
 



 



 
 
 
 

 
The Scalabrinians  

in  
North America  

 
(1887-1934) 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 
 

 
 
 
 
Front Cover Photo:  
Participants in Leonardo Quaglia's silver anniversary of ordination, New Haven, CT May 
1932. From left to right, top row: Pietro Maschi, Giacomo Buffo, Bartolomeo Tabbia, 
unidentified but perhaps Pietro Dotto, Giuseppe Chiminello, Nazareno Properzi, 
Giuseppe Sorzana. Middle row: Silvio Sartori, Pietro Gorret, Arnaldo Vanoli, Francesco 
Berti, Carlo Celotto, Guglielmo Pizzoglio, Flaminio Parenti. Bottom row: Antonio Demo, 
Giorgio Cafigliolo, unknown, Giovanni Marchegiani, Leonardo Quaglia, Ludovico Toma, 
and Vincenzo Jannuzzi. 
 
 
Back Cover Photo:  
Bishop John Baptist Scalabrini lays the cornerstone for the Church of Our Lady of Mount 
Carmel, Utica, New York, September 15, 1901. 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 



 
The Scalabrinians  

in  
North America  

 

(1887-1934) 
 

Mary Elizabeth Brown  

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

1996 
Center for Migration Studies 

New York 



The Center for Migration Studies is an educational, non-profit institute founded in New 
York in 1964 to encourage and facilitate the study of sociological, demographic, historical, 
legislative, and pastoral aspects of human migration movements and ethnic group 
relations. The opinions expressed in this work are those of the author. 
 
 
This publication is part of the Interprovincial Scalabrinian History Project funded by the 
two North American Provinces of the Missionaries of St. CharlesɂScalabrinians of Chicago 
and New York. 
 
 
 

The Scalabrinians in North America (1887-1934) 

 

 

 

First Edition 

Copyright © 1996 by 

The Center for Migration Studies of New York, Inc. 

All rights reserved. 

No part of this book may be reproduced 

without written permission from the publisher. 

 

 

 

 

Center for Migration Studies 

209 Flagg Place 

Staten Island, New York 10304-1199 
 
 

Library of Congress Cataloging-in-Publication Data 

Brown, Mary Elizabeth. 

The Scalabrinians in North America (1887-1934) / Mary Elizabeth Brown. ð 1st ed. p.cm. 

Includes bibliographical references and index. 

ISBN 0-934733-88-0 (pbk.) 

1. ScalabriniansðNorth AmericaðHistory. I. Title. 

BX4052.N7576 1996 

271'.7ðdc20         CIP 

 

 

 

 

 

 

Printed in the United States of America



1 
 

Contents  
 

Introduction and Acknowledgments           2 

Abbreviations for Religious Institutes Mentioned in Text        8 

1. Italian  Beginnings             9 

2. American Missions          36 

3. Hard Realities           63 

4. Expanding Visions           91 

5. On Their Own           131 

6. Specialized Ministries         160 

7. Immigrant Priests and Brothers       183 

8. The Network of Community Life        213 

9. Women          249 

10.  A New World Order          271 

11. Drastic Remedies        293 

12. High Tide and Undertow       306 

13. Ambiguous Endings        324 

            

Appendix 1: 

Profiles of Selected Scalabrinians and Auxiliaries Mentioned in Text  3483 

Appendix 2: 

Profiles of Scalabrinian Missions Mentioned in the Text    377 

 
Archives and Bibliography       393 

 

 
 
 
 

 

 



2 
 

 

Introduction and Acknowledgments  
It is especially appropriate to combine the introduction and the acknowledgements for 
this volume. The purpose of an introduction  is to orient the readers to the body of the 
work, and the purpose of an acknowledgement is to render thanks to those who have 
provided assistance. In the case of this volume, one thing I must acknowledge is 
assistance in developing an analytical framework. This combination of introduction and 
acknowledgements is organized around identifying the concerns that surfaced in writing 
a history of the Society of Saint CharlesɂScalabrinians in North America from 1887 to 
1934, and in explaining how these various concerns were addressed. 

The first concern is to separate the founder, Bishop Giovanni Battista Scalabrini, from 
his foundation, the Society of Saint Charles. This is especially difficult, for three reasons. 
The first is pure convenience: the formal name of th is community  of male religious has 
varied over the years, so I use the informal name, Scalabrinians. Secondly, efforts have 
been underway since 1936 to see if Bishop Scalabrini should be included in the Roman 
Catholic canon of saints. Thirdly, in  1965, the Second Vatican Council issued its "Decree 
on the Appropriate Renewal of Religious Life," or Perfectae Caritatis, which directed that 
each religious order study its founder's charism, or particular spiritual gifts and vision, for 
guidance in reforming the community for spiritual perfection and ministry in the modern 
world. The result was, as Father Mario Francesconi, C.S., explained: "If we wish to follow 
the guidelines outlined for us by the decree Perfectae Caritatis concerning renewal, which 
calls for a `return to the original spirit of the Institutes," i.e., to [the] spirit of the 
Founders and to 'sound traditions,' we cannot ignore the memory of our forefathers."1 

Biographical works on Bishop Scalabrini have proved useful for the present study 
because they collected many valuable documents and provide interpretations of the 
bishop's life and work. Particularly helpful were the works of Father Mario Francesconi, 
C.S. (1919-1989). In 1968, Father Francesconi and Bishop Marco Caliaro published 
LȭApostolo degli Emigranti, Giovanni Battista Scalabrini, Vescovo di Piacenza: La sua 
Opera e la sua Spiritualità. Alba I. Zizzamia translated this volume into English and in 
1977 the Center for Migration Studies published it as John Baptist Scalabrini: Apostl e to 
Emigrants. In 1973 CMS published John Baptist Scalabrini: An Insight into his Spirituality, 
an English translation by J. Cinquino and Vincent Monaco, C.S. In 1985, Father 
Francesconi published a second biography of the bishop, Giovanni Battista Scalabrini:  
Vescovo di Piacenza e degli emigrati; this has yet to be translated into English. The 
Scalabrinians published Father Francesconi's last work on the bishop, Giovanni Battista 
Scalabrini: Spiritualità d'Incarnazione, the year of the scholar's death. 

 
1 Mario Francesconi, John Baptist Scalabrini: An Insight into his Spirituality , trans. J. Cinquino and Vincent 
Monaco (New York: Center for Migration  Studies, 1973), p. 86. 
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Useful as they are, biographical works on Bishop Scalabrini can also have a chilling 
effect. They run the risk of setting up a situation in which everything that happens after 
the bishop's death becomes a deviation from the norm or a decline from a golden era. 
Such interpretations would be especially unfortunate in the Scalabrinians' case; Bishop 
Scalabrini himself expected that experience would guide the development of the migrant 
ministry he founded. Therefore, although this study begins with Bishop Scalabrini, i t 
continues after his death in 1905 and treats the years from 1905 to 1934 as being equally 
important as the years of the bishop's life. It follows the advice of Velasio De Paolis, C.S., 
who wrote that, "The charisma of an institute ... i s made up of that which i t derives from 
the Founder and that which it derives from its history."2 

A second concern is to put the Scalabrinians within the context of the history of the 
Roman Catholic Church. Here we confront one of the central (and, to this historian, 
engaging) paradoxes of Catholicism. Roman Catholic belief stresses the unity of the 
community of believers. Roman Catholic experience is tremendously diverse, depending 
on who the individual believer is (age, sex, station in life), and when and where that 
believer lived. The Scalabrinians experienced the diversity of Catholicism with particular 
intensity. Bishop Scalabrini founded the institute in a specific setting, amidst the national 
and ecclesiastical politics of late nineteenth-century Italy; some of the articles in 
Gianfausto Rosoli's Scalabrini Tra Vecchio e Nuovo Mondo were helpful in understanding 
that context. The Italian immigrants to whom Bishop Scalabrini's missionaries ministered 
had a different experience of late nineteenth-century Italian Catholicism; works such as 
Michael James Eula's dissertation, "Between Contadino and Urban Villager," were helpful 
in understanding the dynamics of southern Italian Catholicism in its community setting. 
Both the Scalabrinians and the Italian immi grants took their particul ar experiences of 
turn -of-the-century Italian Catholicism with them to the United States, which in turn had 
its own particular version of the Catholic experience. I have followed the observation 
made in Jay Dolan's The American Catholic Parish: A History from 1850 to the Present, that 
is, that American Catholicism, like Italian Catholicism, breaks down into regional 
variations. In understanding the American context for the Scalabrinians' work I have 
relied on a variety of local-history monographs to set the scene. 

This study stresses the Scalabrinians' American experience. In some ways, this is 
ironic. Many very good scholars have described the Scalabrinians as missionaries who 
helped the Italians preserve their culture and values in the face of pressure to assimilate 
to American ways. But time and again, the research produced instances of Scalabrinians 
using American methods to finance and manage the parishes in which they preserved 
Italian customs or adopting American ways to hold on to American-born Italia ns. 

The Scalabrinians experienced the diversity of Catholicism even more intensely 
because they did not experience only its regional variations. They were also part of the 
heterogeneous world of Roman Catholic religious institutes. There is a long traditio n of 
writing histories of these various institutes. The Scalabrinians have participated in this 

 
2 Velasio De Paolis, CS., trans. Thomas E. Carlesimo, C.S., Evolution of the Mission of the Scalabrinian 
Congregation  (New York: Center for Migration St udies [Occasional Papers: Pastoral Series No.4], January 
1985), p.41. 
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tradition. Besides his biographies of Bishop Scalabrini, Father Mario Francesconi 
produced a corpus of significant writing on the bishop 's foundati on. Between 1969 and 
1975, the Centro Studi Emigrazione in Rome published five volumes of Father 
Francesconi's history of the Scalabrinians. These five volumes have been translated into 
English, and CMS has editions of the history in both languages. Father Francesconi did 
valuable work gathering documents, outlining the Scalabrinians' complex organizational 
and legal history, and setting a standard to help later historians identify temporary issues 
and ongoing concerns. Because Father Francesconi did that work, it is possible to try 
another approach here, one pioneered by Peter R. D'Agostino in his dissertation on 
"Missionaries in Babylon: The Adaptation of Italian Priests to Chicago's Church, 1870-
1940." The dissertation charted the adaptations the Scalabrinians made in the mission 
field of Chicago between 1903 and 1940. This study casts the net more broadly and 
considers the Scalabrinians in North America more generally. In this, I follow Alba I. 
Zizzamia's A Vision Unfolding, a centennial history of the Scalabrinians in North America. 

There is a mode of discourse which treats individualism and institutionalism as 
opposing forces. Complaints are raised against "institutional self-interest as a stultifying 
force."3 On the other hand, a common criticism of the Scalabrinians in the period 
between 1905 and 1934 is that the priests looked after their own interests rather than 
those of the institute. One conclusion this research supports is that in the early 
twentieth-century Scalabrinians' case, the absence of adequate leadership meant 
individuals made the decisions that shaped institutional life. Individual Scalabrinians and 
the institute they were unwittingly shaping cannot really be separated. 

Mention  has already been made of a third concern, placing the Scalabrinians in the 
proper ethnic context. Contemporary Scalabrinians have followed Bishop Scalabrini's 
vision of a ministry to those of migrant status, regardless of ethnic background. In the 
time period under study, though, the Scalabrinians worked primaril y among Italians. 
There is some debate among historians as to the exact role Catholicism played in Italian 
immigrant life. This book starts with the assumption that religion played an important 
role, but that "religion" is not equivalent to "Scalabrinian -staffed Italian national 
parishes." One finding was the degree to which the Scalabrinians negotiated their 
position with other claimants to religious leadership: the prominenti who organized 
mutual  benefit societies, the wives and mothers who maintained family faith, and the 
sisters who staffed parochial schools and Catholic charitable institutions. 

The Scalabrinians came to minister to immigrants. They were also immigrants 
themselves and can be analyzed as such. Although the answers will be slightly different, 
the questions traditionally posed in immigrant historiography can be put to them. Why 
did they leave their homeland? How did they choose their destination? How did they 
travel? What work did they do? What homes did they make? What communities did they 
li ve in? How did they adapt to life in their new settings? 

There are some analytical methods that are so new that they might best be left to 
future historians, people who are trained to utilize sources for more innovative ends. One 

 
3 American Catholic Studies Newsletter XXI:2 (Fall 1994), 15. 
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new analytical method worth mentioning i s men's studies. When women's studies began, 
scholars concentrated on observing women's experiences in society. A theoretical 
breakthrough came with the thesis that women did not have different experiences just 
because they were born women, but because society has different expectations of men 
and women. This realization opened the way for gender studies, or how being male or 
female led to different historical experiences. From there it was a short step to men's 
studies, or how being a man shapes one's social experience. However, it may be a longer 
step to studying the experience of men's religious communities. The documents give 
examples of sex-diff erentiated behavior: the Scalabrinian missionaries, for example, 
considered having to do without a housekeeper a real hardship while the female religious 
found housekeepers among their own ranks. However, there is not enough material, and 
not enough theoretical work to draw the materia l together into a coherent chapter on the 
Scalabrinians as men. 

In summary, this volume tries to study the interaction between the Scalabrinians and 
the various historical forces which shaped their ministry in the United States and Canada 
between 1887, when Bishop Scalabrini first conceived the idea of sending out 
missionaries, to 1934, when the community underwent an important organizational 
change, the reintroduction of perpetual vows. Church-state relations in the newly 
nationalized Italy of the late nineteenth century form the background for the chapter on 
"Italian Beginnings." The expectations of the American ordinaries who invited the 
Scalabrinians into their sees and the different expectations of the Italian-American 
communities where the Scalabrinians exercised their ministry influence the events in the 
three chapters on "American Missions," "Hard Realities" and "Expanding Visions." "On 
Their Own" covers what the Scalabrinians did to maintain Bishop Scalabrini's work after 
his death; "Specialized Ministries" covers what they did not do. "Immigrant Priests" takes 
up the Scalabrinians as migrants. "The Network of Community Life" explores the 
Scalabrinians' role in Italian-American neighborhoods. "Women" is my one effort at 
gender studies, and examines the different roles played by the women in Scalabrinian 
parishes. "A New World Ord er" is a transitional chapter, discussing how World War I 
altered Italian-American parish life and precipitated a crisis in the Scalabrinian 
organization. "Drastic Remedies" describes the Vatican's efforts to reorganize the 
Scalabrinians and sets up the potential for conflict between the veteran missionaries and 
those who had been admitted to the institute since the Vatican reorganization. "High 
Tide and Undertow" returns to the issues of the clergy as leaders of Italian-American 
communities, this time when the veterans had the advantages of long experience and a 
booming economy. "Ambiguous Endings" closes the book: the young Scalabrinians 
trained under Vatican auspices were just beginning to revitalize the work in the mission 
field, but at the cost of ending the careers of many veterans. 

Having acknowledged the influence of those whose books I read, I need to give 
thanks to those who rendered other sorts of help. The present volume is a study 
commissioned for the Interprovincial Scalabrinian History Project organized by the 
Center for Migration Studies of New York and funded by the two North American 
provinces of the Society of Saint Charles, the (eastern) province of Saint Charles 
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Borromeo and the (western) Province of Saint John the Baptist. I am grateful for the 
confidence expressed by the investment of precious financial resources. 

The bulk of the writing was done at the Center for Migration Studies, Staten Island, 
New York, which has much of the material from the Scalabrinians' eastern and western 
provinces. CMS Executive Director, the Rev. Lydio F. Tomasi, C.S., was helpful in 
providing access to material there and in making arrangements for travel to material 
elsewhere, and in providing word-processor-printing, photocopying, long -distance 
telephone service, and other office amenities. CMS librarian, Diana Zimmerman, and her 
secretary, Maria Del Giudice, helped with both secondary literatu re in the library and 
primary material in the archives. Zelide Ceccagno, Richard Del Giudice, Carolyn Durante, 
Mona Hesterhagan, Darlene Pfluger, the Rev. Dominic Rodighiero and Sister Mary Louise 
Sullivan, M.S.C., made CMS a pleasant place to work. 

When I ventured out to other archives, I encountered other helpful people. Mr. 
Robert Johnson-Lally provided access to the Archives of the Archdiocese of Boston; 
Thomas, Josie, and Luke Brown provided overnight accommodations in Cambridge. The 
Very Rev. Livio Stella, C.S., and Ms. Peggy Moro provided access to the archives of the 
Province of Saint John the Baptist in Oak Park, Illi nois. The Sisters of Saint Charles 
provided accommodations during my stay in Chicago. Sister Marguerita Smith provided 
access to the Archives of the Archdiocese of New York. 

Material regarding the Scalabrinians also came through the mail. The Archives of the 
Diocese of Cleveland sent material to the Center for Migration Studies in 1992; the 
archives' material on Father Gibelli is incorporated in Chapter five. Sister Theresa 
McQueeney, S.N.D., photocopied and mailed materials from the Archives of the 
Archdiocese of Hartford. Sister Joan Markley of the Archives of the Diocese of Kansas 
City-Saint Joseph photocopied and mailed material on the Scalabrinians at Holy Rosary 
parish in Kansas City. Father Robert Hayman mailed galleys of his history of the Diocese 
of Providence. Sister Celestine of the Archives of the Diocese of Charleston-Wheeling not 
only mailed the original of a pamphlet on Catholicism in Monongah, West Virginia, but 
when it turned out that the pamphlet was missing some pages, she found a second copy 
of the pamphlet in the local public library and photocopied the missing pages. Mr. Roman 
Godzak of the Archives Office of the Archdiocese of Detroit sent material on Francesco 
Beccherini. Father Darryl J. Pepin sent material on Immaculate Conception of the Blessed 
Virgin Mary, Iron Mountain, Michigan. The Rev. Patrick J. Moran sent material on 
Immaculate Conception of Eveleth, Minnesota. Rose Mastrogiovanni sent materials on 
the Blessed Virgin of Pompei and Saint Rita's in Milwaukee. The Rev. Michael Mendl, 
S.D.B., and Don MieczysčÁ× Kaczmarzk, Director of the Salesians' central archives, 
furnished biographical data on the Rev. Ernesto Coppo, S.D.B. Professor Alejandro 
Dieguez provided unexpected and welcome information about one of Don Luigi 
Guanella's foundations, the Daughters of Saint Mary of Providence. Mr. Brandon Di 
Rayata sent photocopies of biographical and bibliographical material on the Rev. Joseph 
Zacchello. The late Rev. Ottaviano Sartori, C.S., and the Rev. Silvano M. Tomasi, C.S., 
found, photocopied, and mailed biographical information on various Scalabrinians from 
Rome. 
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Sister Laura Sullivan, A.S.C.J., went above and beyond the call of duty, visited CMS, 
and brought a number of documents on the Apostles of the Sacred Heart. 

Two individuals assisted with translation. Maria Del Giudice at CMS helped when I 
was reading a document and got stuck on a word, phrase, or piece of handwriting. The 
Rev Thomas F. Carlesimo, C.S., translated memoirs by Pio Parolin and Giacomo Gambera. 
CMS published Gambera's memoirs as A Migrant Mi ssionary Story in 1994. 

A number of people read the work-in-progress. Several Scalabrinians, include past 
superior general Giulivo Tessarolo and scholar Velasio De Paolis, read the first draft. John 
Brock read chapter one. Dean Edward Stibili of Calumet College of Saint Joseph read 
chapter three. Christopher Kauffman read a version of chapter eight, which appeared in 
the 1996 volume of U.S. Catholic Historian, Professor Joanne Emge of Kutztown 
University read chapters seven and nine. Sister Laura Sullivan, A.S.C.J., and Wandajune 
Bishop also read chapter nine. 

It is also fitting to acknowledge the collegiality of the Rev. Gerald P Fogarty, S.J. 
The finished text went to the capable hands of the publication section at CMS. 

Anastasia T. Mather set type, Jacqueline Williams edited, Tommaso Gianotta designed 
the cover, and Rocco Galatioto made copies of the archival photographs. 

Generally, personal experience with a subject is not a prerequisite for doing historical 
research and writing. Other women, including Leslie Tentler Woodcock, have written 
well about the priesthood.4 Nevertheless, I have often thought that in this project subject 
and author made a strange pair. Perhaps these Scalabrinians would have preferred a 
younger man from their own community, perhaps an American-born Italian, to pr y into 
their correspondence and write their history? Instead, they got me: criticizing the slackers 
among them, second-guessing the decisions of even the best-intentioned, admirin g their 
abilities, sympathizing with their tr oubles, feeling sad when one of them died, and 
appreciating the tough choices they made in ensuring the survival of the parishes they 
served and the religious institute to which they belonged. I have thoroughly enjoyed my 
acquaintance with them and am delighted to share them with the readers of this work. 

 
 
 
 
 
 
 
 
 
 
 
 
 

 
4 Leslie Tentler Woodcock. "'How I Would Save Them All:' Priests on the Michigan Frontier,"  U.S. Catholic 
Historian XII:  4 (Fall 1994), 16-36 
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Abbreviations for Religious Institutes  

Mentioned in Text  
 

ASCJ  Apostles of the Sacred Heart of Jesus 

CRS  Somascan Fathers 

CS  Sisters of Charity 

CSAC  Sisters of the Catholic Apostolate (Pallottine)  

CSP  Paulist Fathers and Brothers 

DSMP  Daughters of Saint Mary of Providence 

MCCJ  Comboni Missionaries of the Heart of Jesus 

MSC  Missionaries of the Sacred Heart 

MSSCB  Missionary Sisters of Saint Charles Borromeo (Scalabrini Sisters) 

MZSH Missionary Zelatrices of the Sacred Heart, former name of Apostles of the 
Sacred Heart 

OCD  Order of Discalced Carmelites 

OFM  Order of Friars Minor  

OMI   Oblates of Mary Immaculate 

OP  Order of Preachers 

OSB  Benedictine Monks 

OSM  Servites 

PSSC Pious Society of Saint Charles, former name of Society of Saint Charles ɂ 
Scalabrinians 

SAC  Society of the Catholic Apostolate (Pallottines) 

SC  Society of Saint Charles ɂ Scalabrinians 

SCSIA  Sisters of Charity of Saint Joan Antida 

SDB  Salesians of Don Bosco 

SJ  Society of Jesus 

SSA  Sisters of Saint Ann 
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Italian Beginnings  
Bishop Scalabrini himself described his interest in the migrant apostolate as beginning 
with one Epiphany-like experience which took place at some unknown time at the railway 
station in M ilan: 

From the sidewalk in front of the station I saw a vast room, the doorways on the sides and the 
plaza in front invaded by three or four hundred poorly dressed individuals, divided into diverse 
groups. On their sun-bronzed faced were lines imprinted there by need and showing the tumult 
of feelings agitating their hearts. There were senior citizens bent with age and fatigue, men in the 
flower of youth, women leading or carrying babies, and children and youth all united by a single 
thought, all directed t o a single goal. 

They were migrants. They had left the various provinces of northern Italy and now awaited with 
trepidation the steamship that would carry th em from this shore of the Mediterranean to distant 
America, where they hoped to find a less adverse fortune, a land less ungrateful for their labor.5 

Bishop Scalabrini's look into the Milan railway station's open door was a meeting of 
the man and the hour. Migration out of Italy was as much a part of late nineteenth-
century Italian history as migration into the United States was a part of late nineteenth-
century American history. Bishop Scalabrini's contribution was to realize the need for a 
specialized ministry for those caught up in the phenomenon of transnational human 
migration.  

The impersonal socioeconomic and political forces that brought the migrants to the 
Milan railroad station had been gathering strength throughout the late eighteenth and 
early nineteenth centuries.6 Travel had long been part of the strategy of Italian laborers: 
farmhands followed the crops, the merchant marine sailed the world in the course of its 
duty, anyone with anything to sell journeyed at least a little distance to go to market, 

 
5 Giovanni Battista Scalabrini, Lȭ%migrazione Italiana in America (Piacenza: Tip. dell'Amico del Popolo, 
1887), 3-4. The pamphlet is reprinted in Giovanni Battista Scalabrini, Scritti , 14 vols. (Rome: Congregazione 
Scalabriniana, 1980) volume I, 18-71. Hereafter Scritti . 

6 There is a lengthy bibliography on the push and pull factors in Italian migrati on, with works  in Ita lian and 
in the languages of the countries that received Italian migrants. The most detailed work in English is still 
Robert F. Foerster, The Italian Emigration of Our Times (Cambridge, Massachusetts: Harvard University 
Press [Harvard Economic Studies volume XX], 1924). For an English-language overview of Itali an migration 
to countr ies other than the Unit ed States, see Lydio F Tomasi, Piero Gastaldo and Thomas Row, The 
Columbus People: Perspectives in It alian Immigration to the Americas and Australia (New York: Center for 
Migration Studies, 1994). 
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those with natural talent moved about in search of training, and those with training 
moved about in search of customers for their skills. Circumstances in the late nineteenth 
century forced the Italian workers to travel further. The extractive industri es, the mining, 
logging, and oil-drilling that in the l ate nineteenth century laid the foundations for some 
American family fortunes, could not help the Italian economy. Italy lacked some natural 
resources, such as coal and oil, and it had already exploited other resources, cutting down 
so much of its forests as to create serious soil erosion problems. Italy's agriculture could 
not compete with the fresh soil and the climates of the United States, the South American 
countries, and the areas colonized by the European Great Powers. Italy's manufacturing 
sector lagged behind that of other nations. 

Scholars have added the Italian government to the list of factors pushing Italians out 
of Italy. Italy became a unified nation-state in 1870. Its new government was liberal in the 
nineteenth-century sense of that word. The national government balanced power 
between a royal line, the House of Savoy in the Piedmont, and a parliament whose 
members were elected by voters who met certain sex, age, and property-holding 
requirements. Italy's nineteenth-century liberals were committed to the idea of the 
nation-state, and to make the newly unified Italian nation -state more powerful they 
conscripted youths into the military and levied taxes, both of which encouraged 
migration. Italy's nineteenth -century liberals took two other steps which shaped the 
nation's migration. First, they took a laissez-faire attitude toward migration, which meant 
that people were free to migrate, but also that they migrated unprotected by any 
government regulation that would preserve them from exploitation. Second, they 
separated church and state. The church-state controversy in Italy adversely effected 
Italian reception in the United States, and it also deprived the migrants of an institution 
that might have been useful in defending them from exploitation. 

Because the next few paragraphs deal with what sometimes seem like radically 
different perspectives on Catholicism's role in unified Italy, it is worth emphasizing how 
limited the legitimate political spectrum in Italy really was. Italy did have people who 
were more liberal, and more radical, than those who sat in its parliament. The leadership 
in the Italian government and in Italian Catholicism did not think they had mu ch in 
common in the late nineteenth and early twentieth centuries, but in reality, they shared a 
common attitude toward leftist poli ti cal groups such as anarchists, communists, and 
socialists. 

Unification and rule under nineteenth -century liberals caused Italian Catholicism 
problems that distracted the hierarchy from its pastoral ministry. The last military action 
in uniting Italy was the attack on Rome, the heart of papal territory, which took place 
September 20, 1870. Once in power, the new Italian parliament considered how to handle 
relations with the pope, who insisted that spiritual leadership required political 
independence. The Italian government offered the reigning pope, Pius IX, a Law of 
Guaranties, promising to respect papal religious liberty. Pius IX rejected the offer on the 
grounds that what promises the Italian government made it could also revoke. Pius then 
reasoned that since he had rejected the Law of Guaranties the Italian government had not 
bound itself to respect his person, and he confined himself to his home, the Vatican, 
where Italian authorities could not touch him, thus setting a precedent for his successors 
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Leo XIII (who reigned from 1878 to 1903), Pius X (1903-1914) and Pius XI (1914-1939), under 
whom the situation was finally resolved by the signing of the Lateran Treaties. Few 
members of the Italian hierarchy openly criticized Pius IX's making himself a prisoner of 
the Vatican. The Vatican and most of the Italian hierarchy were intransigents, holding 
that no compromise was possible with the unified government.  

These events had already taken place by the time Giovanni Battista Scalabrini became 
a bishop. Scalabrini was born and baptized on July 8, 1839, at Fino Mornasco in the 
province of Como in northwestern Italy. He received his elementary education in Fino 
Mornasco, and the equivalent of a high school education at the Liceo Volta, Como. His 
pastor at Fino Mornasco, Father Philip Gatti, began to notice a possible vocation to the 
priesthood in his 15-year-old parishioner, and in 1857 Scalabrini entered the minor 
seminary of Saint Abbondio in Como. He was ordained a priest May 30, 1863, by Bishop 
Pietro Luigi Speranza of Bergamo for service in the diocese of Como. That same year, 
Scalabrini showed his first recorded interest in the mission field. He asked his ordinary, 
Bishop Giuseppe Marzorati, for permission to join the Institute of Foreign Missions of 
Milan. Bishop Marzorati turned him down. Instead, Scalabrini spent a few months as 
curate in Valtellina and in Fino Mornasco, and then was assigned to educational work. In 
November 1863, he became Director of Discipline and teacher of history and Greek at 
Saint Abbondio. Two years later he became the teacher of Greek at the Castellini College 
in Camerlata. Then he began to move into administration. In 1868 he became rector of 
Saint Abbondio. In 1870 he was appointed pastor of San Bartolomeo in the city of Como. 
In t his position, he also showed signs of awareness of the problems of migrants, and he 
instituted a policy of  issuing to those leaving his parish letters of introduction to the 
clergy in their new homes, thus attempting to assist them in keeping up with their 
religious obligations. In 1875 Bishop Antonio Ranza of the Diocese of Piacenza, near 
Como, died, and on January 30, 1876, Scalabrini was consecrated Ranza's successor. 
Despite his involvement in the migrant apostolate, he remained Bishop of Piacenza until 
his death June 1, 1905.7 

Bishop Scalabrini announced his first pastoral visit of his diocese November 4, 1876 
and began by visiting the people of his cathedral on December 8 of that same year. Three 
years later, he had visited every parish in the diocese, a trip he repeated five times during 
the 28 years of his episcopate. At his 1879 diocesan synod, he issued a decree deploring 
the economic situation that displaced people from their homelands, and requiring his 
pastors to take up the policy he himself had used at San Bartolomeo and issue each 
migrant a letter of recommendation to the clergy in the area to which the migrant was 
going.8 According to Mario Francesconi, 1879 was also the year that Bishop Scalabrini 
made his first venture in the pastoral care of migrants once they had left his diocese; the 

 
7 The most complete English-language biography of Bishop Scalabrini is Marco Caliaro and Mario 
Francesconi, CS., John Baptist Scalabrini: Apostle to Emigrants, trans. Alba I. Zizzamia (New York: Center 
for Migrati on Studies, 1977). The most complete biography of Bishop Scalabrini in any language is Mario 
Francesconi, C.S., Giovanni Battista Scalabrini: Vescovo di Piacenza e degli Emigranti  (Rome: Città Nuova 
Editrice, 1985). 

8 Caliaro, John Baptist Scalabrini, 171-172. 
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bishop's papers contain a letter from Pope Leo XIII's secretary of state, Lorenzo Cardinal 
Nina, referring to Bishop Scalabrini's suggestion that a particular church in Paris be 
designated for the pastoral care of Italians in that city. 9 

Bishop Scalabrini was also getting more involved in migration in a personal way 
through Father Francesco Zaboglio. Father Zaboglio was born at Campodolcino in the 
province of Sondrio, February 25, 1852, and was thus twelve years younger than Bishop 
Scalabrini. In fact, he met Scalabrini when he was a student and Scalabrini his teacher. 
Zaboglio was ordained for service in the diocese of Como in 1875, where he worked as 
prefect of discipline at Gallio College and as pastor in the towns of Menarola and 
Grossotto in the province of Sondrio. He resigned to join the Somascan Fathers but did 
not take vows with them. At some unknown date, Father Zaboglio's immediate family had 
migrated to the United States: his parents, brother, sister-in-law and their children lived 
in Genoa, Wisconsin, and other relatives lived in Louisiana and the Dakotas.10 
Francesconi notes that by 1886 Bishop Scalabrini and Father Zaboglio were corresponding 
about the Italian migrant problem.11 Most likely what happened was that about then 
Father Zaboglio wrote to Bishop Scalabrini in 1886, describing a trip he took to Wisconsin 
to escort his father and sister back to Italy. It was this letter Bishop Scalabrini alluded to 
when he wrote Giovanni Cardinal Simeoni, Pope Leo XIII's Secretary of Propaganda Fide: 

A former student of mine, now a priest and professor, who went to America to see his father and 
family, return ed profoundly disturbed and saddened by the state of religious abandonment in 
which he found the many hundreds of Italian migrants who have gone there. There are groups 
who would form parishes for hundreds of souls who live and die without seeing a priest's face, 
without hearing a word about religion, without recei ving the sacraments, who live and die like 
beasts. 

Oh, Excellency! Would we know no way to provide for so many poor souls? Do we do so much for 
the conversion of infidels and lose our own Catholic compatriots? This would not be the case, 
Excellency, if we think toward an association of Italian priests who would have for their scope the 
spiritual existence of Italian emigrants in America, who would watch their departure and arrival 
and provide for their Christian future in every way possible?12 

The next month, Bishop Scalabrini notified Father Zaboglio that the Holy Father had 
approved their plans and wanted them amplified and asked him to come to Piacenza to 
draft a proposal for the care of migrants.13 He also sent Cardinal Simeoni a letter 
expanding on his plans and announcing the publication of his first work on migration. 14 

 
9 Mario Francesconi, CS., "Initial Phases of the Scalabrinian Congregation, 1886-1888," trans. M. Bortolazzo, 
C.S. (typescript, 1983), 10. Hereafter, Francesconi I. 

10 Francesconi, I, 12, notes the relatives in Wisconsin and the Dakotas. Francesco Zaboglio to Scalabrini, 
Boston, August 5, 1889, indicates Father Zaboglio's brother Albert l ived in Saint  Louis, Missouri, at that 
time. See Mario Francesconi, C.S., The Scalabrini Fathers in North America, 1888-1895, volume II , trans. 
Joseph Zappulla (New York: Center for Migration Studies, 1983), 149. Hereafter, Francesconi II. 

11 Francesconi, I, 16-17. 

12 Scalabrini to Giovanni  Cardinal Simeoni, Piacenza, January 11, 1887, Scritti  I, 3. 

13 Scalabrini to Zaboglio, n.p., February 15, 1887, Scritt i I, 4. 

14 Scalabrini  to Simeoni, Piacenza, February 16, 1887, Scritti  I, 4-5. 
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This was a reference to the pamphlet Italian Emigration to America, which the Amico del 
Popolo Press of Piacenza published in 1887. Shortly thereafter, in 1888, the bishop 
published The Parliamentary Bill on Italian Emigration: Observations and Proposals. After 
he founded the Scalabrinians, the bishop travelled throughout Italy speaking about the 
migrant ministry, and some of these talks found their way into print. The Scalabrinian 
motherhouse published the First Conference on Italian Emigration in 1891. Another 
Piacenzan press, Marchesotti and Porta, published a talk the bishop gave at the 
Exposition of Palermo, On Assistance to National Emigration and the Institutions that 
Provide It in 1899. The Turin firm of Roux Frassati and Company published Italy Abroad, a 
talk Scalabrini gave at the Exposition of Sacred Art held in that city in 1898. In 1899 the 
bishop addressed the Sixteenth Italian Catholic Congress in Ferrara on The Emigration of 
Italian Workers, and had his remarks included in the congress's papers, published in 
Venice that same year. Italian Emigration in America shows the intellectual tradition in 
which Bishop Scalabrini was trained and the new path he was exploring at the start of his 
work in the migrant apostolate. 

Italia n Emigration to America began by assuming its readers shared the same 
definition of migration as human movement from one geographic area to another. 
("Geographic area," not one country to another or one government to another.) The 
pamphlet immediately moved on to the moral definition of migration, which Bishop 
Scalabrini declared a "providential phenomenon," that is, not good in and of itself, but 
good in its place. The bishop located migration in a particular place in the great chain of 
moral goods, and a historian might locate the bishop's great chain of moral goods in its 
place in nineteenth-century intellectual history.  

Because Bishop Scalabrini is honored for his ministry to migrants, it is important to 
emphasize that he did not begin with migration. He began with the pastoral care of his 
people. From that perspective, migration was a danger. It could be an indication his flock 
was susceptible to the "feverish itch for quick gains that has infected Italian society." It 
took them away from their bishops and priests and thus from the people who guided 
them toward salvations. Given the chance they might end up in an unhealthy climate 
exploited for their labor, migration threatened thei r physical well-being. Migration was 
not a good if it was going to encourage people in their greed, if it led them to neglect 
salvation for wealth, or if it enriched the exploiters rather than the migrants. 

However, migration could be a good because it promoted three other goods. The first 
was the good of the individual. Like philosophers as disparate as Thomas Aquinas and 
Thomas Jefferson, Bishop Scalabrini began with natural law and thus with inalienable 
human rights. One of those inalienable rights was the right to life. In order to exercise 
their right to life, individuals ha d to have the right to earn a living. If their native land 
could not provide them with sufficient opportunity, then they had  the right to go 
somewhere else in search of livelihood. Bishop Scalabrini consistently opposed provisions 
of Italian law which treated migrants as though one reason for migrating was to evade 
Italy's conscription. Migrants, he insisted, by and large left Italy reluctantly , living outside 
its borders only because they could not live within them.  

Second, migration promoted the good of society. Bishop Scalabrini subscribed to the 
safety-valve theory of migration. If people were not allowed to migrate at all, then the 
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poor might grow so desperate as to steal or to adopt radical politics. Migration provided 
the poor with a way to better themselves in accordance with natural law. Rather than 
resort to communism or anarchism, rather than take the law into one's own hands and 
expropriate another's belongings, individuals could go elsewhere and earn their lawful 
livings. 

Third, migration promote d the good of particular nations, or so Bishop Scalabrini 
thought. "After the discovery and occupation of America, Spain reached the peak of its 
grandeur. England possesses an inexhaustible source of power and wealth in its vast 
dominions in India." Actual ly, neither migration from Spain to the Americas nor 
migration from England to India was a major factor in the exploitation  of those colonies; 
Spain relied on African slaves and the English relied on the Indians. And at least thirteen 
of the colonies to which the English did migrate in great numbers did not continue to 
contribute to English wealth and power but declared their independence and became the 
United States of America. Bishop Scalabrini was on surer ground when he alluded to how 
the ancient Greece profited from colonies across the Mediterranean. However, the more 
important question is  not the accuracy of the bishop's historical anecdotes but his 
connection between individuals and society. Bishop Scalabrini saw individuals and 
society as fitting together neatly. Individuals drew their identities from their surrounding 
societies; that was one reason why migration was so menacing and why the migrants 
needed pastoral care in their own languages. Societies in turn owed individuals 
something; that was why Bishop Scalabrini called for regulations to protect migrants from 
exploitation and to dir ect them to places where they were most likely to find livings. 
Bishop Scalabrini and the nineteenth-century liberals in power in the Italian secular 
government both started with the premise of a system of natural law that recognized 
inalienable human rights. Nineteenth-century liberals took that premise to the 
conclusion that nature should be left unhindered, and thus migration should be freed 
from government interfer ence. Bishop Scalabrini took the premise to the conclusion that 
society should follow natural law and provide for migrant care. 

Ideally, then, wherever migrants went, they would be surrounded by nurturing and 
protective societies. Again, although he was mistaken, this was how Bishop Scalabrini 
thought England, France, Germany, Portugal, and Greece arranged their colonies. 
Migrants went from the home country to the colony, all along the way enjoying the 
protection of their national laws, backed up by diplomatic and military power. Charitable 
and government-subsidized agencies assisted them in transit and as they settled in their 
new homes, where they preserved intact their language, customs, and religious practice. 
Bishop Scalabrini made special mention of Peter Paul Cahensly, a Limburg an der Lahn 
businessman, Catholic, and philanthropist, who in 1871 founded the Saint Raphael Society 
for the Protection of German Catholic Emigrants. The bishop would be involved with Mr. 
Cahensly and the German Saint Raphael Society in the Lucerne Memorial of 1890-1891. 

Could Italy establish colonies for its population? Bishop Scalabrini did not doubt the 
worthiness of colonial enterprises. When the bishop wrote about the European conquest 
of Africa and the Americas, he envisioned empty lands. Rather than focus on the conflict 
between the aborigines and colonists, Bishop Scalabrini sped forward to describe 
nineteenth-century Americans. In some passages, he sounds like a stereotypical 
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Eurocentric conqueror describing heathen aborigines, because, as far as he was 
concerned, the Americas still needed evangelization. Secular liberals dominated their 
governments. The United States, at least, was full of Protestants and Freemasons. The real 
name for the driving force of American economies was not the nineteenth-century 
liberals' "invisible hand of the marketplace" but greed. The entire hemisphere needed a 
peaceful invasion of those who would leaven it with the virtues of Christian civilization.  

Bishop Scalabrini did doubt whether the Italians should attempt the worthy goal of 
establishing colonies in the Americas akin to the European colonies then being organized 
in Africa. Perhaps out of a sense of diplomacy and tact, perhaps out of a sense of 
patriotism, he praised Italy's history as a colonizer of the Mediterranean and went on to 
praise Italy for being realistic enough to understand the peninsula could no longer play 
that role on the world stage. Certainly, because he was both a patriot and a pastor, he 
inserted his judgment that "Ital y is in no position to acquire any more [colonies] without 
clearly violating international law and getting involved in bloody c onflicts." In any event, 
the bishop did not attach overriding importance to colonies. It might be more in keeping 
with his view of the essential harmony of individual and society if migrants and the 
government of the country from which they came expanded together but it was not 
necessary. The real points were the spread of Christian civilization and the improved 
material well-being of the migrants. (In Italy Abroad, Scalabrini labelled colonization is 
political migration, and migration to territory controll ed by another government as 
agricultural -commercial colonization.)  

Discussion of evangelization and of the protection of migrants led Bishop Scalabrini 
to a discussion of what Catholicism and the government of Italy could do together. Italian 
Emigration in America suggested five tasks on which church and state could collaborate. 
The first and fourth items on the list sound alike: "To keep the emigrant from falling 
victim to the shameful exploitation  of certain emigration agents" and "to declare open 
war, if I may use this term, on the merchants of human flesh who are prepared to use the 
most sordid means for the sake of money." The second, third, and fifth suggestions were 
different: the second called for setting up an employment agency; the third for providing 
health care; and the fifth for giving religious training. In The Parliamentary Bill on Italian 
Emigration, Bishop Scalabrini continued his campaign against migration agents. The bill 
showed both the strengths and the limits of liberalism, he said: it was strong in 
recognizing human rights, including that of migration, but, with its laissez -faire attitude, 
it was weak in protecting those rights, and left the migrants vulnerable to exploitation. In 
The Parliamentary Bill on Italian Emigration, the bishop made a further suggestion: that 
all seminarians be allowed to replace their three years of compulsory military service with 
five years of ministry in the mission field. In Italy Abroad he also advocated change of 
conscription laws that discouraged males of military -service age from returning to Italy 
for fear of being forced into the army. 

Bishop Scalabrini leavened his logical arguments with rhetorical allusions to Italian 
and world literature, comparing the migrants' vision of financial security to Don 
Quixote's vision of El Dorado. However, in Italian Emigration in America, he made a 
different kind of literary reference. In 1877, the year after Scalabrini became bishop of 
Piacenza, James Gibbons was transferred from his post as bishop of Richmond to a new 
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post as archbishop of Baltimore. The archbishop of Baltimore enjoyed a certain prestige 
by virtue of the fact of presiding over the oldest see in the United States, and Gibbons 
enhanced that prestige with his own accomplishments. In the early 1880s, he became a 
defender of an organization called the Knights of Labor. The Vatican, and some Roman-
minded ordinaries, put the Knights of Labor in the same category as the Freemasons: it 
was an organization that required its members to swear not to tell any of its secrets to 
outsiders, which impaired the members' ability to confess their sins freely and fully, 
which meant Catholics should not be allowed to join. Even more ordinaries were 
suspicious of the Knights of Labor because it was a union, and some labor organizations 
(such as the Molly Maguires) planned violent actions that should have been matter for 
confession. Gibbons argued that instead of being condemned as a secret society, the 
Knights of Labor should be seen in the context of the industrial capitalism that 
threatened workers' dignity and livelihood. Bishop Scalabrini saw the connection between 
'ÉÂÂÏÎÓȭ defense of labor unions and his own defense of migration as ways of helping the 
working class, and he quoted Gibbons extensively: 

Everyone who carefully meditates on the ways Divine Providence is directing history will 
recognize the important role people's power is playing at present and will have to play in the 
future. With deep sadness, we see the efforts the Prince of Darkness is making to cause this power 
to become dangerous for social good, the efforts he is making to drag the masses of the people 
away from the influence of religion and to push them down the dangerous road of license and 
anarchy. Until now, our countr y has offered an entirely different picture, that of people's power 
guided by love for good order, by respect for religion, and by obedience to the authority of law. 
This is not a democracy of licentiousness and violence but a true democracy that seeks the 
common good through solid principles and good social order. 

To conserve this desirable state, it is absolutely necessary that religion continue to keep the 
people's loyalty and, in this way, influence the conduct of the masses. As Cardinal Manning has 
well said: 'In the future, it will not be with princes a nd parliaments but with the great masses of 
the people that the Church will have to deal. Whether we like it or not, this is our task, a task 
that, to be fulfilled, requires of us a new spirit, a new model of life and action.' To lose our 
influence over the masses means to lose our entire future. And it is first of all with the heart more 
than with the mind that we  must hold on to and guide this immense power for better or for 
worse. 

Among all the glorious titles which the Church has earned down through history, there is none 
that, in our day, will bring greater luster to it than the title Friend of the People. In o ur 
democratic country, it is this title that earns the Church not only the enthusiastic devotion of 
millions of her children but also the respect and admiration of all our citizens, whatever their 
religious affiliation. It is the power of this title that w ill avert persecution or make it almost 
impossible. It is this title that attracts the generous heart of the American people to our Holy 
Church. 

Since everyone knows that the great issues of the future are not the issues of war, of trade or of 
the economy, but social issues that deal with the betterment of the conditions of vast masses of 
the people and especially the working class, it is highly important that the Church be always and 
firmly on the side of the people, on the side of justice toward the multitudes that make up the 
human family) 15 

 
15 Scalabrini, LȭEmigrazione Italiana i n America, 53. At the same time that this hi story was in preparation, 
the Center for Migration Studies was typesetting a book of English translations of Bishop Scalabrini's 
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One might wonder if the quote was intended partly to compliment the United States' 
ordinaries. After all, Bishop Scalabrini's desire to send missionaries implicitly criticized 
U.S. pastoral care of Italian migrants, and portions of Italian Emigration in America 
explicitly condemned the materialism Bishop Scalabrini thought was rampant in the 
Americas, so it behooved the bishop to find something nice to say. However, there is no 
evidence Bishop Scalabrini intended many Americans to read his pamphlets, and there is 
no evidence many did. The quote was definitely directed at Italians, both in the Quirinal 
and in the Vatican. In other places, Bishop Scalabrini pictured the United States as full of 
spiritual dangers. In this pamphlet, he portrayed its speakers as having a message for 
Italy, developing a model of the alliance of church and state on the solid ground of a 
popular piety that required a government response.  

However, Bishop Scalabrini differed in several ways from the archbishop whom he 
quoted. Gibbons was not interested in the same kind of closer alliance of church and 
state. He was interested in class divisions; he thought that Catholicism in Europe had 
made the mistake of allying with the aristocrats and landowners, thus losing the working 
class, and he wanted to avoid repeating that mistake in the United States. Bishop 
Scalabrini was not interested in emphasizing class differences. He recognized them, but 
he thought they should be overcome by common nationalism. While Gibbons argued that 
there was no necessary conflict between church and state, he did think of the two 
institutions as operating in different spheres. Bishop Scalabrini tended toward unity. An 
interest in Italian nationalism was an interest in everything that concerned the Italians' 
material situation : the economy that drove the poor to migration, the government that 
left the migrants vulnerable to exploitation, the charitable aid the working poor needed. 
Bishop Scalabrini ended Italian Emigration in America with a rhetorical flourish 
emphasizing this harmony of secular and spiritual interests: 

Religion and country: these two supreme aspirations of every noble soul are intertwined. They 
complement each other in this labor of love, which is the protection of the defenseless. They 
unite in a wonderful symphony. The ignominio us barriers created by hatred and resentment will 
disappear; arms will open out in a fraternal embrace; hands will shake in a warm sign of love; lips 
will open to smile and to kiss, and, once all class and party discrimination will have been 
eliminated, we will see in all its Christian splendor the meaning of the aphorism: man is brother 
to man.16 

Over the next 30 years, Bishop Scalabrini would have opportunity to return to these 
themes. Over the next 50 years, his missionaries would have opportunity to test the 
connections he made between religion and homeland. In 1887, though, Bishop Scalabrini 
was eager to organize an institution to implement his plans. 

As he thought about the form his institution should take, Bishop Scalabrini 
corresponded frequently with Vatican officials. As a member of the Catholic Church, he 
accepted his place in the hierarchy, and it was both courteous and politically sensible to 
consult the Vatican so as not to inadvertently create problems with the Italian 

 
writ ings on migration, translated and edited by Silvano M. Tomasi and Edward C. Stibili . The translation of 
Lȭemigrazione Itali ana in America used here comes from that collection.  
 

16 Scalabrini , LȭEmigrazione Italiana in America, 53-54. 
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government. Since he was initiating a project which touched upon international  matters, 
Bishop Scalabrini addressed some of his early letters to Ludovico Cardinal Jacobini, Pope 
Leo XIII's secretary of state from December 16, 1880, until his death February 28, 1887. On 
June 1, 1887, Pope Leo XIII appointed Mariano Cardinal Rampolla Del Tindaro to succeed 
Cardinal Jacobini. Cardinal Rampolla served until 1903, when Leo XIII himself died. Pope 
Pius X appointed another secretary of state, Rafael Cardinal Merry Del Val, who was still 
in office at the time of Bishop Scalabrini's death. More often, though, Bishop Scalabrini 
wrote to the secretaries of the Congregation for the Propagation of the Faith, the Latin 
name of which gives this congregation its most common English-language name, 
Propaganda. The reason for this was that part of Bishop Scalabrini's proposal involved 
sending priests and religious to the United States of America, which was until 1908 
considered "mission territory," and thus a Propaganda responsibility. When Bishop 
Scalabrini began thinking seriously about an institution to serve migrants, the secretary 
of Propaganda was Giovanni Cardinal Simeoni. Cardinal Simeoni had been secretary of 
state under Pope Pius IX from December 18, 1876, to February 7, 1878. Pope Leo XIII 
appointed him to Propaganda, in which capacity he served from February 7, 1878, to his 
death January 14, 1892. Pope Leo XIII then appointed as the secretary of Propaganda 
Mieczysčaw Halka Cardinal Ledóchowski, who served from 1892 until his death January 
22, 1902. 

Most of all, though, Bishop Scalabrini corresponded with Father Zaboglio, whom 
historian Pietro Borzomati considered as supporting the project from the beginning.17 
When Bishop Scalabrini asked Father Zaboglio to hurry to Piacenza to help work on a 
draft of the proposal, the latter came right away, but found the bishop away. Father 
Zaboglio returned to his parish in Spello and wrote down his own thoughts on the 
migrant apostolate. His immediate family's experience was mostly with migration from 
Italy to a rural area in another country. Also, there was already in print a body of opinion 
that the best method of pastoral care for immigrants to the United States was to gather 
the migrants into rural communities, isolated from the twin temptations of secularism 
and Protestantism. As Father Zaboglio explained to the bishop: "As I understand, these 
'colonies' are just Catholic parishes, run as such, with their priests and schools. Thus, kept 
together from wandering like lost sheep, emigrants live with other Catholics, benefiting 
from the spiritual assistance they receive, and have the feelings of life in their mother 
country."18 

Questions abounded. Did the Catholic Church really need an institution permanently 
dedicated to the migrant apostolate? Most people thought not. Father Philip Valentini, 
whom Bishop Scalabrini consulted on the rules for his proposed institute, estimated the 
apostolate to the migrants would last a maximum of ten years.19 Pietro Borzomati 
explained that throughout Bishop Scalabrini's life Vatican authorities did not want the 

 
17 "Pietro Borzomati, "I Missionari di San Carlo dal 1887 alla Morte di Scalabrini (1905)," in Gianfausto 
Rosoli, Scalabrini tra vecchio e nuovo mondo (Rome: Centro Studi Emigrazione, 1989), p. 340. 

18 Francesconi, I, 23. 

19 Francesconi, I, 32. 
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Scalabrinians to adopt perpetual vows because they thought the community's raison 
d'être would taper off.20 Those who supervised the Scalabrinian community in the 1920s 
and those who questioned the need for the Scalabrinians' "centers for migration studies" 
in the 1960s thought the same thing. 

Who should be admitted to the new institute? At different times, Bishop Scalabrini 
suggested various qualifications for recruits to his proposed institute. The first call for 
recruits announced minimal standards: applicants had to supply letters from their 
bishops testifying to their fidelity to the principles of episcopal authority in general and 
obedience to one's ordinary in particular. Inevit ably, some people who came with 
lukewarm recommendations got into the mission field.21 Had Bishop Scalabrini started 
with candidates for the priesthood and trained them in a seminary according to his 
desires, he might have had a more reliable group of clergy. He would also have had to 
wait years to send out his first missionaries. As it was, he hastened to send priests abroad 
and shouldered the burden of constantly evaluating his missionaries' qualifications for 
their  work. 

How much of a community should th e new institute be? From the beginning, Bishop 
Scalabrini intended his missionaries to live some sort of community life. Exactly why the 
bishop wanted a religious community is not clear. In some ways, community life was 
impractical. W hy require priests to live in community when the Ital ian migrants they 
served were themselves highly transient people who lived in widely scattered areas that 
could not financially support several priests? And there is some irony in the picture of a 
"family" of clergy serving people whose own family lives had been disrupted by migration. 
Perhaps this was just another manifestation of Bishop Scalabrini's conviction that 
international migration was a permanent phenomenon and the pastoral care of migrants 
required a lifetime commitment. And, as Father Valentini pointed out, a religious 
institute had its practical aspect. If Bishop Scalabrini's institute simply served to screen 
and place would-be migrant priests, those priests would be completely under the 
supervision of the ordinaries to whose sees they migrated. Even though Bishop Scalabrini 
thought of his missionaries as being under the supervision of the ordinaries in whose sees 
they worked, some sort of institutional identity would give the  missionaries some 
independence to identify and carry out their mission.22 

A new institute faced particular challenges. As with the decision to recruit priests and 
send them to the mission field rather than recruit those with a vocation to the priesthood, 
Bishop Scalabrini made a choice to meet an immediate need, and in doing so, shouldered 
an additional burden of fostering an esprit de corps. Historian Peter D'Agostino has 
pointed out:  

 
20 Borzomati, 335-347. 

21 ȰApostolic Institute for Colonies Abroad," Scritti  I, 82; Edoardo to Rev. Signore, Novara, November 23, 
1889, CMS No. 048, Box 1, General Correspondence-1889 folder Edoardo was the bishop of Novara. His 
letter explained he could not recommend a certain indiv idual as that person had been suspended. The 
person nevertheless was accepted by the Scalabrinians, entered the mission field and for a time performed 
acceptably. 

22 Francesconi, I, 32. 
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[P]ermanent vows consistently administered could establish uniform commitment, a shared 
common life could develop a collective identity to fuel activity; a long history rich in 
geographical, architectural, devotional, and hagiographical associations could help to maintain 
discipline, order, and guide practical action. The Pious Society had none of these aids when its 
first priests migrated to the Americas to work among Italian emigrants.23 

Bishop Scalabrini made preliminary decisions about the concrete form his plan for 
the pastoral care of migrants should take, and transmitted a formal proposal to Giovanni 
Cardinal Simeoni, who, on June 26, 1887, presented the bishop's basic ideas to Pope Leo 
XIII. This first full expression of Bishop Scalabrini's plan was comprehensive in several 
senses of the word. The bishop wanted to start by creating in three or four Italian ports 
embarkation committees consisting of a priest and several members of the laity, so as to 
offer both spiritual and practical assistance. These committees would have their central 
headquarters in Rome. The committees would be matched by similar committees at ports 
in the Americas where the Italian migrants debarked. There would also be houses in the 
Americas where the missionaries priests could live in community while they served in the 
mission field. Finally, there should be a superior for the central committee. The proposals 
were inclusive in that they provided shore-to-settlement care for Italian migrants, the 
care was of a spiritual and a charitable nature, and the laity were to have a role in 
providing the care.24 

Father Francesconi noted that Leo was concerned with the prominence Bishop 
Scalabrini gave to the laity, preferring more episcopal supervision. The Holy Father was 
also concerned about the unfavorable comparisons that people could draw between 
Bishop Scalabrini's proposals and the proposals of other people of whom the bishop knew 
little or nothing. Just before Cardinal Simeoni presented Bishop Scalabrini's prospectus to 
Leo, the Vatican had rejected a document known as the Abbelard petit ion, named for 
Peter Abbelard, a German priest serving in the United States.25 Father Abbelard had 
complained that the Germans had difficulty preserving their language and their pious 
practices in the United States, and he called for special measures designed to allow the 
Germans, and other ethnic groups, to maintain the cultures and customs which gave 
them their identities. The American bishops had protested against this sort of 
particularism, claiming that American -born Protestants already feared that immigrants 
and Catholics were not good Americans, and that implementing suggestions such as 
those made by Father Abbelard would only add fuel to the fire. Leo himself was 
concerned about the divisive tendency of national or ethnic loyalties, and he worried that 
Bishop Scalabrini's suggestions seemed to foster such loyalties. 
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Several scholars have probed for differences of opinion between pope and bishop. 
Mario Francesconi, Danilo Veneruso, and Fausto Fonzi have concurred that the bishop 
was more optimistic tha n the pope was about the possibilities of cooperation between the 
Catholic Church and the Italian secular government.26 It might be worthwhile to point 
out two other considerations. First, as far as Italy was concerned, the bishop and the 
pontiff occupied different roles. Bishop Scalabrini was charged with the pastoral care of 
those in his diocese, and his interest in the immigration problem was an extension of this 
role. To Leo fell responsibility for church-state concerns, and he would look at any 
proposal with an eye to its effect in that field. Second, as far as the United States was 
concerned, Leo was being pulled two ways. While some American bishops complained 
that incidents such as the Abbelard petition made Catholic immigrants seem disloyal to 
America, other American bishops were calling for special measures to be taken regarding 
Italian migrants. On the one hand, Leo wanted to lead the faithful from loyalty to 
national or ethnic pious practices toward loyalty to the universal faith; on the other hand, 
he wanted to provide for the special needs of particular groups of Catholics. 

Increasing the pressure on the pontiff to give a favorable response was the fact that 
Bishop Scalabrini was already attracting missionaries. The first he heard from was 
Marcellino Moroni. Born in A gnadello, Cremona, in 1828, Father Moroni was a Capuchin 
monk from 1846 to 1870, when the Capuchins granted him permission to leave. He 
worked as a priest in the Diocese of Cremona from 1870 until 1884, when, apparently, he 
himself came up with the idea of a mission to Italian migrants in t he state of Espiritu 
Santo, Brazil. The bishop of Cremona at that time was Geremia Bonomelli, who was as 
interested in Italian migration across Europe as Bishop Scalabrini was interested in Italian 
migration to the Americ as. Bishop Bonomelli gave permission for the venture, and Father 
Moroni spent the years from 1884 to 1887 in Espiritu Santo. When he returned to Italy to 
recruit additional  priests for Brazil, Bishop Scalabrini was in the process of organizing his 
communit y of missionaries for the Americas, and Bishop Bonomelli referred Father 
Moroni to Piacenza. Father Moroni spent the rest of 1887 and part of 1888 in New York 
City assisting Father Thomas Lynch with the Italian parishioners of the Church of the 
Transfiguration, which was at 29 Mott Street, adjacent to the city's Mulberry Street "Little 
Italy." Father Moroni became a Scalabrinian June 12, 1888 and spent most of the rest of his 
career in Brazi1.27 

On November 9, 1887, Bishop Scalabrini had a major meeting with  Vatican officials to 
discuss plans for his institute. The two most significant steps taken at the meeting were 
the approval of the idea of sending priests to the Americas to establish central houses in 
which the groups of missionaries could live in community and from which individual 
missionaries could go to preach to migrants in isolated area, and the decision to postpone 
founding port committees. 28 Already Bishop Scalabrini had to narrow his vision; instead 
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of getting his clerical -and-lay committees, he was left with the work of organizing 
missionary priests. He set a precedent for a strategy the Scalabrinians followed later: 
narrowing their vision in the name of institutional survival.  

Between November 9 and November 14, Vatican officials took the information from 
their meeting with Bishop Scalabrini and used it to prepare a report for Pope Leo XIII. 
Giovanni Cardinal Simeoni presented this report November 14. The Holy Father agreed 
with the idea of establishing houses that combined community living with i t inerant 
preaching, and also with the postponement of the port ministry. He also spent some time 
at this meeting working out procedural details: he planned to write to both U.S. and 
Brazilian bishops to ask them to request priests for their Italian migrant s through 
Propaganda, which would get the priests from Piacenza, which would recruit and train 
Italian clergy for the mission field. Leo's interest in developing a process for requests 
again shows that he was thinking along slightly different  lines than was Bishop Scalabrini, 
befitting his responsibilities for maintaining civil relations between the Catholic Church 
and various secular governments, and also for maintaining fraternal relations between 
ordinaries of different sees. The pressure Leo felt from complaints about the Italian 
migrants' practice of their faith and the quality of the clergy who had already migrated 
showed itself in one final note from the meeting. The pontiff suggested it might be 
necessary to send an Italian bishop to investigate conditions in the Americas. No one 
followed up on this suggestion in 1887.29 

The day after the November 14 meeting, Leo issued a pontifical decree Libenter 
Agnovimus, giving formal, written approval of Bishop Scalabrini's institute. The decree 
made its first public appearance November 25 of that year. Bishop Scalabrini was ready 
for it. At 11:00 a.m. on November 28, 1887, the first three Scalabrinians took their first 
vows. One, Monsignor Dominic Costa, was the provost of the Basilica of Sant' Antonino 
the Martyr, where the first vowing ceremony was held. Monsignor Costa never went out 
in the mission field; instead, he served as superior of the missionaries-in-training during 
1887 and 1888, at which point the Scalabrinians' administration was transferred from the 
Sant' Antoni no rectory to Pio Ritiro Cerati, a Carmelite monastery. 

The other two in the first group of vowed Scalabrinians did serve in the mission field. 
They were Domenico Mantese and Giuseppe Molinari. Father Mantese was born in 
Torrebelvicino, Vicenza, April 25, 1847, and ordained for service in the Diocese of Vicenza 
on August 8, 1875. His first assignment was an as assistant in his hometown, where he 
served until 1979. Then he was transferred to Quinto Vicentino, where he was an assistant 
from 1879 to 1881, and transferred again to Poianella, where he was a pastor from 1881 to 
1887. By 1886 he was corresponding about the possibility of missionary work in Brazil 
with Father Pietro Colbacchini, who became one of Bishop Scalabrini's priests in that 
country. Father Molinari's route into the Scalabrinians was more direct. Father Molinari 
had been born in Piacenza on August 21, 1856 and had been ordained by Bishop Scalabrini 
himself on May 22, 1880. He served as an assistant at Sarmato and at Sant'Antoni no, 
Piacenza, until he entered the Scalabrinians.30 
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On December 3, 1887, five days after the first Scalabrinians had taken their vows, 
Bishop Scalabrini published announcements of the formation of an "Apostoli c Institute 
for Colonies Abroad." This was the announcement with the brief list of qualifications 
asking candidate to furnish reference letters testifying to their devotion to the virtue of 
obedience. Successful applicants were to receive six months of formation at Piacenza and 
then to depart for the mission field. Propaganda would give them their faculties (the 
ability to administer the sacraments) at the time of departure. The missionaries were to 
take temporary vows of five years, after which they were free to petition for permission to 
return to Italy. During their time as missionaries, the institute would supply travel, board, 
and clothing, but the missionaries were to take a variation on the vow of poverty. They 
were to vow to turn over to their superi ors their stole fees, that is, the money received for 
administering sacraments (for example, saying mass for someone's intention, performing 
a baptism, or presiding over a wedding). They were also to vow to turn over to their 
superiors any other money that might come their way. Bishop Scalabrini gave the name 
Christopher Columbus Institute to the school that prepared missionaries for the field. It 
was another indication of how he thought about his project. He saw Columbus as the first 
missionary to the Americas, planting a Christian civilization in a place that had neither. 
Although it had been almost four centuries since Columbus's first voyage, Bishop 
Scalabrini still through of Italian migrants as bearers of Christian civilization to an 
American wilderness.31 

Now that he had an organization, Bishop Scalabrini had to develop public interest in 
it. Of necessity, he had to become something of a public relations agent, with an eye to 
protecting and promoting his fledg ling organization's reputation. This involved keeping 
close watch on the Scalabrinians' behavior, to make sure none caused any scandal that 
would discredit the whole organization and trying  to avoid public financial 
embarrassments. It also involved putting forward the Scalabrinians' name on various 
occasions. For example, in 1896, Bishop Scalabrini learned that various Catholic 
institutions planned to hold an exhibition in Turin in 1898 to demonstrate the faith's 
work in different fields, and he wrote Father Zaboglio to make sure the Scalabrinians' 
migrant ministry was represented. Another public relations tactic was to highlight the 
careers of the missionaries by recommending them for papal honors, a technique the 
bishop used especially during the  administration of Pius X.32 

Bishop Scalabrini also had to find missionaries. The quickest way to do so would be 
to find groups of priests ready for mission field, and there is a letter from Bishop 
Scalabrini to Giovanni Cardinal Simeoni regarding a Father De Martinis, the rector of t he 
Asiatic College of Naples. Apparently, the Neapolitan organization had problems, and 
Bishop Scalabrini entertained the notion of saving its priests for the missions by bringing 
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them into his institute. 33 Nothing  came of the idea. The main way of attracting 
missionaries was for Bishop Scalabrini to contact the ordinaries of the sees throughout 
Italy, by travelling to see them or by writing them, and by recruiting priests from their 
sees. This did not work well. Bishop Scalabrini repeatedly remarked to Cardinal Simeoni 
that the ordinaries did not want to let priests  out of their sees.34 

Insofar as the United States was concerned, the recruitment situation was 
complicated by the American ordinaries' suspicions of Italian clergy. Historian Stephen 
Michael Di Giovanni documented several cases of Italian clergy leaving Italy to escape the 
consequences of bad behavior there, and then skipping about the United States one step 
ahead of their reputations.35 In 1893, the Sacred Concistorial Congregation forbade Italian 
bishops from issuing departure permits to clergy not affiliated with religious orders.36 On 
the one hand, this promised to improve the Scalabrinians' recruitment situation, because 
any priest wanting to go to the American field had to be a member of a religious institute. 
On the other hand, that was precisely what was wrong ɂ priests might  apply to the 
Scalabrinians with less than pure motives. Bishop Scalabrini had always been sensitive to 
the possibility that  priests might use the Scalabrinians to escape bad situations in Italy, 
and he frequently brought specific applicants to Propaganda's attention with words such 
as these: "already an African missionary where he cannot return, according to him, for 
health reasons, asked for entrance in our Congregation. His papers are excellent, but 
there is nothing on his deportment in Africa. Can he be accepted?"37 American ordinaries 
were even more suspicious of Sicilians than they were of priests from the Italian 
mainland. Even mainland Italians tended to look down on Sicilians. Bishop Scalabrini did 
his best to recruit for this special need. In 1892 he wrote Father Zaboglio: "It is likely that 
after Easter I shall resume my travels to the Italian cities to make our work known. God 
will ing, I shall go as far as Palermo where I shall do my best to find a Sicilian priest. . .."38 
As Bishop Scalabrini grew older and as he had some priests to spare for this work, other 
priests began to travel around Italy and recruit: Francesco Beccherini made such a tour in 
1904.39 

There was a chance that the Scalabrinians would find recruits among Italians in the 
Unit ed States. As early as 1896 at least one priest, Father Vincenzo Sciolla, came to the 
institute that way. 40 And Bishop Scalabrini intended to  attract youths in Italy and in the 
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immigrant receiving countries who might have vocations to the migrant apostolate. For 
the time being, though, Bishop Scalabrini had to establish a personal relationship with a 
priest that was strong enough to outweigh th at priest's ties to family and ministry in Italy. 
He wrote several letters to Massimo Rinaldi, later a Scalabrinian missionary to Brazil, an 
administrator within the institute, and a bishop, to attract the yo ung priest to the 
institute. 41 He even had to do some recruiting work with Father Zaboglio, who still had 
ties to the Somascan Fathers.42 

Bishop Scalabrini also had to find ways to finance his institute. In a newspaper 
interview given in 1901, the bishop outlined his approach to finance: "First we plan, then 
we do and finally we pay."43 Despite the levity in the remark, it was an apt description of 
the bishop's approach. He wanted to see the work among the migrants proceed, although 
finding the means to support the work was a constant battle. 

The bishop began his fundraising by tapping his colleagues. On February 23, 1888, 
Bishop Scalabrini sent circulars to the bishops of Ital y, Belgium and Germany announcing 
the founding of his institute and soliciting pra yers and funds.44 He received a variety of 
gifts: 2,000 lire from the Comitato Centrale Della Associazione Nazionale per Soccorrere i 
Missionari Cattolici (Central Comm ittee of the National Association to Aid Catholic 
Missionaries); 2,500 lire from banker A. Cuneo of New York; 2,000 lire from Archbishop 
Michael Augustine Corrigan, with whom the bishop later worked closely; 1,000 lire from a 
Father Charles M. De Broglie; and 875.72 lire from Andrea Cardinal Ferrari, the 
Archbishop of Milan, who reported the money came from an archdiocesan-wide 
collection for the migrants' needs.45 

A second source of donations was Propaganda. When in April  1888, he saw in the 
newspapers that Pope Leo XIII had given 500,000 lire to Propaganda, he wrote that body 
requesting a subsidy for his institute. 46 In July, he received word that Pope Leo XIII had 
granted the Scalabrinians a 20,000-lire subsidy.47 This was not always enough. In 1890, 
the bishop wrote Cardinal Simeoni of Propaganda in some desperation: in fiscal year 1889 
the missionaries received 19,740.84 lire and spent 36,620.32 lire. How was he to cover the 
deficit?48 Bishop Scalabrini continued to lobby Cardinal Simeoni for subsidies for his 
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institute, and after Cardinal Simeoni died, he lobbied his successor, Cardinal 
Ledóchowski. Besides lobbying for money from Propaganda, Bishop Scalabrini also 
lobbied for Propaganda to arrange for a collection to be taken up in every see in Italy for 
the support of the American missions, something like Peter's pence or the American 
collection for th e evangelization of African Americans and Native Americans.49 

The source Bishop Scalabrini most hoped to cultivate was his own priests. At that 
time, many Italian institutes faced financial difficulties. Those institutes with foundations 
in t he United States expected the American foundations to provide income. In the 
Scalabrinians' case, the institute was too new to have "foundations," and contributions 
tended to come from individual priests. Bishop Scalabrini kept reminding his 
missionaries to "Try to send a little subsidy soon."50 Father Oreste Alussi, who worked in 
Scalabrinian missions in New York and New England, was a model of what the bishop 
hoped his other missionaries might be. When Father Alussi came to the mission field in 
the 1890s it was difficu lt for him to set aside much.51 As Father Alussi's circumstances in 
the United States grew more comfortable his contributions increased. On the twenty-fifth 
anniversary of Bishop Scalabrini's elevation to the episcopate, Father Alussi presented 
him with $100.52 Other Scalabrinians gave through Father Zaboglio, who sent the bishop a 
money order for the whole amount and a letter listing the contributors and their 
contribut ions.53 

Besides calling for donations of money, Bishop Scalabrini called for mass stipends.54 
In this case, an individual layperson gave money to have mass said for a particular 
intention, and the responsibility for saying the mass, as well as the donation, were passed 
on to Piacenza. As the Scalabrinians developed more missions in the United States, they 
distributed resources among themselves by sending mass stipends from parishes which 
had plenty to parishes which had few. 

Bishop Scalabrini eventually had missionaries in several places in the United States 
and Brazil, two countries with different economies, and not all his missionaries were 
experienced administrators. It was difficult for him to balance the budget by controlling 
his expenses. Nevertheless, he fretted that "It is important to change our administrative 
system, and to know how and why money is spent."55 One expense the bishop could try to 
control was the cost of sending missionaries abroad. He wrote Father Zaboglio, "If you 
can obtain something for our travelling expenses, so much the better"56 When he had a 
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missionary at New York harbor assisting the migrants in transit and coming into daily 
contact with the steamship companies, he hoped "Perhaps Father Bandini could obtain 
some travel tickets with a discount."57 

Besides missionaries and finding, Bishop Scalabrini had to have a mission field, 
someplace where his missionaries could go to minister to the Italians. Although the 
bishop thought of the Americas as a wilderness, neither the migrants not the missionaries 
were going to places where the Gospel was not preached. The United States was already 
divided into sees with ordinaries whose approval was necessary for the missionaries to 
work. At the beginning of 1888, Bishop Scalabrini began to make the contacts necessary 
to opening these "mission fields" to his priests. On January 7, 1888, he wrote a letter to 
Michael Augustine Corrigan, Archbishop of New York. In the letter he mentioned "the 
project of the zealous and dear Father Marcellino [Moroni], whom I highly recommend to 
Your Excellency," and announced the organization of his insti tute.58 This was the first 
letter in a long relationship.  

Archbishop Corrigan was born in New Jersey, August 13, 1839. He and at least two of 
his siblings showed a vocation toward the priesthood or religious life. The future 
archbishop was educated at a private school directed by his godfather, Bernard Kearney, 
then at Saint Mary's College, Wilmington, Delaware, Mount Saint Mary's College, 
Emmitsburg, Maryland, and the North American College in Rome. He was ordained 
September 19, 1863. His first steps in his career were in education and educational 
administration at Seton Hall University. Appointed pro fessor of dogmatic theology and 
scripture and seminary director in 1864, he became vice-president of the institution in 
1865 and president in 1868. That same year he began to move into diocesan 
administration with an appointment as vicar general of the Diocese of Newark. In 1873 he 
became bishop of the Diocese of Newark. One of his actions as bishop was to ask his 
assistant at the cathedral, Father Joseph Borghese, to take a census of the Italian Catholics 
of Newark. The information that this population was increasing led the bishop to erect 
Saint Paul of the Cross in North Vineland to minister to th e Italians. Saint Paul's was 
dedicated in June 1880. On October 1 of that same year, the Bishop of Newark was named 
coadjutor with the right of succession for the Archdiocese of New York.59 

The Archbishop of New York, John Cardinal McCloskey, had already set some 
precedents for Italian pastoral care. In 1866 he invited Italian Franciscans from the 
Province of the Immaculate Conception to staff the new parish of Saint Anthony of Padua 
on Sullivan Street in what is now SoHo. Saint Anthony's was a "national parish" in that 
the Franciscans had permission to minister to Italians who came to them, no matter 
where in the city the Ital ians lived. It was also a "territorial parish" in that it had 
responsibility for the care of souls within certain geographical boundaries. Cardinal 
McCloskey deemed the territorial aspect necessary because he feared the Italians could 
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not or would not support the parish, whereas Catholics who lived within the boundaries 
of a territorial parish were supposed to support tha t parish just as that parish was 
supposed to minister to them.60 In 1884, during the period that Corrigan served as 
coadjutor, the Archdiocese of New York opened a second Italian parish, inviting priests 
from the Pallottines, or Pious Society of Missions, to staff Our Lady of Mount Carmel on 
East 115th Street in East Harlem. That parish, too, served both Italians from all over the 
city and non-Italians within geographical boundaries.61 

Corrigan became involved in New York's Italian ministry in November 1883, when he 
went to Rome as Cardinal McCloskey's representative at a meeting to draw up an agenda 
for the Third Plenary Council, or meeting of the United States Roman Catholic hierarchy, 
scheduled for Baltimore in late 1884. Members of Propaganda had called for the meeting. 
As historian John Tracy Ellis described the events of 1883, Vatican authorities asked the 
Americans to call a plenary council, and to come to a preliminary meeting, because they 
were concerned about how the American hierarchy exercised its ministry: t here had been 
complaints of episcopal actions toward priests that were seen as high-handed, arbitrary, 
and contrary to canon law.62 As Stephen Michael Di Giovanni described the same events, 
the Italian migrants assumed more importance. Certainly,  for anyone describing the 1883 
meeting from coadjutor Corrigan's point of view, the Italian migrants were central. When 
the representatives of Propaganda suggested American prelates might show more zeal 
and creativity in their pastoral care of It alians, Corrigan explained that it was difficult to 
minister to the Italians because 1) they did not attend church regularly; 2) they lived in 
small, scattered groups and therefore could not be gathered into one Italian national 
parish; and 3) they did not contri bute to the support of priests or parishes. This 
explanation did not persuade the Propaganda officials, and the meeting ended with the 
officials still committed to the idea that the American bishops should establish national 
parishes exclusively for the It alians and the American bishops still committed to the idea 
that Italian hierarchy should improve the laity's religious education and provide qualified 
Italian priests. 

The American prelates returned to the United States and continued preparations for 
the 1884 meeting. Since Propaganda authorities had asked that the meeting take up 
Italian pastoral care Cardinal Gibbons obediently did so. However, he assigned the task of 
drafting proposals for the Italian apostolate (and the general migrant minist ry) to 
Archbishop William Henry Elder of Cincinnati, who had few Italians in his own see and 
little experience with the issue. Coadjutor Corrigan, on the other hand, prepared for the 
upcoming meeting by sending Propaganda the observations of the priests in the 
Archdiocese of New York who came into contact with Italians in their parishes.63 The 1884 
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Plenary Council meeting in Baltimore repeated certain aspects of the 1883 preparatory 
meeting in Rome. Archbishop Elder produced his report, which was based on 
Propaganda's contribution to the 1883 meeting. Bishop Joseph Dwenger of Fort Wayne, 
Indiana, moved to accept the report. Corrigan, attending the meeting for Cardinal 
McCloskey, objected, and amplified with new evidence what he had said in 1883. This 
time he showed an awareness of how the Italians' economic situation hindered their 
religious practice: he explained that many Italians were bound to work for padrone, or 
labor-gang organizers, and thus did not have the freedom to practice their faith, and that 
other Italians were so poor that they skipped mass in order to work and put their children 
to work instead of sending them to catechism classes. As a compromise between 
Propaganda's theory that the Italian migrants needed more zealous American ordinaries 
and Corrigan's theory that the Italians needed good Italian clergy and better training in 
Italy, the plenary council voted to rewrite its work on the pastoral care of migrants 
without mentioning Italians at all, and to send a separate letter to Propaganda regarding 
the Italians. The letter, written on behalf of the American hierarchy by Bishop Thomas 
Becker of Wilmington, Delaware, did set forth the Americans' theory that the Italians had 
to be better educated before they left Italy. However, it was unlikely that the Italian 
hierarchy would call for remedial catechism classes, and the suggestions were no help at 
all for the Italians who had already migrated. The migrants needed priests in their new 
homes who spoke their language. Coadjutor Corrigan was already looking for them. 

Before Corrigan came to New York, the Franciscans had already begun to expand 
from Saint Anthony of Padua on Sullivan Street. In the 1870s, Father James McGean 
arranged for a Franciscan, Giulio Arcese, to come to his parish, the Church of the 
Transfiguration on Mott Street, to minister to an Italian congregation meeting in 
Transfiguration's basement chapel. The Franciscans continued coming after Father 
McGean was transferred and Father Thomas Lynch, who could not speak Italian, became 
pastor of Transfiguration. Stephen Michael Di Giovanni referred to documents describing 
the Franciscans as seeming "totally inefficient in working with the immi grants."64 Another 
factor might have been that care of migrant and ethnic groups was not the Franciscans' 
raison d'être. The order did different kinds of work within Catholicism, and thus had 
many ministries to staff. The Franciscans did continue to expand their Italian work in 
New York, but it was unwise to rely only on them to supply clergy. In 1883, Cardin al 
McCloskey asked his coadjutor then in Rome attending the preliminary meeting for t he 
Third Plenary Council, to ask Don Giovanni Bosco, the founder of the Salesians, for 
priests. Don Bosco pleaded he had none to give at the moment and Italian Salesians did 
not come to New York until 1898. The Archdiocese of New York did make arrangements 
with the Pallottines to staff Our Lady of Mount Carmel, and the Pallottines eventually 
expanded to take Saint Anne's in East Harlem as well, but, like the Franciscans, the 
Pallottines had other ministries which required personnel. On October 10, 1885, Cardinal 
McCloskey died and his coadjutor became Archbishop Corrigan. He continued to keep 
New York's Italians in mind. 
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In January 1888, one of Archbishop Corrigan's assistants, Father Charles E. 
McDonnell, was in Italy. Perhaps part of Father McDonnell's work in Italy concerned 
recruiting Italian priests for service in the Archdiocese of New York. If so, he was not 
having an easy time, as one letter to Archbishop Corrigan shows: 

Mgr. ["Monsignor," which Italians, and Americans in Italy, used to address bishops] Contini 
Riccardi, whose card I received, called on me on Wednesday last to say that Mgr. [Domenico] 
Jacobini [of Propaganda] desired to see me about a project in which he, Mgr. C. R., is interested. 
That same morning,  I had the interview with Mgr. Secretario [Jacobini], of which I put Your Grace 
[Corrigan] in account by that day's mail, but no mention was made then of this project. Mgr. C. R. 
would not give me the slightest intimation of the nature of his project, that he left entirely to 
Mgr. Secretario. On Friday evening word was left here that Mgr. Jacobini desired to see me the 
following morning, and accordingly I w ent over to Propaganda on Saturday morning [ ,] the day I 
had fixed for the call. There I learned the nature of the project. Mgr. C. R. is without occupation 
and is disposed until such time as a chance presents itself to the Holy Father to give a suitable 
position, to devote himself to missionary work among the Italians in the United States.65 

As far as Archbishop Corrigan was concerned that was the problem: individual Italian 
priests came to the United States for their individual reasons. Perhaps serving time until 
another opportunity presented itself was a better reason than some: Archbishop Corrigan 
had received warnings about priests whose reasons for coming to the United States were 
that they were unwelcome elsewhere. However, it would be better if these priests came 
for the reasons the archbishop wanted, that is, to help him minister to the Italians in his 
see. Perhaps Bishop Scalabrini's new institute could supply such pastorally-minded 
priests. Perhaps not. On February 9, 1888, Father McDonnell wrote Archbishop Corrigan 
a long letter with an obscure passage: "Do you think it well to have me stop over on the 
way back to see Mgr. Scalabrini? Miss Edes showed me the copy of the letter of the Bishop 
of Cremona, and that letter made me doubt whether you would wish me to go to 
Piacenza."66 Ella B. Edes was an American-born woman living in Rome who gathered and 
disseminated local intelligence for Archbishop Corrigan and some of his colleagues. The 
Bishop of Cremona was Geremia Bonomelli, whose interest in transalpine migratio n 
paralleled Bishop Scalabrini's interest in transoceanic migration. Bishop Bonomelli also 
had a reputation for being less than intransigent in Italian church -state affairs. It is not 
clear what in Bishop Bonomelli's letter made Father McDonnell hesitate to go to 
Piacenza. 

The day after Father McDonnell wrote this letter, and before Archbishop Corrigan 
could have received it, the archbishop wrote to Bishop Scalabrini and enclosed a 
donation, so Archbishop Corrigan, at least, seemed to think the bishop's project merited 
encouragement. On February 27, Bishop Scalabrini thanked Archbishop Corrigan and 
broached his plan for the Italians in New York. The bishop wanted to send three 
missionaries and a lay brother to act as catechist. These four were to have a building in 
which they could live communally and open a chapel for Italians, jurisdiction over whom 
would be transferred from territorial parishes to the Scalabrinians. From this de facto 
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national parish, the priests would develop more parishes and also at least one 
nonparochial ministry, a traveler's aid organization for Italians. At this point, Father 
Marcellino Moroni was already at Transfiguration, testing the waters for later 
missionaries.67 

Father McDonnell paid a visit to Bishop Scalabrini Wednesday, February 29, 1888, 
and reported the event to Archbishop Corrigan on Thursday, March 8: 

I spent the night at [Bishop Scalabrini's] Palazzo Vescovile [episcopal palace], a magnificent old 
pile he inherited from his predecessors. We spent the evening conversing of his efforts on behalf 
of the Itali an Emigrants, of their condition and needs in the United States, and of the need you 
have for priests for the Italians in New York. The Bishop is very much taken up with his work. He 
is very anxious to establish a house in New York for his community of priests, which will be a 
center whence priests may go to various parishes and even dioceses, as they are needed. If he can 
arrange with Your Grace for a separate establishment, he will spread out to two or three others. 
He is prepared also to supply you with religious (or sisters) of the community in Piacenza [this 
may be a reference to the Daughters of Saint Anne] if you need them. They devote themselves to 
the work of asylums, to the day nursery and to attending the sick poor. They will cheerfully 
undertake any or all these works for the Italians in New York as you may determine on in case 
you bring them to the diocese. I told him I had already put the question of sisters in the hands of 
Mgr. Jacobini and it would be necessary to correspond with him on the subject. The Bishop is also 
very anxious to obtain control of the work of supplying the foreign Italian missions so that no 
secular priest will be taken into the missions except such as recommended as coming from him. 
He says he has many applications but it is necessary to exercise discretion in selecting the 
missionaries. The Bishop was very much amused with your comments on his proposed exaction 
of the vow of poverty from his missionaries, which you called 'poetical.' The Bishop is very much 
in earnest, is up to the times, and is very determined. He is also very affable. He received me very 
graciously and was very grateful for your encouragement of his work as well as for the offering 
[sent February 9]. He says there are those who do not seem to favor his work and many who favor 
the work but the Archbishop of New York not only encourages but helps.68 

While Archbishop Corrigan and Father McDonnell discussed how Bishop Scalabrini's 
new institute might be useful to their archdiocese, Bishop Scalabrini was gathering data 
on how the missionaries might fare in the mission field of New York. On May 16, 1888, 
Father Marcellino Moroni wrote to inform the bishop of the difficulties that might lie 
ahead. When Father Moroni arrived in New York he first reported to Archbish op 
Corrigan, who assigned him to assist Father Thomas Lynch of Transfiguration, whose 
neighborhood included two groups of Italians, one from northern Italy and one from 
Sicily. Father Lynch's brother, Bernard Lynch, wrote "it would seem probably that the 
North  It alians are a fairly instructed people . . .. But the old Neapolitan States are daily 
sending to all quarters of this hemisphere grown men and women who are not well 
enough instructed to receive the sacraments. . .."69 Father Moroni also favored northern 
Italians. According to him, when he came to the Transfiguration, Father Lynch had as an 
assistant an Italian priest from Salerno who, by devoting himself to bringing over his 
relatives, had alienated the northern Italians. Father Moroni concentrated on the 
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northern Italians. As financial contributions from t he northern Italians increased, Father 
Moroni won some flexibility from Father Lynch, but he still had to negotiate preaching at 
two masses, celebrating vespers, giving moral instruction,  and teaching catechism, 
holding novenas, sponsoring Marian devotions, and scheduling Benediction for First 
Fridays. Bishop Scalabrini responded to these letters of frustration by urging Father 
Moroni to stay at his post and telling him that Father Zaboglio was coming to New York 
and then the two priests could draw up the regulations for the Scalabrinians in that city. 
But by the time Father Zaboglio reached New York, Father Moroni had left.70 

The Italian laity at Transfiguration reinforced Father Moroni's story. On March 27, 
1888, eight of them signed a letter to Bishop Scalabrini. All eight were men, at least two 
shared the same family name, and, in this case, all were from northern Italy. They 
expressed their pleasure in getting Father Moroni, a priest from northern Italy, and also 
their hope that this was a first step toward a parish with Italians as pastors rather than as 
curates.71 The letter is the first example of a pattern that repeated itself in numerous 
situations. Local prominent laymen involved themselves in parish organization and 
expressed themselves as to the desirability of exclusively Italian parishes staffed by Italian 
clergy. The laymen's involvement is open to multiple interpretations. Both Bishop 
Scalabrini and Father Zaboglio seem to have taken this correspondence at face value, as a 
sign the Italians needed better pastoral care. Historians have suggested some of the 
prominenti were motivated by nonspiritual  motives; that they were trying to organize the 
community for the sake of their own prestige rather than for the sake of its spiritual 
growth, or that t he class difference between themselves and the masses of poor migrants 
rendered them ineffective community representatives.72 Working with the prominenti for 
the sake of the larger community was going to be a constant problem for the 
Scalabrinians. 

Whatever motivated the laymen at Transfiguration, they were attuned to Bishop 
Scalabrini's and Father Moroni's thinking. While he was at Transfiguration, Father 
Moroni explored the possibilities for a separate Italian parish in the neighborhood. Father 
Lynch clearly balked at the idea. For a while, Father Lynch's neighbor, Father John E. 
Kearney at Saint Patrick's Old Cathedral on Mulberry Street, talked about finding a house 
and a church for the missionaries with in his parish boundaries. But then Father Kearney 
began making the same charge as most of New York's secular priests: if the archdiocese 
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opened a parish specifically for Italians, the surrounding parishes would lose even the 
possibility of financial support from the Italians. On the other hand, these priests 
complained about taking care of the Italians in their own parishes, the Italians manifested 
unhappiness over the quality of pastoral care they were getting, and Bishop Scalabrini 
wanted his priests to live in community rather than as assistants in established parishes. 
Thus, forces existed that would eventually produce the separate parishes. 

Archbishop Corrigan gave another perspective on Father Moroni's work at 
Transfiguration. His success with northern Italians, he wrote Bishop Scalabrini, stemmed 
from his habit of praising northerners and criticizing southerners. "I do not reproach him; 
but last Sunday, I had to call the police department in order to calm a fight inside the 
church while services were being held. This had never happened before."73 

As the day drew closer to sending the missionaries and preparations became more 
numerous and complex, Bishop Scalabrini needed a personal representative in the United 
States. On June 1, 1888, he wrote out a letter to Archbishop Corrigan introducing Father 
Zaboglio as the "General Secretary of the Congregation of the Missionaries for Emigrants." 
Father Zaboglio's mission was to study other ethnic groups' ÔÒÁÖÅÌÅÒÓȭ aid societies so as to 
find a model for the It alians, and to obtain informati on on Italian migrants settled in the 
United States so as to come to an understanding regarding the establishment of the 
Scalabrinians there.74 Father Zaboglio left Piacenza shortly thereafter and travelled north 
to Le Havre, France. On June 9, 1888, he sailed from that port. The ship docked in New 
York on June 17, and soon thereafter Father Zaboglio began making a round of visits. 

Archbishop Corrigan was perhaps the most important person on Father Zaboglio's 
list, but there were others. He also saw Monsignor Gennaro De Concilio. Born in Naples 
in 1836 and ordained in Genoa in 1859, De Concilio migrated to the United States in 1865. 
At the time Father Zaboglio met him he was pastor of Saint Michael's in Jersey City. In 
1888 he published a pamphlet on the pastoral care of Italian migrants and until his death 
in 1898 he was one of the people regularly consulted on Italian migrant affairs.75 In New 
York, Father Zaboglio saw Father John Edwards, pastor of Immaculate Conception on 
East 14th Street, who interested himself in Italian care. Perhaps he also saw Father Lynch 
and Father Kearney. 

At the end of June, Father Zaboglio wrote Bishop Scalabrini about his progress, or 
lack of it. Archbishop Corrigan still had not found a house for the Scalabrinians, though 
on June 21 Corrigan had written Scalabrini to say he was looking.76 Actually, Archbishop 
Corrigan had given the task of finding a building to Father Kearney, who had his eye on a 
site on Hester Street. Father Zaboglio and the Italians at Transfiguration thought the lot 
was too far away, but Father Kearney and Monsignor De Concilio thought it was just fine. 
Father Zaboglio assessed Monsignor De Concilio as similar to "the Irish" (several 
Scalabrinians referred to American secular priests this way) in wanting to control the 
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Italian apostolate. As for Archbishop Corrigan, "I have reason to believe at this moment 
that the Archbishop is as acquainted with the proceedings as King Humbert is!!!"77 Other 
people proved more useful in helping Father Zaboglio obtain his ends. A Mr. Cuneo, 
probably the same banker who gave the donation to Bishop Scalabrini, offered use of his 
home basement for a chapel, but the building was within the boundaries of 
Transfiguration and the vicar general, to whom Father Zaboglio applied for permission, 
did not want to trouble Father Lynch, so he denied permission. Father Pietro Massi, S.J., 
suggested that Father Zaboglio rent an apartment so the Scalabrinians would not have to 
live, even temporarily, in "Irish" rectories. This idea proved its usefulness when Father 
Kearney asked where the Scalabrinians would stay and intimated he needed some 
assistants at the old cathedral. Father Zaboglio was able to respond that the Scalabrinians 
were a religious institute whose rules required them to live in common, and that was the 
end of that.78 

While Father Zaboglio prepared a place for the missionaries to stay, other people in 
Rome and in Piacenza prepared to send the first missionaries out. At the time Father 
Zaboglio left for the United States, the Scalabrinians had a dozen members: Fathers Amos 
V. Astorri, Domenico Mantese, Marcellino Moroni, Giuseppe Molinari, Felice Morelli, 
Remigio Pezzotti, Bartolomeo Rolleri and Giuseppe Vencletti, and Brothers Angelo 
Armani, Vict or Gabuardi, Francis Pizzolotto and Vincenzo Spada. (Brother Spada may 
have actually been a seminarian.) Negotiations had opened with Archbishop Corrigan and 
with ordinaries in Brazil. On July 11, 1888, Bishop Scalabrini wrote Father Zaboglio not to 
be surprised at the arri val of two colleagues, saying Rome had decided to send them and 
obedience to Rome was a source of victory over the world.79 (Father Francesconi, on the 
other hand, thought that the decision to send the missionaries rested with Bishop 
Scalabrini. 80). The departure ceremony took place July 12 at the Basilica of 3ÁÎÔȭ !ÎÔÏÎÉÎÏ 
in Piacenza. Bishop Scalabrini said mass. The choir sang Veni Creator, a chant used to 
implore the Holy Spirit's blessings on a new enterprise. The missionaries, who had been 
seated on the right side of the church, rose to stand before the altar. Each one in turn 
knelt before Bishop Scalabrini and pronounced five-year vows. The bishop then blessed 
and distributed mission crosses and delivered his farewell address. He began by 
discussing Catholicism's general call to missionaries and then moved to the specific 
situation: "Leave these shores; the Angel of the United States is inviting you to a field 
where over half a million Italians lie forgotten." After listing the migrants' needs and 
expressing faith that divine Providence was inspiring the Scalabrinians to meet those 
needs, the bishop ended with a paragraph that showed his sense that religion was both 
the highest of goods and that it was firmly embedded in the network of human culture: 

Never lower the standard [as in flag] of religion, never debase it to the level of human int erests! 
Hold it up high and unblemished, always and everywhere! Everywhere and at all times, provide 
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that together with the sign of religion, the flag o f our countr y also be honored and respected, the 
flag of this Italy of ours, where the heart of the Church throbs and God has chosen to place the 
center of His religion.81 

Five months later, after the missionaries had arrived in the United States and were 
already hard at work, Pope Leo XIII's letter introducing them arrived. Bishop Scalabrini 
had drafted the letter for the holy father, who then worked from that draft to produce the 
document Quam Aerumnosa. The letter took its title from the first few word s in Latin, 
which alluded to the bitterness and sorrow of the migrants' lot. The finished letter 
followed Bishop Scalabrini's lead in depicting migration as a function of the search for a 
living: it referred to "so many unfortunate Italians, forced by poverty to change their 
residence." Leo XIII also followed Bishop Scalabrini in identi fying the moral and material 
dangers of migration. Bishop Scalabrini, though, had gone on from this point to explain 
that since the migrants derived their identities from their society, they needed to preserve 
as much of their culture as possible, and that was why they needed priests who spoke 
their language and understood their culture. Quam Aerumnosa did not discuss the need 
for cultural continuity. Rat her, it referred to "the great multit ude of these emigrants, the 
extent of the territory, and the local difficulties" as the reasons why the Americas needed 
Italian priests. The closest Pope Leo XIII came to admitting a role for nationalism was 
when he referred to his "love for men sprung from the same soil as ourselves," and in that 
same sentence he also referred to his "sure hope" that the American hierarchy was as 
interested as he was in the Italians, even though they did not spring from the same soil. 
The Scalabrinians were there simply to provide specialized pastoral skills, and Leo XIII 
reinforced Bishop Scalabrini's promise that the priests "will come to you to labor under 
the authority of those of you in whose dioceses they dwell." Leo XIII finished his letter by 
inviting the America n hierarchy to become full partners in the Italian minis try: "If any of 
you should discover . . . anything further that can be done by us for the welfare of comfort 
of those in whose behalf we are writing, let him know that he will do us a favor if he will 
carefully relate his proposal to the Sacred Congregation of the Propaganda."82 

Bishop Scalabrini's vision was already being altered. He had imagined cooperation 
between priests and laity; he got an order of male religious. He predicted a permanent 
need for missionaries to Italian migrants; others thought migration would end  and the 
missionaries would no longer be necessary. He thought of missionaries as integrated into 
the larger community, providing cultural continuity a nd protecting the migrants from 
economic exploitation; the papal letter was less specific about the missionaries' cultural 
and economic roles and said the clergy were coming "to provide among [the migrants] a 
salutary administration of the sacraments, to form the growing offspring to religio n and 
good conduct, and to help them in every way by advice and assistance, and to foster them 
by priestly care." The actual work of the missionaries in the United States would further 
alter Bishop Scalabrini's original vision. 
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American Missions  

Between 1888 and 1895 the Scalabrinians fanned out across the eastern part of the United 
States. Starting in New York City, they moved east to Boston, north to upstate New York, 
west to Ohio and south to New Orleans. Historians Mario Francesconi, C.S., and Alba I. 
Zizzamia have treated this period of Scalabrinian history geographically, narrating the 
foundations of parishes in New York, then Boston, then Providence, then New Haven, 
and so on. However, it is important to have a sense of chronology as well. When one 
considers all the activity from 1888 to 1895 year by year, one gets closer to the 
Scalabrinians' own sense of how fast their institution was expanding. Then one can ask 
what the Scalabrinians learned from this experience of rapid expansion, and then one can 
try to analyze the events. 

Of those who pronounced their five-year vows and received their missionary crosses 
on July 11, 1888, three came to North America: Father Felice Morelli, the superior of the 
mission band, Father Amos Vincent Astorri, and Brother Pietro Pizzolotto. The three left 
Piacenza soon after July 12. Apparently, they went by way of Le Havre; there is a letter 
from Francesco Zaboglio to Giovanni Battista Scalabrini mentioning that a Father 
Lambertini had welcomed Morelli's band in Paris.83 On July 22, 1888, they arrived in New 
York. By this time, Bishop Scalabrini, Father Zaboglio, and probably the missionaries 
themselves, had decided it was important to maintain the missionaries' independence 
from local pastors by emphasizing their need to live communally and to minister to the 
Italians from their own houses of worship; while Scalabrinians could take non-
Scalabrinians as assistants, they could not themselves be assistants outside their own 
parishes. Accordingly, Father Morelli and his companions rented a few rooms in a 
tenement on Grand Street, which ran east-west through what was at that time a large 
Italian colony. They also leased a warehouse on Centre Street in which they established 
the Chapel of the Resurrection, the first house of worship in the parish of Saint Joachim. 
It is not clear who named the parish, but all the historical sources agree on its 
significance. Saint Joachim was the husband of Saint Anne and thus the father of the 
Blessed Mother; the family of Joachim, Anne and Mary were popular figures in Italian 
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devotional life. Joachim was also Pope Leo XIII's baptismal name, and so was chosen to 
honor the pontiff who was so supportive of the Scalabrinians.84 

The Scalabrinians opened Resurrection August 5, 1888. On August 10, Archbishop 
Corrigan reported to Bishop Scalabrini on the first week of activities: 

They celebrated four masses and are now holding a novena for the feast of the Assumption. Last 
Sunday the collection amounted to three hundred lire [circa $60], and another fifteen to twenty 
lire were collected every night. Therefore, Monsignor, although this place is a very humble and 
small one, people are beginning to come and it seems that initially, at least, the Mission is 
functioning well. This, I am sure, will bring you as much pleasure and consolation as it has 
brought me. Gradually we may acquire the sympathy of our immigrants and bring them to the 
Lord. I think we should open other chapels so that the flock may at least attend the celebration of 
mass and hear the Word of God. There is plenty of room for many more Italian churches and 
Your Excellency would do me a great favor if he sent me another preacher as soon as possible.85 

Archbishop Corrigan's comment that there was plenty of room for more Italian 
churches is open to several interpretations. There was indeed a certain amount of 
geographic space: the archdiocese was still erecting territorial parishes in those parts of 
the see to which Catholics were moving. However, there was not that much space in the 
neighborhoods such as the one around Resurrection, and the local pastors feared new 
Italian parishes would divert contributions from the established parishes. There was, 
though, a certain amount of psychic space. The same pastors who feared losing the 
Italians' potential  contri butions also feared getting the Italians as parishioners, and 
Italians themselves had similar ethnic and class prejudices. The Italians who first 
attended Resurrection came from southern Italy. Northern Italians, including Father 
Morelli, felt uncom fortable around them: they had a different culture and different 
religious customs, and many of them were unskilled laborers. The prominenti, the men 
who hailed from northern Italy and who owned the businesses or had professional 
positions in the community , wanted to worship separately. Father Morelli accommodated 
them, and the result was the rental of a former Presbyterian church on Roosevelt Street. 
The new Catholic house of worship was named Saint Joachim, and it became the parish 
church. Its opening indicated another difference between Italian and American 
Catholicism. The first mass in the new church took place at midnight Christmas Eve, at a 
time when many ordinaries did not permit traditional European Christmas midnight 
masses.86 

About five months after Archbishop Corrigan wrote Bishop Scalabrini reporting on 
opening activities at Saint Joachim and asking for another priest, new missionaries started 
on their way. On January 24, 1889, at the Basilica of Saint Antonino, Bishop Scalabrini 
took the five-year vows of and distributed the missionary cross to Father Giuseppe 
Martini, Father Luigi Paroli, Father Giacomo Annovazzi, Father Oreste Alussi, Brother 
Angelo Armani, Brother Carlo Villa, Brother Giacomo Borsella, and Brother Vincenzo 
Arcelli. Father Annovazzi and Father Alussi took up residence at Saint Joachim's on 
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February 3, 1889. Sometime about November 1889, Saint Joachim's moved to its final 
home, a building at 22-32 Roosevelt Street.87 

The same month that Father Morelli's group arrived in New York, Father Zaboglio 
began work on establishing a Scalabrinian mission in Boston. Like New York, Boston had 
history of providing pastoral care to Italians. As historian William  De Marco has 
described the history, it began in 1868, when Simon Dompieri, S.J., became pastor of Saint 
Mary's territorial parish, which had been erected on Thatcher Street in Boston's North 
End in 1835 and had been entrusted to the Jesuits in 1847. The Italians actually 
worshipped at a modest storefront chapel, while the majority of the p arishioners gathered 
in the actual parish church, a situation that could not have fostered effective pastoral 
care. In 1873 Archbishop John J. Williams made other arrangements for the Italians. On 
June 7, he purchased the Free Will Baptist Meeting House on North Bennett Street, 
engaged Franciscans to staff the parish, and opened it to both Portuguese and Italians 
migrants for a period of two years. Whichever ethnic group raised the most money in that 
two-year period was to keep the North Bennett Street church. The Portuguese won this 
fundraising contest, collecting over $12,000, while the Italians gathered less than $10,000. 
In 1875, the Portuguese named their new parish in honor of Saint John the Baptist, and 
the Italians took th eir funds and again went elsewhere. On February 23, 1876, Italian 
Franciscans and laity celebrated the opening of the parish church of Saint Leonard of Port 
Maurice, a small wooden building on the corner of Prince and Hanover Streets.88 

When Archbishop Will iams authorized Saint Leonard's, he directed that the 
Franciscans at this Italian parish should also hear confessions in English. Perhaps he was 
concerned that the Italians alone would not be able to support their parish and he wanted 
to give them the opportunity for extra income by permitt ing to minister to English -
speakers as well; the previous chapter explained that Cardinal McCloskey followed that 
logic in opening Saint Anthony of Padua to English-and-Italian -speakers. If so, 
Archbishop Williams helped to create the very lack of support  he feared. Father Joachim 
Guerrini, O.F.M., Saint Leonard's founding pastor, instituted weekly devotions to Saint 
Anthony of Padua, foreshadowing the appearance of the perpetual novena in the late 
1930s. Many non-Italians came to these devotions and the It alians, feeling that Saint 
Leonard's was losing its Italian character, stopped attending. Donations dropped, the 
parish went into debt, and the creditors got a warrant for Father Guerrini's arrest for 
nonpayment of bills. Father Guerrini then went to the headquarters for the Custos of the 
Immaculate Conception, the American province for the Italian Franciscans, located near 
Saint Anthony of Padua in New York. The Franciscans sent Father Boniface Bragantini to 
Boston to be Saint Leonard's second pastor. The balkanization of the parish continued. 
Besides the split between Italians and non-Italians, an influx of migrants created a split 
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between southern Italians, who frequented Saint Leonard's, and Genoans, who withdrew 
from Saint Leonard's and commenced planning a parish of their own.89 

On Sunday, April 27, 1884, a group of Genoan men met at the North End's Lusitania 
Hall to create a permanent organization, elect officers, and approve a method for 
purchasing Father Taylor's Seaman's Bethel fronting North Square. At this meeting, the 
prominenti also took one symbolic step to halt the further fragmentation of the 
community. Rather than name their new organization after a patron of one of the villages 
or provinces represented at the meeting, the group decided to put themselves under the 
protection of a saint who understood their common need for gospel preaching, Saint 
Mark the Evangelist. Thus, the Società Cattolica Italiana di San Marco, or Saint Mark 
Society, was born.90 

By June 1885, the Saint Mark Society had purchased the North Square building, an 
action which created a new conflict. In addition to the splits between Italians and non-
Italians, and between northern and southern Italians, there was now one between the 
laity and the ordinary. The laity followed the fabbriceria system of church ownership, in 
which lay trustees were the legal owners of parish property. Archbishop Williams 
followed the law of the Commonwealth of Massachusetts, in which the ordinary of the see 
was the only trustee of the corporation which owned the see's property, a system known 
popularly as "corporation sole."91 From 1885 to 1888, the archbishop and the Saint Mark 
Society corresponded as to how to end this impasse, but neither side altered its basic 
position on church ownership. Meanwhile, the Saint Mark Society did what it could to 
establish itself as the lay leadership of a Catholic congregation. Bishop Scalabrini reported 
to Giovanni Cardinal Simeoni of the Congregation of the Propagation of the Faith that the 
Saint Mark Society and its followers met for feast days, sang the parts of the mass proper 
to the laity, recited the rosary in the morning and recited vespers and a second rosary in 
the evening.92 

Scalabrinians as well as Saint Mark Society leaders recalled that in July 1888, Father 
Zaboglio contacted the Society, offering to meet with the archbishop regarding opening 
the Saint Mark Society's church and also to obtain permission to supply clergy.93 The 
Saint Mark Society then sent representatives to New York to talk to Father Zaboglio.94 On 
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August 16, Bishop Scalabrini wrote Father Zaboglio directing him to go to Boston.95 
Father Zaboglio was definitely in Boston by September. He met with the archbishop 
September 13 and reported on the meeting to Bishop Scalabrini September 19. Although 
he was not yet certain of the meeting's outcome, Father Zaboglio was so sure it would be 
favorable that he was making concrete plans for staffing the parish. He proposed serving 
as pastor himself at first, mostly because he wanted to ward off any trouble from the 
Franciscans, who could not be expected to take lightly the fact that the rebels from the 
parish of Saint Leonard of Port Maurice now had a parish and priests of their own. 
However, new missionaries should be sent to Boston as soon as possible because, "my 
health does not permit me to administer a parish for too long a period." Apparently, 
Father Zaboglio was sturdy enough to undertake arduous traveling and negotiating, for 
he was already planning the next move: "This morning I saw the Bishop of Providence, a 
city located halfway between New York and Boston, as Your Excellency can see on the 
enclosed map. He would like to have a priest, whom he would lodge in his own residence, 
and who would be the parish priest for the Italians in his city. They are only about one 
thousand five hundred Italians, but His Excellency thinks that their number will increase, 
therefore, he would like to start the parish on a firm basis now that they are few."96 

On September 25, Father Zaboglio received word that the archbishop's decision had 
indeed favored the Scalabrinians.97 Bishop Scalabrini responded with a promise to send 
missionaries to Boston soon and observed that "I think Providence will be an excellent 
location."98 Thereafter, Father Zaboglio stayed in Boston, but also traveled to Providence 
to collect information. Even more fields were opening for the missionaries. On November 
20, Bishop Scalabrini wrote his American agent: "I have replied today to Bishop McMahon 
of Hartford, who w rote me a beautiful letter."99 

Meanwhil e, progress slowed in Boston. On Halloween night, Archbishop Williams 
told Father Zaboglio he would not allow the Scalabrinians to come to the archdiocese and 
minister to the congregation which the Saint Mark Society had formed.100 Three weeks 
later, the archbishop softened his position and agreed to allow the Scalabrinians into the 
archdiocese to minister to the congregation if the Saint Mark Society agreed to sell its 
building. Understanding that the Saint Mark Society wanted to maintain ownership to  
assure that the parish would be managed in a manner acceptable to them, Father 
Zaboglio spoke to the organization's leaders, and got them to agree to hire a hall which 
they would use as their house of worship to avoid irritatin g the archbishop.101 Bishop 
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Scalabrin i questioned the wisdom of even this much intervention on Father Zaboglio's 
part: "If the bishops do not request missionaries from us, it is dangerous to enter their 
dioceses." Besides, now the Scalabrinians had opened negotiations not only with 
Providence and Hartford, but also with New Orleans.102 

Father Zaboglio pressed on, though. He rented a hall at 86 Beverly Street. Historian 
Alba Zizzamia described it as "a second-floor  shop, badly ventilated, amid noisy 
surroundings and accessible only by a steep and narrow outside stairway," but at least it 
was not the building the Saint Mark Society owned. The society even agreed not to 
dedicate the chapel to Saint Mark, as using that name was interpreted as further 
antagonizing the archbishop.103 They chose the name Sacred Heart instead. After these 
conciliatory gestures, the archbishop permitted the Scalabrinians to minister to the 
congregation, and Father Zaboglio officially became the first pastor on December 23, 
1888. He reported to Bishop Scalabrini on the first Christmas: 

During mass and vespers, one thousand two hundred people crowded the church, not counting 
those who were compelled to stay on the stairs and on the sidewalk or to go away. Here they want 
sermons and sermons. On Christmas Day, I delivered four sermons and last Sunday threeɂone 
for each mass (since I celebrated two) and one at Vespers. . .. It is the custom here to take up a 
collection on Christmas Day which is offered to the pastor as a gift for the holiday. It was taken 
up for me, too, and amounted to one hundred and fifty-one dollars and fourteen cents, the 
equivalent of a little over seven hundred and fifty-five lire.104 

The same expedition that brought Father Giacomo Annovazzi and Father Oreste 
Alussi to New York also supplied Scalabrinians for Boston. Brother Vincenzo Arcelli, 
Brother Giacomo Borsella, Father Giuseppe Martini, and Father Luigi Paroli arrived in 
Boston on February 7, 1889.105 On that same day, Father Zaboglio ceded the position of 
pastor to Father Paroli.106 This did not quite end the story of setting up the Scalabrinian 
mission in Boston, but it did mean that there were people to carry on the work in that 
city, and that the Scalabrinians could expand further. During 1889, Father Zaboglio 
visited Hart ford, New Haven, Springfield (Massachusetts), New Orleans, Saint Louis, 
Genoa (Wisconsin, where he had relatives), Saint Paul, Cincinnati, Chicago, and 
Pittsburgh.107 Most of these visits were to collect information on the local Italian 
communities and to see if the local ordinary would like to have the Scalabrinians provide 
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for their pastoral care. Meanwhile, Father Morelli and Father Astorri at Saint Joachim's 
and Father Paroli at Boston made concrete plans for Providence, New Haven, and 
Pittsburgh. 

In 1889, Bishop John Tuigg of the Diocese of Pittsburgh asked the New York 
Scalabrinians to preach a mission. A mission was a kind of Catholic devotion. Missions 
generally lasted one or two weeks, depending on the congregation's size and complexity. 
If the congregation was large enough to afford it, it had a week-long mission for men and 
another for women, or, if the congregation was bilingual, it had a week for English-
speakers and a week for those who spoke another language. The parish hired special 
missionaries for the devotion. The missionaries came and set up a schedule of daily 
devotions for that week. The high point of each day's devotions was the evening one, at 
which the guest preachers inspired the congregation to more frequent reception of the 
sacraments. At the end of the mission, there were opportunities for participants to 
express their increased faith through confession, communion, and the renewal of 
baptismal vows.108 Father Zaboglio had observed that upon arrival in a new city, the 
Scalabrinians should preach missions, as some of the potential members of the 
congregation had been away from the sacraments for a while.109 

In Pittsbur gh's case, the mission seemed to generate interest in a permanent parish. 
Father Astorri of New York remained in Pittsburgh while a committee of laity collected 
funds for the church. In July 1889, Father Astorri left to preach a mission in Providence, 
another city where the Scalabrinians hoped to gather a congregation. Father Giacomo 
Annovazzi of New York then came to Pittsburgh. In late 1890, Father Domenico Mantese 
and Father Giuseppe Molinari succeeded Father Annovazzi. In 1892, the Pittsburgh staff 
consisted of Father Molinari as pastor and Father Vincenzo Sciolla as assistant. In April  
1893, Father Giacomo Gambera came from New Orleans to succeed Father Molin ari. The 
Italian Catholic parish in Pittsburgh did acquire a name, Saint Peter's, and a church. The 
basement chapel was blessed April 14, 1892, and the finished church on December 18, 
1893.110 In reporting the basement blessing to Bishop Scalabrini, Father Zaboglio showed 
how the Scalabrinians had already Americanized to the point of being aware of every 
opportunity for fundraising: "The honor of carrying Saint Peter's banner for the first time 
was auctioned off and produced a goodly sum of one hundred dollars paid by Mr. 
Monteverde, the highest bidder."111 

In Providence, as historian Robert Hayman has written, Bishop Matthew Harkins had 
begun providing pastoral care for Italians about the same time that Bishop Scalabrini was 
organizing his missionaries. Father Henry F. Conboy, the pastor of Saint John's on Atwells 
Avenue, near the Italian neighborhood of Federal Hill, began by holding evening services 
for Italians at his church. By 1887, an Italian congregation met in Lyceum Hall at the 
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corner of Brayton and Dean Streets, where Father Conboy said mass for them. Bishop 
Harkins transferred Father Conboy out of Saint John's in 1888, and asked the new pastor, 
Father John J. McCabe, to continue ministering to the Italians.112 It was in September of 
that year that Father Zaboglio talked to Bishop Harkins in Boston. After this meeting, 
Bishop Harkins journeyed to New York to talk to Father Morelli. On October 18, while 
waiting for the situation in Boston to improve, Father Zaboglio took th e 90-minute train 
ride to Providence. He reported to Bishop Scalabrini that Bishop Harkins offered to house 
in his episcopal residence the Italian priest whom he hoped the Scalabrinians would send. 
He proposed a church basement where the Italians could meet, and also held out the 
possibilit y of renting a secular location. In his letter to Bishop Scalabrini, Father Zaboglio 
expressed a preference for renting halls over church basements. Insofar as staying with 
the bishop was concerned: "if were to live in a bishop's house, I would be unable to 
breathe, and unable to resign myself to its etiquette. Perhaps some of my confreres from 
Italy share my opinion. There is also the fact that American and Italian cuisine differ a 
great deal. Moreover, I believe that if an Italian priest has his own home, the poor would 
feel less restrained to visit him, ɂ and of this there is dire need!"113 

Apparently, Father Zaboglio was also in touch with laity, for on January 16, 1889, two 
laymen, Tommaso Mancini and Giovanni Rabbeccio sent him a letter. One of the oldest 
and most respectable Italians in the colony had died, they said, and this had led to the 
Italians to think there ought to be a church for these occasions. Interest in an Italian 
parish had increased, and perhaps the Scalabrinians could find an opportunity.114 Father 
Zaboglio reported to Bishop Scalabrini that Bishop Harkins identified Mr. Mancini as "a 
useful person." and passed along Father Morelli's suggestion that Father Amos Vincent 
Astorri, who was with the mission band in New York, go to Providence.115 Early February 
is just before the Lent and Easter seasons, which are busy ones in Catholic parishes; that 
perhaps accounts for the lateness in following up on contacts established in Providence. 
It was not until July 3 that Father Astorri called on Bishop Harkins to discuss the parish 
further. Father Astorri's meeting paved the way for Father Morelli to come up from New 
York and organize a meeting for July 25. Father Morelli led the meeting's 300 participants 
in forming a fundraising committee.116 On August 21, 1889, Father Morelli of New York 
brought Father Luigi Paroli of Boston to meet Bishop Harkins. The priest met with the 
bishop's approval, and Father Morelli booked a second trip to Providence for Father 
Paroli, for 10:00 a.m. August 23.117 Father Paroli,  who had been pastor of Sacred Heart only 
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since February 3 of that year, turned over that post to Father Giuseppe Martini on August 
25.118 

Like Archbishop Corrigan's remark about their being plenty of room for more Italian 
parishes, Father Paroli's move is open to several interpretations. Taken together with 
events in New York and Boston, it indicated that the Scalabrinians were expanding 
rapidly. It also indicated some of the problems accompanying the expansion. In reporting 
these events to Bishop Scalabrini , Father Zaboglio commented, "Between Father Paroli 
and Father Martini, now that I know them well, I prefe r the latter a hundred times more. 
Providence is a good parish, relatively small, with few difficulties, and Father Paroli could 
do some good there."119 

Father Paroli and Father Astorri began at Providence by preaching a mission, using 
space Bishop Harkins lent them at his pro-cathedral.120 Following Father Zaboglio's 
advice, the priests sought to regularize the parishioners' spiritual status (make sure they 
had been baptized and married according to canon law and that they were regular 
participants in confession and communion) and then once they had taken steps to make 
the individuals practicing Catholics they went on to form them into a parish community. 
Some Italians, though, thought the parish ought to be put on firm financial footing as 
soon as possible. Mr. Mancini was eager to continuing collecting for an Italian church, 
and berated Father Paroli for leaving Providence to preach missions at other Scalabrinian 
parishes.121 

Fundraising did proceed, and on November 4, 1889, the parish filed for incorporation 
papers. Rhode Island's law was different from that of Massachusetts's law of corporation 
sole. Rhode Island's law erected five-person boards of trustees for each parish. Each board 
always included the ordinary and one other person of the ordinary's choosing, the pastor, 
and two members of the laity. In the case of the new Scalabrinian parish, the lay trustees 
were Tommaso Mancini and Antonio Baroni .122 As with the Saint Mark Society, the 
parish's new name was chosen by avoiding all those patron saints and titles for the 
Madonna in use in the parishioners' hometowns in Italy. Instead, following Father Paroli's 
suggestion, the church was dedicated to the Holy Ghost, although the parish's patron was 
Saint Rocco. A building soon followed. The parish broke ground on April 21, 1890 and 
opened the building August 17 of the same year with a mass said by Father Henry F. 
Conboy, who had started the Italian ministry.123 

Historian Dolores Liptak has described the policies guiding pastoral care of ethnic 
Minorities in the  Archdiocese of Hartford in the late nineteenth and early twentieth 
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centuries.124 Like Providence and Boston, New Haven had prominenti who exercised their 
community leadership by promoting Italian parishes. About 1886, a Mr. Paul Russo called 
Bishop Lawrence S. McMahon's attention to the 1,500 Italians in New Haven. McMahon 
then assigned a Father Riviaccio, a migrant priest with previous experience with It alians 
in South America, to minister to the Italians of New Haven, and Father Riviaccio became 
pastor of the parish of Saint Michael the Archangel. Father John Russell, pastor of Saint 
Patrick's, lent the Italians a hall on Wallace Street. When the Italians thought they could 
afford a building of their own, they moved to a chapel on Union Avenue. A railroad 
bought that site for other uses, and Saint Michael's moved again, this time to the seventh 
floor of a building on Chapel and State streets.125 By this point, Saint Michael's had lost 
Father Riviaccio. Father Francesconi thought that this was because the Italians did not 
support their pastor. On October 19, 1888, Bishop McMahon wrote Bishop Scalabrini that 
he had a 2,000 Italians, a church, and no pastor.126 On November 17, Bishop Scalabrini 
replied that he was sending two missionaries and a lay catechist to New Haven and 
requested that they have a house near their church.127 On November 20, Bishop Scalabrini 
notified Father Zaboglio that he had made this promise, so that the two could take care of 
requests for priests in the order in which they arrived.128 

However, requests for priests were coming in faster than the priests could be sent 
out, and the Scalabrinian outposts at New York and Boston needed reinforcements before 
other priests could be sent further afield. It was only after Father Astorri had preached in 
Pittsburgh in May, and in Providence in July, that he came to New Haven, by which time 
it was August 1889.129 By this point, Saint Michael's congregation met in the church which 
Bishop McMahon had mentioned to Bishop Scalabrini, a 150-seat Lutheran church on 
Wooster and Brewery streets. Father Astorri said his first mass there September 1, 1889.130 
By November, Father Astorri concluded that if he enlarged the church, he would attract 
more donors, and he commenced construction. On January 6, 1890, the Italians opened 
the enlarged Saint Michael's with one of customs that set them apart from other 
American Catholics. They Italians observed Epiphany with a procession in which 
parishioners lined up to follow the Magi and visit the Christ Child in the manger.131 Father 
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Astorri was transferred six weeks later, on February 25, and Father Oreste Alussi 
arrived.132 

The next few years were difficult ones for Father Alussi. Unlike the Boston, 
Providence, and New York congregations, Saint Michael the Archangel was named for the 
patron saint of one the of hometowns represented in the congregation. This offended 
parishioners from other towns. Factions formed. The situation worsened when on August 
16, 1894, Father Francesco Beccherini succeeded Father Alussi as pastor of Saint Michael's 
and, instead of being transferred to another parish; Father Alussi continued as curate.133 
The building was enlarged under Father Beccherini's directi on and was rededicated 
February 3, 1895. 

The last Scalabrinian mission opened in 1889 was in New Orleans. According to 
Father Giacomo Gambera, who was a member of the first party sent there, New Orleans 
represented a readjustment of Bishop Scalabrini's plans. At the same time, he was sending 
priests to North America, the bishop was sending other priests to South America, 
specifically to Brazil, which had abolished slavery in 1888 and was importing Italian labor 
for its expanding coffee industry.134 The bishop intended to send Father Gambera to 
Curitiba, a town on Brazil's coast. Then Archbishop Francis Janssens of New Orleans 
came to Piacenza to request two missionaries, to whom he promised temporary use of a 
portion of his old seminary. Bishop Scalabrini reassigned Father Gambera to New 
Orleans. On November 20, 1889, after pronouncing their five-year vows and receiving 
their missionary crosses at the Church of Saint Raymond in Piacenza, the third party of 
Scalabrinians departed for the mission field. The party consisted of Father Angelo 
Chiariglione, Father Giacomo Gambera, Father Antonio Gibelli, Father Ludovico 
Martinelli, Brother Luigi Snider and Brother Angelo Svanera. The missionaries left 
Piacenza for Le Havre and then for New York, meeting Father Zaboglio there on 
December 7, 1889. On December 16, Father Chiariglion e, Father Gambera, Brother 
Svanera, and Brother Snider boarded the train for a 30-hour ride to New Orleans.135 

New Orleans was like New York, Boston, Providence, and New Haven in that the 
Scalabrinians were not the first to provide pastoral care. Father Joachim Manoritta, a 
Sardinian migrant, had been in New Orleans for some time and had positioned himself as 
pastor to Italians. New Orleans was also like New York and Boston, at least, in that those 
who were already involved in Italian pastoral care wanted to keep their hand in the field. 
Father Zaboglio wrote Bishop Scalabrini that Father Manoritta might request a 
Scalabrinian as an assistant; while this usually had the disadvantage of disrupting 
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communit y life and curtailing Scalabrinian independence, it might have an advantage in 
New Orleans in that the Scalabrinians would be in a position to inherit the parish later.136 
However, as in Boston and New Haven, this first plan for the pastoral care of Italians was 
not working out well. Father Manor itta also attracted French Catholics to his masses and 
ended up providing more care for them than he did for the Italians. Part of the reason was 
another factor common to Italian colonies throughout the United States, the diversity of 
the Italian communit y. In terms of its northern Italian population, New Orleans was more 
varied than many other cities. The northern Italians, though, were outnumbered by 
unskilled, transient labor from Sicily. 

The New Orleans mission band began their ministry by taking a census of the Italians 
in their neighborhood and soliciting funds for a church and school for their compatriots. 
They may have still been involved primarily in these activities eleven months after their 
arrival, when a series of events suddenly brought New Orleans international notoriety. 
On the evening of October 15, 1890, New Orleans Chief of Police David C. Hennessey 
attended a banquet sponsored in part by members of the Italian community who wanted 
to thank him for his role in suppressing racketeering and syndicate crime. Some 
participants in the banquet even accompanied the police chief home. As they left him on 
the sidewalk in front of his house, assassins hiding in a nearby wagon ambushed him. 
Chief Hennessey died the next day. Twice before his death he got out words to the effect 
that the Italians had been behind the ambush. A total of nineteen Italians were indicted 
for conspiracy to murder Chief Hennessey and a trial began on February 6, 1891. On 
March 13, the jury acquitted thirteen outright and claim ed it had insufficient evidence to 
find the other six guilty. A number of the Italians, although declared not guilty, were 
returned to the city jail to await the completion of nulle p rosse papers in connection with 
the murder charges. That night, a mob of citizens dissatisfied with the jury's verdict broke 
into the jail and lynched or clubbed to death eleven Italians, seven who had just been 
declared not guilty of the murder and another four who had nothing to do  with the 
murder but happened to be in jail that night on oth er charges. "Needless to say," Father 
Gambera recalled, "that brutal event greatly discouraged the colony."137 It discouraged the 
Scalabrinians, too. By the end of 1891, Father Gambera was apparently the only 
Scalabrinian priest in New Orleans, and Father Zaboglio was writing to Bishop Scalabrini 
that "Father Gambera is very active, is doing his utmost in this difficult field. He is well -
liked by the Archbishop and by the Italians."138 

There could have been even more missions; Bishop Scalabrini mentioned to Father 
Zaboglio he had received a request for a priest from Costa Rica, and he corresponded with 
Cardinal Simeoni about missions in Africa.139 Of the four missions the Scalabrinians 
began in 1889, two survived. Father Gambera did do his utmost in New Orleans, even 
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talking Mother Frances Xavier Cabrini into sending Missionaries of the Sacred Heart to 
teach the young, so that he could lay a firm foundation for the future.140 Father Gambera 
succeeded Father Giuseppe Molinari at Saint Peter's, Pittsburgh, and stayed there from 
1893 to 1895, at which point he was transferred to Boston. The Scalabrinians did not have 
a priest available to succeed him in Pittsburgh. Father Gambera spoke with the chancellor 
about assigning someone to Saint Peter's temporarily, until the Scalabrinians could do so, 
but instead the Franciscans took the Pittsburgh parish.141 Both the Boston mission and 
Holy Ghost survived, but neither was doing as well as it could. Boston was still embroiled 
in the controversy over whether the Saint Mark Society could keep legal possession of the 
church building, and both missions were plagued by rapid turnover of personnel. 

Two other events of 1889 stand out. On March 31, 1889, Mother Frances Xavier 
Cabrini and her first band of missionaries arrived in New York to begin a dual mission: 
Countess Mary Reid de Cesnola offered to support an orphanage for Italian girls, which 
the sisters would staff, and Father Morelli requested their assistance teaching at Saint 
Joachim's school.142 Later that year, Archbishop Francesco SatoIli visited the United 
States. Officially, he came to represent Pope Leo XIII at the commemoration of the 
centennial of the U.S. hierarchy and at the ceremonies marking the opening of the 
Catholic University of America, but while he was in the country, he carried out some 
other errands as well. One of them was in Boston, where he visited the Beverley Street 
chapel of the Sacred Heart.143 

In 1890, the Scalabrinians opened new missions in Cincinnati and Buffalo. In Buffalo, 
efforts to create an Italian national parish had begun about the time Bishop Scalabrini 
was organizing his missionaries. In 1887, Bishop Stephen V. Ryan assigned an Italian-
speaking Hungarian, Father Kofler, to the Italian minis try. In 1888, Buffalo priest James E. 
Quigley, presided over a meeting which created a committee to collect funds for a 
church. In February 1889, the nascent congregation had enough money for the land at the 
corner of Court and Morgan (later Elmwood) streets. The next year, it got its fir st priest. 
Scalabrinian missionary Antonio Gibelli arrived October 23, 1890. He lived with Father 
Quigley, who was at that time rector of the cathedral. Soon after his arrival, Father Gibelli 
concluded that the chapel was too small. During the summer, there were only 3,000 
Italians in Buffalo, but with the coming of winter and the return of those who went into 
the countryside as migrant farmworkers, the population swelled to 7,000 or 8,000. On 
June 10, 1891, Father Gibelli secured a contract to build a new, larger church. The church 
was completed August 2, 1891 and dedicated to Saint Anthony of Padua. On December 7, 
1891, the congregation opened a parochial school. Launching so many projects left Father 
GibeIli in ill hea lth.  In 1892, he got some assistance from Father Giacomo Annovazzi, 
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formerly of Saint Joachim, and from Brother Benedetto Riva, In 1893, however, he had to 
return to Italy briefly for his health, at which point Father Ludovico Marti nelli succeeded 
him as pastor of Saint Anthony of Padua.144 

The mission in Cincinnati had a longer history. Father Louis Bolzan, C.S., who served 
as parish historian, wrote that as early as 1867 the Italians had launched a subscription 
campaign for a church.145 The campaign itself was unsuccessful, and then Catholic 
Cincinnati suffered a financial disaster. As Father Zaboglio explained to Bishop Scalabrini: 
"I learned that [Archbishop John Baptist Purcell, Cincinnati's ordinary from October 13, 
1833, to July 4, 1883], together with a brother of his, who was also a priest, had a bank 
which failed, losing four million dollars. Many Italians had deposited their hard -earned 
money in the bank and were left penniless! The Archbishop and his brother had both 
died of broken hearts." The new archbishop, William Henry Elder, contacted Father 
Zaboglio about sending Scalabrinians to Cincinnati, and Zaboglio visited the city in the 
summer of 1889. By the time he was had an opportunity to write to Bishop Scalabrini, 
Father Zaboglio thought that "Ar chbishop Elder has perhaps written about this to Your 
Excellency."146 Bishop Scalabrini wrote Archbishop Elder December 10, 1889, to tell him 
that as soon as New Orleans had been staffed, he would attend to Cincinnati. 147 
Apparently, it was New Orleans that supplied Cincinnati. Father Angelo Chiariglione, one 
of the party which arrived in New Orleans in December 1889, was in Cincinnati by July 
1890. Two years later, Father Vincenzo Spada was there, writing that Cincinnati was a 
good place for a mission: more and more Italians were arriving every day and 
consequently the variety of food available was increasing.148 

Father Chiariglione began saying mass for the Cincinnati Italians at the Sisters of the 
Sacred Heart's chapel, 240 Broadway. Archbishop Elder blessed this chapel November 8, 
1890. In 1891, Father Vincent Sciolla arrived in Cincinnati to assist Father Chiariglione. 
Later Father Giuseppe Strumia arrived. Lay leadership also played a role. A group of laity 
held a meeting at the home of Mr. Mario Cancellieri. Mr. Giuseppe Zanone presided, and 
Mr. Paolo Arata proposed the name the group adopted for the parish, Sacred Heart. The 
parish celebrated Columbus Day, 1892, by laying the cornerstone for its new church. The 
completed building was blessed August 27, 1893.149 

The Scalabrinians had one other opportunity for expansion in 1890. On April 16, 
Bishop Scalabrini wrote Father Morelli that a letter had come from the Abbey of the 
Immaculate Conception in Newark, New Jersey. Apparently, Father Morelli had ambitions 
to expand into the Diocese of Newark, across the Hudson River from the Archdiocese of 
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New York. Bishop Scalabrini counseled patience while he decided whom to send.150 The 
Scalabrinians did not go to Newark at that time, although Father Morelli himself late r 
did. As for the Buffalo and Cincinnati foundations, both lasted into the twentieth century. 
In December 1968, urban renewal in Cincinnati, specifically an improved route to the 
city's stadium, disrupted the neighborhood in which Sacred Heart was located. In 1969, 
the parish merged with another Sacred Heart, this one in the suburb of Camp 
Washington.151 

The New York and Boston missions seemed to be progressing in 1890. This was the 
year Archbishop Williams and the Saint Mark Society negotiated an agreement 
concerning ownership of Father Taylor's Seaman's Bethel. The property remained in the 
Saint Mark Society's hands. One trustee recalled that Archbishop Williams exacted as a 
price for this concession (perhaps to keep this exception to the rules from becoming a 
well-known precedent); he did not want the parish to be named in honor of Saint Mark.152 
The trustees then took for the parish the name they had used for the Beverley Street, 
chapel, Sacred Heart. Father Zaboglio described for Bishop Scalabrini the blessing of the 
building, and also the clouds remaining on the horizon: "the Franciscans protested 
against the opening of Saint Mark's church, and it is probable that they will write formally 
to the Holy See."153 

Archbishop Corrigan had to make an ad limina visit, that is, he had to go to Rome in 
person to report on conditions in his archdiocese, in 1890. He wrote Bishop Scalabrini to 
inquire whether he could visit him also.154 The two had some difficulty getting together. 
Bishop Scalabrini's physician sent him first to Levico and then to Rabbi, resort towns in 
which the bishop might rest, and the bishop had to send the archbishop several notes as 
to where to find him. 155 They met at Rabbi, but what they discussed is not recorded. By 
November, Archbishop Corrigan was back home and writing Bishop Scalabrini that the 
New York Scalabrinians were expanding again. Father Morelli wanted to buy a site for a 
second chapel to replace Resurrection chapel. He had found three adjacent lots for 
$82,000 and had brought the legal papers for the archbishop's approval.156 

Father Zaboglio had spent part of 1890 in Italy. His role as the Scalabrinians' advance 
agent, visiting the local ordinary, collecting data, and otherwise laying the groundwork 
for missionaries who established houses and parishes, was coming to an end. During 1891 
and 1892 the Scalabrinians expanded not by having Father Zaboglio seek out Italian 
communities and ordinaries willing to admit the Scalabrinians into their sees, but by 
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Bishop Scalabrini's work ful filling a backlog of requests and by the Scalabrinians of one 
parish expanding to nearby areas. 

In 1891, the Scalabrinians opened missions in three new areas: Bridgeport, 
Connecticut, Cleveland, and Kansas City, Missouri. Bishop Gilmour of Cleveland was one 
of those who had written for Scalabrinian priests earlier, in 1889. By the time Bishop 
Scalabrini was able to accommodate the request, Cleveland already had arrangements for 
the pastoral care of Italians. A Father Capitani was the pastor of the Church of Saint 
Anthony. The parish, though, ministered to non-Italians as well as Italians. Bishop 
Gilmour did not want to establish parishes especially for Italians; he thought of Italian-
speaking priests not as the conservators of Italian culture but as providers of a special skill 
the diocese needed only temporarily, and he wanted priests who were willing to travel 
where the migrants were, providing the sacraments in the language the migrants needed. 
While Bishop Scalabrini had begun with the visi on of itinerant  missionaries, he had come 
to accept that parishes provided his missionaries with a foundation that set them free to 
determine the type of pastoral care the Italians ought to receive. When Bishop Scalabrini 
was ready to send missionaries to Cleveland, Father Capitani was firmly established. To 
get their own parish, the Scalabrinians moved to another neighborhood, East Cleveland. 
A lay committee, headed by Mr. Giuseppe Carabelli, rented a hall for mass. Father 
Giuseppe Strumia arrived in 1891 and began to work with the nascent parish of Holy 
Rosary. The community got a church in 1893.157 

Similarly, Bishop Joseph Hogan of Kansas City, Missouri, early on had expressed a 
desire for Scalabrinian missionaries in his diocese; he wrote the bishop on December 30, 
1888.158 It was not until October 1891, that the Bishop Scalabrini sent a missionary, Father 
Ferdinando Santipolo. In November 1891, Father Santipolo gathered the congregation for 
mass at a storefront on the corner of Fifth Street near Forest. In December, the 
congregation moved to a larger storefront on Independence Avenue between Cherry and 
Locust streets. About March 1892, the congregation moved to a third storefront at 619 
East Fifth Street. The parish, named Holy Rosary, rented the East Fifth Street storefront 
for three years while saving money to buy land for a church.159 

Scalabrinian missionary Pietro Lotti came to Bridgeport, Connecticut in May 1891, in 
response to Bishop McMahon of Hartford's requests for more missionaries. At that time, 
Bridgeport had about 1,000 Italians, enough to require confessions and masses on 
Sundays and feast days, but not enough to generate weekday work teaching youngsters or 
making sick calls. The congregation could not support a church, so Father Lotti began by 
saying mass at the chapel of a community of sisters. Of the three missions opened in 1891, 
the Bridgeport one proved the least viable. Father Lotti fell ill late in 1891. Father Carlo 
Bertorelli succeeded Father Lotti, but  stayed only until July 1892, when Father Morelli 
decided the Scalabrinians did not have enough priests to support the Bridgeport mission. 
A Father Beniamino Berto served the Bridgeport congregation beginning sometime after 
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July 1892, but he stayed only until he had completed his promise of five years of service 
with the Scalabrinians.160 The mission at Cleveland lasted until 1907. Despite its 
impoverished beginnings, Holy Rosary at Kansas City turned out to be a durable mission. 

The news from the established missions continued to be encouraging. On February 
20, 1891, Father Morelli purchased for $3,700 property on Staten Island for a proposed 
seminary for Italian-American recruits to the Scalabrinian institute.161 On March 29, 
Father Pietro Bandini steamed into New York harbor. Within days he was at work at 
Castle Garden, establishing the New York branch of the Saint Raphael Society for the 
Protection of Italian Emigrants. With Father Bandini came six members of the Sisters of 
Saint Anne, who were to staff the hospital Father Morelli was organizing. On September 
27, Resurrection chapel ceased to function and the southern Italians who had attended it 
began going to Most Precious Blood at 113-117 Baxter Street, the property Father Morelli 
had bought late the last year. Although at this point only a basement chapel, Most 
Precious Blood was to be an It alian national parish taking care not only of the Italians the 
Scalabrinians had tended at Resurrection but also those the Franciscans had ministered 
to in the basement chapel at Transfiguration. Relations between Archbishop Corrigan and 
Bishop Scalabrini continued cordial. For Christmas, 1890, the bishop sent the archbishop 
a stole. In March, the archbishop sent the bishop an article for his publication, The 
Catechist, and when Bishop Scalabrini sent his thanks, he also sent along all the gossip in 
Rome that reflected favorably on Archbishop Corrigan.162 

Father Zaboglio spent much of 1891 traveling. The early part of the year found him in 
New York. Apparently, he had to be on hand to welcome Father Pietro Bandini and to 
help him establish the New York branch of the Saint Raphael Society. He also had to be 
on hand to welcome the Daughters of Saint Anne and to help them enter into their duties 
at Father Morelli's hospital. For reasons that will be explained in chapter six, he also had 
to arrange for the Daughters of Saint Anne to go back to Italy. On October 27, Father 
Zaboglio escorted Father Vincenzo Sciolla and Father Ferdinando Santipolo to Pittsburgh, 
from which Father Sciolla left for Cincinnati and Father Santipolo for Kansas City. Father 
Zaboglio visited Father Molinari in Pittsburgh, then went to Youngstown, near Cleveland, 
to see Father Strumia of Saint Anthony. From there Zaboglio continued south and west, 
visiting Saint Louis with an eye to establishing a mission there, and then swinging down 
to New Orleans to see Father Gambera. He stayed in New Orleans through the beginning 
of 1892, partly to visit relatives in the area and partly to allow Father Gambera to travel to 
Cincinnati to preach at a mission preparing the congregation of Sacred Heart, Cincinnati, 
for their cornerstone-laying ceremony. During 1892, Father Zaboglio continued to travel, 
again mostly to check on the progress of established missions rather than to found new 
missions.163 
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The opening of Most Precious Blood indicated a new trend. Rather than expand to 
new cities, the Scalabrinians began opening new missions within easy commuting 
distances of established ones. The original vision of widely scattered central houses from 
which missionaries made flying visits to small, isolated congregations was turning into a 
new vision of Scalabrinian-staffed Italian national parishes. This trend continued in 1892. 
On May 8, Father Bandini, having purchased a house at 113 Waverly Street for his Saint 
Raphael Society work, said the first mass in the chapel of Our Lady of Pompei, installed in 
a room on the building's ground floor. In September, Father Zaboglio began travelling 
from the North End to the nearby town of East Boston. There he said mass for the Italians 
of the Orient Heights neighborhood in the home of Mr. and Mrs. Frank De Marchi of 35 
Leyden Street. A committee, composed of Messrs. Augustine Botto, B. Consiglia, Andrew 
Crovo, Frank De Marchi, John Lavezzo, Dominic Repetto, G. Solari and Michael Solari, 
met at the Levezzo home on Ford Street to discuss fundraising, real estate purchases, and 
construction.164 Father Angelo Chiariglione arrived in Hartford, Connecticut, by O ctober 
20, 1892.165 Father Giuseppe Strumia became pastor of Holy Rosary, Cleveland.166 

In 1893 the community at Orient Heights g ot a chapel at 121 Leyden Street and a 
rectory at 125 Leyden. Father Domenico Vicentini blessed the house of worship, and it 
must have been about this point the parish acquired the name Saint Lazarus. However, 
no one as yet lived at the rectory; Scalabrinians from Sacred Heart continued to travel to 
Orient Heights for the weekend. That same year, Father Morelli began organizing a 
community in Meriden, Connecticut, and Father Antonio GibeIli began travelling from 
Buffalo to Erie, Pennsylvania.167 However, the Erie mission lasted only until 1894. 

The next year, the Scalabrinians erected a more durable mission in Syracuse, New 
York. In 1893, a Father Michael Clune had opened a chapel for the Italians of that upstate 
New York city in the basement of his parish church, Saint John the Evangelist. For a 
while, a Father ManeIla shepherded the congregation. Scalabrinian Francesco Beccherini 
may have reached Syracuse before 1895, but his first recorded activity took place in that 
year, when he bought a former German Lutheran church on North State Street and 
Burnet Avenue for $12,000. The church was dedicated to Saint Peter on October 6, 1895.168 
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However, by 1895, Scalabrinian expansion was slowing. What had the Scalabrinians 
learned during this period of rapid growth? 

First and most generally, the Scalabrinian had learned that they were not operating in 
a vacuum. It does not seem to be the case that the American hierarchy was unaware of an 
Italian presence in the United States until they read Pope Leo XIII's Quam Aerumnosa, at 
which point, suddenly realizing an obligation to Italian migrants, the ordinaries called on 
Bishop Scalabrini for assistance. More often, the Italian laity called attention to 
themselves. The ordinaries usually did not call the Scalabrinians first, but tried to provide 
pastoral care by using non-It alian but Italian -speaking priests (Providence), taking 
advantage of the fortuitous migration of Italian secular priests (Hartford), or recruiting 
other religious orders with Italia n-speaking members (New York and Boston). Thus, by 
the time the Scalabrinians arrived there were at least two entities ɂ the laity and the 
ordinary ɂ who already had formed their own opinions of what constituted good Italian 
pastoral care, and the Scalabrinians had to respond to those expectations, either to meet 
them or to explain why they could not be met. 

Second, the Scalabrinians had learned more about the people to whom they 
ministered. The Italians were not so helpless as Bishop Scalabrini pictured them in his 
speeches and writings. Some had already decided they did not need religious assistance. 
Historians such as Rudolph Vecoli have described Italian culture's anticlerical streak, and 
historians such as Paul Avrich have explored the network of Italian anarchists, who 
thought of Catholicism as one of society's oppressive institutions. 169 Both Father Zaboglio 
and Father Gambera thought that the Italian community in New Orleans contained 
criminal elements; sometimes "criminal elements" was a euphemism for anarchists, but in 
New Orleans it seems to have been a synonym for racketeers, another group unlikely to 
frequent the sacraments.170 What concerned the Scalabrinians more were the Italians who 
were indeed interested in Catholicism, but on their own terms. As Father Gambera 
complained, mutual benefit societies founded to provide insurance for migrants from a 
particular place in Italy celebrated the hometown patron saints' feast day with gusto but 
did not support parishes.171 Even lay trustees who wanted parishes sometimes had 
different ideas from the Scalabrinians. 

Nor were the Italians so unified as Bishop Scalabrini's writing about the importance 
of maintaining national loyalties might suggest. Although Father Zaboglio sometimes 
wrote as though a common language united the Italians as it did the Germans, the reality 
was that the Italians divided into groups based on regional origin in Italy.172 There was 
also a broader division between those from the northern part of the peninsula and those 
from south of Rome and from Sicily. Father Zaboglio warned Bishop Scalabrini that: "All 
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over the United States, wherever there are Italians, all the bishops and the priests (Italian 
and non-Italian alike) are greatly surprised at the incredible, phenomenal religious 
ignorance of the Italians who come to America, especially the Italians from the old 
Kingdom of Naples. The clergy ask in wonder: 'What in God's name are the priests and 
bishops of that region doing?' I am not judging anybody ɂ I am just relating facts."173 
Father Morelli made no pretense about not judging his compatriots and coreligionists, 
Father Gambera left a comparison of the northern and southern Italians that left no 
doubt he favored northerners, and one Scalabrinian summed up the feelings of many 
when he described himself as "far, far from all I know, stranger in a strange land, entirely 
surrounded by Sicilians."174 Even southern priests were suspect. When Father Zaboglio 
suggested sending a Neapolitan priests to New York, he added "he should have such 
character and virtue as to be able to always agree with Father Felice and be submissive to 
him as his superior. I say this because of the well-known diversity of character between 
the Neapolitans and other Italians."175 Contemporary historians may think of these 
documents are revealing something about the Scalabrinians, but the Scalabrinians 
thought they were learning something about their potential parishioners. 

A third subject about which the Scalabrinians learned a great deal in a short time was 
their American milieu. A t first, individual Scalabrin ians discovered discrete pieces of 
information about American life, and then gradually moved to generalizations which 
guided them in their ministry. The chief reporter of these early discoveries was Father 
Zaboglio, who sometimes took time to write Bishop Scalabrini describing some aspect of 
American culture. The most important findings concerned politics, parish management, 
and finding a name for Bishop Scalabrini's institute. 

Regarding politics, Father Zaboglio warned Bishop Scalabrini: 

When our missionaries li ve in the United States, they, in my opinion (I am rather  convinced of it) 
would do well never to touch, neither publicly nor privately, any question concerning Italian 
politics, and leave to their own business Vittorio Emmanuel, Mazzini, Garibaldi, and others. Here 
we are standing on a volcano, and by speaking of these men we are sure to touch substantial and 
important interests, thus putting roadblocks in our path. Some of our missionaries are full of 
fervor. . .. Let them do what they are supposed to do ɂ preach the Gospel, administer the 
sacraments, save souls!176 

American Catholics followed the papacy in seeing the national, liberal Italian 
government as antithetical to Catholic concerns. Bishop Scalabrini, who saw church and 
state as two institutions of a Christian civilizat ion, had problems convincing Catholics 
and the government in Italy that they shared common concerns for the welfare of those 
in their care. In the United States, his point of view came across as displaying 
questionable loyalty to  the papacy. Father Zaboglio's advice on discretion was important. 
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Cardinal Simeoni reported to Bishop Scalabrini he had received word of some anonymous 
Scalabrinian who "expressed political and religious opinions and has taken part in 
celebrations contrary to the Catholic spirit."177 Father Thomas Lynch reported to 
Archbishop Corrigan on the Scalabrinians' patriotic activities: 

In reference to the conduct of the Piacenzan priests in this city on the occasion of the 20th of 
September, I have learned that the members of the Society of Saint Anthony attached to their 
church marched in a body in the procession on that day. The members did not assemble at the 
church, nor carry the church insignia. 

The Piacenzan fathers never speak in defense of the rights of the Holy Father either in or out of 
the pulpit and made no allusion to the celebration on the previous Sunday. They think it would 
be 'bad policy' in a worldly point of view and would estrange the people from them.178 

American politic s, by contrast, seemed benign. The year after the Scalabrinians 
arrived was the centennial of George Washington's first inauguration as president of the 
United States. In New England, the archbishop of Boston ordered every parish in the 
province to commemorate the event, and Father Luigi of Paroli did so at Holy Ghost with 
a mass and special talks to the children in catechism class. "These you certainly don't call 
political events," he explained, "rather, they foster love and respect for religion by means 
of fostering filial love and respect for every legitimate authority."179 

Father Zaboglio also commented on the differences between American and Italian 
approaches to parish management: 

According to the law, the custom and the wish of the bishops of this country, a parish priest is the 
administrator of the church. But it seems that our missionaries, on arriving here, are reluctant to 
assume this burden. Nevertheless, they must resign themselves to it. This was one of the first 
things that the Archbishop of Boston requested, and the advice repeatedly given by Father 
Edwards, by Msgr. De Concilio and by the best priests of New York and Boston: that we did not 
let the till of the church slip from our hands. Not long ago, in New Haven, an Italian priest who 
let the administration of the church fall into the hands of laymen became the slave of his 
parishioners. He had to leave town in a bitter mood. He had become the slave of his parishioners 
because the Neapolitans (who are the majority of the Italians in New Haven), although more 
civilized and better-off than those in New York and Boston, are more demanding and it seems 
that in church affairs they want to dominate more than the northern Italians do.  

One of the first things that the Irish priests who are now taking care of Italians did was to get 
hold of the ledgers and the safe of the church. I should remark here, incidentally, that priests who 
have studied in Rome are more kind and just toward Italians. They learned what Christian charity 
is ɂ something that many Iri sh priests do not know. To go back to administration ɂ we have 
kept it in our hands both in New York and in Boston. Italians dislike being deprived of this 
privilege, which the laity enjoys in Italy, but here it is necessary to take it away from them, and 
our missionaries should be informed of this before they leave Piacenza. 

In Saint Louis, I became more than ever convinced of the danger of leaving the temporal 
administration of the churches in this country to laity instead of conforming to ecclesiastical law 
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and to local custom. Father Orfei, who was the last Italian pastor and is now an assistant in 
another parish, had left the church administration entirely in the hands of laymen and the church 
was sold, in spite of opposition from ecclesiastical authorities. I learned this from him. It made 
me think of the event thit took place in New Haven [described in the quotation above]. For us 
missionaries, the administration of the church is a burden, but a necessary one.180 

Father Gambera's memoirs echoed Father Zaboglio's comments. Father Gambera was 
a priest in the Diocese of Brescia for ten years before he joined the Scalabrinians. His 
memoirs of his duties as parish priest in Italy include ministering the sacraments, 
presiding over devotions, catechizing children, tending the sick, and occasionally 
upholding Catholic teaching in the face of government or social pressure. His memories 
of his duties in Italian-American parishes include the above plus fundraising, 
construction, the organization of  day care and the recruitment of orders of sisters to share 
in the work. 181 Perhaps those Scalabrinians branded as poor administrators were those 
who, like Father Gambera, lacked experience but, unlike Gambera, also lacked the ability 
to adapt to American requirements. 

When it  came time to think of a name for the missionary institution, Father Zaboglio 
showed he had already learned much about American racial notions: 

It would be a good thing to hold in all our houses an annual solemn celebration (never held so 
far) in honor of the principal protector of our congregation. Now, who is this protector? Is it the 
Queen of Angels? Is it Saint Francis Xavier? Or Saint Peter Claver? 

For my part I would exclude the latter (I hope he will forgive me) as our principal protector. First, 
because, if I am not mistaken, he has been chosen as protector of the society of missionaries 
organized by Bishop Salford in England at the same time as ours, mainly for the conversion of 
American blacks. Second, because, as the New York archbishop wrote to Your Excellency, in 
many parts of the United States the Italians are placed on the same level as the blacks. Now, if we 
assumed Saint Peter Claver as our protector, we would somehow reinforce this prejudice and I am 
sure the Italians would object because, naturally, they do not like to be considered as blacks. 

After choosing the protector I would like our Congregation to be called "Congregation (or 
Society) of the Missionaries Regina Apostolorum (or Saint Francesco Saverio, or another saint) for 
the Italians Abroad." 

The Society of the Missionaries for the blacks is called Society of the Missionaries of Saint Joseph 
(since their protector is Saint Joseph) for the Colored People, which is abbreviated as Society of 
the Missionaries of Saint Joseph, and the Missionaries called Josephites.182 

Bishop Scalabrini was learning along with his missionaries. The bishop always had a 
few fixed ideas about the migrant apostolate: he always saw pastoral care as 
encompassing the ministry of the sacraments, the administration of charity and the 
advocation of justice; he thought of Christian civilization in such a way as to make the 
church and state partners, at least in migrant care; and he wanted his missionaries to live 
communally. Beyond that, Bishop Scalabrini was willing to watch and see how the 
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institu te developed and then make decisions as to whether and how to institutionalize 
the developments. 

The process by which Bishop Scalabrini arrived at a name for his missionaries 
indicates his manner of thought. Father Zaboglio had a list of names with the advantages 
and disadvantages each name might bring. Bishop Scalabrini "prayed a day for this 
intention and . . . invoked the light of the Holy Spirit," and waited. Then, "the person of 
the great Saint Charles presented itself to my mind more radiantly and sweetly than ever 
before."183 So Saint Charles it was. 

Saint Charles Borromeo was born in Rocca d'Arona October 2, 1535, to Count Giberto 
Borromeo and Margherita de' Medici. Being a second son meant he would not be the 
primary heir,  and this might have been why his parents settled on a career in Catholicism 
for him. His parentage, though, gave him certain advantages insofar as advancement was 
concerned; he received clerical tonsure and the title of the abbacy of San Gratiniano at 
age 12. On December 25, 1556, his maternal uncle, Giovan Angelo Cardinal de' Medici, 
became Pope Pius IV, and thereafter Borromeo worked for him. More honors and 
lucrative positions fell his way. In 1560 he became cardinal of Saints Vitus and Modestus 
(later Saint Praxedus), cardinal protector of Portugal, the Low Countries, the Catholic 
cantons of Switzerland, the Franciscans, the Carmelites, a religious order called the 
Humiliati, the Canons Regular of the Holy Cross of Coimbra, the Knights of Malta, the 
Knights of the Holy Cross of Christ in Portugal, administrator of the Archdiocese of 
Milan, administrator of the legati ons of Bologna, Romagna, and the Marches, prefect 
secretary of state and assistant to his uncle during the third session of the Council of 
Trent. The death of his older brother Federico on November 19, 1562, changed Charles's 
life. He received ordination July 17, 1563. Of all his posts, he took the one at Milan most 
seriously and in April  1565, he took up residence there. In October 1584, Borromeo left 
Milan for a course of spiritual exercises. He became ill during his retreat and died on his 
way back to Milan, on November 3, 1584. The tercentenary of his death had been 
celebrated only three years before Bishop Scalabrini accepted the first missionaries for his 
immigrant p astoral care project. 

Shortly after picking a name, Bishop Scalabrini took steps to secure a headquarters 
for his institute. In the beginning, he used space at the Basilica of Saint Antoninus in 
Piacenza to house the Christopher Columbus Institute. When th e recruits to the 
community grew more numerous, he moved to the Pio Ritiro Cerati near Saint Theresa's 
church, also in Piacenza. In July 1892, he moved the organization to a former Capuchin 
sisters' convent that had been built in 1610. On October 22, 1893, he dedicated the 
building for the Christopher Columbus Institute. The U.S. Scalabrinians called it the 
motherhouse.184 

Gradually, Bishop Scalabrini developed a more elaborate administration for his 
institute. At fi rst, his organization had four key positions. The bishop handled the work 
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that took place in Italy, such as recruitment, fundraising, advocacy, and answering 
correspondence that came to Piacenza. On March 7, 1888, he appointed Father 
Bartolomeo Rolleri superior of the motherhouse, which meant Father Rolleri also 
prepared recruits for the missions.185 Father Zaboglio handled affairs in the United States 
that required brief but intense attention: contacting ordinaries, establishing missions, and 
taking temporary charge of troubled Scalabrinian parishes. Each mission had someone 
who resided there, handled the work in that location, and took responsibility for fostering 
new missions nearby, as Father Morelli did in New York. Under that system, Bishop 
Scalabrini's title was superior general, Father Zaboglio's was secretary general, and Father 
Rolleri, Father Morelli and other on-site administrators were house superiors. 

Of these positions, the lynchpin was the relationship between Bishop Scalabrini and 
Father Zaboglio. Some measure of both men may be had in a lett er the priest sent the 
bishop in 1889: 

I beg Your Excellency, as I did verbally, not to give any assignments to the missionaries, either 
verbally or in writing, because it may happen (as it has happened before) that due to changed 
circumstances, the destinations indicated by Your Excellency have to be altered, and the 
missionary, on the strength of the assignment received from you does as he pleases. I would 
prefer that if Your Excellency wants to assign a missionary to a particular destination that y ou 
would inform me privately. I add that it would be useful, in sending me a new missionary, to give 
me all possible information regarding his character, attitude and other things which would help 
me in assigning him to a place for which he is best qualified.186 

Bishop Scalabrini's lack of reaction can be interpreted several ways. He did prize 
humility so much it became the Scalabrinians' motto; perhaps he reminded himself to 
practice it when subordinates told him what to do in so important a matter as personnel 
assignments. He also gave the impression of being so fixed on his goals as to shrug off 
what happened on the way to meeting them. And he sometimes gave the impression of 
being willing n ot to involve himself in even importan t details, which led to problems later 
in New York and Boston. Regarding Father Zaboglio's personality, given his many detailed 
letters to the bishop, his constant travel, and his work at the parish level in Boston and 
New York, one can see him as so determined to have the migrant ministry project 
succeed that he could be guilty of a certain ruthlessness.187 

Bishop Scalabrini appointed Father Zaboglio vicar general in October 1890, which 
changed Zaboglio's title but not his job description. The bishop gave the title of provincial 
superior to Felix Morelli, who took up his duties the next year. In 1892, he redesigned the 
whole administrative hierarchy. Father Rolleri was not working out well as superior of the 
motherhouse. As Father Francesconi wrote, "in addition to being old, [he] was too rigid 
and narrow-minded to train those already in advanced age for a missionary life which 
required solid and deep preparation and complete resilience in their methods and 
programs." In 1892, when Father Zaboglio returned to Italy, Bishop Scalabrini made him 
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superior of the motherhouse, and gave Father Rolleri the title of vicar general, though he 
did not have the same duties in that position that Father Zaboglio had undertaken. Abbe 
Alphonse Villenueve, whom Father Zaboglio had met as a French-Canadian priest 
stationed in Albany, New York, likewise came to Italy and accepted the position of 
procurator general, thus relieving Bishop Scalabrini of bookkeeping obligations. Bishop 
Scalabrini also appointed a new provincial superior for North America, Father Domenico 
Vicentini. 188 

Bishop Scalabrini's most radical reorganization was his introduction of simple, 
perpetual vows. In taking this step, he consulted with men who were members of other 
religious congregations with perpetual vows. The first announcement came in September 
1894. As the bishop wrote to provincial superior Vicentini: "Here Father [Saverio] Rondina 
[S.J.] gave spiritual exercises. He left happy and contented, etc., etc. It is desirable to 
introduce solemn and perpetual vows and a regular novitiate."189 In a letter to secretary of 
Propaganda Mieczyslaw Halka Cardinal Ledóchowski, Bishop Scalabrini changed one 
word. "With [Father Rondina] I hav e consulted on the reform of the rules and I have 
believed it necessary to introduce simple but perpetual vows."190 It was a difference which 
made little difference. Up through the Counterreformation, orders of priests and 
cloistered nuns tended toward solemn vows. By the nineteenth century, among orders 
with specific apostolates in the world, simple vows were more common. The first 
ceremony was held at the 7:00 a.m. mass at the Church of San Carlo in Piacenza on the 
feast of the Immaculate Conception, December 8, 1894. Just before receiving communion 
a group of fifteen recited the Apostles' Creed and their vows: Father Oreste Alussi, Father 
Ermenegildo Battaglia, Father Francesco Brescianini, Father Faustino Consoni, Father 
Giuseppe Molinari, Brother Pietro Pugnetti and seminarians Antonio Demo, Pietro Dotto, 
Stefano Franco, Luigi Lango, Riccardo Lorenzoni, Bartolomeo Marenchino, Natale Pigato, 
Antonio Seganfreddo and Marco Simoni. The vows mostly likely took the form written 
out by Beniamino Franch when he took them in 1905: "I ȣ in the presence of God 
Almighty, the Most Holy, Immaculate Mary and the entire heavenly court , full of 
gratitude for their inestimable benefits, make a perpetual vow of chastity, of obedience 
and of poverty according to the rules of the Congregation of Saint Charles in which I 
hope, with Divine aid, to persevere until death." 191 

Simple, perpetual vows were included in the Rule of the Congregation of the 
Missionaries of Saint Charles for the Italian Emigrants published in Piacenza in 1895. The 
rules outlined the congregation's place in Catholicism's organizational scheme: it was an 
institute erected in Italy under the Congregation for the Propagation of the Faith but with 
its own superior general. It also outlined the institute's internal management. The 
superior general chose a vicar general, procurator and consultors (among which was the 
superior of the motherhouse) to assist him. The geographical area covered by the 
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missionaries was divided into provinces, each with its superior and consultors. Each 
house had its own superior, who doubled as pastor. Each house was supposed to have a 
treasurer distinct from its superior, and, if the house population increased over ten, the 
superior might have assistants. After their novitiate, candidates took their three simple, 
perpetual vows of poverty, chastity, and obedience. During their stay at the motherhouse, 
novices and seminarians studied various subjects: canon law, scripture, preaching, church 
history, Gregorian chant, and liturgy. Three subjects require some more explanation. The 
students studied specifically Thomistic dogmatic theology: Pope Leo XIII had stimulated 
a revival of Thomism in Catholicism, and Bishop Scalabrini followed the pope's lead. They 
also studied specifically Ligurian moral theology: Joseph M. White, a historian of U.S. 
seminaries, has explained that of the various systems in use in the nineteenth century, the 
one first outlined by Saint Alphonsus Liguori , by basing itself on a profound relationship 
with the creator ("Love God and do what you will"), was more holistic in weighing 
penitents' guilt or inno cence in specific situations.192 Bishop Scalabrini also thought the 
seminarians should study the "languages necessary to the exercise of the sacred 
ministry." 193 Common sense suggests that meant the language of the mission fields to 
which they were going, but at least as far as the U.S. mission was concerned it must have 
meant something else; the poor English of newly arrived Scalabrinians burdened the 
experienced missionaries until at least the 1920s. 

So far, the story has been one of continued growth. The Scalabrinians grew 
geographically; they expanded to new fields. They also grew in sophistication, becoming a 
religious congregation with vows and an internal structure. Perhaps this growth was not 
all in the direction Bishop Scalabrini had originally foreseen; the Scalabrinians were 
spending less time on flying missions or dockside care of migrants and more time on 
establishing themselves as the institute to be entrusted with Italian national parishes in 
the United States. On the other hand, the emphasis on fitting into  the established 
structure may have served the Scalabrinians well in the long run. They fit into American 
Catholicism in a way other American Catholics could understand, and, having been 
accepted into American Catholicism, they now had a base for their own future 
maturation as a community with a distinctive mission.  

Attentive readers may notice some signs of trouble. Expansion outstripped the supply 
of personnel. The rapid turnover in personnel may have been the corollary of 
development; it may also have been testimony to the difficulty some of these missionaries 
had in finding their niche or their superiors had in finding it for them. The multiplication 
of Italian parishes testified to the enormity of the mission field, and also to the 
fragmentation of the Italian community a long regional and class lines. 

Other documents bear witness to this underside of Scalabrinian growth. They show 
the conflict and controversy Bishop Scalabrini's plans for the pastoral care of immigrants 
aroused. They also show the Scalabrinians on the brin k of disaster, threatened with losing 
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their flagship missions in the very port city through which most Italian mi grants entered 
the United States and with whose archbishop Bishop Scalabrini had enjoyed conversation 
and correspondence. The next chapter takes up the difficult times of the 1890s. 
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3 

Hard  Realities  

The Scalabrinians laid some solid foundations for future growth in the late 1880s and 
early 1890s. However, the institute's rapid expansion was not well supported. During the 
middle and late 1890s, a series of crises beset the institute. Five forces seem especially 
important in setting the stage for these crises; perhaps the Scalabrinians could have dealt 
with any one force alone, but the combination proved unmanageable. Human nature was 
such that insufficient priests and brothers volunteered for the mission field, and those 
that did volunteer did not always fit in the mission environment. Community 
socioeconomic conditions ɂ regional, class-based, and personal rivalries and insufficient 
resources diverted to religion ɂ destabilized individual missions and clouded the 
Scalabrinians' reputation generally. Ecclesiastical and political events outside the 
migration community hindered the Scalabrinians' apostolate; mention has already been 
made of the effect of the 1891 lynching on the New Orleans Italian community. Social and 
intellectual trends also hampered the Scalabrinians' ministry; chapter one has already 
explained that not all Italians, particularly those in government, shared Bishop 
Scalabrini's vision of a Christian civilization in whi ch secular and religious institutions 
cooperated in the care of the needy, and this chapter will discuss social and intellectual 
developments taking place at the same time in the United States. 

Finally, there was that most basic problem that in order to ensure the survival of their 
particular vision of migrant pastoral care, the Scalabrinians had to ensure the survival of 
their own religious institute. There were a number of ways to do this. Without ever 
arguing about which was the proper way, Bishop Scalabrini and Father Zaboglio were 
actually following two different theories as to how to guarantee Scalabrinian survival. 
One might criticize them for doing it at all, pointing out  that the important thing was the 
pastoral care of migrants, whether by this or that person or religious institute. One might 
also criticize the criticism as a naive view of how human nature, especially human nature 
inspired by a vision, works. Whatever one's view of the ethics of the situation, the 
Scalabrinians were not entirely inn ocent victims of forces beyond their control. 
Individuals made decisions, the Scalabrinian leadership made decisions for the institute, 
and those decisions, while they sometimes had the long-term effect of securing 
institutional survival , had the short-term effect of reducing Scalabrinian effectiveness by 
involving the Scalabrinians in unseemly disputes with others who professed equal 
concern about good Italian migrant pastoral care. 
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The Scalabrinians had been organized to counter some of the problems inherent in 
human nature. American priests and ordinaries complained about the quality of secular 
Italian migrant priests. Membership in the Scalabrinians was supposed to imply a kind of 
guarantee that the individual was a respectable priest.194 Generally, Scalabrinian 
credentials were accepted in good faith, so much so that Bishop Scalabrini claimed some 
unworthy clergy were sailing to the Americas and falsely presenting themselves as 
Scalabrinians.195 

Real Scalabrinians could cause problems, too. Bishop Scalabrini kept busy writing 
various individual missionaries regarding their obedience to the rules and authorizing 
local superiors to discipline the missionaries.196 Most often though, he tried to prevent 
disciplinary problems. He repeatedly enjoined local superiors to obey the rules 
themselves, particularly those calling for regular community devotions.197 Living in a 
house in which the senior members gave such a public example of their obedience might 
inspire younger members to similar virtue.  

The superior general himself was occasionally a culprit in this regard. While 
discussing a proposal for sending missionaries to Philadelphia (which came to naught), 
Bishop Scalabrini noted that the proposal for sending just one missionary to that city was 
contrary to the rules for community life, but "every rule has its exceptions."198 The bishop 
repeatedly made exceptions for individual missionaries. Father Zaboglio fretted that this 
raised other missionaries' hopes that exceptions would be made for them, too, and that it 
confused local superiors, who were not sure whether they were overriding the superior 
general's decision in particular cases.199 

The most pressing disciplinary problem of the 1890s seems to have been keeping the 
missionaries at their posts. Bishop Scalabrini wrote restless missionaries often to try to 
get them to stay in their places. Despite his authority as superior general, he seldom gave 
direct orders. More often he appealed to the individual's sense of guilt and held out the 
promise that he would work to lighte n the faithful missionaries' burdens.200 

Between 1887 and 1894, the Scalabrinians took five-year vows. Sometimes this proved 
to be a blessing, for when unsatisfactory missionaries' vows expired, such unsuccessful 
vocations could quietly depart the community.  Those who did acceptable jobs, though, 
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were encouraged to renew their vows permanently. Again, Bishop Scalabrini seldom 
resorted to direct action; instead, he tried to place his missionaries in positions in which 
renewal seemed inevitable. Father Giacomo Gambera recalled that as his five-year vows 
came to an end, he was exhausted by his mission in New Orleans and wanted to go back 
to Italy. Instead, a little before his vows expired, he was transferred to Pittsburgh. By the 
time Father Gambera finished his stint in Pittsburgh, he had been in the United States 
one year more than he promised, and at that time it seemed like one year too much. 
Upon leaving Pittsburgh he headed to New York, determined to catch the first ship for 
Italy. Instead, Father Domenico Vicentini, the provincial superior, met him, saying that 
Bishop Scalabrini had telegraphed asking Father Gambera to take the job as pastor of 
Sacred Heart, Boston. His colleagues assured him that Boston was a good mission that 
would repay all the effort he put into it. Faith in his colleagues' judgment, loyalty to 
Bishop Scalabrini and devotion to the mission overcame fatigue, and Father Gambera 
settled in Boston.201 

Another problem was getting those who did not renew their vows to follow the policy 
of returning  to Italy. 202 Bishop Scalabrini had instituted the mandatory repatriation policy 
when his missionaries took five-year vows. Although he did not leave an explanation, it is 
likely  he wanted to forestall cases of clergy living out the stereotype of clerical fortune-
hunters, searching for comfortable livings in countries where priests had more 
opportunities than they had in impoverished, anticlerical Italy.  

Punitive action could create other problems. Father Zaboglio explained the 
consequences of a particular disciplinary case thus: if the priest in question were expelled, 
that would mean two less masses at the parish, with a consequent decline in revenue, and 
this at a time when the parish struggled under heavy debts.203 Thus their scarcity gave the 
missionaries some bargaining power, which some exploited for all it was worth. Father 
Zaboglio reported one missionary's negotiating position to Bishop Scalabrini. The priest 
was willing to renew his vows if he received an annual subsidy so he could support his 
aging mother, a hundred dollars so that he could return that sum to his housekeeper (she 
had given it to him for safekeeping and it had been stolen) and a trip to Italy.204 
Characteristi cally, Bishop Scalabrini accepted this shift from obedience to bargaining as a 
step on the way to the migrant apostolate's full development. Even Father Zaboglio, who 
tended to think that one had to build the Scalabrinians' future by prevailing over each 
small problem as it arose, bowed to reality. When a new band of missionaries 
disembarked in October 1895, he wrote Bishop Scalabrini that he was giving a particular 
assignment to the new missionary he judged "least resistant" to taking it.205 
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Even with this willingness to compromise, there were never enough priests and 
brothers. In order to expedite sending laborers to the vineyard, the Scalabrinians first 
resorted to curtailing their training. Father Gambera spent only five months at Piacenza 
before departing for the United States, and part of that time was taken up assisting 
Bishop Scalabrini with his first catechetical conference; it was hardly a proper novitiate.206 
Seminarians who entered the Christopher Columbus Institute received similar short 
shrift.  Father Pio Parolin who, unlike others, did not come to the Scalabrinians as a priest 
or seminarian but received all his priestly training under Scalabrinian auspices, recalled 
that: 

Here I must say that the studies I went through during my lifetime were not li ke those undergone 
in other institu tes or seminaries, but they were rather accelerated; and even though pursued with 
scrupulous attention, they were very abridged and concise. The need for workers in the Lord's 
vineyard was so great that it was necessary to compel the students to complete their courses as 
soon as possible so that they might run to the aid of the other missionaries, who were constantly 
clamoring for new priests.207 

Some idea of the Scalabrinian leadership's desperation may be had from a case in 
1895. In July, Bishop Scalabrini notified Father Zaboglio that another mission band was on 
its way. Among its members was Father Giuseppe Quadranti, who "has not yet finished 
his studies."208 Nevertheless, when Father Quadranti arrived, Father Zaboglio summed 
him up as "the strongest" of those sent, judged that "I think I can trust him in distant 
places," and dispatched him to Cincinnati.209 

Even truncated training proved insufficient. The Scalabrinians also resorted to 
recruiting pr iests who did not take vows but who worked with the community. Presently, 
the Scalabrinians work cooperatively with non-Scalabrinians who work in the migrant 
apostolate and who provide language skills or other expertise lacking in the vowed 
Scalabrinian community. The practices of the early twentieth century were not a self-
conscious precursor of present programs. Rather, the Scalabrinians used non-Scalabrinian 
priests as assistants who apparently lived with them in their rectories, or as adjuncts who 
lived elsewhere and came to say mass and hear confessions. They called these helpers by a 
variety of Italian and English words; the term auxiliary seems the most apt. The earliest 
reference to them appeared in 1896, in a rare English-language letter from Father 
Zaboglio to the archbishop of Hartford:  "I had to send the Rev. E[rmenegildo] Battaglia to 
supply [substitute for] a sick missionary. I and Fr. Vincent Sciolla have to work very hard 
and I must be out for a few days. As I have no other priest free of our congregation to help 
us alone, I sent for a good secular priest of New York, whose name is 'Gaetano Orlando' 
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for whom I beg from you all the necessary faculties."210 Auxiliaries were a Scalabrinian 
innovation; no other institute had any similar arrangement.  It may have allowed the 
Scalabrinians to minister to more Italians, but it severely compromised their insti tutional 
integrity and community life.  

The problem of ensuring sufficient obedience to the rules was not entirely the 
missionaries' fault. Sometimes the rules were not there to obey. In 1888, the Holy See had 
approved Bishop Scalabrini's regulations for hiÓ ÎÅ× ÃÏÍÍÕÎÉÔÙ ÆÏÒ Á ÐÅÒÉÏÄ ÏÆ ÆÉÖÅ ÙÅÁÒÓȵ 
In 1893 the approval expired. Bishop Scalabrini notified Mieczyslaw Halka Cardinal 
Ledóchowski that the Scalabrinians would continue to observe the 1888 regulations, 
except for the provision for five-year vows, which had been replaced by one for perpetual 
vows.211 Also, during the Scalabrinians' early years in North America, the local leadership 
placed a low priority on community formati on. Father Zaboglio performed some of the 
work of a provincial superior, but there was no official superior until September 1889. At 
that point, Bishop Scalabrini appointed Father Felice Morelli provincial superior.212 The 
work in New York increasingly absorbed Father Morelli's energies, and his way of handing 
that work indicated he might not be an effective superior. On October 9, 1892, Bishop 
Scalabrini appointed Domenico Vicentini to succeed him.213 Father Vicentini repeatedly 
tried to resign his position, and by July 28, 1895, Father Zaboglio had for the first time 
taken the official t itle of provincial superior. 214 On July 14, 1897, Father Zaboglio suffered 
an accident that left him unable to fulfill his many roles. At this p oint, Bishop Scalabrini 
appointed the first person who set himself to the task of community formation, Father 
Giacomo Gambera.215 

Fathers Vicentini and Gambera were an interesting study in the mysteries of human 
nature and the nurture of experience. Born at Pescantini, Verona, July 6, 1847, Father 
Vicentini was educated at the diocesan seminary, ordained for service in the Diocese of 
Verona, and labored as a pastor in that diocese until 1881, when he entered the Stigmatine 
Fathers in Verona. In 1882 he asked to go to the African missions. In 1883 he came to 
Khartoum in the Sudan, which was in the midst of a native insurrection. In 1884 he 
accompanied a diplomatic party from Cairo to Dongola at the source of the Nile and 
helped negotiate the release of missionaries taken captive. The Stigmatines ended their 
African mission in 1888. In 1890, Father Vicentini returned to the mission field by joining 
the Scalabrinians. One might think that with his interest and experience, Father Vicentini 
would dedicate himself to making the Scalabrinians a going concern. He did eventually 
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have a long and distinguished career with them, but in the 1890s he hesitated to take on a 
leadership role. 

Father Gambera came from another background. Born in Brescia September 17, 1856, 
and ordained for service in that diocese on May 31, 1879, he worked for ten years as curate 
and then pastor in the same province in which he was born. When he took his five-year 
vows on November 20, 1889, his family voiced concern over his joining the Scalabrinians, 
and he reassured them he would be gone only five years. Eight years later he was still in 
the United States and had been appointed superior of a province he had intended to 
leave. His commitment getting the better of him, he set himself to work strengthening 
the Scalabrinians' existing missions. 

Father Gambera introduced himself to the ordinaries in whose sees the Scalabrinians 
worked.216 He also issued a circular to the Scalabrinians themselves. The areas he cited as 
needing improvement are worth noting, for they became a litany which Scalabrinian 
superiors after him chanted regularly. In summary, they were: 1) attracting the people's 
affection by providing public worship, and nourishing the missionaries' ability to preside 
over liturgy by observing the devotions of community life; 2) preserving the privacy of the 
house, as the presence of non-Scalabrinians led to gossip and scandal; 3) keeping the 
Scalabrinians in the house, rather than out visiting relatives and friends; 4) curbing the 
Scalabrinians' tendency to share what was happening in the house with outsiders; 5) 
reducing the use of auxiliaries; 6) keeping good accounts of parish expenses; 7) keeping 
equally good accounts of house expenses; and 8) keeping track of which priests and 
brothers had not renewed their five-year vows and encouraging them to take perpetual 
vows.217  

Beyond the foibles of individuals lay the forces of community life. Contemporary 
observers and historians have written volumes describing the poverty of the various 
communities the Scalabrinians served, so it need only be mentioned here as a factor 
affecting the Scalabrinians' ministry. The Scalabrinians came into the mission field 
undercapitalized. Some Catholic institutions had endowments; the Italian apostolate did 
not. In the business world, one could borrow money to start an enterprise and repay the 
loan out of profits later; the Scalabrinians were not in a profit-making field. They had to 
get funds from the people they were trying to serve, usually before they had established 
much of a record of providing good service. Financial constraints limited the 
Scalabrinians' actions and rendered impossible what would have otherwise been 
manageable situations. 

The people to whom the Scalabrinians ministered came from folk cultures shot 
through with anticlericalism. Some had political convictions that led them to oppose 
Catholicism and its clergy. Even those closer to the faith did not necessarily see the 
Scalabrinians as the proper ministers for their Little Italies. One incident, although it 
happened a little later than the time under consideration ɂ in the 1920s rather than the 
1890s ɂ brings together in one place all the various reasons why an Italian colony might 
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reject a particular Scalabrinian. In July 1920, a portion of the Italian community of 
Boston's North End began sending protests to the archdiocesan chancery regarding the 
unsuitability o f the pastor at the neighborhood's Sacred Heart parish. A number of the 
parishioners who wrote, in Italian and halting English mentioned the pastor's courting of 
the organist. However, if that were the only problem, it could be solved by adopting one 
parishioner's advice that the parish hire a "man organist." This, though, would not have 
settled other parishioners' complaints. The pastor in question was from southern Italy, 
and, as one parishioner explained, "Pastors of Abruzzi no good ɂ thei [sic] are 
N[e]apolitanɂthey are Lazzaroni [thieves]." For another parishioner, even a 
nonsouthemer was not good enough: "American priests goodɂ[I]talian priests no good. 
[I] talian p riests to be business." The ironic ending of the story came in 1922, after the 
pastor had been transferred. Then the president of the Saint Mark Society and other local 
dignitaries neatly typed up a two-page English letter detailing the same pastor's 
impressive accomplishments and asking for another pastor of the same caliber.218 

The situation in Providence exemplified a common scenario: the local Italian 
residents wanted churches and priests, but not necessarily for the same reasons the 
Scalabrinians wanted them. In June 1892, the first pastor of Providence's Holy Ghost 
parish, Luigi Paroli, was transferred to New York. Father Paroli was succeeded by 
Francesco Beccherini, who in was Providence until 1893, and then by Antonio Franchi, 
who was there until 1894.219 Representati ves from the Italian community approached both 
priests about a second Italian parish. Holy Ghost parish church was located on Federal 
Hill, some distance from the new Italian colony developing on the North End. The parish 
was dedicated to the Holy Ghost; the North End Italians wanted a parish dedicated to 
their hometown patroness, Saint Ann. One layman, Francesco Barone, purchased the old 
town hall i n the neighborhood and spearheaded a collection designed to raise funds to 
buy the property from him and fit it for a church. This recital of facts points to varied 
motives for establishing a second church: proper pastoral care, community pride, and 
personal status. The Scalabrinians may have not been aware of the varied motives. They 
had, though, already learned enthusiasm for a new church did not always translate into 
support for it.  Father Beccherini and Father Franchi stalled on the project until both were 
transferred and the controversy became the new pastor's problem.220 

Holy Ghost's fourth pastor in five years was Paolo Novati. He arrived in January 1894. 
Diocesan historian Robert Hayman noted Father Novati was in poor health from the 
beginning of his tenure, but that was not immediately apparently. Father Zaboglio was 
not sure what to thin k except, "Let us hope that he becomes more active. He has plenty to 
do if he wants work, considering that he has to take care of five thousand Italians in the 
city, and two or three thousand in the suburbs."221 Whatever Father Novati's problem was, 
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Father Zaboglio was reluctant to criticize him too much, as he had "gained the people's 
sympathy" and "the bishop likes him," a rare combination. 222 Whether through ill health, 
inactivity, or by following his predecessors' policies of stalling in the face of pressure to 
divide Holy Ghost, Father Novati lost an opportunity for the Scalabrinians in Providence. 
In 1896, Bishop Harkins authorized an Italian parish dedicated to Saint Ann on the city's 
North End. Its pastor was Giulio Triolo, a secular migrant priest who had arrived in 
Providence while Father Franchi was pastor of Holy Ghost.223 

More exacerbated community tensions lay behind the death threats in New Haven. 
Amos Vincent Astorri, who had come in 1889, left February 25, 1890. His successor, 
Oreste Alussi, served from that date unti l August 16, 1894, when Francesco Beccherini 
arrived from Providence. Father Beccherini was still in New Haven February 3, 1895, when 
Apostolic Delegate Francesco Satolli rededicated the enlarged church. Some time after 
that, Father Zaboglio transferred Father Beccherini and tried to return Father Alussi to 
his former post. Then, "Father Alussi wrote me that he had heard from some prudent 
people that the Italians had sworn to kill him." Father Zaboglio immediately took the 
train to New Haven to investigate. He concluded Father Alussi's sources were impeccable, 
but the source's sources were unreliable and the real problem was a faction of the parish 
wanted Father Beccherini back. Nevertheless, he took charge of Saint Michael's himself, 
and stayed there from September 1895, until January 1896, when a graver crisis called him 
to New York.224 

Nor were the Scalabrinian always welcomed outside the Italian community. By 
"outside the Italian community" is meant the non-Italians with whom the Scalabrinians 
were most likely to associate, the priests and brothers from other ethnic groups. The 
Scalabrinians quickly developed a set of generalizations to guide them through contact 
with other ethnic clergy. They distrusted the "Irish," by which they meant the secular 
clergy born in Ireland or in the United States of Irish ancestry; many of the secular clergy 
in New England and New York were indeed of that background. They were also 
suspicious of Italian secular clergy, reasoning that if the Italian clergy they found in 
American cities were truly doing their jobs, the ordinaries would not ask for the 
Scalabrinians. The Scalabrinians found non-Italians in other religious orders to be the 
friendliest priests. This was partly because they seemed to be in the same position as the 
Scalabrinians; some told Father Zaboglio which "Irish" had been given other ethnic 
groups trouble before the Italians arrived.225 

Relations with Italian clergy from other religious orders proved particularly ticklish. 
The conflict between Scalabrinians and Franciscans in Boston in 1889 is a good example 
of it, and an important one for later. In March 1889, Bishop Scalabrini was visiting Rome 
when he found out, almost by accident, that problems in Boston were more complicated 
than he had imagined. Officials at the Congregation for the Propagation of the Faith 
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showed him some documents that the Franciscans had submitted protesting that the 
Scalabrinians were encroaching on their ter ritory by setting up Sacred Heart so near to 
Saint Leonard of Port Maurice on the North End. Bishop Scalabrini did what he could to 
protect his missionaries: he protested that he himself had been unaware that the 
Franciscans were in Boston, claimed that Father Zaboglio had not trespassed on the 
Franciscans' claim but had responded to lay overtures, noted that the Scalabrinians' work 
had been carried out with Archbishop Williams's knowledge, and offered to do what he 
could to solve the problem.226 Insofar as Bishop Scalabrini's claim not to know the 
Franciscans were in Boston goes, it seems to have been true at least in 1888, when the 
bishop described the Italians in that city as dependent on local clergy.227 However this 
lays Bishop Scalabrini open to the charge of not carefully reading his mail; Father 
Zaboglio had mentioned the Franciscans by name in his descriptions of events in 
Boston.228 

Bishop Scalabrini believed the Franciscans misunderstood Father Zaboglio's actions 
in Boston. When one Boston Franciscan presented his version of the story, which 
pictured Father Zaboglio as an interloper encouraging the rebellious Saint Mark Society, 
the bishop pointed out that th e letter presented the Franciscan as one "who interprets 
with hostility even the simplest actions. With the best of intentions people like him 
cannot help causing a conflict."229 

The Franciscans in turn referred to Bishop Scalabrini's migrant mission as "saintl y," 
but even among these people who took sanctity seriously, the word seems to have had 
negative connotations.230 In this case, Bishop Scalabrini was "saintl y," but also irrelevant. 
The real problem, insofar as the Franciscans were concerned, was that Father Zaboglio 
had exceeded the saintly Bishop Scalabrini's instruction. When the bishop defended his 
subordinate, the Franciscans interpreted his actions as another example of saintly 
blindness to others' faults: Bishop Scalabrini was "a very righteous man but a little too 
worried about Father Zaboglio, whom he thinks as righteous as he but who is not."231 
Bishop Scalabrini could not be the problem. He was, as the Franciscans said, saint ly; he 
was a bishop and it was neither courteous nor politically sensible to appear to disagree 
with him; and by his very passivity and resignation to events he could get what he 
wanted. In early 1890, he wrote the Franciscans that the situation in Boston was hopeless: 
"I wrote several letters there and urged the interested parties to find a solution to their 
controversy. . .. I, Venerable Father, cannot do more. The matter is entirely in the 
archbishop's hands and I am certain that his decision will satisfy both sides."232 The 
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Scalabrinians stayed at Sacred Heart. Bishop Scalabrini did not get his heart's desire of 
peace with the Franciscans, but he did get the consolation of a parish in Boston. The 
Franciscans, though, bided their time, and were able to expand their Italian mission in 
different times and places. 

Several of the problems described above ɂ human nature, Italian poverty, problems 
in American Catholicism and in Catholicism generally over which the Scalabrinians had 
no control, and the Scalabrinians' perception that preserving their vision of the Italian 
apostolate meant preserving their institutional identity ɂ came to a head in New York. 
The story opens in 1892. At that point, the Scalabrinians had six projects in New York 
City: Saint Joachim, the Saint Raphael Society for the Protection of Italian Emigrants, 
Most Precious Blood, Our Lady of Pompei, a hospital, and land being held for a seminary. 
The local superior, Father Felice Morelli, was directly involved in Saint Joachim, Most 
Precious Blood, the hospital and the seminary, and Father Pietro Bandini supervised Saint 
Raphael and Our Lady of Pompei. 

Father Morelli had not come to Bishop Scalabrini highly recommended. According to 
historian Stephen Michael Di Giovanni, Morelli had formerly been pastor of a parish in 
Ravenna. There he had been accused of not paying debts incurred in reconstructing his 
parish church and rectory, and also of forgery.233 Bishop Scalabrini did tell Father 
Zaboglio to tell Father Morelli "he must absolutely require that the accounts of the house 
and churches be kept with scrupulous precision," but Bishop Scalabrini sent a steady 
stream of such reminders to a number of missionaries, either through the local superiors 
or through personal letters.234 Generally, though, the bishop trusted Father Morelli, 
appointi ng him superior of the New York mission, provincial superior, and defending him 
when Father Zaboglio criticized him in front of non -Scalabrinians.235 The bishop 
continued to defend Father Morelli at least through March, 1892.236 

In July 1893, Bishop Scalabrini's support abruptly stopped. He told the local superior 
that Father Morelli's five-year vows had expired and the priest was free to go, a sure sign 
of displeasure given the Scalabrinians' desperate personnel shortage.237 It was not that 
Father Morelli wi shed to leave; in August Bishop Scalabrini sent another missive 
instructing Domenico Vicent ini, who was then provincial superior and who was soon to 
become more involved in New York matters, to tell Father Morelli to place all  
administrative matters in the  hands of Archbishop Michael Augustine Corrigan of New 
York, and to undertake a series of spiritual exercises.238 
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The criticisms directed at Father Morelli were numerous and they also tended to be 
expressed in imprecise terms; people tended to write that he was "bad" or "unworthy" 
person rather than precisely what he did. This makes it difficult to separate his actions 
from how much a particular action displeased his superiors. Clearly, apart from any 
dishonesty or incompetence on his part, and apart from any lack of financial support on 
his parishioners' part, some of Father Morelli's problems stemmed from his imposing 
Italian models of parish management in the United States. Father Morelli positioned 
Saint Joachim's and Most Precious Blood to provide services for, and to receive 
compensation from, a variety of mutual benefit societies. A society would give either 
parish a sum of money, and make the parish church the home of the statue of its patron 
saint. The society would also pay the parish another sum upon the death of any society 
member. In return,  the parish would let the society use the church building to celebrate 
the saint's feast day, would let society members take the statue out of the church on that 
occasion for a procession, would provide clergy to give a feast day panegyric and would 
say mass when a society member died.239 

Father Morelli also borrowed money from various lay sources in the community 
around Saint Joachim's and Most Precious Blood. At first, the chancery did not realize 
this. The information came to light only when Archbishop Corrigan was away, His vicar 
general, Father Thomas S. Preston, happened to notice that Father Morelli was holding 
parish property in his own name.240 The chancery hastened to bring the situation at Saint 
Joachim's into accord with that in the rest of the see, which meant getting a five-man 
board of trustees that included the archbishop, another chancery official, the pastor, and 
two laymen. When Father Morelli sent the deed to Willi am O'Connor, the archdiocese's 
attorney, the lawyer noticed more problems. Father Morelli had borrowed money from 
twenty different individuals to buy Saint *ÏÁÃÈÉÍȭÓ ÁÎÄ had promised to pay back every 
lender within three years. If anyone lender went unpaid, Father Morel li was obliged to 
sell the church in order to secure funds for repayment, which meant that he could not sell 
Saint Joachim's to a twenty-first party, the board of trustees. "In all my experience I have 
never known such a manner of transacting business," Mt O'Connor sighed, "It only shows 
what may be done by such people when not properly advised."241 

Neither the canon law governing the Archdiocese of New York nor the laws of the 
State of New York recognized arrangements such as Father Morelli's. As far as Father 
Vicentini was concerned, it was Father Morelli's dealings with local lay lenders that got 
him into trouble. The archdiocese took the steps it did in Father Morelli's case because of 
"the necessity of eliminating the unjust interference of lay people in church affairs."242 

Besides his involvement with the laity, Father Morelli racked up debts. Had he kept 
the arrangement he had rather than submit to canon and state law and incorporate Saint 
Joachim, he might have had to sell the property, as he could not repay the debt on 
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schedule. He was in more serious trouble at Most Precious Blood. By September 1893, 
Bishop Scalabrini had lost confidence in Father Morelli's ability and told Father Vicentini 
that he would agree to whatever Vicentini and Archbishop Corrigan decided to do in 
Morelli's case.243 Archbishop Corrigan had also lost confidence in Father Morelli, and 
asked Father Vicentini to take over from him. Father Morelli retreated to Saint Joachim 
while Father Vicentini took over at Most Precious Blood and tried to figure out how deep 
the debts were. 

There were rumors that Father Morelli had incurred his debts dishonestly. The 
Archdiocese of New York claimed that he had embezzled either $14,000 or $25,000.244 
Father Vicentini thought that Father Mo relli had taken $4,000 of the Scalabrinians' 
money and spent it on Saint Joachim and/or Most Precious Blood.245 If circumstantial 
evidence means anything, more people who knew and worked with him accused Father 
Morelli of incompetence than of dishonesty, and if he embezzled money, it is difficult to 
determine what he did with it.  

Father Morelli compounded his other sins of omission and commission by refusing to 
leave quietly, claiming he could indeed repay his debts.246 "I do not know how to dismiss 
Father Morell i," Archbishop Corrigan wrote Bishop Scalabrini. "He asks for too many 
things which I cannot grant him. I think that I must soon revoke my permission for him 
to act within the Diocese."247 In November 1893, Father Giuseppe Strumia arrived to 
succeed Father Morelli at Saint Joachim, but Father Strumia would not go to Saint 
Joachim until Father Morelli left. Father Morelli refused to leave because he wanted 
guarantees that Archbishop Corrigan would assume his debts, but Archbishop Corrigan 
refused to assume the debts because he did not know what Father Morelli had spent the 
money on.248 

Father Morelli's difficulties at Most Precious Blood reflected badly on those who had 
authority over him and over the parish, Bishop Scalabrini and Archbishop Corrigan. 
These two had slightly different responsibilities. 249 They met those responsibilities in 
diff erent ways and their actions worsened the situation. Bishop Scalabrini's response 
reflected his strategy of sacrificing the present to preserve the future. He thought that 
since Archbishop Corrigan was more directly affected, he should make the decisions 
about Most Precious Blood, and he apologized profusely for the trouble Father Morelli 
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caused.250 He made some effort to save the Scalabrinians' mission at Most Precious Blood, 
sending suggestions for how the debts might be paid and lobbying with Vatican officials 
for their support in keeping the Scalabrinians in the mission field.251 He also wrote letters 
to the Vatican to ensure continuing support for the Scalabrinian apostolate. In late 
November, when the situation at Most Precious Blood became public knowledge, 
Mariano Cardinal Rampolla of the Sacred Consistorial Congregation wrote Bishop 
Scalabrini, telling him that Pope Leo XIII had heard about the problems and did not want 
another such failure.252 Cardinal Ledóchowski also wrote the bishop about the situation. 
In both cases, Bishop Scalabrini responded to ensure Vatican officials saw the situation at 
Most Precious Blood as he did, as an isolated incident unrepresentative of the 
Scalabrinians' efforts.253 

Archbishop Corrigan had a different personality and different responsibilities. 
Although Corrigan had known Father Morelli was building Most Precious Blood, he 
apparently had not kept up with th e details. On the morning of August 29, 1893, the city 
newspapers enlightened him in an embarrassing way, making public that Saint Joachim's 
had $2,000 in debts and Most Precious Blood $125,000. The archbishop calculated that 
Saint Joachim's could pay its debt but that Most Precious Blood could not. Most Precious 
Blood declared bankruptcy and the court ordered its property sold so as to compensate 
the creditors at least partially.254 Archbishop Corrigan thought Father Morelli had a 
$72,000 mortgage on Most Precious Blood; the mortgage holder bought the property for 
only $60,000.255 This did settle the mortgage, but there were still other debts from the 
construction work on the basement. 

Bishop Scalabrini held out hope that the Scalabrinians might save their mission. Why 
he thought this is unclear, but he had the impression that Archbishop Corrigan was 
planning to improve the Scalabrinians' position by giving them another parish. In 
November 1893, he wrote Father Vicentini that the Scalabrinians must await God's will 
regarding the Church of the Transfiguration.256 This church building, a few blocks from 
the unfinished basement at Most Precious Blood, was where Father Marcellino Moroni 
had started the Scalabrinian ministry in 1887. The secular priest at the parish during 
Father Moroni's tenure, Father Thomas Lynch, had given evidence of finding Italian 
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pastoral care burdensome. However, a look around the neighborhood made it clear that 
the Italians (and Chinese) were increasing. Transfiguration had to change its mission, and 
if the secular priests would not do it, it was Bishop Scalabrini's hope that Archbishop 
Corrigan would give the parish to the Scalabrinians, who would. 

Instead, in December 1894, Archbishop Corrigan sent a member of the chancery to 
tell Father Vicentini that he was closing Most Precious Blood and that the Scalabrinians 
could not continue their ministry at all. O n December 27, Father Vicentini sent a long 
letter of protest. If Most Precious Blood's real problem was its poor administration, Father 
Morelli had been removed. If the problem was the amount of lay involvement, that could 
be eliminated when the Scalabrinians would reopen Most Precious Blood at a new 
location, where they would not take out loans from local lay leaders. If the problem was 
other priests' complaints that the Scalabrinians charged less than the archdiocesan 
minimum in stole fees (the first tim e this complaint had been recorded), the chancery 
should remember the Italians' poverty.257 When this long argument failed to sway the 
archbishop, Father Vicentini began sending a string of shorter letters, asking for a written 
statement that Most Precious Blood had been closed, and then asking the chancery to tie 
up loose ends regarding the ownership of the sacred objects in the church building and 
the payment of debts left unsatisfied by the auction.258 Archbishop Corrigan responded by 
presenting Father Vicentini' s December 27 letter to his Diocesan Council, which voted to 
stick with its decision to close the parish.259 Insofar as church furnishings and creditors 
were concerned, the archbishop referred the frantic pastor to the chancery.260 This 
exchange of letters later became part of a controversy between the archbishop and Bishop 
Scalabrini. 

What Archbishop Corrigan apparently did not tell the Scalabrinians was that the 
Franciscans had offered to help him meet his primary responsibility of providing pastoral  
care for the Italians in the Most Precious Blood area. The Franciscans had pioneered 
Italian pastoral care in that area, having sent friars from Saint Anthony of Padua on 
Sullivan Street to minister to the southern Italians meeting in the basement chapel of 
Transfiguration. When Father Morelli bought the land and built the basement for Most 
Precious Blood, some of his parishioners came from the Transfiguration congregation. 
The Franciscans watched and waited until the person who had sold Father Morelli the 
land for Most Precious Blood repurchased that land at a loss. Then they made their move. 

Coincidentally, the Paulist Fathers were observing their order's most important feast 
day with a special celebration.261 The Paulists had been founded in 1858 as missionaries to 
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the United States. Their founder, Isaac Hecker, was an American-born convert, and 
thought that ot her Americans could also be converted. Their important feast day was the 
Conversion of Saint Paul, which falls on January 25. In 1893, the Paulists invited the 
Apostolic Delegate, Archbishop Francesco Satolli, to say mass at their mother church, 
Saint Paul the Apostle in New York City, just south of present-day Lincoln Center. The 
archbishop agreed, and the Paulists announced upcoming ceremonies. A delegation of 
Italian laity then called upon the Paulists asking to have a word with Archbishop Satolli 
when he came up for their mass. On the feast day, in the evening after the festivities were 
over, the Franciscans themselves came to see the archbishop at the Paulists' residence. 
Satolli read the laity's petition, which described how the Franciscans had gathered the 
congregation at Transfiguration, how the Scalabrinians had developed it into the parish of 
the Most Precious Blood, and how the parish had been closed. When after the reading 
Archbishop SatoIli exclaimed that the Franciscans ought to have the church, the friars 
took this as a sign for further action and invited him to see their Italian ministry at Saint 
Anthony of Padua. "Then we had a beautiful function in Ch[urch,] which we filled with 
people," one Franciscan explained. Archbishop SatoIli gave solemn Benediction with the 
Blessed Sacrament one evening and returned the next morning to celebrate the 8:00 a.m. 
mass. The apostolic delegate had to catch a 10:30 train back to Washington. The 
Franciscans evaluated his short visit as a success that would lead him to support the friars 
in their next move. Before January 30, they wrote to the chancery offering to purchase the 
lot and basement from its present owner and reopen Most Precious Blood. Chancery 
officials responded favorably on January 30, and Archbishop Corrigan himself sent his 
approval February 2.262 

Most Precious Blood went to the Franciscans, in whose hands it remained. 
Transfiguration, which Bishop Scalabrini hoped to receive when Most Precious Blood 
closed, went to the Salesians of Don Bosco in 1902. The Salesians ran it as an Italian 
mission until 1950, when it became a Chinese mission. Father Morelli went on to a new 
life in New Jersey. In December, 1894, in one of those exceptions to the rules that could be 
so confusing to the local superiors, Bishop Scalabrini explained to Father Vicentini that 
"Morelli I permit to take a  parish in Newark in which the spiritual and temporal 
administration depend solely on the ordinary, but I cannot absolve him from his vows, for 
which he depends on me personally."263 By February, 1896, Bishop Scalabrini was telling 
his missionaries that "Father Morelli does not belong to our congregation any longer."264 
However, Father Morelli maintained contacts with the Scalabrinians, and they with h im. 

The Scalabrinians were left with two other New York parishes, Saint Joachim, and 
Our Lady of Pompei. Saint Joachim no longer suffered from an immediate financial crisis, 
but it w as beginning a long border war. In January 1898, the Scalabrinian provincial 
superior checked into complaints that Saint Joachim's had celebrated marriages between 
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English-speaking Catholics, who were supposed to receive their sacraments from the 
parish for English-speaking people in the neighborhood, Saint James on Oliver Street.265 
The investigation resulted in reminders from the provincial superior to the house 
superiors to honor established borders.266 Apparently this that did not solve the problem 
at Saint Joachim, and the Scalabrinians replaced pastor Giuseppe Strumia, who had been 
there since Father Morelli's difficulties surfaced, with Oreste Alussi, and also sent a new 
assistant, Bartolomeo Marenchino.267 Soon thereafter, Father Marenchino complained 
that Saint Joachim's was a victim of similar border-raiding; an Italian pri est stationed at 
Transfiguration was trying to lure the parishioners away from the Scalabrinians and 
toward himself.268 

The problems at Our Lady of Pompei were more acute. In the midst of the Most 
Precious Blood crisis, Bishop Scalabrini alerted Archbishop Corrigan to another possible 
disaster: "I am still worried about Father Bandini."269 Like Father Morelli, Father Bandini 
had something of a history. Born March 31, 1852, in Forlì in the province of Romagna, he 
had entered the Society of Jesus September 24, 1869. He made his novitiate in Monaco 
and was ordained September 27, 1877, in Bertinoro, south of Forlì. The Jesuits sent him to 
Montana in 1882. In 1889, they recalled him to Europe to serve as vice rector of their 
Thomas Aquinas School in Cuneo, in the southern Piedmont. He left the Jesuits July 22, 
1890, and began looking for another community that would allow him to conti nue in the 
American mission. Thus, he came in contact with the Scalabrinians, who needed someone 
who spoke good English for their proposed New York branch of the Saint Raphael Society 
for the Protection of Italian Emigrants, for which purpose Father Bandini landed in New 
York March 29, 1891. He bought a building in which to house Saint Raphael activities. He 
opened the Pompei chapel in 1892 and moved it to a building on Sullivan Street in 1895.270 

Historian Edward C. Stibili has hypothesized that Father Bandini fit into the United 
States of his day because he was the ecclesiastical counterpart of familiar Ameri can type, 
a clerical entrepreneur. He was at his best on the frontier, scouting for new opportunities. 
Early in 1896, another new opportunity presented itself. Father Zaboglio described it to 
Bishop Scalabrini: "I warn Your Excellency against the tales which Father Bandini might 
tell you regarding the Italian colony in Arkansas which he went to visit this week .... I 
would like to know who authoriz ed Father Bandini to become involved in the affairs of 
the Italian colony in Arkansas while his own parish needs all his attention." 271 
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The Italian colony in Arkansas was not a Scalabrinian project. It was the project of 
Mr. Austin Corbin, a wealthy investor who had purchased land at Sunnyside, Arkansas. 
The land around there was usually devoted to cotton, and Mr. Corbin inten ded to 
continue that practice. However, he wished to change the usual laborers. Normally, 
plantation owners used African Americans who worked on a sharecropper basis. Mr. 
Corbin intended to replace blacks with whites. He contacted Prince Emmanuel Ruspoli, 
who owned estates in the Marches region of Italy which was also farmed by 
sharecroppers. Together these two men talked the Italians into trying their luck in 
Arkansas. In order to do that, they had to promise them some of the amenities of Italy, 
including access to religious services. That is where Father Bandini came in. 

Father Zaboglio was determined to avoid a repeat of the situation at Most Precious 
Blood. He alerted Bishop Scalabrini to the problems as soon as he heard about them. "Pay 
attention, Excellency, to what I am about to write ɂ I call your special attention to my 
words, so that no one might say one day that I have not sounded the alarm. We are in 
danger of a new catastropheɂthe church on Sullivan Street is crushed by enormous 
debts. This is certain, and Father Bandini is trying to wash his hands of it."272 

As usual, Bishop Scalabrini focused on future goals, and thus was disinclined to worry 
too much about Pompei. "Father Bandini has terminated his five-year period and is free," 
he wrote Father Zaboglio. "I never did like his way of doing things." Regarding the parish, 
"I am of the opinion that we should not accept Bandini's church with its debts. Let the 
archbishop give it to someone he trusts, as he says in the letter I am enclosing for your 
information. We have no priests, my dear father."273 

Father Zaboglio's colleagues in the United States had come to the same conclusion.274 
However, when Father Zaboglio tried to tell archdiocesan officials of the Scalabrinians' 
decision, they countered with another offer. Perhaps instead of renting the Sullivan Street 
building, the Scalabrinians could purchase another, less expensive building. Chancery 
officials had just the building in mind. In 1883, the archdiocese had opened a parish, Saint 
Benedict the Moor, for African American Roman Catholics, at a former Unitarian 
Universalist church at 210 Bleecker Street, southwest of Washington Square Park in 
Greenwich Village. By 1896, the black community was moving to a new neighborhood, 
and Saint Benedict the Moor was being relocated to a new address at West 53rd Street. 
Maybe the board of trustees of Saint Benedict the Moor could sell its property to the 
board of trustees of Our Lady of Pompei.275 

Bishop Scalabrini still said no, but again the peculiarities of individuals played a role. 
Father Zaboglio realized that to refuse to keep Pompei might ruin the Scalabrinians' 
already damaged reputation in New York, and rather than obey his superior general, he 
did what he could to hold onto the parish. First, he called upon divine assistance. He 
telegraphed Bartolo Longo, a pious attorney who had built a shrine to Our Lady of the 
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Rosary at Pompei, Italy. He explained that in New York City stood an Italian parish 
named in honor of this shrine and requested a novena to ask the Blessed Mother to come 
to the aid of her parish. Second, he took the train to Washington to see Archbishop 
Satolli and explained why the Scalabrinians could not accept Pompei, so as to forestall 
New York's applying pressure through Rome. 

Father Zaboglio had to return to New York to attend a meeting with archdiocesan 
officials. He was not looking forward to it, for he would be telling them something he did 
not want to say and they did not want to hear. The pressures of time and poverty further 
burdened his mind; he had to rush to catch the train back from Washington to New York, 
then make his way by public transportation or on foot from the depot to Pompei's 
rectory. It could not have improved his state of mind to find he  had a guest. It was Annie 
Leary, a single Catholic heiress who was using her inheritance on various charities. She 
had become interested in Our Lady of Pompei when Father Bandini was there; it is not 
clear what errand brought her to Pompei's rectory that day. Noticing Father Zaboglio was 
out of sorts, she asked him what was wrong and got a longer answer than she had 
bargained for. The result was Miss Leary accompanied him to his meeting at the chancery 
where, instead of telling the officials  the Scalabrinians could not possibly accept 
responsibility for Pompei, Father Zaboglio found himself accepting Leary's help in paying 
the debts. Looking back on it, Father Zaboglio decided it was an example of the power of 
prayer.276 

Wi th a renewed spirit, Father Zaboglio accepted the position of pastor of Pompei 
himself. From May 1896, to July, 1897, he made quiet, steady progress bringing order to 
the parish. He found Miss Leary's financial assistance invaluable. "If it had not been for 
her," he wrote Bishop Scalabrini, "our church. . . would have closed."277 

Then came the accident. On July 14, 1897, Father Zaboglio and two laymen, sexton 
Samuel Vicentini , and Saint Raphael Society agent Francesco Isola, caught the odor of gas 
coming from the basement of the church on Sullivan Street. The three descended to 
investigate. It was dark, one of them lit a match, and the resulting explosion killed 
Messrs. Vicentini and Isola and left Father Zaboglio's life in danger for months.278 

Father Zaboglio did recover, and lived until 1911, but his recuperation was so slow that 
at least one person feared it was nonexistent and took a step toward replacing him. At the 
time of the explosion, the Scalabrinians' U.S. superior was the pastor of Sacred Heart in 
Boston, Father Giacomo Gambera. On September 29, 1897, Father Gambera got a new 
assistant from Piacenza. After assessing both Father Zaboglio's condition  and the new 
assistant's ability, Father Gambera transferred the assistant to Pompei. While Father 
Zaboglio kept the title of pastor, Father Antonio Demo assumed the burden of the day-to-
day work beginning January 6, 1899.279 Father Demo left so fast he did not have time to 
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pack, and even left his introductory textbook on English grammar behind him in 
Boston.280 On July 19, 1899, Father Gambera gave up his hope that Father Zaboglio would 
recover, and appointed Father Demo pastor of Pompei.281 This sudden appointment 
shaped Scalabrinian history in North America for the first third of the twentieth century. 

Mention has not even been made of the problems of Father Morelli's hospital, his 
seminary plans, or the Saint Raphael Society; these topics will be taken up in the chapter 
on specialized ministries. The point here is that if Archbishop Corrigan ever planned to 
use the Scalabrinians to provide the bulk of pastoral care for Italians, he ceased doing so 
as early as 1891. The Jesuits opened Our Lady of Loreto that year. Mention has already 
been made of the Franciscans' reclamation of the parish of Most Precious Blood in 1894. 
The Salesians arrived in 1898; they eventually had two parishes in New York; the 
aforementioned Transfiguration and Mary, Help of Christians, which they opened in 1912. 
An Italian -speaking Irish American secular priest, Daniel Burke, opened Saint Philip Neri 
in 1898, thus bringing pastoral care to the Italians in the North Bronx. Carlo Ferina, an 
Italian migrant secular priest, performed the same service for the South Bronx by 
founding Saint Rita of Cascia in 1900. Italian Pallottine sisters came to assist the male 
branch of that community, and the Missionaries of the Sacred Heart developed 
nonparochial institutions for Italian pastoral care. Archbishop Corrigan also developed a 
chancery-level position to exercise some control over these many Italian ministries. 
Gherardo Ferrante was born in Frosinone in 1853. He received his law degree from the 
Roman Pontifical University and was also ordained to the priesthood. Archbishop 
Corrigan brought him to New York in  1891, where he became Monsignor Ferrante.282 He 
spent the rest of his life in the New York chancery. His first title was Italian Secretary, 
which meant he translated writings to and from Italian for the archbishop. (Archbishop 
Corrigan had trained at the North American College in Rome and could read but not 
write Italian.) He also supervised affairs in Italian parishes and managed the temporal 
interests of Italian sisters. 

This narrative of the Scalabrinians' problems in New York between 1893 and 1899 
emphasized the impact of human nature: Father Morelli's ineffective administration, 
Father Bandini's restlessness, Bishop Scalabrini's willingness to overlook present 
difficulties to achieve future goals, and Father Zaboglio's unwillingness to do the same. 
Perhaps the sort of personalities Archbishop Corrigan encountered were enough to lead 
him to distrust the Scalabrinians as the sole providers of Italian pastoral care in the 
archdiocese. Reading through the letters available and juxtaposing those letters with 
other events in the archdiocese at the time, indicates that forces the Scalabrinians had no 
control over also shaped their reception in New York: the McGlynn case, the naming of 
an apostolic delegate for the United States, Cahenslyism, and Americanism. 
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Edward McGlynn had been an issue in New York before the Scalabrinians were 
formed. The American-born son of Irish parents, he had the kind of education that, given 
another personality, might have prepared him for a career in the Catholic hierarchy. He 
attended the Urban College in Rome and in his fourth year there he became prefect for 
the undergraduates at the new North American College; Michael Augustine Corrigan was 
one of his students. In 1865 Cardinal McCloskey appointed Father McGlynn pastor of 
Saint Stephen's on East 29th Street. Within a few years, the parish was a showplace of 
pastoral advocacy on behalf of the less fortunate. From there Father McGlynn entered 
into reform politics. He was involved in Irish Land League activities in the late 1870s. His 
most important confrontation with Arc hbishop Corrigan began when he endorsed Henry 
George for mayor in 1886. Besides his feeling that priests should not take leading roles in 
politics, the archbishop had specific objections to George's proposal for a tax on the 
market value of real estate (the proceedings from which George claimed would be so 
great as to eliminate the need for other taxes that burdened the poor; hence George's plan 
was often called the "single tax"). Archbishop Corrigan told Father McGlynn not to 
publicly support George, suspended him when he persisted, and, after consulting with the 
Congregation for the Propagation of the Faith, excommunicated him, effective July 1, 
1887.283 

Archbishop Corrigan first mentioned Father McGlynn to Bishop Scalabrini in 1890, 
when the latter was trying to get him to visit during his ad limina trip. The bishop sent 
his invitation, and the archbishop replied he was still in Rome dealing with problems 
caused by an unnamed rebellious priest and his suspension.284 In 1891, when Bishop 
Scalabrini repeated some kind words he heard about Archbishop Corrigan in Rome, the 
latter replied that generally Rome was good to him, except it was too slow to act against 
the rebellious priests and laity in his archdiocese.285 

More precisely, Rome was attending to the rebellious priests and laity in New York, 
though not in the way Archbishop Corrigan would have wished. Pope Leo XIII asked his 
apostolic delegate in the United States to investigate the matter. Archbishop SatoIli did 
so, and on December 23, 1892, restored Father McGlynn to full communion. However, he 
could not restore him to the active ministry, as Archbishop Corrigan declined to give him 
an assignment. In fact, the archbishop refused even to meet with th e restored priest until 
December 21, 1894, when Archbishop Satolli finally prevailed upon him to appoint Father 
McGlynn to a parish. Even then, Archbishop Corrigan sent McGlynn to a place the priests' 
confreres considered undesirable, to Saint Mary's in Newburgh, upstate and out of the 
way. 

Portions of the McGlynn affair overlapped with the sale of Most Precious Blood, and 
both incidents show how Archbishop Corrigan's administrative methods contrasted with 
Bishop Scalabrini's. Rather than enter into relatio nships with people and try to win them 
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over, Archbishop Corrigan took unilateral action. One may argue that he had both the 
right and the duty; he was the archbishop and responsible for the smooth running of the 
archdiocese. Nevertheless, his methods came across as arbitrary, the sort of tactics used 
with uncooperative subordinates rather than with reasonable people of good will. Father 
Domenico Vicentini noticed the similar lack of consultation at Most Precious Blood. 
While in the midst  of the bankruptcy sale, he beseeched Archbishop Corrigan: "I beg Your 
Excellency to let me know very clearly and frankly your wish, and I assure you that you 
will never find in me (and I hope also in my confreres) either a McGlynn or a Burtsell or a 
Father Corrigan, or others of the same grain."286 

Archbishop Satolli, the apostolic delegate who reconciled Father McGlynn to the 
Catholic Church, posed a second problem. The United States had not had an apostolic 
delegate before. The Vatican had long wanted one, and some American presidents had no 
objection, but evangelical Protestants objected to diplomatic representation from Rome. 
By the early 1880s, the Vatican was interested in establishing some sort of regular 
diplomatic channels, partly to develop a system for investigating the charges of episcopal 
abuse of power which the American clergy regularly sent to Rome and partly as part of a 
larger effort to open communications with the liberal republican forms of government 
becoming increasingly common in the world.287 The Vatican tested American acceptance 
of its initiative by sending Archbishop Satolli as its representative to the centennial 
commemoration of the American hierarchy and the opening of Catholic University, both 
of which took place in 1889. In 1892, Pope Leo XIII sent Archbishop Satolli again, first to 
conduct a collection of rare Renaissance-era maps which the Vatican lent to that year's 
Chicago celebration of the four-hundredth anniversary of Columbus's voyage, and second 
to become the first apostolic delegate to the United States. 

The American hierarchy was suspicious of the delegate. According to Bishop 
Scalabrini, Archbishop Satolli further upset them by reconciling Father McGlynn, thus 
intruding on local ordinaries' prerogatives.288 Historian Stephen Michael Di Giovanni 
added another charge: that Archbishop Satolli meddled in American pastoral care of 
Italian migrants, disrupting the plans of those who best knew the local situation and its 
requirements.289 The Scalabrinians had been touched by Archbishop Satolli's interference; 
Father Zaboglio accused Archbishop Satolli of encouraging Father Bandini to go to 
Arkansas.290 (There is no evidence the Scalabrinians knew how the Franciscans used the 
apostolic delegate to regain Most Precious Blood.) 

The apostolic delegation touched the Scalabrinians in another way. According to 
Bishop Scalabrini, "some American priests consider the Saint Charles missionaries in New 
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York as spies of the Holy See and as an active part of the Apostolic Delegation." The 
bishop got this information from a party of laity who had visited him regarding the 
situation at Most Precious Blood. To him, it explained much: "Hence, the reaction of the 
curia, which sought to take revenge against the Italian priests whom the American priests 
considered imposed on them."291 Unfortunately, this seems to have been gossip that 
seldom found its way onto paper. Historians have found numerous examples of secular 
priests complaining about Italian priests, though the complaints tend to be imprecise, a 
denunciation of a bad priest rather than a specific accusation. Father Thomas Lynch, 
pastor of Transfiguration, a few blocks from Most Precious Blood, had more to say 
specifically about the Scalabrinians, but he never levelled a charge of espionage.  
 A third force external to the Scalabrinians' ministry but important to it was a trend 
in Catholic social and intellectual life in the 1890s. Its first manifestation was the Lucerne 
Memorial of 1890-1891. The document is called the Lucerne Memorial because it was 
drafted at a meeting in Lucerne, Switzerland, December 9-10, 1890. Those in attendance 
were representatives of various national Saint Raphael societies. The two most important 
here were Peter Paul Cahensly, the pioneer who founded the German Saint Raphael 
Society, and Marquis Giovanni Battista Volpe-Landi, an It alian noble layman who 
collaborated with Bishop Scalabrini in founding the Italian Saint Raphael Society. It was 
Volpe-Landi and Bishop Scalabrini who prepared the draft which became the basis for 
discussion at the second day of the meeting and ultimately for the memorial it self. The 
meeting time was devoted into turning this draft into a document making suggestions for 
migrant pastoral care suitable for submission to the papacy. The actual audience with 
Pope Leo XIII was scheduled for April 16, 1891, and both Marquis Volpe -Landi and Herr 
Cahensly were supposed to present the memorial. The marquis had to go home because 
of an illness in his family, and Cahensly presented the memorial by himself. Thus, the 
ideology behind the petitions became known as Cahenslyism.    

The proposals outlined the Saint Raphael movement leadership's idea for pastoral 
care of European Catholics relocated to the United States. They called for 1) national 
parishes; 2) priests of the same nationality as the parishioners; 3) arrangements for 
national groups too small to support their own parishes; 4) parochial schools in national 
parishes; 5) equal status for clergy of national and territorial parishes; 6) Catholic social 
organizations to dispense charity, encourage sociability, and offset Protestant or secular 
organizations; 7) the appointment of bishops along national lines (that is, if there were 
many people from a certain country settled in the United States, someone of that same 
background ought to elevated to the episcopacy; and 8) seminaries and Saint Raphael 
societies for the various nationalities.292    

Pope Leo XIII refused to act on any of these suggestions. Many American bishops had 
already acted on some of them, erecting national parishes complete with parochial 
schools, priests and sisters who spoke the requisite languages, and Catholic organizations 
for the laity. Nevertheless, the American bishops reacted with alarm bordering on anger 
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to the Lucerne Memorial, particularly the call for choosing bishops along national lines. 
As Archbishop Corrigan explained to Bishop Scalabrini: 

The question of United States immigration can only be resolved within the context of American 
inclination and life. One must live at least a few years in America in order to understand what 
might elude a traveler's superficial judgment. A nation cannot be studied in a month. The 
American people progress in Catholicism as they progress in freedom, but when they enter a 
church, they do not discard their idea of national independence. The American Episcopate must 
preserve religion from such a spirit of independence as might cause untold damage to it. Such a 
people cannot submit themselves to a foreign bishop.293 

If one defines Cahenslyism as a call for greater respect for the various national 
identities within Catholicism, one sees the possibility for a kind a homegrown American 
Cahenslyism dedicated to calling for greater respect for the American Catholic identity. 
As the furor over Cahenslyism declined, the question of Americanism took its place. No 
one gave any speech or issued any document defining Americanism in the way the 
Lucerne Memorial defined Cahenslyism, but historians have identified elements of it in 
various speeches, sermons, and printed works. In Europe, rumors flew that Americans 
advocated greater respect for the natural virtues apart from the supernatural gifts of 
grace, that they valued the individual's attention to and response to the Holy Spirit above 
the traditional virtue of obedience to spiritual advisors, and that they wanted the world to 
adopt their system of separating church and state. There were, though, two differences 
between the respect for national customs which the Lucerne Memorial advocated and the 
respect for their national identity Americans called for that led Pope Leo XIII to take 
greater action than he had with the Lucerne petition. Cahensly's birthplace, albeit it was 
also the cradle of the Protestant Reformation, had a Catholic history; Leo XIII, like most 
people, thought of U.S. history and culture as being shaped largely by Protestants and 
secular humanists. Also, laity led the Saint Raphael movement. When priests, bishops and 
archbishops championed a distinctly American Catholicism, that called for greater papal 
action. Leo XIII's action took the form of papal letters, Longinque Oceani (January 6, 1895) 
and Testem Benevolentiae (January 22, 1899), which subordinated American 
manifestations of faith to the overarching unity of Roman-centered Catholicism. 

Scholars generally agree Archbishop Corrigan was no Americanist. What is significant 
here is that his lack of support for Americanism did not put him in the camp of its 
seeming opposite, Cahenslyism. And he knew that Bishop Scalabrini, for all his irenic 
disinclination to argue, did advocate Cahensly-like pastoral work to preserve migrants' 
language and culture. 

The situations at Saint Joachim, Most Precious Blood, and Our Lady of Pompei (and 
at Father Morelli's hospital and the Saint Raphael Society), the pressures on Archbishop 
Corrigan from the McGlynn affair and the appointment of an apostolic delegate who 
interfered in his archdiocese, and the basic difference between the two in matters 
concerning the pastoral care of migrants led to an unfortunate misunderstanding 
between Archbishop Corrigan and Bishop Scalabrini. The distance between them and the 
communications technology of their day meant that problems between the two began as 
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soon as the Scalabrinian mission did. It took Bishop Scalabrini until 1889 to discover and 
write Archbishop Corrigan about a potential problem at Saint Joachim's: was the chancery 
holding onto money collected for an Italian parish prior to the Scalabrinians arrival?294 By 
then, Archbishop Corrigan had released the money.295 

The real conflict came when Archbishop Corrigan closed Most Precious Blood out 
from under the Scalabrinians, Father Vicentini protested, and the archbishop reiterated 
that the Diocesan Council's decision stood. Bishop Scalabrini went on the offensive: 

Having carefully read Father Vicentini's letters sent to you on December 27, 1893, and January 2, 
1894, your wicked action and injustice are evident. A documented history of the truly disloyal 
ways with which this affair has been treated would undoubtedly project a sinister shadow on its 
authors, all the more so if this action were compared with th e letters Your Excellency sent me 
during these past years, in which, highly praising the work of my missionaries, you stated that you 
would always support and protect them. And you confirmed this later verbally, knowing that I 
always worried about Father Morelli's risky enterprises. The latest phase of the sad drama, let me 
say it clearly, is more worthy of the merchants of the British Council than of the episcopal 
council. In fact, the closing of a church is ordered, sacred rights are violated, a promise is given to 
pay all debts (including those contracted by the Italians), a superior without means is induced by 
false promises to take upon himself a debt made for the church and, once the goal is reached, he 
is sent from Herod to Pilate. The former almost sneers at his request, the latter washes his hands 
of it! Where do we find ourselves, dear Monsignor? A Masonic lodge could not have done 
worse.296 

At Most Precious Blood, Archbishop Corrigan had transferred the work of the parish 
from the Scalabrinians to the Franciscans without written notice and apparently without 
verbal communication. In the McGlynn affair, he had similarly taken action regarding his 
subordinates. When it came to his colleague in Piacenza, a different approach was 
necessary, and this time  Archbishop Corrigan justified his actions: 

Allow me to say, Excellency, that I never promised, to remedy everything.' How can I, for 
example, pledge myself to pay the debts on the church on Baxter Street which alone amounts to 
six hundred thousand lire? 

If Your Excellency thinks that it would be better to remove the missionaries from here and send 
them where their financial difficulties would not be so bad, perhaps this would be the best 
solution. Meanwhile, I have entrusted the Church of the Most Precious Blood to other priests who 
know more about finances. 

The difficulties of the Church of Saint Joachim are almost beyond repair. For the Home of St. 
Raphael, I see no other solution than to give it to some Americans to administer. 

I have done for the Italians more than I have for any other group and this is the thanks I get.297 

Bishop Scalabrini waited, and then did not approach Archbishop Corrigan directly. 
Rather, he told his provincial superior: "I have already told you that I regret very much to 
have annoyed the archbishop, for whom I have great affection and veneration. . . Tell him 
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that I take back any word that may have offended him and that it was not directed to his 
venerable person, but to the method by which I thought his officials were treating our  
cause."298 

The quarrel in distant New York had reached Propaganda in February 1894, when 
Cardinal Ledóchowski asked Bishop Scalabrini if he had any objections to the Franciscans 
taking Most Precious Blood.299 The bishop did, and the cardinal began an investigation 
into the whole affair. In May 1894, he sent his results to the two ordinaries involved. He 
reprimanded Bishop Scalabrini, "I must therefore conclude that the Saint Charles 
missionaries cannot claim any right to the Baxter Street church that has been given to the 
Franciscans. To my regret I must therefore conclude that the expressions used by Your 
Lordship regarding the Archbishop of New York and his curia are without foundation." 300 
And he praised Archbishop Corrigan: "I cannot hide from Your Excellency my pleasure in 
reading the mild and benign expressions you have used for those who, perhaps due to 
overly lively fantasies, had not properly evaluated their own expressions."301 

Relations between the two ordinaries resumed slowly. As their missions emerged 
from their crises and their work became more routine, the Scalabrinians relied less on 
communication between Bishop Scalabrini and Archbishop Corrigan and more on 
relations between local superiors and lesser chancery officials. However, when Father 
Zaboglio was hurt in the gas explosion, Bishop Scalabrini had to write Archbishop 
Corrigan, and he included these lines: "Despite the passing of some small clouds on our 
sky, I am sure that Your Excellency's noble soul is still the same as before, just as mine 
is."302 Archbishop Corrigan replied in a similar vein: "Your Excellency makes allusion to 
some small clouds which have passed over us, but believe me, I am as I was before. They 
did not, as far as I am concerned, obscure our sky."303 

Why repeat the long story of Scalabrinian affairs in New York, even if it does have a 
relatively happy ending? Partly because it has been told before, from other analytical 
angles. Alba Zizzamia has already emphasized the growth, the "vision unfolding" that 
outweighed the loss of Most Precious Blood or the setbacks at Saint Joachim or Pompei. 
Bishop Scalabrini's vision, though, did not unfold freely into an empty plane. It took 
shape not just from the bishop's intentions but from the force of other personalities and 
of the situation in the mission field. Similarly, Stephen Michael Di Giovanni has focused 
on Archbishop Corrigan as the key figure in determining the structure of Italian pastoral 
care in his archdiocese. Like Bishop Scalabrini's vision, Archbishop Corrigan's did not 
unfold unhindered.  Whatever his ideals in Italian pastoral care, he had to work with the 
situation at hand, with the Italian laity and their cultura l background, with the priests 
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and sisters he had available, and with the economic resources he could command. He had 
to fit I talian pastoral care into other issues facing his archdiocese, and American 
Catholicism as a whole, in the 1890s. 

Another reason to go through the story is that in it are several new features of the 
Scalabrinian mission. Bishop Scalabrini's priority was preserving the possibility for a 
comprehensive system of Italian pastoral care. Giving up a particular mission such as 
Most Precious Blood, freed him to try again at a more propitious time. The missionaries 
in the field though - Father Zaboglio, who stepped in to save Pompei, Father Gambera, 
who sent Father Demo to cover for Father Zaboglio's ill health - began to make it a 
priority to hold onto the missions they had. Although Bishop Scalabrini continued as 
superior general, and continued to take his responsibilities seriously, his missionaries 
were developing their ability to a ct not only independently but also effectively. 

By the late 1890s, the Scalabrinians had grown more accustomed to their American 
environment. They had learned more about setting their missions on firm foundations, 
and they had learned to complement their f ounder's vision with action to maintain their 
missions. They had narrowed Bishop Scalabrini's vision from a broad-based migrant 
apostolate to an effort to preserve the Scalabrinians themselves and their parishes, but 
this narrow focus laid the foundations for the survival of the religious institute and its 
various missions. 

The Scalabrinians were ready for another growth spurt in the late 1890s and early 
1900s. Yet, their future was not entirely sunny, and at least some of them were beginning 
to prefer caution and conservation to boldly proceeding with their mission and perhaps 
losing it all. In 1894, a worried Father Vicentini passed along a bit of New York gossip to 
Bishop Scalabrini: 

Yesterday one of the Pallottine Fathers, who have several homes here, told me that the Holy See 
has ruled that a Visitor residing in Rome will supervise them, and that, therefore, their superior 
general cannot dispose of the priests here and change them around without the permission of the 
visitor, who is a Passionist and very strict. I wouldn't want anything of the sort to happen to us 
some day.304 
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Expanding Visions  

The decade between 1895 and 1905 was a period of transition for the Scalabrinians and for 
their leader. For Giovanni Battista Scalabrini, it was a time of transition in his vision of 
what his institute should be. The crises of the early 1890s did not shake Bishop 
Scalabrini's plans. If anything, he expanded them. His vision for pastoral care became 
more comprehensive, as he began to promote bilingual parochial schools. He also began 
to think of his work with Italian migrants as a model for the pastoral care of all migrants. 

For the missionaries in the field, the turn of the century was a time of transition in 
institutional life an d in leadership. The missionaries had now put years of effort into 
establishing parishes. They still had to contend with perpetual shortages of clergy and 
money, but they could no longer follow Bishop Scalabrini's tendency to withdraw from 
difficulties; th ey had committed too much to turn back. Their years of commitment and 
experience became a new source of authority for them, equivalent to the authority of 
Bishop Scalabrini's vision. Indeed, when Bishop Scalabrini visited his U.S. missionaries in 
1901, there was a confrontation between vision and experience, a confrontation made all 
the more poignant because it was Giacomo Gambera, who was doing so much to foster 
Bishop Scalabrini's vision at the Saint Raphael Society, who did so much to frustrate that 
vision in other areas. When Bishop Scalabrini died few years later, experience became the 
missionaries' only authority. 

Bishop Scalabrini had been thinking of visiting his missionaries at least since 1893. 
Archbishop Michael Augustine Corrigan knew of his plans. When describing for the 
bishop just how bad the situation at Most Precious Blood was, he added, "Because of this 
I would be happy and grateful if you would pursue your forthcoming visit to the United 
States."305 Several years later, in the wake of crises at Most Precious Blood, Saint Joachim 
and Our Lady of Pompei, the trip was still in the planning stage. "To tell the truth," 
Bishop Scalabrini wrote Mieczyslaw Halka Cardinal Ledóchowski, "The missionaries who 
find themselves in South America satisfy me; not so those who find themselves in North 
America. I have, therefore, in mind to bring myself there," to investigate local conditions 
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and to encourage the missionaries to better work.306 The next year, though, Bishop 
Scalabrini was still in Piacenza, still planning to come to the United States.307 

Why delay the trip? Chapter three mentioned the American hierarchy's doubts about 
the arrival of the first apostolate delegate, and the rumors the Scalabrinians spied for the 
new delegate. Bishop Scalabrini's hesitation to visit the United States was another 
manifestation of the same underlying problem. The bishop knew from experience 
American prelates guarded their prerogatives. He declined to take a trip that could be 
construed as an investigation of his episcopal colleagues. It was Father Giacomo Gambera 
who broke the impasse. During his tenure as provincial superior he sounded out various 
American ordinaries as to their willingness to receive Bishop Scalabrini. In 1900 he carried 
a number of favorable responses with him to Italy to arrange for the bishop's forthcoming 
trip. 308 

Father Gambera's arrival in Europe coincided with a tragedy. On July 30, Gaetano 
Bresci, an Italian-born anarchist who had made a home in Paterson, New Jersey, 
assassinated King Umberto I. The public in Europe and America reacted with shock but 
not surprise. Europeans knew Italy had an active anarchist circle; an Italian anarchist had 
in 1894 assassinated the French prime minister.309 Americans had already developed the 
stereotype of the violent foreign-born radical. The assassination, and the stereotypes 
associated with it, haunted Bishop Scalabrini's American trip. When the bishop sent 
Father Gambera to Viscount Venosta, the Minister of Foreign Affairs, to discuss the Saint 
Raphael Society, he apologized that the turmoil over the assassination had delayed his 
writing. 310 Seven months later, when he received the news of the unexpected death of a 
Brazilian missionary, Bishop Scalabrini fretted: "I don't know the manner of death but I 
believe and hope it was not by an assassin, as they say."311 

Bishop Scalabrini's trip began with a short journey to Rome to confer with Pope Leo 
XIII and to receive his blessing. He then went to Genoa, where, on July 18, 1901, he and his 
body servant, Carlo Spallazi, boarded the Liguria, a steamship the passengers of which 
included Italian migrants in steerage, to whom the bishop ministered during the voyage. 
Fifteen days after embarkation, the ship arrived in New York Harbor. Ellis Island 
processed for admission only steerage passengers. Federal officials either boarded ships to 
clear for admission first- and second-class passengers or saw these passengers at a 
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quarantine station. They saw Bishop Scalabrini at the quarantine center and assured 
themselves he was legally permitted to enter the United States. 

On the morning of August 3, a harbor steamed named George Starr picked up Bishop 
Scalabrini at quarantine. Aboard ship, a small delegation tendered welcomes. The stars of 
the show were a little girl named Katie Repetti and a small boy identified only as 
Molinelli. Both youngsters addressed the bishop in English. In keeping with his 
conviction as to the importance of preserving the migrants' home languages, the bishop 
replied that while he understood English, he would use Italian, since so many people in 
the entourage were Italian speakers. This reply also prevented embarrassment on all 
sides; the reality was that while Bishop Scalabrini understood spoken English but could 
not speak it himself; he relied on Giacomo Gambera to translate for him while he was in 
the northeast, and on Francesco Beccherini to translate in the Midwest. The George Starr 
ferried the party to the pier at the foot of West 24th Street on the Hudson River side of 
Manhattan. There, a larger party awaited them. The local newspapers mangled their 
names, but it is possible to make out Gherardo Ferrante of the Archdiocese of New York's 
chancery, Oreste Alussi of Saint Joachim's, Francesco Beccherini of Saint Francis in 
Detroit, Paolo Novati of Holy Ghost in Providence, Pacifico Chenuil of Saint Anthony's in 
Buffalo, Bartolomeo Marenchino of Saint Michael's in New Haven, Giacomo Gambera of 
Sacred Heart in Boston, and Antonio Demo, Riccardo Lorenzoni and Carlo Delbecchi, 
then pastor and assistants at Our Lady of Pompei in New York. A number of prominenti 
were also there. This enlarged party climbed into horse-drawn carriages for a kind of 
procession from West 24th Street and the Hudson River diagonally across Manhattan to 
Saint Joachim's on Roosevelt Street, near the East River.312 At Saint Joachim's there were 
more people, and the church itself was decorated with what Bishop Scalabrini described 
to his secretary, Camille Mangot, as "little multicolored flags." Archbishop Michael 
Augustine Corrigan of New York called. Later that day, Bishop Scalabrini returned the call 
at the archbishop's home on Madison Avenue and 50th Street, a world away from the 
congested tenements full of the immigrant working class that surrounded Saint 
Joachim's. The two prelates went for a carriage drive; the newspapers mentioned a ride 
through Central Park but what Bishop Scalabrini remembered was the "colossal 
metropolis" and the superb Gothic cathedral, Saint Patrick's on Fifth Avenue between 
50th and 51st streets. When they returned to this cathedral from their ride, Bishop 
Scalabrini celebrated vespers with Archbishop Corrigan and Bishop Charles E. McDonnell 
of Brooklyn, who, when he was on Archbishop Corrigan's staff had visited Piacenza in 
search of Italian-speaking priests for New York. Then the bishop returned to Saint 
Joachim's for the evening. Somehow during the day, he also found time to preside over 
the marriage of two piacentini, relocated to New York: Angelo Alpi, whose family owned 
an artificial -flower manufacturing concern, and Della Martinelli.  
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Sunday was no day of rest. Even though he was still acclimating himself to the 
"pitiless heat" of summertime in the tenement district of Manhattan, Bishop Scalabrini 
celebrated mass, during which he preached, and also addressed the youngsters whom the 
Scalabrinian lay catechist and the sisters assembled for the children's mass. At one he 
dined with Archbishop Corrigan. He was back at Saint Joachim's in time for vespers.313 

Monday, the bishop received those Scalabrinians who had not attended his August 3 
arrival, and Tuesday, with Father Gambera to translate for him, he began to meet other 
people, particularly the press. Andrew Brizzolara, C.S., has analyzed Bishop Scalabrini's 
visit as a complex media event, with the newspapers looking for an angle that would 
attract readers and the bishop looking for a medium to convey his message. Bishop 
Scalabrini handled the press well, considering "the press" was not a monolithic block but 
a number of different newspapers with varying perspectives, and also considering how 
thoroughly at odds the bishop was with most of their perspectives. 

One group of newspapers was the Italian-language press. These papers followed the 
bishop's every move. New York's ,ȭ!ÒÁÌÄÏ )ÔÁÌÉÁÎÏ was particularly impressed by the 
reception tendered the bishop by the elite Catholic Club of New York at their elegant 
clubhouse at 120 Central Park South. The newspaper was especially impressed when the 
speaker who introduced the bishop touched on "the future which is in store for the sons 
of Columbus in the political field, their gifts of hard work, sobriety, perseverance, concern 
for their t raditions, respect for the law and morality, all of which are characteristic of the 
Italian worker."314 Covering Bishop Scalabrini gave the Italian press the opportunity to put 
their ethnic group in a favorable light.  

The Catholic papers probably most faithfully reflected Bishop Scalabrini's interest not 
simply in preserving ethnic characteristics but in fostering Christian civilization by 
helping migrants practice their accustomed religious traditions in their accustomed 
languages. The Catholic News of New York took the bishop's visit as an opportunity to 
highlight the activities of one of the ethnic groups that made up Catholicism in that city. 
Its reporters followed Bishop Scalabrini on his visits to various Italian parishes and 
described those parishes and their programs. Another Catholic paper gave voice to the 
criticisms of more assimilation-minded American Catholics: 

Bishop Scalabrini is quoted as stating that his desire is to see established here a system of 
parochial schools in which Italian boys and gi rls may be taught their native tongue, together with 
the English, [they] are now taught so well. 'It has been our experience that the immigrants who 
come here, especially the children, are most likely to obtain a stronger grasp of the rudiments of 
their religion if it be taught them in their native tongue.'  

If the bishop wishes the Italian language taught the children of Italian immigrants to this country, 
he must provide the funds himself for that outlay, as the linguistic purpose is one which will not 
appeal very strongly to the resident Catholics of the United States.315 
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The non-Catholic, non-Italian papers, the urban dailies that were the mass media of 
the early twentieth century, presented the bishop with a delicate situation. Some of the 
biggest New York City papers had developed mass markets by using conflicts such as the 
Spanish-American War as occasions for displaying their patriotism. On the other hand, 
the papers were not about to create a controversy by offending a guest *ho held a high 
position in a religious denomination to which many potential readers belonged. For his 
part, Bishop Scalabrini had long experience with the much more anticlerical liberal and 
radical journalism of Italy and knew just how to get his message across. The result was 
the bishop and the secular press got along well, as can be seen in an interview in The New 
Haven Union, in which a reporter paid subtle compliments to the bishop's skills as an 
interviewee. During a visit in that city, the bishop had spoken about the desirability of 
parochial schools. The reporter, upholding a common American opinion, asked what His 
Excellency thought of public schools, and then recorded the response: ". . . he laughed, 
took a pinch of snuff, and said he would not try to answer the question. 'It is a very 
difficult problem to solve,' he said, 'and my opinion would not matter  very much." The 
reporter than let the bishop develop his own topics of conversation, and noted: 

Occasionally he becomes enthusiastic, and especially was his interest manifest when he dwelt on 
the importance of Italians studying and remembering their native language and retaining the 
traditions of their country and their religion. But he was sharp enough to add: 'Of course, I 
believe in a thorough English education. But the Italian citizen of the United States should learn 
both. There is no reason why in studying the language and customs of his adopted country he 
should forget the land that gave him birth.'316 

Reporters followed Bishop Scalabrini around New York City throughout most of 
August. Wednesday, Archbishop Corrigan took the bishop to see the travelers' aid 
facilities established for migrants from various countries. They probably saw Leo House, 
the German Saint Raphael Society establishment, and Holy Rosary, the archdiocesan 
mission for Irish women. Father U. A. Nageleisen of the former and Father M. J. Henry of  
the latter then escorted the prelates to Ellis Island so Bishop Scalabrini could see the 
procedures for migrants traveling via steerage. That day Ellis Island officials processed 
650 Italians. The Commissioner of Ellis Island treated them to lunch, after which the 
party boarded a small steamer for a harbor-view tour of New Jersey and New York. As 
Bishop Scalabrini recalled, only one incident marred the day. While inspecting Ellis 
Island, he noticed a group of Italians struggling to hurry from one place to another. One, 
burdened with heavy suitcases on each hand, moved too slowly for one of the guards, 
who struck the man a mighty whack across the back of his legs with a billy club. 
Stumbling, the man set down his suitcases, regained his balance, straightened up, turned 
around to face his assailant, and slugged him. Perhaps the guard realized he had been 
overhasty, for the confrontation ended there. Bishop Scalabrini saved it for future 
reference. 

Thursday was August 8, the feast day of Saint Vincent the Martyr. Bishop Scalabrini 
blessed an altar and gave a talk to an overflow crowd at Saint Joachim's. Friday, he blessed 
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the headquarters at the hospice of the Italian Saint Raphael Society at 8-10 Charlton 
Street. 

Saturday, after a week at Saint Joachim's, Bishop Scalabrini moved to the Scalabrini's 
other New York parish, Our Lady of Pompei. He spent a few days participating in 
everyday parish life; on August 12, he reported to his secretary that he had baptized two 
babies. Thursday, August 15, though, was the Assumption of the Blessed Virgin Mary, an 
important feast on the Catholic calendar, a holyday of obligation in the United States, and 
a feast day of significance iÎ ÔÈÅ ÍÁÎÙ )ÔÁÌÉÁÎ ÖÉÌÌÁÇÅÓ ÏÆ ×ÈÉÃÈ ,ȭ!ÓÓÕÎÔÁ ×ÁÓ ÐÁÔÒÏÎÅÓÓȢ 
Bishop Scalabrini celebrated by visiting the Italian colony of Newark. Apparently, this was 
one of the bishop's early encounters with the ramifications of being Catholic in a largely 
non-Catholic country; he reported to his secretary that "in America one is obliged to hear 
mass but work is also permissible, for which reason I could not see our emigrants in 
church until the evening." In the early hours, Catholics slipped in and out of hurried Low 
Masses so as not to be late for work, and Bishop Scalabrini could not stop them and talk 
to them. He had better luck in the evening when he visited Holy Rosary on Sixth Street in 
Jersey City, for the Italians returned to church after work for more relaxed devotions. It is 
worth noting that on this trip, Bishop Scalabrini was the guest of Felix Morelli, whose 
status as a Scalabrinian at that time is not clear, but who was still in the United States and 
still serving Italian migrant communities. 317 

After his visit to Newark, Bishop Scalabrini returned to New York and moved from 
Our Lady of Pompei back to Saint Joachim's for a few days. Monday, August 19, found 
him at Saint Joseph's Seminary in Dunwoodie, Yonkers, the Archdiocese of New York's 
seminary, conducting a retreat for his missionaries and for other Italian priests in the 
area. About 60 retreatants came, some from quite far away; it took Luigi Paroli two days 
and two nights to come north from New Orleans, and Pietro Lotti almost that long to 
come east from Kansas City. It was a good weather to make a retreat, a spiritual exercise 
which called for silence, reflection, and meditation. The oppressive heat continued 
unbroken, and the humidity swelled the seminary's wooden doors, making it difficult to 
close them.318 

Bishop Scalabrini's notes for that retreat survive. They indicate that, rather than 
focusing on the special ministry of the Scalabrinians, he focused on the more basic and 
general spiritual qualities all Christians and all priests needed. The Scalabrinians, though, 
did conduct one bit of internal business at their treat. At some point during the week, 
they gathered in the seminary's chapel to elect a new provincial superior. Father Gambera 
vehemently insisted he did not want the job anymore. Rather than appoint a provincial 
himself, the bishop allowed his missionaries to cast secret ballots. He thought they voted 
well, the majority of votes went to Paolo Novati of Holy Ghost, Providence. "Not only 
does he enjoy his confrere's esteem," Bishop Scalabrini remarked to his secretary, "he has 
his bishop's good opinion. The [unidentified] archbishop told me he was the 
congregation's most distinguished ornament. He is talented, knows English to perfection, 
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is prudent, and has a good heart." The next largest number of votes, four (including 
Father Novati's, Bishop Scalabrini speculated), went to Oreste Alussi, a tribute more to 
virtue and piety than to his administrative qualifications. 319 

The retreat ended Saturday, August 24. Bishop Scalabrini returned to Saint Joachim's. 
He may have spent the next few days attending to staffing at the Saint Raphael Society 
and to other administrative chores. Then he began a six-week tour of Scalabrinian 
missions and Italian colonies. His first stop was New Haven, where he arrived Saturday, 
August 31, in time to celebrate Benediction with the Blessed Sacrament at Saint Michael 
the Archangel's. The evening arrival made it easier for his hosts to welcome him. The 
Italians of New Haven, done with the day's work, mustered many members of the colony 
for a welcoming parade featuring brass bands and groups of marchers who illuminated 
the way with Chinese lanterns carried high on long poles. Sunday, Bishop Scalabrini 
celebrated mass and administered confirmation. He would perform this sacrament many 
times over the next few months. Bishops are the ordinary administrators of this 
sacrament, so it made sense to combine the ceremony with Bishop Scalabrini's visit. Also, 
it enhanced the reception tendered the bishop, involving as it did numerous 
schoolchildren, the girls in white dresses and veils, the boys in suits, and their parents. At 
this time, some parishes prepared their youngsters to begin to make confessions, to 
receive their First Communions, and to be confirmed at the same time, which made the 
events even more festive. At New Haven, Bishop Scalabrini ran into another American 
custom. He remarked to his secretary that no Italian journalists came to see him on what 
would normally have been his first business day in New Haven. Monday, September 2, 
was Labor Day, "like our May 1."320 

The bishop spent Labor Day receiving his missionaries and traveling to Hartford to 
meet with Bishop Michael Tierney. By Thursday he had completed his visit of 
Connecticut, and he took the train north to Boston. Following the pattern established in 
New Haven, he arrived at Back Bay Station at 7:00 p.m. and went to Sacred Heart Church 
in the North End for the celebration of an evening service. The late hour again facilitated 
an enormous welcome, this time with Viva il Vescovo Scalabrini in lights across the 
church facade.321 Except for the continued ferocious heat, the visit to Boston seemed to be 
going well. 

Friday, September 6, Bishop Scalabrini celebrated First Friday mass at Sacred Heart. 
Then he and Father Gambera called on Archbishop John J. Williams, with whom 
Francesco Zaboglio had negotiated for the opening of Sacred Heart. As Father Gambera 
recalled, the two had returned to Sacred Heart's rectory and were sitting down to dinner 
when they heard the newsboys hawking "Extras" with the details of American-born 
anarchist Leon Czolgosz's attempted assassination of President William McKinley. "The 
unexpected and mournful news terrified everyone," Father Gambera remembered, but in 
particular Bishop Scalabrini, still mindful of Umberto I's assassination. "Fortunately [the 
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assassin] was not Italian; otherwise, Bishop Scalabrini would have suspended his visits, 
and would have immediately returned to Italy."322 Instead, the bishop ordered 
cancellation of all festivities in his honor. "It upset the Italians a little," he told his 
secretary, "but it made a good impression" upon non-Italian Americans preoccupied with 
McKinley's injuries and grateful for this tactful sign of sympathy.323 

September 8 should have been a great day on the North End. Not only was it Sunday, 
but it was also the feast of the birth of the Blessed Virgin Mary, like the Assumption an 
occasion for Italian displays of veneration. Out of respect for President McKinley, Bishop 
Scalabrini cancelled a procession of 30 North End religious organizations. During the 
mass, he delivered a sermon primarily on the Blessed Mother, and assured the 
congregation that "devotion to the Madonna according to your regional customs will be 
of great benefit for you." He then tied Marian devotion to contemporary events: "The 
profound sore on our soul caused by the horrendous assassination of our good King 
Umberto has not yet healed, and now the wound in our heart is sadly reopened by the 
assault on and the wounding of the illustrious president of this grand and hospitable 
republic. Full of anxiety we raise to God our prayer for the prompt cure of the 
distinguished patient, and from our hearts we say to Him: Lord, save the president of the 
republic. . .."324 

The sermon made the front page of The Boston Globe. The McKinley assassination 
continued to overshadow Bishop Scalabrini's visit, as the president clung to life and even 
at one point seemed likely to recover. Bishop Scalabrini maintained his schedule. 
Monday, September 9, he went to the Italian colony in Winthrop, Massachusetts, where 
he confirmed about 100 Italian youths. Tuesday, September 10, found him at Our Lady of 
Czestochowa in South Boston. This parish was a kind of experiment for Bishop Scalabrini. 
He had accepted its pastor, a Polish priest named John Chmielinski, into the 
Scalabrinians and granted him permission to minister to his compatriots as the Italian 
Scalabrinians ministered to theirs. Now he had a chance to see how the experiment was 
working. See, but not hear; Bishop Scalabrini understood no Polish, and had to ask Father 
Chmielinski to translate his remarks for him. Fortunately, the service was highly dramatic 
visually, with Polish children dressed as angels preceding the bishop as he walked and 
scattering flower petals in his path. "It was a moving ceremony," he told his secretary, 
"although, for me, a silent one."325 Wednesday, September 11, he was in East Boston, 
preaching at Saint Lazarus on Orient Heights. The news that day suggested President 
McKinley was out of danger, and so the bishop lifted his ban on nonliturgical public 
demonstrations. The Italians held a fireworks display and band concert.326 
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Thursday, September 12, Bishop Scalabrini was on the railroad again, this time to 
upstate New York, site of the McKinley assassination. He arrived at Utica that evening. 
Since the Scalabrinians had as yet no parish in Utica, he stayed at Saint John's, a diocesan 
parish whose pastor ministered to the town's Italians. He celebrated a children's mass 
Friday morning, then caught the train for Syracuse. He spent Saturday, September 14, at 
the Scalabrinians' Saint Peter's Church there, administering confirmation and Fir st 
Communion. The Italians would have welcomed him with the usual brass bands, 
processions, and fireworks, but President McKinley's September 11 rally proved false. The 
president died the day Bishop Scalabrini was in Syracuse, and the bishop restored his ban 
on nonliturgical public demonstrations. 327 

Sunday, September 15, Bishop Scalabrini returned to Utica to bless the cornerstone of 
Saint Mary of Mount Carmel, an Italian church being built there. After the ceremony he 
was the guest of honor at a reception there. Perhaps he discussed bringing the 
Scalabrinians to that city, for a missionary arrived the next year. The next day he took the 
train to Buffalo, the city from which the president's funeral train had recent ly departed. 
He spent Tuesday, September 17 in that city. The Scalabrinians showed him Saint 
Anthony's church and school, he called on Bishop James Edward Quigley ɂ a significant 
visit for the Scalabrinians' future ɂ and he conducted vespers, at which he preached. 
Wednesday, September 18, required some tact. It was the day of President McKinley's 
burial. Bishop Scalabrini had been participating in the nation's death watch by calling for 
prayers and by cancelling festivities. However, he could not perform the most meaningful 
Catholic mourning rites and say mass for the repose of the Methodist McKinley's soul.328 
Instead he passed the morning quietly on the Canadian side of Niagara Falls. 

After mailing a souvenir post card from Niagara Falls to his secretary, Bishop 
Scalabrini began touring the American Midwest, spending a few days in each city.329 
Wednesday, September 18, he took a train from Niagara Falls to Cleveland, arriving in 
time for lunch with Bishop Ignatius F. Horstmann. That evening he conducted vespers 
and preached at the Scalabrinians' Holy Rosary parish. From Saturday, September 21, to 
Monday, September 23, he was in Detroit. He celebrated mass at Saint Francis's, where 
Francesco Beccherini was pastor, lunched with the city's bishop, John Samuel Foley, and 
visited a local seminary. Departing Detroit Tuesday, September 24, he changed trains in 
Chicago; apparently that was his entire contact with the city that within a few years 
became a center of Scalabrinian ministry. Wednesday, September 25, he arrived in Saint 
Paul. The Scalabrinians had at this point no missions in Minnesota, but Bishop Scalabrini 
had errands in the city. Archbishop John Ireland escorted him to the archdiocesan 
seminary of Saint Thomas and to a seminary for Polish-American candidates for the 
priesthood, and the bishop delivered Latin addresses at both institutions. Archbishop 
Ireland also made arrangements for Bishop Scalabrini to visit President Theodore 
Roosevelt. The evening of Friday, September 27, the bishop boarded a train for a twenty-
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hour trip to Kansas City. Bishop Joseph Hogan of that city was elderly and ailing, so 
Bishop Scalabrini stayed with auxiliary bishop John Glennon. On Sunday, September 29, 
two marching bands representing mutual benefits societies whose membership reached 
several hundred Italians escorted the bishop in a carriage drawn by four white horses 
from Bishop Glennon's residence to Holy Rosary. He preached at a High Mass, the music 
for which had been specially commissioned for the occasion. Monday, September 30, he 
administered confirmation in a ceremony that gave him a taste of the mixture of Italian 
customs which his missionaries faced: "The Sicilians presented for confirmation babies 
[usually, youngsters who had received some catechetical training were the ones being 
confirmed], who cried so much I said I could not continue. However, I did continue, for 
three hours, but silence and order did not continue. Patience!"330 

Tuesday, October 6, Bishop Scalabrini travelled east to Saint Louis, where Archbishop 
John Joseph Kain met him at the station and a group of Italians escorted him to their 
church for Benediction with the Blessed Sacrament. He spent Wednesday, October 2, 
through Friday, October 4, visiting different parts of the city, with an eye to the purchase 
of a church. With that mission accomplished, he departed for the Scalabrinians' parish of 
Sacred Heart, Cincinnati, on Saturday, October 5. Sunday, October 6, was another 
feastday associated with Marian devotion, the Feast of the Holy Rosary. Bishop Scalabrini 
spent it administering confirmation a nd First Communion, preaching on Rosary devotion 
at mass and blessing the new organ and a sodality banner. Monday, he visited the 
parochial school and then boarded the train for the Scalabrinians' parish of Saint John the 
Baptist in Columbus. Tuesday, October 8, he celebrated mass, preached, and boarded the 
train again. On Wednesday, October 9, Apostolic Delegate Sebastiano Martinelli hosted 
his stay in Washington, D.C. 

At that time, the Scalabrinians had no mission in Washington. Bishop Scalabrini 
came to the capital in order to meet with President Theodore Roosevelt, which he did on 
Thursday, October 10. Neither immediately recorded his impressions; Roosevelt had been 
president only since McKinley's death on September 14, and was still organizing his 
administration, and Bishop Scalabrini had to hasten to another appointment in 
Baltimore. He did recall later that they needed no translator: he could understand 
President Roosevelt's English, and the president could understand the bishop's French. 
The president had general words of praise for the Italian migrants. Bishop Scalabrini 
recounted the incident between the official and the immigrant on Ellis Island in August 
and had called for more humane treatment. The meeting never figured in President 
Roosevelt's papers, but he did remember it. The president visited Ellis Island during 
Giacomo Gambera's tenure with the Saint Raphael Society. As part of his tour, he met 
with the representatives of various faiths who ministered to migrants awaiting processing. 
After th e formal part of the meeting, the Saint Raphael Society's attorney, Eugene 
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Philbins, introduced Father Gambera to the president. "To everyone's surprise, Roosevelt 
spoke highly of Bishop Scalabrini, and offered me his warm congratulations."331 

Friday, October 11, Bishop Scalabrini took the train north to Baltimore to see another 
American dignitary, Archbishop James Cardinal Gibbons of Baltimore. Columbus Day, 
which was not yet a widely observed holiday, he returned to New York and to Saint 
Joachim. Sunday, October 13, he administered confirmation to combined classes at Saint 
Joachim's and Our Lady of Pompei, 750 children and not one crying baby. Monday, 
October 14, the Italians at Saint Joachim's gave an "entertainment" in his honor, whether 
a dinner or one of the variety shows so popular at the time the bishop did not say. 
Tuesday, October 15, the elite New York Catholic Club tendered him a banquet at their 
Central Park South clubhouse. Bishop Scalabrini addressed them in French. He praised 
what he had seen in the United States and predicted an even brighter future. He pictured 
America as the place providentially set aside for the creation of a Christian civilization. 
That civilization would enjoy the unity of Cat holicism but would also reflect the Church's 
universality. The New World would teach the old that "peoples of different origin can 
very well conserve their language, their proper national existence, and at the same time 
be politically and religiously unite d without barriers created by jealousy and division, and 
without arms to impoverish and destroy one another."332 

Wednesday, October 16, Archbishop Corrigan escorted Bishop Scalabrini to the 
Catholic Protectory, where Christian Brothers tended 2,700 boys. A few days followed 
during which the bishop had no appointments or public appearances. Saturday, October 
19, he was off to Providence, the one Scalabrinian mission he had not yet seen. He stayed 
at Holy Ghost rectory. Sunday morning, October 20, he blessed the basement of the 
church, the only part as yet completed, and preached a sermon. He returned to the 
church on the afternoon for confirmation. He remained in Providence until Wednesday, 
October 23, partly in order to lunch with Bishop Harkins. On Thursday, October 24, he 
boarded a train for Worcester, Massachusetts, where, in company with the Boston branch 
of the Italian Saint Raphael society, he visited the Italian colony to see if the Scalabrinians 
might open a mission there (they never did). He also met Bishop Thomas Daniel Beaven 
of Springfield, Massachusetts, in whose diocese Worcester was located.333 

Bishop Scalabrini then returned to Boston to launch an important project. Saturday, 
October 26, he administered confirmation and First Communion to the Polish children at 
Our Lady of Czestochowa. Sometime during his stay in Boston, Bishop Scalabrini met 
with his missionaries and lay prominenti. The purpose of the meeting was to announce a 
new element of his plan for comprehensive care of the Italian migrant. He wanted to send 
sisters from Piacenza to conduct a nursery and parochial school. The proposal revealed 
the different perspectives of the bishop and his missionaries. Father Gambera, who was 
pastor of Sacred Heart and who would therefore bear primary responsibil ity for bringing 
the proposal to fruiti on, explained as best he could what experience had taught him: 
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And when I was asked my opinion I declared openly that the proposed schools were excellent, but 
were neither needed nor possible at that time, for the reasons that the sisters did not know the 
language, and they were not licensed, and we had efficaciously provided for religious education; 
that the huge expenses for the religious and for the schools would have thwarted my plans by 
burdening the church with new and heavy debts, with benefits that were uncertain and far-off, 
and therefore I suggested that the project be postponed to a better time.334 

Experience had not taught everyone. Roberto Biasotti, an assistant at Sacred Heart, 
took to the plan enthusiastically. Others also approved the plan, "More out of respect for 
Bishop Scalabrini than out of conviction," Father Gambera thought. Father Gambera, 
though, still unconvinced, immediately offered to resign from his position as pastor. 
Bishop Scalabrini tried to talk him into staying. Thinking that the real problem was that 
Gather Gambera read Father Biasotti's support for the parochial school as a bid to 
supplant his pastor, the bishop offered to transfer him. Father Gambera refused, fearing 
that such a move would only antagonize Father Biasotti. He insisted on resigning, and on 
November 1, Father Biasotti took his place.335 Freed from his burdens as provincial 
superior and pastor, Father Gambera moved to New York to devote full time to directing 
the Saint Raphael Society. 

On Monday, October 28, Bishop Scalabrini returned to New York for the last leg of 
his journey. At about the same time, four Scalabrinian seminarians, Gaetano Cerruti, 
Stefano Duda, Andrea Garrau and Pio Parolin, arrived from Piacenza. Bishop Scalabrini 
had requested they be sent so that he could perform at least one ordination in the United 
States. Father Pio, as he was usually called, almost missed the event. The superior at the 
Christopher Columbus Institute, Bartolomeo Rolleri, had told him Italian law exempted 
missionary seminarians from conscription. It turned out that they were not exempt from 
registration, but by the time Parolin discovered that, it was too late to obtain the proper 
papers. He risked trying to leave Italy without them. If caught, he faced prosecution as a 
draft evader. Scalabrinian Pietro Maldotti, director of the Genoa branch of the Saint 
Raphael Society, got him safely out of Italy and federal officials who processed newcomers 
in New York looked at one seminarian's set of papers ɂ which were in order ɂ and 
assumed they covered the whole group. Then it turned out Parolin needed another paper, 
a dispensation to permit him to be ordained at the young age of 22.336 

Bishop Scalabrini visited the New York branch of the Saint Raphael Society Tuesday, 
October 29. From Wednesday, October 30, to Saturday, October 2, he led the four 
seminarians in a preordination retreat, and on Sunday, November 3, he ordained them at 
Our Lady of Pompei. The bishop also examined them so as to authorize them to hear 
confessions. Father Pio remembered his final words after the oral examinations: "Act as a 
father and not as a judge."337 
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Monday, November 4, was another important day for the Scalabrinians; they were 
celebrating the feast day of their patron, Saint  Charles Borromeo. The Scalabrinians were 
all a bit shy about displaying their panegyric skills before Bishop Scalabrini; it was the 
new priest, Pio Parolin, who finally agreed to give the sermon extolling the virtues of the 
saint. He recalled that he began to feel a sense of failure during the homily itself. Even 
Bishop Scalabrini was too honest to console him, suggesting that with study and practice 
his technique would improve.338 

The bishop had nothing scheduled for Tuesday, November 5, perhaps because it was 
an election day, an off-year one, but still a day on which it might be difficult to schedule 
meetings. Wednesday, November 6, he crossed the Brooklyn Bridge to visit Italians in 
that borough. Thursday, November 7, he returned to Newark for confirmations. Friday 
and Saturday were quiet days, perhaps because the bishop had to pack to go home. 
Sunday, November 10, he returned to Newark to bless the orphanage Father Morelli had 
organized. Monday was another quiet day. Tuesday, November 12, the bishop boarded the 
Liguria for the trip to Naples, from which he went to Rome to confer with Pope Leo XIII, 
then back to Piacenza. Bishop Scalabrini did visit Brazil in 1904, but he never returned to 
America, and he never saw his main episcopal connection, Archbishop Corrigan, again. 
The archbishop died May 5, 1902. 

Once on the open sea, the bishop lost no time. He had been a dutiful guest in the 
United States. Except for the incident between the guard and the official at Ellis Island, he 
had either praised what he saw or kept silent. His letters to his secretary were, as Father 
Brizzolara pointed out, partly for public consumption, describing practically every city as 
"grand," every welcome from every Italian colony as "spectacular," and offering negative 
comments only on the extent of Protestant work among Italian Catholics. In a private 
letter to his new provincial superior, he got down to business. He asked Father Novati to 
ensure that each house practiced communal devotions, the personal pious practices he 
thought a necessary preparation for public liturgy. He also asked that the house superiors 
encourage politeness and discourage backbiting, criticism,  and gossip, especially at 
mealtime and recreation. Bishop Scalabrini's observations can be verified by consulting 
some other Scalabrinian sources, particularly Giacomo Gambera's memoirs. The letter 
provides an insight into the kinds of problems against which individual Scalabrinians 
struggled, and the kinds of behavior that occasionally contributed to a crisis at one or 
another parish. Throughout the rest of his life, bishop continued to send letters and 
directives outlining the rules each missionary was to follow regarding personal devotions, 
and each mission was to follow regarding correct administration.339 

What were the results of Bishop Scalabrini's trip? It had some administrative effects, 
precipitating as it did Father Gambera's resignation from his positions as provincial 
superior and pastor, and introducing Scalabrini and James Edward Quigley, who was an 
important connection to both Buffalo and Chicago. In some places, Bishop Scalabrini's 
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visit was the culmination of a period of parish growth, as when he blessed the church 
basement at Holy Ghost. In other places, such as Utica, it was a spur to Scalabrinian 
expansion. 

The effect of Bishop Scalabrini's trip was felt most keenly in Boston. When Father 
Gambera refused to open a parochial school, he resigned as pastor of Sacred Heart and 
was replaced by Roberto Biasotti. Born March 20, 1863, in Annone Veneto in the province 
of Venezia and ordained September 20, 1885, Father Biasotti had spent ten years working 
with Italian migrants in Europe. However, his main qualification for the position at 
Sacred Heart was his belief the parish could afford a school that taught It alian. In May 
1902, Sister Apostles of the Sacred Heart came from Italy, and opened a school at 249 
Prescott Street. Apparently, this was not a regular elementary school, but one teaching 
catechism and Italian.340 The Scalabrinians' second mission in Massachusetts, Saint 
Lazarus in East Boston, became an official parish in 1904. Father Giovanni Battista Cuneo 
lived in the area and attended to the mission. Francesco Morassi came from Saint Peter's, 
Syracuse, to be the first resident pastor in 1908, a position he held until 1911.341 

The Scalabrinians in Providence were fanning out in all directions.342 Paolo Novati 
was still pastor of Holy Ghost and still in ill health, but he was able to get some assistants. 
February 1901, saw the arrival of Antonio Bove, a secular priest from the Diocese of 
Tricarico, Matera, who worked as an auxiliary to the Scalabrinians, and Scalabrinian 
Giovanni Baffo. Father Baffo died soon after, and Scalabrinian Domenico Belliotti arrived 
in November 1901. Father Novati concentrated his efforts on Holy Ghost. On April 30, 
1901, Bishop Matthew Harkins approved the erection of a new parish church for Holy 
Ghost at the corner of Atwells Avenue and Knight Street. The basement was ready in time 
for Bishop Scalabrini to dedicate it, but after that construction languished. 

Another event that took place during Bishop Scalabrini's visit to Providence was a 
meeting with Bishop Harkins that resulted in transferring the migrant secular priest 
Giulio Triolo out of the Italian parish of Saint Ann in the North End and installing Father 
Bove. The move did not go smoothly. Saint Ann's at that time had no rectory; Father 
Triolo had rented rooms in a tenement and when Father Bove came, he made similar 
arrangements. When on November 30, 1901, he came to get the rectory furniture to move 
it to his new quarters, the women of the parish surrounded Father Triolo's tenement and 
refused to let the furniture be moved. When Father Belliotti arrived the next day to help 

 
340 Venticinque Anni di Missione fra gli Italiani lmmigrati di Boston, Mass. (Milan: Tipografia Santa Lega 
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with Sunday mass, he found someone had changed the lock on the church door. Father 
Triolo intervened to assure a peaceful transition to Scalabrinian management. 

That same year, the Scalabrinians began ministering to Italians in Thornton, a 
southern suburb the Italian population of which dated from the 1880s. Father Bove came 
to the area to organize a meeting to determine the best site for a church, an important 
question since the parish was planned to cover not only Thornton but the adjacent 
suburbs of Knights Ville and Silver Lake. The board of trustees bought a site at the corner 
of Clemence and Transit Streets in Thornton in November 1901. The next month Father 
Triolo's intervention allowed Father Bove to recover Saint Ann's rectory furniture and to 
take up his duties as pastor there, and Father Belliotti came to Thornton. On June 21, 
1903, Bishop Harkins blessed the building in Thornton, and the parish took the name of 
Saint Rocco. 

By 1904, Father Novati's health was such that he wanted to resign as pastor of Holy 
Ghost. That October, he met with Bishop Harkins regarding Holy Ghost's future, and 
asked that the boundaries of the three Scalabrinian parishes in Providence be redrawn. 
On January 15, 1905, Saint Ann's on the North End, Holy Ghost on Federal Hill, and Saint 
Rocco in Thornton each received responsibility for the Italians in a particular geographic 
area in Providence. Father Bove stayed at Saint Ann's, Father Belliotti replaced Father 
Novati at Holy Ghost, and Saint Rocco's waited until the Scalabrinians had a priest to 
send. 

Similarly, the Scalabrinians in New Haven expanded to a new parish. The turnover of 
pastor's at the Scalabrinians' first parish, Saint Michael's continued high.343 In January 
1896, Pietro Bandini's abrupt departure for Arkansas led Francesco Zaboglio to transfer 
himself from New Haven to New York, and Vincenzo Sciolla became pastor at Saint 
Michael's. Pietro Lotti succeeded Father Sciolla 21 months later, in September 1897. In 
1898, yet another pastor, Luigi Lango, arranged for the purchase of a new church for the 
parish. The building he had in mind was at 29 Wooster Place, facing a park. The building 
had a peculiar, almost haunted, history. New Haven's then mayor, Chauncey Jerome, built 
the church in 1852 and donated it to the Congregationalists. Unable to afford its upkeep 
ɂ it was a large Greek Revival building with a seating capacity of 1,000, a six-columned 
portico and a tall steeple ɂ the Congregationalists sold it to the Baptists. Soon after the 
Baptists moved in, the building burned. They rebuilt it, and a windstorm topp led the 
steeple. The rebuilt the steeple even higher, and another windstorm knocked it over. The 
Baptists replaced the steeple a second time, but by then their congregation was moving 
out of the downtown area; Father Lango was able to buy their church for $25,000. 
Changing hands did not change the building's luck. On January 4, 1904, a fire burned the 
church to the walls, demolished the steeple, dashed the four-ton bronze bell to the frozen 
ground and broke it in three pieces, and consumed the organ. (When the Italians rebuilt 
the church, they shortened the steeple, eliminated the portico, and altered the facade so 
the resulting structure looked more Baroque than Greek Revival, and more familiar to its 
new congregation.) 

 
343 Anthony  Bua, CS., "Historical Notes on Saint Michael's Parish in New Haven, Connecticut," Ninetieth 
Anniversary, St. Michael's Church, New Haven (n.p., n.d.). 
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At the time of the fire, Saint Michael's was in the care of its fifth pastor, Bartolomeo 
Marenchino, who had succeeded Father Lango in December 1900. Father Marenchino left 
in October 1904, and Francesco Moretti succeeded him. Father Moretti had been at Saint 
Michael's less than a month when he was found dead, asphyxiated, the gas for his house 
lights flowing but the flames extinguished.344 Father Oreste Alussi returned to New 
Haven for a second term as pastor, and remained until 1916. 

When Father Marenchino left Saint Michael's he went to organize the Scalabrinians' 
second parish in New Haven. The parish history credited Bishop Michael Tierney of 
Hartford with taking the initiative. The Italian community in New Haven was not on ly 
growing in numbers, but it was also expanding geographically. In 1903, Bishop Tierney 
asked Father Marenchino to lay the groundwork for a second parish. Father Marenchino 
gathered lay leaders: Nicola Sasso, Santo Capasso, Antonio Pepe, Emiddion Balsamo, 
Michael Troiano, Michael Troiano II, Michael Barletta, Angelo Porto, Giovanni Colombo, 
Silvestro Francesconi, and Francesco D'Andrea. These laymen elected Messrs. Capasso 
and Porto trustees. They chose Saint Anthony of Padua as their patron: again, according 
to the parish history, Father Marenchino had a devotion to the saint, and Saint Michael 
had a statue of him hand carved by a Neapolitan artist named Nicola Avellino. They also 
decided upon a site for the parish church: a lot in the corner of Gold Street and 
Washington Avenue, which the trustees purchased April 20, 1903, for $8,000. Bishop 
Tierney laid the cornerstone April 24, 1903.345 Construction cost $27,000 and took ten 
months. On March 5, 1904, Bishop Tierney returned to dedicate the building. The only 
thing missing was the statue of Saint Anthony from Saint Michael's; it had been promised 
to the new church but had been destroyed in the January fire.346 Given the factions at 
Saint Michael and the presence of the statue, it seems likely that regional loyalty and a 
desire to honor a hometown patron combined with numbers, geography, and Father 
Marenchino's devotional life, in creating Saint Anthony's. 

Like those in New England, the Scalabrinian missions in New York combined struggle 
and survival with occasional signs of growth. The Scalabrinians at Saint Joachim's on 
Roosevelt Street remained caught between poverty and local poli-tics.347 Had the parish 
more resources it might have been able to satisfy all parish factions. As it was, groups of 
parishioners maneuvered for control of the few resources available. No pastor seemed 
able to control the situation. Giuseppe Strumia, who had been appointed during the crisis 
at Most Precious Blood in 1893-1894, spent 1896-1897 in Italy. Upon his return in 

 
344 Ȱ'ÁÓ +ÉÌÌÓ 0ÒÉÅÓÔȟΉ ÕÎÉÄÅÎÔÉfied clipping datelined November 1, CMS No. 045, Box 8, Newspaper Clippings 
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Congregation (1896-1919), Missions in North America (1895-1919), Missions in Brazil (1905-1919), trans. Martin 
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September 1897, he was accused of having run up the parish debt, and he departed for 
Italy again February 4, 1898. Oreste Alussi came from Saint Michael's, New Haven, to be 
pastor the next month. He remained until April 1902; in May he left for Italy and upon his 
return he was reassigned to Saint Michael's. According to Father Francesconi, the trustees 
demanded, and got, Ludovico Martinelli, Father Alussi's assistant, as pastor; he served 
from September 1902 to June 1904. Fernando Santipolo, formerly of Kansas City served 
from then until 1906. Actually, Bishop Scalabrini relieved him of his duties in September 
1904, and Antonio Demo, the pastor at Our Lady of Pompei in the same city (but still a 
long walk away) looked after affairs at Saint Joachim.348 

In contrast, the only sign of disorder at Pompei was a sense of coolness between 
Father Demo and Bishop Scalabrini. It is not clear when the difficulties between the two 
originated. Father Demo's work as a student at the Christopher Columbus Institute had 
been sufficiently good that he had been appointed prefect of the younger students.349 
Bishop Scalabrini enjoyed Father Demo's hospitality and even chose Pompei as the site 
for his only ordination in America. However, he was disturbed enough about some 
aspects of Father Demo's behavior to discuss him with others. In early 1902, Paolo Novati 
wrote Father Demo that "His Excellency Bishop Scalabrini, in his last letter asked me 'why 
Fr. Demo gives himself the right to refuse to receive my orders? . . . . His reserved attitude 
has caused not a little wonder, or, it might be better to say, not a little scandal. . .." 
Specifically, the bishop was concerned about Father Demo's involvement in disciplining a 
Scalabrinian at Saint Joachim's, and Father Novati was writing to ask Father Demo to 
forward a fuller explanation.350 A month later, the motherhouse superior passed along 
another complaint; that Father Demo was not sending money to support the Christopher 
Columbus Institute.351 When Father Demo did send the money, the bishop graciously 
thanked him and added, "I would willingly have seen one of your letters accompany it. 
Why do you never write? Do you still hold a grudge because of a correction, maybe too 
strong, but suggested to me by my ever-unalterable affection for you and by my lively 
desire for your good?"352 Although Father Demo did begin sending letters with his regular 
contributions, something was still unsatisfactory, and Bishop Scalabrini rebuked him: "If 
you would be more calm in speaking and in writing that will be more gainful for you and 
for everyone."353 It might have been a matter of personal style more than anything. Bishop 
Scalabrini was not the only person to call Father Demo "reserved." It was an odd 
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relationship, an uncharacteristic one for Bishop Scalabrini, and worth remembering as 
Father Demo's role in Scalabrinian history developed. 

The Scalabrinians' established missions in upstate New York underwent some 
changes in personnel and some growth. At Saint Anthony's in Buffalo, Antonio Gibelli left 
for Cleveland and Ludovico Martinelli succeeded him. In October 1901, Father Martinelli 
went to Cincinnati, and Bernard Casassa and Pacifico Chenuil came to Buffalo. Finding no 
rectory, they boarded at a hotel for five months before renting an apartment for 
$18/month. They also decided that the church was in poor condition and closed it for 
renovations. They reopened it October 23, 1904.354 Saint Peter's in Syracuse had a series of 
pastors, some of whom were auxiliaries rather than vowed Scalabrinians: Francesco 
Beccherini left in 1896, to be followed by auxiliary Cajetan Orlanda (September 20, 1896ɂ
August 1, 1899), sometime Scalabrinian and sometime auxiliary Victor Sovilla (August 
1899ɂJuly, 21, 1900), auxiliary Eugene Ostino (July 21, 1900ɂDecember, 1904); and 
Scalabrinian Francesco Morassi (December, 1904ɂNovember, 1907).355 

The Scalabrinians opened two new missions in upstate New York in the early 
twentieth century. Saint Anthony's in Fredonia was an offshoot of Saint Anthony's in 
Buffalo. Pacifico Chenuil first travelled the 43 miles from Buffalo to Fredonia in 1902. The 
church cornerstone was laid September 10, 1905. The next year, the building was 
completed and the first resident pastor, Teofilo Glesasz, arrived.356 

The Scalabrinians also took over the work in Utica. As local historian George J. Schiro 
explained, Utica had long some Italians present.357 In the 1880s, Italians from Basilicata, 
Campania, Genoa, Caserta, and Laurenzana came to build the West Shore Railroad in the 
Mohawk Valley. When the Diocese of Syracuse was created out of a portion of the 
Diocese of Albany, its first bishop, Patrick Ludden, began organizing an Italian ministry. 
He relied on James S. M. Lynch, a native New Yorker and pastor of Saint John's, Utica. 
Father Lynch worked closely with Cecilia Rapetti Keman, whose Irish married name 
concealed her Bolognese origins. Father Lynch also took advantage of some Italian-
speaking and Italian-born priests: a Father Griffin of Oswego, a Father Doyle, O.F.M., and 
Father Antonio Castelli who first appeared in Utica as an assistant at Saint Agnes parish 
in 1887. The Italian parish, named Saint Mary of Mount Carmel (a variant of Our Lady of 
Mount Carmel) was incorporated July 24, 1895, with Messrs. Salvatore Pellettieri and 
Antonio Sisto as trustees. On August 3, 1895, the trustees bought land at the corner of 
Catherine and Jay Streets. Elia Pellett ieri, Michael Cristalli, Donato De Vito and Francesco 
Cavallo formed a committee to supervise digging the basement. They halted work June 16, 
1896, probably because expenses exceeded cash on hand and the lay trustees disagreed as 
to how to remedy the situation. In December, the representative of one side of the 
disagreement resigned from the board of trustees, and the rest continued with the 
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basement. In a rare example of a Scalabrinian acting as a subordinate to a secular priest, 
rather than taking t hat secular priest as an auxiliary, Giuseppe Formia arrived in Utica in 
1902 as an assistant to Father Castelli. Apparently, Father Castelli himself requested a 
Scalabrinian assistant; he was concerned about staffing Saint Mary of Mount Carmel 
when he grew too old for active ministry. When Father Castelli died on October 23, 1903, 
Father Formia became pastor and Saint Mary's passed to Scalabrinian hands.358 Father 
Paolo Novati gave the eulogy at the funeral; Father Formia then moved into the position 
as pastor and Saint Mary's became a Scalabrinian parish.359 

Across the Great Lakes from New York, the Scalabrinians had three missions in Ohio. 
The most stable was Sacred Heart at Cincinnati. During the first thirteen years of life, 
Sacred Heart had six pastors: Angelo Chiariglione (1890-1892), Pietro Lotti (1892-1897); 
Oreste Alussi (1897-1898); Ludovico Martinelli (1898-1899); Enrico Prezi (1899); and 
Vincenzo Astorri (1899-1903).360 During Father Astorri's tenure, Giuseppe Quadranti 
spent time as acting pastor. Then, in 1903, Giovanni Battista Balangero came to Sacred 
Heart. Father Balangero was an experienced missionary. Born in 1849 at Envie, Cuneo, he 
was educated at the Istituto Brignole-Sale of Genoa, which trained missionaries. Ordained 
in 1871, his first assignment was in distant Australia. From 1872 to 1879, he was pastor of a 
parish in Ravenswood in the Diocese of Brisbane. He learned English sufficiently well on 
this assignment that his next job was as pastor to a group of Irish living in Ceylon. In 1885 
he returned to Italy with enough material for a book, Australia e Ceylon: Studi e Ricordi 
di tredici anni di Missione.  He reentered the mission field in 1901 by joining the 
Scalabrinians. After a brief stay in Boston, he came to Cincinnati.361 To this experience 
was added the luxury of being able to stay in one parish and devote himself to its 
development. Holy Rosary of Cleveland also enjoyed stable pastoral leadership under 
Antonio GibeIli. However, progress was slow. In 1901, Father GibeIli paid $4,000 for land 
for a new church and a parochial school. Construction did not commence until 1905, a 
sign of either financial woes or disagreements. There was also some question of Father 
GibeIli's status within the Scalabrinian congregation. In March 1900, provincial superior 
Giacomo Gambera listed him as an ex-Scalabrinian, one who had finished his five-year 
commitment but who w as still at work in the United States.362 

For a time, it looked as though the Scalabrinians might expand to Columbus. Pietro 
Lotti preached a mission in that city in November 1895. However, a non-Scalabrinian, 
Alexander CasteIli, arrived in the city and by 1898 had an Italian parish with a church 
dedicated to Saint John the Baptist. Three years later, Father CasteIli was gone, and on 
February 9, 1901, Victor Sovilla took charge of Saint John the Baptist. Again, there seems 
to have been some question of Father Sovilla's status; Father Gambera listed him as an ex-

 
358 Unidentified clipping dated October 23, 1903, CMS No. 061A, Box 14, Miscellaneous Documents Church 
History folder. 

359 Will iam Pizzoglio, C.S. Fiftieth Anniversary, Saint Mary of Mount Carmel, Utica, New York (n.p., n.d.). 

360 Louis Bolzan, C.S., Memories of an Italian Parish (n.p., n.d.), 169. 

361 Obituary circular AGS. 

362 Francesconi IV, 140, 133-134. 



108 
 

Scalabrinian still working in the United States. There also seems to have been some other 
problems. Parishioners complained they could understand neither Father Sovilla's Italian 
nor his English; perhaps he was from a different part of Italy and spoke a different dialect. 
Despite his problems with English, he continued to minister to English-speaking 
Catholics, which upset both his Italian parishioners and the pastors in the adjacent 
English-speaking parishes.363 

South of the Ohio River, the Scalabrinians maintained two missions and added two. 
Their work in New Orleans had never quite reached the stage of a parish. During the early 
twentieth century, the only Scalabrinian in New Orleans was Luigi Paroli, who acted as a 
chaplain to the Missionaries of the Sacred Heart rather than as a parish. Insofar as the 
sisters ministered to Italian migrants, opening their chapel to them, Father Paroli also did 
so.364 

Holy Rosary in Kansas City was somewhat more established than the New Orleans 
missions, but it lacked stable leadership. The Scalabrinians sent Francesco Beccherini 
there to replace Fernando Santipolo. Father Beccherini stayed only a few days, a record 
even for that peripatetic priest. Cesare Spigardi stayed from October 1897 to February 
1900. Pietro Lotti succeeded Father Spigardi and stayed until November 30, 1902, when 
Carlo Delbecchi came. Father Delbecchi was the exception that proved the rule about the 
importance of stable leadership. He was stable enough, remaining at Holy Rosary until 
1918, but his tenure was full of tensions. He had the misfortune to be pastor April 12, 1903, 
when the church burnt, necessitating fundraising, construction, and the rededication of 
the building December 20, 1903. He also got involved in various controversies. A 1906 
disagreement with a Passionist priest in Kansas City reached the level of requiring the 
apostolic delegate's mediation. In 1909, Father Delbecchi ran into public opposition from 
his Sicilian parishioners.365 

When Father Spigardi left Kansas City, he and Roberto Biasotti of Boston went to 
Saint Louis to preach a mission. In January 1900, Father Biasotti reported that Saint 
Louis's Italian colony was divided into three groups: Sicilians (with a few Neapolitans), 
Genoans and Lombards.366 After the mission, Father Biasotti returned to Boston and 
Father Spigardi stayed to develop parishes. He solved the problem of regional rivalry by 
opening three churches in three different parts of the city: Our Lady of Hope (later called 
Saint Charles Borromeo) at Nineteenth and Morgan Streets, for the Genoans; Our Lady, 
Help of Christians, at Tenth and Washington Streets, for the Sicili ans; and Saint Ambrose, 
on Cooper and Wilson Avenues on the Hill, the most stable Italian colony, for the 
Lombards. It is not clear which of these Bishop Scalabrini visited when he was in the city, 
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but by 1902, the bishop was soliciting relics to be used at the three churches.367 The only 
problem, from a Scalabrinian point of view, was Father Spigardi's tenuous ties to the 
institute. In 1903, the Scalabrinians counted the Saint Louis mission as its own, but 
actually the parishes were soon shepherded by priests who had no connection with the 
Society of Saint Charles.368 

In February 1903, Scalabrinian Riccardo Lorenzoni opened what turned out to be a 
dramatic ministry in Monongah, West Virginia. The drama did not lie in the size of the 
congregation or in the potential for growth. Monongah had only one significant 
employer: the Fairmont Coal Company. The company had attracted 400-450 Italians, a 
total of 56 families, mostly from Cosenza, Calabria. The local Polish priest spoke Italian 
and had time left over from the care of his tiny congregation to attend to the even smaller 
number of Italians. Father Lorenzoni was not sure the Scalabrinians should staff the 
mission at all.369 

One Scalabrinian, though, did want to stay in Monongah. In March 1903, Giuseppe 
D'Andrea, then an assistant at Our Lady of Pompei in New York, announced "at the 
beginning of next week I'm leaving the church at Bleecker Street. A higher law and 
[illegible] obliged me to this step. I have the duty to care for my health and, to tell the 
truth, I am tired of this life." 370 Perhaps the presence of his brother at Monongah helped 
convince Father D'Andrea that this desolate hamlet would be good for his health. In May, 
Father Lorenzoni let Father D'Andrea's former colleagues in New York know of his safe 
arriv al in Monongah.371 Fathers Lorenzoni and D'Andrea settled down to work in their 
tiny, impecunious parish, named in honor of Our Lady of Pompei. In June 1903, Father 
Lorenzoni requested Father Pio Parolin come down from New York to preach and sing 
mass at th e blessing of the church.372 

In the Great Lakes region, the Scalabrinians opened two missions in Michigan. 
Francesco Beccherini's wanderings finally came to an end in Detroit, where he arrived 
from Kansas City on November 1, 1897. There he took over from Beniamino Berto the 
position as pastor of Saint Francis's, a parish for Detroit's Lombards and Sicilians which 
Father Berto had opened in 1896 at a chapel on Saint Joseph Street between Russell and 
Riopelle streets. On August 7, the Vicar General of the Archdiocese of Detroit laid the 
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cornerstone for a new church. Apostolic Delegate Sebastiano Martinelli presided over the 
opening of Father Beccherini's church, Saint Francis, November 20, 1898. A parochial 
school, staffed by the School Sisters of Notre Dame, opened on Eliot Street September 11, 
1911. However, by 1901, Father Beccherini was listed as an ex-Scalabrinian working in the 
United States. He remained at Saint Francis until 1945, but it was not considered a 
Scalabrinian parish.373 

Father Beccherini arranged for the Scalabrinians to come to Iron Mountain in the 
Diocese of Marquette. The early history of the parish is obscure. The first Italian priest to 
ÇÁÔÈÅÒ Á ÃÏÎÇÒÅÇÁÔÉÏÎ ÉÎ ÔÈÉÓ ÓÍÁÌÌ ÍÉÎÉÎÇ ÔÏ×Î ÉÎ -ÉÃÈÉÇÁÎȭÓ ÕÐÐÅÒ ÐÅÎÉÎÓÕÌÁ ×ÁÓ 
Raphael Cavicchi; the Scalabrinians had a priest with the same name, but apparently this 
is a different person, as the Scalabrinians' Father Cavicchi was definitely in Boston during 
the time this priest first came to Iron Mountain. The Michigan Father Cavicchi began his 
work in 1889 with an Italian congregation meeting at the French parish of Saint Joseph's. 
In the spring of 1890, the congregation moved to a church dedicated to the Holy Rosary. 
This church burned down on All Souls' Day, 1893. Father Cavicchi assisted in rebuilding 
it, and then left  in November 1894. Joseph G. Pinten served as pastor from December 1894 
to August 1898, and Beniamino Berto from September 1898, to March 1902. (It is not clear 
whether Beniamino Berto of Iron Mountain and Benjamin Barto of Detroit are the same 
person.) 

The Scalabrinian presence in Iron Mountain began when Giovanni Pietro Sinopoli Di 
Giunta arrived on March 28, 1902. Giovanni Pietro di Giunta Sinopoli commenced work 
April 1, 1902, at the old church. On June 24, he broke ground for a new one. The 
cornerstone was blessed July 6, and the church dedicated December 8. Giovanni Pietro di 
Giunta Sinopoli was the church's architect, contractor, and its interior decorator; he 
himself painted the murals which adorned the walls. The parishioners did the 
construction  work and gathered the stones for the altar, which Giovanni Pietro di Giunta 
Sinopoli designed to include a statue of the Blessed Mother in the grotto setting of the 
Lourdes apparition. Parishioner Carlo Lorenzoni chiseled a sign proclaiming the building 
the "Chiesa Catt.ca Italiana Maria SS.ma Immacolata di Lourdes," and the parish became 
known as the Immaculate Conception of the Blessed Virgin Mary, the title used at 
Lourdes. Giovanni Pietro di Giunta Sinopoli left on April 20, 1903. That same year the iron 
mine that gave the town its name closed. Unemployment cut through the town, as out-of-
work miners ceased their business at dry goods stores, groceries, and saloons. It would be 
only a matter of time before local economic conditions affected the parish.374 

The Scalabrinians' major advance came in Chicago. James Edward Quigley, first 
mentioned in connection with the Scalabrinians when he was a priest in the Diocese of 
Buffalo, served as bishop of Buffalo from February 24, 1897, to February 19, 1903, at which 
point he was transferred to Chicago. There he found a program of Italian pastoral care 

 
373 Francesconi IV, 140, 242-244, and 1946 history of Saint Francis Church, photocopy courtesy of Roman P. 
Godzak, Archivist of the Archdiocese of Detroit. 

374 Francesconi IV, 244-246; Immaculate Conception Church, Iron Mountain, Michigan: A Monument to Our 
Past-A Beacon to Our Future: Celebrating Our Centennial Year, 1890-1990 (Galion, OH: United Church 
Directories, n.d.). 
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that included both secular priests and clergy from the Servants of Mary, or Servites. 
Archbishop Quigley added to the program by including the Scalabrini ans. 

When Archbishop Quigley first came to Chicago, the most important Italian parish 
was Holy Guardian Angel. This parish grew out of a congregation gathered in 1892 by Paul 
Ponziglione, S.J., for Italians near the Jesuits' Saint Ignatius College and the Church of the 
Holy Family. Tomaso Moreschini, O.S.M., opened a chapel in 1894, and the alumnae of 
Sacred Heart Convent on Taylor Street organized a Sunday school at the parochial school 
for Holy Family parish at 711 West Forquer (later Arthington) Street. Secular priest 
Edward M. Dunne, who had studied in Rome, became the first official pastor in 1899. 
During his tenure the parish erected a church on Forquer Street. Father Dunne assisted 
with the creation of other Italian parishes in Chicago, and with the coordination of  the 
archdiocese's Italian ministry. 

The Scalabrinians' first Chicago parish was Santa Maria Incoronata. Italians relocated 
from Ricigliano, Salerno, to the area around the corner of State and Taylor Streets. This 
group began organizing mutual benefit societies honoring the patron saints from their 
home hamlets. The nearest pastor was Daniel Riordan of Saint John's on 18th and Clark 
Streets, but he did not have the language skills to minister to his new parishioners. In 
1896, a Father Orazio Mangone came to Chicago and rallied the Italians around a central 
patroness, Santa Maria Incoronata. He collected money for a statue, which arrived in 1897 
and which was used to convince Father Riordan to hold a feast day celebration at Saint 
John's on September 19 of that year. The next step was to get a parish, which was done 
with the help of a benefactress, a Mrs. Mollie V. O'Neil Cleary, who agreed to pay the rent 
on a building at Twenty-First and State Streets. The statue of Santa Maria Incoronata 
moved to the parish church on November 26, 1899. Tragedy struck when Father Mangone 
died accidentally, of asphyxiation, January 18, 1903, and there was no one to replace him. 
The Archdiocese of Chicago tried using a non-Italian secular priest in that position, but 
the parishioners objected. Then Archbishop Quigley asked the Scalabrinians to take the 
parish. In 1904 Father Lorenzoni left Father D'Andrea in Monongah to come to Chicago. 
The parishioners showed their approval by meeting him at Polk Street Station wi th a 
brass band. Father Lorenzoni in turn showed his awareness of the situation by making his 
first public act a stop at the church to pray before the statue of Santa Maria Incoronata. 
He then went to work leading the parishioners in getting a new church building; the 
statue was transferred to the new church on Alexander Street December 8, 1904. Father 
Lorenzoni settled in and remained until 1919.375 

Italians from Lucca and Pistoia, Undine and Friuli came to labor at the McCormick 
harvester plant. They settled on the outskirts of the city, in Melrose Park. The parishes 
nearest them were English-speaking (Saint Pius), German (Saint Paul) and Slovene (Saint 
Stephen); if they needed to use Italian for confessions, they had to cross town to the 
Servites' parish, Assumption. Father Dunne arranged for Italian-language services at a 
chapel that was part of Saint Pius parish. When he first came to Chicago, Archbishop 
Quigley asked a Father V. Diaferia to take charge of the nascent parish. Father Diaferia 

 
375 Michae1 Rubino, Ave Maria! History of the Devotion to Our Blessed Mother under the Title of Maria SS. 
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bought an unfinished basement from a Swedish Evangelical congregation. In October, the 
basement opened for Catholic worship as Saint Michael's parish church. Father Diaferia 
left, and Archbishop Quigley assured himself and the parishioners of a steady supply of 
Italian -speaking clergy by asking the Scalabrinians to take the parish. Father Modestus 
Gembrini came in 1904 and remained until 1908.376 

Also in Melrose Park was a community gathered around devotion to Our Lady of 
Mount Carmel. Emilio de Stefano, who had come to Chicago in 1873, channeled many of 
his compatriots from Potenza out to the Chicago suburb of Melrose Park. The group's 
religious leader was his wife, Emmanuella De Stefano, who, as a token of her gratitude for 
her husband's recovery from a life-threatening i llness, vowed to establish the observance 
of Our Lady of Mount Carmel's feast day in Melrose Park. In 1894, she secured a statue of 
Our Lady of Mount Carmel, and the first feast day took place with Servite Tomaso 
Moreschini saying mass. The congregation th en built a small wooden chapel to house the 
statue and facilitate individual prayers to the Madonna. In May 1903, thinking the chapel 
might be a sufficient basis for further growth, Archbishop Quigley authorized a parish 
and assigned Antonio Petri llo to mi nister to it. For a time, Our Lady of Mount Carmel 
threatened to become like Sacred Heart in Boston: lay trustees held the deed to the 
church, and Archbishop Quigley wanted ownership transferred to the corporation which 
held archdiocesan church-property, of which he was the sole trustee. The lay trustees 
refused, and Mrs. De Stefano became so alarmed that she came from her new home in 
Chicago to claim the statue. A confrontation between Mrs. De Stefano and those who 
wanted to keep the statute in the church and the deed in the trustees' hands was avoided 
only by the intervention of a thunderstorm that scattered both sides. The trustees then 
decided it was better to give up the deed and keep the statue, and they regularized the 
status of Santa Maria Incoronata. Father Petrillo left in July 1905, and Archbishop Quigley 
asked the Scalabrinians to take the parish. In September, Beniamino Franch arrived. The 
first Sunday he was there, attendance numbered twelve people and the collection amount 
to seventy-five cents.377 

In Chicago's near northwest neighborhood, an apostate priest had begun holding 
services at Trinity Norwegian Lutheran Church on Grand Avenue and Peoria Street. 
When the renegade's congregation of Sicilians, Tuscans, Piedmontese, and Venetians 
dwindled, Tomaso Moreschini, O.S.M., offered to start a Servite parish on the site. 
However, Archbishop James Edward Quigley purchased the church instead and in 1903 
sent Anthony D'Ercole as pastor of Santa Maria Addolorata. Father D'Ercole turned out to 
be little b etter than the apostate Archbishop Quigley had bought out, and the archbishop 
asked the Scalabrinians to take the parish. Father Lorenzoni and Father Franch, then at 
Incoronata, took up the work there until a new priest could arrive. Father D'Ercole 
refused to go peacefully: "Sunday, when the church was full of people awaiting the arrival 
of Father Franck [sic], assistant to Father Lorenzoni, Father D'Ercole, in a major 
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manifestation of his base spirit and meanness, threatened the priest and, ordering the 
people, out, closed the doors of the church." When Giacomo Gambera finished his work 
at the New York branch of the Saint Raphael Society for the Protection of Italian 
Immigrants and came to Addolorata, he found Father D'Ercole had taken all the movable 
objects with him.378 

The last Chicago parish the Scalabrinians took in this period was Holy Guardian 
Angel itself. In 1905, Archbishop Quigley promoted Father Dunne to chancellor. The 
archbishop specifically asked Pacifico Chenuil, whom he had known at Saint Anthony, 
Buffalo, to take Father Dunne's place at Holy Guardian Angel.379 It was in Chicago that 
Father Chenuil began making his major contributions to Scalabrinian administration. 

As always, the Scalabrinians had more calls for help than they had priests to fulfill 
them. In 1900, Bishop Scalabrini mentioned he had received a request for a priest for 
Vancouver.380 Although Scalabrinian rules required a community of at least two priests, 
Bishop Scalabrini was willing to make an exception. However, he was unable to spare 
even one priest, and it was the Scalabrinians, not the bishop himself, who finally extended 
the institute to Canada. 

Bishop Scalabrini continued to experiment with developing a structure for his 
institute and with finding suitable per sonnel for each post. At the time of the bishop's 
death, this project was incomplete. He had developed the position of procurator and 
placed Father Zaboglio in it, and he had appointed Father Domenico Vicentini superior of 
the motherhouse. However, the real substitute for  the superior general was the vicar 
general, and the bishop had not appointed one at the time of his death.381 

Within thirty years of their founding, then, the Scalabrinians had achieved a certain 
reputation, though it was not quite what they  or their founder planned. Although the 
Scalabrinians remain unique as a community dedicated to ministering to migrants and 
refugees, they never had the field all to themselves; they always shared it with secular 
clergy and with religious from other orders. This was partly because the field of migrant 
pastoral care was still conceived primarily in terms of a specialized language ministry 
rather than a more comprehensive service. Even the Scalabrinians, who were still 
developing their ideas, acted as though they thought that once the migrants were 
addressed in their own language, they would be in conformity with other Catholics: they 
would support their clergy and parishes, attend mass, and receive the sacraments 
regularly, even use the services of parochial schools. Not unt il later did the Scalabrinians 
articulate a vision of migrants as individuals needing services beyond language. So, it 
should come as no surprise that American prelates did not think about the migrants as 

 
378 Gambera, 147; see also Santa Maria Addolorata Parish Fiftieth Anniversary, 1903-1935 (Chicago, 1953), and 
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needing anything other than linguisti c assistance, and that the ordinaries considered 
their obligation fulfilled if they took care of their migrants by assigning them secular 
migrant priests, secular priests within their own sees who had the necessary linguistic 
abilities, or members of other religious orders who spoke the requisite languages. It is 
also true that the Scalabrinians lacked personnel to answer every call, and that episodes 
of scandal or mismanagement darkened their reputation and made American prelates less 
likely to call on them. Therefore, while the Scalabrinians specialized in migrant care, 
other Catholics participated in it.  

On the other hand, the Scalabrinians were exclusively identified with Italian pastoral 
care. Although individual Scalabrinians ministered to Poles or Lithuanians, no one sought 
their services for any group but Italians. In the nineteenth century, this did accord with 
Bishop Scalabrini's wishes; the institute was founded to care for Italian migrants, the 
Saint Raphael Society which the bishop and Marquis Giovanni Battista Volpe Landi 
founded tended Italians, and at various times the bishop entertained thoughts of 
providing medical care for Italians, education for Italian-American youths with vocations 
to the priesthood, and itinerant missionaries to preach to scattered Italian communities. 
Insofar as can be determined, this accorded well with the Scalabrinian priests' and 
brothers' sense of their mission. Father Gambera spoke for many when he said that 
Bishop Scalabrini's apostolate appealed to him because "it involved the preservation of 
the faith of our compatriots, scattered in foreign lands, mingling with people of a 
hundred and more different and discordant churches."382 Evangelizing the natives of 
those foreign lands or converting those members of discordant churches were not the 
Scalabrinians' missions. 

Bishop Scalabrini had always been able to see the Italian migration as an integral part 
of socioeconomic and political conditions in Italy. At the beginning of the twentieth 
century, he began to see the situation in Ital y as an integral part of socioeconomic and 
political trends sweeping Europe. As his vision expanded, so did his concept of the 
Scalabrinians' mission. A change in pontiffs provided an opportunity for renewed efforts 
to expand the Scalabrinians' role. Leo XIII di ed July 20, 1903. He was succeeded by Pius X, 
who served as pope from August 9, 1903, to August 20, 1914. Historiography, and perhaps 
his canonization, have painted Pius as a deeply conservative person, a saint perhaps, but 
at the cost of condemning much of the modem world; whereas Leo XIII was remembered 
for Rerum Novarum and for working to have Catholicism recognized as a moral force 
which understood and could pass judgment on the effect of modem economic, political 
and social trends on human welfare, Pius was remembered for Lamentabili sane exitu and 
Pascendi dominici gregis (issued July 3 and September 8, 1907, respectively), and for 
condemning rather than seeking to convert the modern world. However, during Bishop 
Scalabrini's life, Pius had not yet acquired his historical reputation. Leo had been unable 
to reconcile Italian nationalism with Catholicism and thus repair a major rupture in the 
Christian civilization Bishop Scalabrini valued. Perhaps Pius represented another chance 
ɂ a last chance, for Bishop Scalabrini was aging, too. 
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In April  1904, Francesco Zaboglio wrote a "pro-memoria," a draft of a plan for 
reconceptualizing Scalabrinian work. There should be an ad hoc congregation in Rome 
"With the particular aim of preserving the  faith of the migrants of any language or nation, 
both in places of departure and arrival, urging, advising, guiding bishops, religious and 
diocesan priests and the faithful. . ." 

Since the lack of workers of the Gospel with the necessary knowledge of the language, customs 
and the different temperaments of the various nationalities is the proximate cause of lamentable 
evils, the congregation in charge could, whenever needed, promote the founding of seminaries 
specifically for the different languages or nations, or of congregations like the one founded by 
Bishop Scalabrini of Piacenza for migrants of the Italian language, and interest the superiors of 
various religious orders and congregations in sending missionaries wherever the need be 
greater.383 

Bishop Scalabrini may have taken Father Zaboglio's memorandum with him on his 
next trip. On June 13, he left Piacenza to visit the Italian migrants and the Scalabrinian 
missionaries in Brazil. He spent almost a month on the ocean, arriving at Rio de Janeiro 
July 7. Although the bishop spent some of the long ocean voyage in personal devotional 
exercises and in tending to migrants traveling in steerage, he had time to mull over Father 
Zaboglio's draft. On July 9 he reached São Paolo, where he was to stay for a while. He 
took some time there to draft a letter to Pope Pius X: 

Why could not the Church, which through the admirable institution of Propaganda Fide spends 
so much money and commits so many priests for the spreading of our faith among the infidels, do 
something similar for the preservation of the faith among the migrants? I am speaking of the 
migrants of all nations and all Catholic lands. Italians, Germans, Spaniards, Portuguese, 
Canadians, etc. A special congregation dedicated to this task, which is the greatest problem of our 
century, would do honor to the Holy Apostolic See; would bring near to her, as to a loving 
mother, the people of the world; and would bring about an immense good. Up north, in the 
United States of America, millions of people are lost to Catholicismɂa loss that is certainly 
greater than the conversions of the infidels obtained by our missions during three centuries. This 
loss still continues, notwithstanding all appearances to the contrary. Protestantism works here, 
and up there as well, in perverti ng the souls. Now a congregation which would contact the 
bishops of the dioceses where Catholic migrants come from and the dioceses they go to (and if 
this is not enough, even by contacting the respective governments); a congregation which would 
study every angle of the difficult and complex migration problem, using for this purpose the old 
and new scholarship, and which in the name of the Holy Father would adopt the proper remedies, 
such a congregation would be a blessing for the world and would suffice to render your 
pontificate glorious.384 

Bishop Scalabrini finished his travels in Brazil and returned to Piacenza on December 
6. On March 19, 1905, he received an answer to the proposal he had made last July, not 
from Pius X himself but from the pontiff' s secretary of state, Raphael Cardinal Merry del 
Val. The cardinal wrote in a discouraging vein: 

It would not be difficult, nor displeasing, to His Holiness to address the word of comfort you 
suggest to all migrants of every nationality. But I think that this word should be pronounced 
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when it can be followed up without delay by an efficacious measure. It is precisely in this that we 
lack a clear line of conduct and a concrete program of action. A commission pro emigratis 
catholicis could be appointed, I agree. But then, what? It is necessary to find competent people 
first; then, to indicate a line of action; determine the limits of the apostolate of the commission 
and the means to be put at its disposal, in addition to the practical way of using them. In a word, 
we need a preparatory work, otherwise we shall have only words, promises, a commission, good 
intentions, complications with other similar societies, but nothing more. 385 

If any of this was meant as a veiled reminder of the problems the Vatican had noticed 
with the Scalabrinians, the bishop ignored it. He did, however, read between the lines 
about the lack of preparatory work, and took that as a mandate to do some of it. Six 
weeks later, Cardinal del Val had a "Memorial of Bishop G. B. Scalabrini on the 
Congregation or Commission for Catholic Migrants" on his desk. Written as it was after 
nearly twenty years in the migrant apostolate, it may serve as a kind of testament to all 
Bishop Scalabrini had learned from his study and experience, and all he had to teach 
others. 

Bishop Scalabrini's ideas could now be presented in a more systematic fashion. The 
Americas had been providentially set aside. The histories of its indigenous peoples, the 
Protestants who settled what is now the eastern United States and the followers of 
Enlightenment philosophies who set up secular governments in both North and South 
America were all preludes. The monumental migration from Catholic Europe held the 
promise of creating in the Americas a truly Christian civilization that would in  turn revive 
that of the Old World, beleaguered as it was by liberalism, radicalism, and the rise of the 
nation-state. The challenge now was to keep these migrants from succumbing to the 
dangers of the liberalism and radicalism in their new environments. The way to do that 
was to preserve the continuity between their faith experiences in their old homes and 
those in their new homes. Preserving the continuity meant more than providing clergy 
and sisters who spoke the proper language; otherwise, American ordinaries could send 
their own seminarians and sisters abroad to learn to the languages and then bring them 
back to work with the migrants. Conserving the migrants' faith also meant preserving 
homeland pious customs, and, in the case of Oriental-rite Catholics, it meant respecting 
traditions which were considered equally honorable to the Latin rite which prevailed in 
the west. In a sense, Bishop Scalabrini was saying that while the existing Congregation for 
the Propagation of the Faith cast the seeds of Catholicism, his congregation would 
transplant European shoots, and would work to bring the plants to flower in the new soil 
and climate. 

The bishop did have some practical suggestions for spiritual gardening. The 
commission should first investigate the phenomenon of migration , so as to be able to 
determine the most effective forms of pastoral care. It should recruit and train priests 
from the migrants' homelands to accompany them to their new homes. In the new 
country, the clergy could live in the urban areas and ride circuit to scattered 
congregations. They should promote bilingual parochial schooling, run dispensaries, and 
"be the center of a variety of activities for religious, social and material assistance," thus 
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providing a total environment that sheltered the migrants against the dangers of the new 
land.386 On May 17, Bishop Scalabrini sent Cardinal Merry del Val an addendum regarding 
his comments about finding competent people to take up the Vatican-level migrant 
apostolate. He suggested the Vatican call three Scalabrinians, two from North America 
and one from South America to Rome. These missionaries would use "the experience they 
have gained and the studies they have done, as well as the knowledge of other 
missionaries residing in Rome" to lay the groundwork for the new congregation.387 

Four days after sending this letter, Bishop Scalabrini was at Borghetto di San Lazaro 
Alberoni to bless a cemetery. Immediately after the service, he took ill, but climbed back 
into his carriage for the trip back to Piacenza. On returning home, he took to his bed and 
summoned his physician, who prescribed surgery. The surgeon assured the bishop this 
was such a routine procedure that generally the assistant surgeon performed the 
operation, and that it was usually successful. After thirty minute s of surgery performed at 
his own home on Sunday, May 28, Bishop Scalabrini woke up from the chloroform 
claiming to feel quite well. On both Monday and Tuesday, he woke up saying the same 
thing, but cardiac complications developed during each day, and a physicians' attendance 
was necessary by each evening. The bishop realized he was losing ground each day, and 
on Wednesday he asked for the last sacraments. He died about 6:00 a.m. on Thursday, 
June 1, the Feast of the Ascension.388 

A week later, superior of the motherhouse Domenico Vicentini wrote the pioneer of 
the Brazilian missions Faustino Consoni: "Let us pray to God that He may breathe a little 
of His Spirit on our poor congregation and give it new life." Aware that this sounded more 
like crit icism than pious sentiments, Vicentini went on, "I am saying all this not to 
distract in the least from our Venerable Founder. He was a man of great heart and vast 
ideals. . ." Mention has already been made of these allusions to sainthood as a euphemism 
suggesting the "saint" was out of touch with reality. Sure enough, Father Vicentini 
continued: "He was too optimistic in practice." In the manner of all people who are in the 
position of having to discern and do what the recently deceased would have wanted, 
Father Vicentini then claimed that Bishop Scalabrini was becoming, if less saintly, more 
realistic: "One of his last recommendations, indeed his very last one, was for conducting a 
good thorough housecleaning."389 

Father Vicentini's comments reflect one narrati ve of Scalabrinian history. According 
to this story, Bishop Scalabrini had a vision of a community of male religious dedicated to 
the comprehensive pastoral care of migrants. The missionaries, though, lost their 
founder's farsighted vision, and only recent ly have begun to recover it. Such a narrative 
threatens to devalue the contributions of those Scalabrinians who came between 1905 and 
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"recently." An examination of the records makes it even easier to criticize the 
Scalabrinians in the United States during that period. Some were indeed self-interested 
rather than self-sacrificing, and those with good intentions were sometimes nearsighted 
rather than clear-sighted. Some of them, though, were just what the situation required. 
The most thoughtful and dedicated among them made difficult choices from among 
options limited by social, economic, and ecclesiastical circumstances. Slowly, painfully, 
without their constant referring  to what Bishop Scalabrini would have wanted and what 
Bishop Scalabrini would have done, they built up a body of experience that validated 
some elements of his vision. When modern Scalabrinians recovered that vision, they also 
drew on this storehouse of experience. 
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Bishop Giovanni Battista Scalabrini (1839-1905), who served as bishop of Piacenza from 
1876 to 1905 and founding superior general of the Scalabrinians from 1887 to 1905. 
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Francesco Zaboglio, Bishop Scalabriniȭs U.S. Representative. 
 
Source: CMS. 
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Giuseppe Martini, who came to the United States in January 1889, with the second 
Scalabrinian mission band. He was pastor of Sacred Heart in Boston from 1889 until 1894. 
He later served in Italy and Brazil. 
 
Source: CMS No. 077, Box 17, folder 3.  
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Oreste Alussi left Piacenza with the second group of Scalabrinian missionaries on January 
24, 1889. He served in various Scalabrinian parishes in New York and New England. 
 
Source: CMS No. 077, Box 17, folder 3.  
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Angelo Chiariglione came to the United States in 1889 with an assignment for New 
Orleans, but his real interest lay in itinerant preaching. 
 
Source: CMS No. 077, Box 17, folder 2. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
Pietro Bandini , who in 1891 founded the New York Branch of the Saint Raphael Society for 
the Protection of the Italian Immigrants and Our Lady of Pompei in Greenwich Village. 
 
Source: CMS. 
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Cover of Fr. Pietro Bandiniȭs fir st report on the New York Branch of the Saint Raphael 
Society for the Protection of the Italian Immigrants , housed at 112 Waverly Place. 
 
Source: CMS. 
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Three Scalabrinians who shaped the congregation's early missions: Giacomo Gambera 
(right) served in the United States from 1889 to 1934, in New Orleans, Pittsburgh, Boston, 
New York (where he was the second director of the New York Branch of the Saint Raphael 
Society) and Chicago. Paolo Novati (center) stabilized the mission in Providence, RI, and 
at Sacred Heart in Boston, MA. His 1913 death was a real loss. Pacifico Chenuil (left) was 
from 1905 to 1919 pastor of Holy Guardian Angel in Chicago; from 1906 to 1919, superior of 
St. John the Baptist (western) province; from 1919 to 1924, third superior general. 
 
Source: CMS No. 077, Box 17, folder 2. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Pacifico Chenuil (left), Giacomo Gambera (center) and Bernardo Casassa (right). This 
photograph was probably taken between 1901 and 1904. 
 
Source: CMS No. 077, Box 17, folder 2. 


