearly not the common style of parish adminis-
tration in those days, and it was not particularly well received
by the associates who were unaccustomed to such administrative
responsibilities. Each section of the parish had perhaps a hun-
dred or aove families and individuals. The priests were very well
received especially when they went door to door. The entire
effort was based on Bishop Begin®s philosophy that it was the task
of the priest to go out to people and invite them in and not to
wait for someone to come knocking. Aas Father Hyers said, "It was

evangelization in the highest sense."$6

Sé6Interview with the Reverend Albert Myers, Rocky River,
Ohio, 18 January 1991.
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Father Donald Balogh also was an associate pastor at St.
agnes from 1949 to 1958 and recalled that inquiry classes often
were repeated every six weeks. The Bishop even ran contests with
the associates to see who could bring in the most converts!
However, the converts were sincere and many endured in the prac-
tice of the faith, sending their children and grandchildren to St.
Agnes School. Father Balogh believed the receptivity and welcom-
ing style of the Bishop was one of the key motivating factors in
the response of African Americans to the Church. Also the efforts
of many of the other parishioners were convincing signs that they
were indeed welcome there.S?

The activity of lay Catholics at St. Agnes was well
knouwn, especially the efforts of the Legion of Mary which did
extensive work in personal contacts with non-Catholics as well as
other parishioners. They, too, visited homes and hospitals,
providing countless services to people to enable them to practice
their faith or to welcome non-Catholics to the Church. Their
services uwere often of a practical nature, but they respconded to
spiritual needs as well by attending wakes, praying with people,
and providing spiritual reading materials. What made St. Agnes’
attempts so successful was that contacts were not restricted to
the stable neighborhoods, but were extended to those that were

undergoing change. African Americans moving into the parish

S7Interview with the Reverend Donald Balogh, Parma, Ohio,
28 January 1991.
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neighborhoods from the central districts were uprooted from their
former neighborhood churches, particularly Protestant ones, and
these people were particularly receptive to an invitation of wel-
come to their new neighborhoods. S8

More than the average amount of effort at evangelization
was extended alsc at St. Thomas Aquinas Parish on Superior Avenue
and Ansel Road. The key to success there also lay with personal
contact and follow up. After three months of instruction classes
at St. Themas, new converts were invited to join a convert club
which met once a month. Parties and picnics were included with
this club so that the newest members of the parish would be fully
incorporated into the group. One of the outstanding leaders of
this convert club was an African American woman, Hazel Person.
There were two to three convert classes per year averaging about
fifty to seventy-five converts a year at St. Thomas. Attempts
were made to give individual attention to African Americans who
were seeking instruction since it seemed that many uwere coming to
the Catholic Church out of disappointment with local storefront
churches or money-seeking evangelists. The parish structure was

an attractive, stabilizing sign for many.®® Further, St. Thomas

585t. Agnes Parish Archives;: Interview with the Reverend
Thomas Gallagher, Cleveland, Ohio, 11 January 1991.

52Interview with the Reverend Robert Pahler  Greenshurn,
Ohio, 5 February :991.
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attracted several persons of stature in the black community which
may well have influenced others to become interested as well.é0
Another factor which Father Edward Camille, former asso-

ciate pastor there from 1958 to 1961, believed was 3 strong
attraction to African Americans from Protestant backgrounds was
the Catholic sacraments, particularly the Eucharist:

I know they would often sit back in classes and say, I can’t

believe what you say that Christ loves us so much. But the

sacraments were equally given, maybe that was the point of

it, that they were given to all of us with no discrimination

on who got them and who didn’t. Maybe that’s the point. The

Eucharist was for everyone. . . It was the easiest part of

the Church for them to accept.
He recalled that First Communions and Confirmations were times of
great celebration and a family social event for the new con-
verts.sl

For the Catholic clergymen, their successful efforts at

evangelization were a source of pride and achievement. For many
African American converts, it was their first experience with min-
gling two cultural worlds. For some, the decision to convert was
a fairly easy one with which they felt comfortable. For others,

the decision was more difficult and demanded a clarity about the

consequences it would entail.

60Interview with the Reverend Thomas Gallagher, 11
January 1991.

6lInterview with the Reverend Edward Camille, Breck-
sville, Ohio, 29 January 1991; The Reverend Gene Wilson, C.PP.S.,
also teports that he believed the African Americans were strongly
attracted to the Church because of the sacramental rituals. Inter-
view, Cleveland, Ohio, 6 August 1991.
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African American Catholics reported a variety of reasons

and circumstances that led to their own conversions. Several, of
course, came to the Catholic faith because they attended the
parish school. Ann Cowan became a Catholic at Qur Lady of the
Blessed Sacrament four months after she entered the school as a
seventh grader. One of the eighth grade girls would stay after
school with her to help her learn her catechism. Ann Cowan said
she was fascinated with the Catholic rituals which were so dif-
ferent from the Protestant services she had known. Her first con-
tact was with Father Lochtefeld when she was enrolling in the
school and she was struck by his kindness and acceptance of her.
Philomena McClellan also became Catholic as a student at Qur Lady
of the Blessed Sacrament as did her siblings. Conseauently her
father, William Ware, chose to become Catholic as well. Her
mother, however, retained her Baptist religion and the children
learned to appreciate both traditions within their own family:

1 was baptized there [OLBS] befcre I went to Notre Dame

Academy. All of us, all of the children became Catholic.

And because we became Catholic, Daddy did. My mother

remained Baptist. This was the rationale, the children were

Catholic and he wanted to know what it was all about. He’s

still a Catholic. Hama died a Baptist, but she was always

supportive of us. She went to church with us and all of our
functions.

Teresa Merritt describes her attraction to the Church very simply.
"I was coming down East 79tn Street, saw a nun leading a group of
children down the street; asked my mother if I could go to that
school; she subsequently enrolled me.” Another woman who attended

Our Lady of the Blessed Sacrament School had a similar attraction
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through the Sisters. “"Being placed in a parochial school in the
first grade and the example and caring of ihe order of Sisters who
taught there" led to her conversion.é2

Father Gene Wilson experienced an initial attraction to
the Church after he viewed a Catholic movie. 1In fact, he
simultaneously felt an attraction to the priesthood as well. His
grandmother had some good Zatholic friends that he knew, but he
felt the film was the initial drawing card for him. He enrolled
in instruction classes intermittently for several years until his
asssociation with another young Catholic African American friend
at work became the source of a direct invitation to attend church
together at St. Edward. Two years after his baptism he entered
the seminary. This was just the beginning, however. His father
became acquainted with Father Lochtefeld because of his seminarian
son and was very impressed. He and his wife both entered the
Church. Mr. Wilson subsequently encouraged his own brother to
join the Church which he did with his wife and eleven of their
fourteen children. The three missing children happened to be in
the army at the time.é3

Attraction by mere assoclation is reported by several

individuals; in one case, an attraction that went back to child-

é2Interviews with Ann Cowan, 13 November 1990; Philomena
McClellan, 24 January 1991; Written interview with Teresa B. Mer-
ritt, Cleveland, Ohio, 6 January 1991; anonymous written inter-
view, Cleveland, Ohio, 19 January 1991.

63Interview with Rev. Gene Wilson, C.PP.S., Cleveland,
Ohio, 6 August 1991
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hood. 0Ocilla Gayters grew up in Ireland, Georgia, and recalled
being fascinated by the Catholic Sisters who would speak to her
and her little sister on their way to the library. B8eing grand-
daughters of a Baptist minister they were extremely reluctant to
share their newfound friends with the family, but Ocilla never
forgot them. “From then on, I thought, 'Someday I'm gonna beconme
a Catholic.’" After she got married and came to Cleveland in
1929, she did exactly that. Barbara Robinson's parents became
Catholic, she believed, just because they lived across the street
from Our Lady of the Blessed Sacrament Church. Otis Dixon, who
was an outstanding organist both at Cur Lady of the Blessed Sacra-
ment and at St. Edward, became a Catholic after he began working
at Qur Lady of the Blessed Sacrament under the pastoraie of Father
Michael Stevenson when he was twenty-one years old.é4

Several women entered tha Church because of its contrast
with what was their current religion. Coral Mills remembered
being disappointed with the response of her Episcopal clergyman at
the time of her husband’s death. Margaret Santiago followed her
sister into the Catholic Church after being raised a Baptist as a

child. She, too, was attracted to the Catholic Mass. Another

é4Interview with Ocilla Gayters, Cleveland, Ohio, 4
Cecember 1990; Barbara Robinson, Bedford Heights, Ohio, 16 January
1991; Anonymous interview, Shaker Heights, Ohio, 21 January 199%1.
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woman found the Church