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ABSTRACT
TOWARD A RENEWED THEOLOGICAL FRAMEWORK OF
CATHOLIC RACIAL JUSTICE: A VISION INSPIRED BY THE IFE AND
WRITINGS OF DR. ARTHUR GRAND PRE FALLS

Lincoln Rice

Marquette University, 2013

Catholic theological thought in the field of racjastice has evolved considerably during
the 20" century—and even more so over the past twentysydaanalyze changes in
Catholic racial justice concerning the use of bl&@ekholic sources and the role for
African American Catholics in working toward a maeeially just society. In order to
properly critique and augment more recent developsi@ the field of Catholic racial
justice, this work retrieves the life and writingfsDr. Arthur Grand Pré Falls (1901-
2000), a black Catholic medical doctor who workedselessly for racial justice within
the Catholic, political, educational, medical, aedidential institutions of the Chicago
area. The life and writings of Falls confirm théeck historical retrieval and a role for
African Americans in racial justice projects (oatk agency) are prerequisites for the
success of any Catholic racial justice project.

Chapter one delineates the use of African Amergmamces and black agency within the
work of American Catholic theologians, United SsaBésshops’ documents, and Vatican
documents during the 2@nd early 2% centuries. Chapter two outlines the life of
Arthur Falls—his family and educational backgrouh, work and positions within the
Chicago Urban League, the Federated Colored Cathalie Chicago Catholic Worker,
as well as his focused assaults on segregatidreihdusing and medical fields in his
later life. Chapter three examines the writing&alis in the field of theology and race
relations. His writings provide insight into tHaidl relationship that he entertained
between contemporary theological thought and tliffersing caused by racism in
Chicago. Chapter four integrates the life andingi of Falls with the insights of current
Catholic theological reflection on the social scies, racial justice, and modes of action
for addressing racism. This final chapter exhithts efficacy of Falls as a resource for
Catholic racial justice projects and the necessityrganized and authentically interracial
collaboration if one hopes to achieve lasting pasitesults.
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INTRODUCTION

SIGNIFICANCE OF PROJECT & STATEMENT OF THE PROBLEM

Essentially, the problem can be stated as foll@manadequate understanding of
racism plagues official Catholic documents and Glathethical scholarship in the United
States. Before explicating this statement, lebegin by setting the context of the
proposed research that makes this dissertatioueragd significant.

The immediate context is the discovery of an unighlbd memoir manuscript
composed in 1962 by the black Catholic medical alo&tthur Grand Pré Falls (1901
2000). This memoir is mewsource of information about a man who has begelar
absent in writings on black and/or Catholic Amenitastory. While doing research
during spring 2009 for a doctoral seminar in Amani€atholic Theology with Dr.
Patrick W. Carey, | came across the edited memb|ft 620 pages, typed) of Falls
when | made an unsolicited phone call to his oatagan niece in Kalamazoo, MI. |
then aided the head of the Raynor Library ArchaeBlarquette University in obtaining
these personal papers for Raynor’s Social Actiole€Coon. This source, of which
certain pieces were missing, was augmented withtel®80 pages from a very
incomplete first draft of Falls’s memoir that waaripof the August Meier Papers at New
York Public Library* The use of this newly discovered memoir, as aglihe following

resources, is what will make my contribution to fieéd of racial justice unique. Along

! Arthur G. Falls, Reminiscence, 1962, manuscriptth@lic Social Actions Collections, Raynor
Library Archives, Marquette University, Milwaukedjl; Arthur Falls, Unpublished autobiography, 1962,
manuscript, August Meier Papers, Schomburg CeotdRésearch in Black Culture, New York Public
Library, New York, NY. These two sources are peots of a memoir that is not available in one
complete copy. | will only use the second souacBlitin missing parts of the first source. Faftade
notes and corrections to the first source. Thersgsource of the memoir has no corrections.



with the sources cited thus far, Falls had numeathisr writings in publications such as
theNew York Catholic WorketheChicago Catholic WorkettheSt. Elizabeth

Chronicle thelnterracial ReviewtheChicago Defendeithe Sign andAmerica
Moreover, there are numerous archival sourcesdarCtiicago area that aided me in
confirming many of the episodes relayed by Falls$ iarpiecing together those parts of
his life that were not covered in the memaoir.

Falls is most well-known for founding the first @Gatic Worker in Chicago in
1936 and worked tirelessly on racial justice issugkin the Catholic Church and the
Chicago area for decades. Historical referencésalis are often limited to a few
sentences; even Cyprian Davigise History of Black Catholics in the United Stdtes
which is the first and only work dealing with thetiee history of black Catholics in
America, does not mention Falls.

This newly discovered memoir documents Falls’s famackground, childhood,
and adult life until the mid-1940s. It chroniclégtife of a man who dedicated almost
every spare minute of his adult life to improvihg situation of African Americans in
the Chicago area. A short, but not exhaustiveofithe organizations and groups that
Falls was involved with are: the Catholic Workervement, the Chicago Urban League,
the Federated Colored Catholics (later the NatiQaholic Federation for the Promotion
of Better Race Relations), The American League AgfaiVar and Fascism, Chicago
Catholic Worker Credit Union, Cooperative Wholesahel Consumer Cooperative
Services, People’s Consumer Cooperative, Chicagjooli@aInterracial Council, Citizens

Committee for Adequate Medical Care, Ogden Pariz€his Committee, the Cook

2 Cyprian DavisThe History of Black Catholics in the United Steldew York: The Crossroad
Publishing Company, 1990).



County Physicians Association, National Medical @sation, lllinois State Commission
on the Urban Colored Population, Fellowship of Redaation, the Congress of Racial
Equality, the Chicago Chapter of the Post War W@dincil, and St. John of the Cross
Catholic Church in Western Springs, IL.

In the March 1941 issue of tighicago Catholic WorkerfFalls wrote an article
against restrictive housing covenahtshich prevented blacks from living in the more
desirable parts of the Chicago area. In expressimgCatholics in particular should be
concerned about race relations, he stated: “Cathalie adherents of a faith which
proclaims the doctrine of the Mystical Body of Gityiwhich Body still remains mythical,
not mystical to too many of its members.” He wento testify: “the overwhelming
majority of our Chicago Catholics have been eitiative leaders or passive followers in
these discriminatory practice$.The doctrine of the mystical body of Christ peates
Falls’s life and writings, whether implicitly or pkcitly. Falls viewed racism as rooted
in a heretical understanding of Christianity thaisworeign to Christianity’s true nature.
Falls dedicated his life to fighting this evil withe same tenacity that early Christian
saints dedicated themselves to fighting their coipiarary heresies. It is his vision for
Catholic racial justice, which brought togethertbtiteory and active struggle, that is
needed as a corrective and inspiration for conteargcCatholic thought on racial

justice. His emphasis on struggle could aid iddpng the divide that often exists in

% Falls, “Restrictive Covenants Create Negro GisetChicago No Example for Rest of World,”
Chicago Catholic WorkemVarch 1941, pp. 1-3.

“Ibid., p. 2.



theology between theological thought and actiohis Tombination of thought and
action echoes liberation theology’s notion of “gieal mediation” or theological prax’s.
Despite the work of Falls and countless othershiike, racial injustice continues
to pervade American society. To state this mooeisatly: the reality still prevails that
being black means that one will experience “ragrajudice, discrimination, rejection,
and hostility” and being white means that one @xperience the presumption of
dominance and entitlement[and beinglthe measure of normativity For those who
think that racism ceased to be a problem when Baddama was elected president of
the United States, Bryan N. Massingale gives cesatexamples of racist acts that
occurred within the first two hundred days of Obaalang office. Among them are the
“resurgence of race-based hate groups and milineements” and Obama receiving
more death threats than any previous presidergialidate, president-elect, or president.
Bishop Dale Melczek of Gary, Indiana points out tine “very existence of segregated
communities is a sad testimony to the fact thapfeeof faith have not translated
religious values into actiorf.”In a 2002 article, M. Shawn Copeland gave fourteeent
examples of racist actions in the United Statewder to illustrate that racism is still one

of the signs of the times. Among them, she ndtesilling of James Byrd, a black man

® For more information on the notions of theologisaixis and practical mediation, see Patricia
McAuliffe, Fundamental Ethics: A Liberationist ApproafVashington, D.C.: Georgetown University
Press, 1993), 130-43; Leonardo Boff and Clodoviff,Botroducing Liberation Theologyrans. Paul
Burns (Maryknoll, NY: Orbis Books, 1987), 1-42.

® Bryan N. MassingaldRacial Justice and the Catholic Churgaryknoll NY: Orbis Books,
2010), 19, 24. ltalics in the original.

" bid., 6-8.

8 Dale J. Melczek, “Created in God'’s Image: A Paatbetter on the Sin of Racism and a Call to
Conversion” (Gary, Indiana, 6 August 2003). httpaw.dcgary.org/pdf/Created-In-Gods-Image.pdf.



who was dragged to death behind a truck by a godypung white menf. In addition,
Matthew Desmond and Mustafa Emirbayer recentlyiphbt a 784 page book
examining aspects of racial domination and progiresd aspects of contemporary
society'® More recently, there was national outrage ansitenover the murder of
Trayvon Martin, an unarmed seventeen-year-old Afriémerican. He was shot by a
neighborhood watch volunteer who states that hedkilrayvon in self-defens@. Most
of the above examples point to blatant explosidna@al tension that exist in the United
States. These examples also point to a more swalgilkan below the surface that can be
more difficult to discern since it is not as blatas the Jim Crow system that preceded
it.2

For the last hundred years (and even before tGatholic ethical thought in the
area of racism has almost exclusively consistealufe Catholic clergy (and laypersons
after Vatican II) writing and speaking about howitek should be more civil in their
interpersonal interactions with blacks. In otherds, the remedies put forth can be

distilled almost solely to moral suasion. No ne&x seen to make use of African

°® M. Shawn Copeland, “Racism and the Vocation ofGheistian Theologian,Spiritus2, no. 1
(Spring 2002): 22-24.

19 Matthew Desmond and Mustafa EmirbayRacial Domination, Racial Progress: The
Sociology of Race in Ameri¢blew York: McGraw-Hill, 2009). They are also rasing another book on
the subject in the near future: Mustafa Emirbayet latthew Desmond,he Theory of Racial
Domination(Chicago: University of Chicago Press, forthconing

1 Jennifer Preston and Colin Moynihan, “Death ofriela Teen Spurs Outcry and Action,” New
York Times, 21 March 2012, http://thelede.blogsimgs.com/2012/03/21/death-of-florida-teen-spurs-
national-outrage-and-action/ (accessed 23 Apri201

2 There is a definite connection between the JimnGand contemporary forms of racism, which
is why Daniel Maguire appropriately refers to ratis its contemporary manifestation as Jim Crow, Jr
Daniel C. MaguireA New American Justice: Ending the White Male Mattiep (Garden City, NY:
Doubleday & Company, Inc., 1980), 5, 15. This &ark reminder that our current situation has growt
of previous historical circumstances.



American sources or to advocate for any active @gen the part of blacks. Over the
past twenty years a shift has begun among Catatilicists who engage racism to
employ African American sources and promote blaggnay, or a role for African
Americans to play in furthering their liberatiodon Nilson, the white theologian who
has perhaps most seriously considered the isstaeish, believes that the problem with
white Catholic theologians is that they are bliagdontemporary forms of racism and
white privilege. He ponders how this can be theaalsen many of these same
theologians have no problem addressing anti-Semifisminism, and class issues
despite their non-membership in those groups miosttty affected:® Nilson sees the
racism of white Catholic theologians as having tetwo forms:ignoring the issue of
racism “as a fundamental contradiction of the gbapdmarginalizingblack
theology.™* Catholic thought on racism must be inclusive latk thought because no
theology is universal or relatively adequate fotiates, places, and issuEsEssentially,
there is a great inadequacy in Catholic ethica&cibn regarding racism.

This inadequacy also extends to official Cathaditection as found in documents
from the Vatican and U.S. bishops. As with mosihGkc scholarly reflection over the
past 100 years, none of the statements make aiouseise of black or black Catholic
sources. This omission of African American resears in itself a damning indictment
of a mentality that functionally posits that whiieropean reflection is adequate for all

times and places.

13 Jon NilsonHearing Past the Pain: Why White Theologians NeledBTheologyNew York:
Paulist Press, 2007), 4-5.

¥ 1bid., 9.

5 bid., 66.



A rethinking of racial justice thus requires a mattentive engagement with
black Catholic thought. Falls represents a shiitnf traditional Catholic ethical thought
on racial justice. In his thought and writings,deamlessly brought together traditional
Catholic dogmas and doctrines with the everydagsgpces of African Americans.
Although his writings did not always indicate tloder of black agency, his very active
and busy life in the pursuit of racial justice spalolumes. The dissertation’s ethical
framework, which is grounded in the life and thoughFalls, is part of the necessary
retrieval of black voices—and particularly blackt@aic voices. The work of Cyprian
Davis noted above has only begun to realize theness of the all but forgotten history
of black Catholics in the United States. With tigsvly discovered personal papers of
Falls and his other forgotten writings, there iso@portunity to retrieve an important
voice that was almost lost.

STATEMENT OF PROCEDURE AND METHODOLOGY *°

The central thesis guiding the dissertation is thatretrieval of Arthur Falls as a
new source of information can bring a fuller anépky understanding to current notions
of Catholic racial justice. This renewed underdtag will view racism not only as sin,
but rooted in a heretical understanding of Chnstjg—particularly a denial of the
mystical body of Christ. Such a view provides rngpes of practices for combating

racism.

B LIMIT: This dissertation will stay within the cfines of the United States and focus almost
exclusively on racism against African Americandthdugh current immigration controversies and a
growing Latino population add a new and importantehsion to the discussion, it would make this work
too large and unmanageable. Also, as Bryan Maakirwas pointed out, “the estrangement betweerk blac
and white Americans has shaped American life ingikee ways not matched by either the estrangement
between whites and other racial/ethnic groupsheténsions among the ‘groups of color.” Massiaga
Racial Justice and the Catholic Churocti.



First and foremost, this central thesis will biilfed vis-a-vis the newly
discovered memoir of Falls. The 800+ pages disealwith his niece and the New
York Public Library add a rich and abundant resedar knowing more about the
forgotten life of Falls and the inner motivatioms the life that he led. Since Falls had
been largely forgotten, there has never been a&grty use his life and writings to
inform a theological racial justice framework.

Two theoretical methodologies inform the approauth perspective of the
dissertation: critical historical retrieval anddifation theology’s “practical mediation” or
theological praxis. Critical historical retrievalows for the retrieval of important
sources and figures that have been omitted, ignoresllenced. Stacey Floyd-Thomas
employs a similar method with her womanist ethmathodology. Floyd-Thomas
believes that it is essential in ethics to exantieelives of oppressed black women so
that one can understand how they “survived andextéd” the advances of racism and
sexism'’ She points to the stories of Harriet Jacobs ajdugner Truth as examples of
black women who “maintain—or even attain—a sensdigrity and self-worth that is in
contradistinction to her social statu§.”In surveying the slave narratives of black
women, Floyd-Thomas posits: “the moral system(ghese enslaved black women
formed, informed, and transformed not only theirahgystems and those of others
around them, but often altered their social circiamses as well.” Within the context of

her retrieval of female African American voicesessks: How do you resurrect the

7 Stacy M. Floyd-ThomasMlining the Motherlode: Methods in Womanist EtHi€$eveland: The
Pilgrim Press, 2006), 105.

'8 |bid., 120. Harriet Jacobs (1813-1897) was bera alave in North Carolina and was most
famous for her bookncidents in the Life of a Slave GirSojourner Truth (1797-1883) was a famous
abolitionist and speaker who had escaped slavet§26.



ethical realities and concerns of black women ftbe‘underside of history”?° This
guestion is just as relevant for this study ikislightly rephrased: How do you resurrect
the ethical realities and concerns of African Aroani Catholics from the “underside of
history”? The assumption here is that the ignoahgfrican American figures by white
Catholic ethicists has led to an inadequate arehdfarmful vision of racial justice, when
the topic is addressed at all. Therefore, a radtief the life and writings of Falls will be
a necessary aspect of this dissertation. Thraugtctitical historical retrieval, | hope to
contribute to an American Catholic historical, e#tj and theological field that has often
ignored black sources.

Liberation theology’s theological praxis allowsew experience to inform a new
understanding and practice, which leads to an imgataheological framework. In
addition, a liberationist ethic believes that amethat does not address suffering “cannot
be taken seriously?* This understanding of ethics gives an “epistemickl privilege”
to the poor, since it is the poor who experiendéesing firsthand?? With this in mind,
genuine responses to suffering must be willingddogyond standard academic responses
and be willing to integrate new data Within the context of this dissertation, the lified
writings of Falls will act as a new experience.isTéxperience is new because Falls has

been unknown to contemporary historians and etkici&s a new source of information,

9 bid., 105. ltalics in the original.

2 McAuliffe, Fundamental Ethigsl 34.

Z McAuliffe, Fundamental Ethigsx. For liberationists, suffering is foundatiofat ethics.
?21bid., 34 n10.

2 bid., 127-28.
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the life narrative and ethical thought presentedrals introduce new types of thought
and practices for understanding and combatingmaciBhese practices and writings can
then be recapitulated into an improved theolodi@hework for addressing racial
justice in Catholic ethical thought. rAorerelevant approach to dealing with the evil of
racism is the most that this work can hope to ag@d@m And, of course, as more
retrieval and listening to African American figurescur, even more relevant and
adequate frameworks can be proposed.

OUTLINE OF THE PROJECT

In the first chapter, | will examine more deeplg turrent state of Catholic racial
justice, particularly as pertains to the role @fdid agency and the use of the intellectual,
cultural, and ecclesial experiences of African Aiteans. The first section of this chapter
will examine those sources that offer a more lichiteew of the African American
experience and black agency. The latter sectiiremamine those sources that give
greater legitimacy for African American experierazel agency. The first section will
examine Vatican documents, United States ConferehCatholic Bishops’ documents,
the statements of individual bishops, and thedifd writings of John LaFarge (a
contemporary of Falls). The latter section wilaexne James Corfé Shawn Copeland,
Bryan Massingale, Jon Nilson, Alex Mikulich, anduicee Cassidy.

The next two chapters will examine the life andtimgs of Falls. The second
chapter will present the life of Falls. To putlBahto his proper black Catholic historical

context, | will give a brief survey of Daniel Ruddd the Black Catholic Congress

24 James Cone is, of course, not Catholic. But,iidba/seen below, he is the interlocutor most
used by Catholic ethicists when discussing racistige. In addition, he is considered the fourafddiack
liberation theology and is still an influential apibotal figure in the field of racial justice.
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movement of the late thQ:entury, which momentarily empowered a generation
educated black Catholics. | will then examine $althildhood, medical career, family
life, Catholic Church experiences, as well as m®Iivement with the Chicago Urban
League, the Federated Colored Catholics, the GatWabrker, and his integration into
the totally white Chicago suburb of Western Sprjillisois. In order to accomplish
this, 1 will make heavy use of the newly discove8®@+ page rough draft memoir that |
discovered with his octogenarian niece, articles/iate for theSt. Elizabeth Chronicle
Interracial ReviewtheNew York Catholic WorketheChicago Catholic Workeran
interview he gave in 1988, and archival materiahted at Marquette University
Archives—Social Action Collection, the Chicago Unbzeague’s archival material at the
University of lllinois at Chicago, the Archives tife Archdiocese of Chicago, court case
records on file at the National Archives in Chicagual the Richard J. Daley Center, the
Chicago Historical Society, the Wisconsin HistokiSaciety, the Chicago Public School
Archives, the Western Springs Historical Socieand St. John of the Cross Catholic
Church in Western Springs, IL, where Falls wasumtbng church member in 1960.
The third chapter will mine the writings of Fallsarder to more precisely tie his
life and actions to his thought concerning raaiatice and unearth his ethical
perspective. These writings will make use of thee sources as above, though the
emphasis will be different. | will draw out andaemnine Fall’s theology, the motivations
for his actions, as well as the evolution of hisught that occurred in response to new
personal and social experiences. | will accomphshthrough looking at the primary
theological concepts and other important themespiiemeate the writing of Falls. | will

give particular attention to the doctrine and imagehe mystical body of Christ, which
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he contrasted with a heretical doctrine that hatifled as the mythical body of Christ.
Because this concept is so important for Falls)llalso examine the historical context

of the theology of the mystical body of Christ agrithe 28' century. 1 will then

examine his thought concerning sin, disciplesimifgrracialism, the social sciences,
white privilege, the role of blacks and whites aeial justice, and his analysis concerning
the necessity of struggle for opportunity.

The final chapter will synthesize a new understagaf racial justice in Catholic
theology that is inspired by Falls. The chaptdl egin by proposing a definition of
Catholic racial justice inspired by Falls. Theme turrent landscape of the reality of
racism in the United States as found in the s@oinces will be considered. Next, the
inadequacy of racism as sin will be recognizedthrglwill lead to scrutinizing the
notion of racism as a heresy. After reenvisionmgxgsm as heresy as found in the
thought of Falls, the extent that this notion i®atly present to varying degrees in the
thought of theologians such as Cone, Massingalpel@ad, and Nilson will be explored.
This will be followed by an appraisal of variouspenses to heresy in the Christian
tradition and how one approaches the tension thstisefrom living in a heretical church.
| will then touch on the need for active and orgadistruggle, of which Falls’s life is a
prime example. Falls’s life challenges the diviid#ween action and theological thought,
and attempts a reconciliation. Falls strugglecettoncile blacks and whites via truth-
telling, personal interaction, and enforced intégrain the areas of housing, medicine,

education, and religion. Lastly, Falls will be exaed as a sign of hope.

% Falls, “Restrictive Covenants Create Negro Ghetitscago No Example for Rest of World,”
p. 2.
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By using the resources and methods listed abbigeimy hope that this
dissertation can make the following three contitmg: 1) draw attention to the necessity
of African American sources and focusing on blag&recy in Catholic racial justice, 2)
expose the life of Dr. Arthur Grand Pré Falls toeav generation of Catholics, and 3)

deepen our current understanding of Catholic rgusdice.
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CHAPTER 1: THE ROLE OF BLACK AGENCY AND EXPERIENCE
IN CATHOLIC RACIAL THOUGHT

This chapter will examine more deeply the curreatesof Catholic racial
justice—particularly as pertains to the role ofdil@agency and the use of African
American sources in Catholic racial justice. “Bdagency” refers to the role that
African Americans are deemed to possess in workingrd racial justice in society and
“the use of black sources” refers to the extent tifwa intellectual, cultural, and ecclesial
experiences of African Americans are incorporatgd a theological framework of racial
justice. The first section of this chapter willegly those sources that offer a more
limited view of African American sources and blagency. The latter section will
consider those sources that make greater use afieadreater legitimacy to black
agency and experience. The first section will begith an examination of the life and
writings of John LaFarge, who, in addition to beangontemporary of Falls, was the
most prominent American exponent of Catholic rajtistice in the first half of the 30
century whose impact is still discernible in thedments of American bishops. This
section will then appraise documents from the Wh8éates Conference of Catholic
Bishops, Vatican documents, and the statementsdofidual American bishops. The
second section will examine James Cone, Shawn @opeBryan Massingale, Jon

Nilson, Alex Mikulich, and Laurie Cassidy.



15

SOURCES OFFERING LIMITED USE OF
BLACK AGENCY AND EXPERIENCE

John LaFarge

John LaFarge, S.J. (1880-1963), a contemporarakd,vas the most famous
champion of racial justice in the first half of tA@" century* He rose to prominence in
the interracial relations movement when he becawelved with the Federated Colored
Catholics (FCC). The FCC was founded in 1924 byTbomas Wyatt Turner (1877-
1978), a biologist, for “the development of selfasoiousness, pride, identity, and
leadership among black$.The independence of this group from clerical éadip and
its methods of self-determination to solve the egpion of blacks made LaFarge

uncomfortable. As David Southern observes, “LaEaigply disliked protest with an

! Though primarily remembered for his work for rdgisstice, LaFarge also gained some fame in
recent years when it was discovered that he hatkvano encyclical for Pius XI that condemned racisrd
anti-Semitism. Pius Xl died before the publicatafrthe encyclical. For more information, see @Gesr
Passelecq and Bernard Suchedlye Hidden Encyclical of Pius Xlirans. Steven Rendall (New York:
Harcourt Brace & Company, 1997); Robert A. Heélt,Ordinary Man: A Life of Fr. John LaFarge, S.J.
(Lanham, MD: The Scarecrow Press, 1996). The deation anti-Semitism written by LaFarge for Pius
Xl contains a similar theological understandindgha problem of racism in the United States. Fdfdrge
and the Vatican, theological understandings osracre the same despite the cultural contextdditian,
the 1988 Vatican document on racisfthe Church and Racism: Toward a More Fraternal 8gciwhich
will be covered below, proposes a common undergtgraf racism that is shared by anti-Semitism, gaci
against blacks in the United States, and the sitnatf apartheid that existed in South Africa. #foral
Council for Justice and Peadde Church and Racism: Toward a More Fraternal 8tycB November
1988,EWTN.comhttp://www.ewtn.com/library/curia/pcjpraci.htfaccessed 13 May 2012), 7, 9, 15, 31,
33.

2 Nilson, Hearing Past the Pair81. The FCC will only be briefly mentioned hetiee focus in
this section will be the theology and praxis of hade. The FCC will be addressed more concretelydan
next two chapters through Falls’s involvement with organization. For more information on the FCC,
see Marilyn Wenzke Nickel®lack Catholic Protest and the Federated Coloredh©lcs 1917-1933
(New York: Garland Publishing, 1988).
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African American accent®” He believed that the group should have clerieatiership
and focus primarily on employing moral suasion apgdealing to white sympathy to
bring about racial justice.In 1932, after garnering enough support from lol@atholics
within the FCC, LaFarge and fellow Jesuit, Williharkoe, orchestrated a constitutional
revision of the FCC, which resulted in a changaiofs and leadership for the
organizatiort. As Southern notes, after LaFarge took over theement, “[ijnstead of
raising a cadre of black leaders, the Catholiarateal movement actually helped create
a vacuum of black leadership in the churéhEssentially, LaFarge “found it difficult to
think beyond papal encyclical$And the papal encyclical tradition does not adieoca
that the oppressed confront their oppressors. |IRagsclicals promote the use of moral
suasion to convince those in power to act progerly.

In LaFarge’s 1937 boolnterracial Justice well beforeBrown v. Board of

Education of Topekde advocated for the integration of public anthGkc schooling in

3 David W. Southern,John La Farge and the Limits of Catholic Interrdigan, 1911-1963Baton
Rouge: Louisiana State University Press, 1996), 362

* MassingaleRacial Justice and the Catholic Churetv-50.

® Nilson, Hearing Past the Paijr82. The organization eventually became knowtha<atholic
Interracial Council. Markoe left the organizatisimortly after the takeover in the fall of 1935.chkéls,
Black Catholic Protest and the Federated Coloredh@écs, 206.

® SouthernJohn LaFarge and the Limits of Catholic Interradsah 361.
" Ibid., 366.

8 For more information on moral suasion in the papalyclical tradition, see Albino Berrera,
“The Evolution of Social Ethics: Using Economic téig/ to Understand Economic Ethicg8urnal of
Religious Ethic®7, no. 2 (Summer 1999): 285-304; Bernard Bradynriéth Goodpaster, and Robert
Kennedy, Rerum Novarunand the Modern Corporatiorifiternational Journal of Value-Based
Managemend, no. 2 (1991): 57-75; Richard Benoit Francoelm Pursuit of a Living Wage,Social
Thoughtl9, no. 1 (1999): 1-14.
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the United State$.Interracial Justicepointed to a two-fold approach for Catholic action
in the attainment of interracial justice: 1) “tbembating of race prejudi¢eand 2) “the
establishment of social justi¢€’ LaFarge defined racial justice as an “equality of
opportunity” for all groups or individuals, regaedk of racé' LaFarge’s understanding
of racism did not address how to create an equaflippportunity when great economic
disparity already exists between blacks and wHfteSouthern notes that the interracial
movement had a history of applying pressure omtthern Church to integrate
Catholic schools, hospitals, and seminaries, attlthFarge was “more successful at
improving the church’s image than in changing therch’s behavior*®

By 1956, LaFarge had greatly refined and simplifiesitheology of racial justice
when he publishe@he Catholic Viewpoint on Race RelatidfsThis work, which was
published near the end of his life, avers that gngveconomic security for blacks
depended upon the social attitudes of whites tosvAfdcan Americans® For LaFarge,
there was little that blacks could do to improveontribute to the betterment of their

own situation. LaFarge cited African Americansfirdme to time, but these sources did

® John LaFargdnterracial Justice: A Study of Catholic DoctrineRace RelationéNew York:
America Press, 1937), 152-61.

19bid., 172. Emphasis in the original.

M LaFargeThe Race Question and the Negro: A Study of thediatDoctrine on Interracial
Justice(New York: Longmans, Green and Co., 1943), 84.

12| aFarge)nterracial Justice 179-87.

13 Southern,John LaFarge and the Limits of Catholic Interradgah, 358..

4 LaFarge The Catholic Viewpoint on Race Relatig@arden City: NY, 1956). | will be using
the following revised version for purposes of éitat The only substantial difference is the additdf
several appendices. LaFar@ége Catholic Viewpoint on Race Relatipresvised edition (Garden City:

NY, 1960).

5 bid., 31.
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not serve as an inspiration for his thought, bua asoof-text for his own preconceived
notions. In a subtle jab at the policies of theCHé&fore he and Markoe took over the
organization, he stated that “the more repeatduiydemands [for justice] were uttered,
the less attention and interest did they creftetfe considered the black empowerment
present in the FCC to be a form of separatismrtieate their calls for integration

hypocritical’

He believed that after being properly educatduies would destroy the
idol of racism that they were worshippiffg An emphasis on white agency and clerical
leadership was necessary because “[a]lthough tlgeoNg the victim of discrimination,

he does not necessarily know the answer or the’¢UrBuch a sentiment left scant room

for appreciating either African American sourceblaick agency.

U.S. Bishops’ Statements:

Discrimination and the Christian Conscience

In 1958, the U.S. Bishops issued their first m@ost-World War Il document on
racism—Discrimination and the Christian ConscienCeIn the wake oBrown v. Board
of Education of Topek@l 954), twenty-one documents were published byeBtants
decrying segregation before the issuance of the Blshops’ document. This document,

authored by Fr. John Cronin, S.S. (1908-1994), avéy published after the death of a

' Ipid., 64.

Y Ibid., 72.

' Ipid., 71.

¥ Ibid., 73.

2 The complete text of this document can be founiddtional Catholic Welfare Conference,
Discrimination and the Christian ConscieniceThe Catholic Viewpoint on Race Relatipad. John

LaFarge, rev. ed., (New York: Hanover House, 1968%-92. All references to this document indicate
page numbers in this work.
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prominent opponent bishop, Cardinal Edward Moomdg anticipated that the
document would divide the bishops. Even a caldmfPope Pius Xll, on the day before
his death, directing that the document be publisiredediately, was ignored by leading
bishops on the grounds that it lacked the papalesehwas, therefore, unofficial.
Nevertheless, when the document was finally brobghtre the bishops, they approved
the statement with only four bishops dissentihdpiscrimination and the Christian
Consciencagrounded its theology of racial justice primariytwo doctrines: 1) the
universal Fatherhood of God and 2) the Paschal éfystr Jesus Christ’s salvific death
for all. It also utilized the Catholic natural ldaeaching on the basic equality of all
human persons and each person’s right to life asiice. The bishops urged a “method
of quiet conciliation,” which they saw as a midgkth between “gradualism” and “rash
impetuosity” in combating the unacceptable praotitmandated segregatiéh.

Although the document called for a movement towardociety more clearly
marked by equality, there were no clear set ofgoakpecific mechanisms to execute
any plan. Essentially, the document offered vagpreeralities concerning any manner in
which to address the problem of racism. In the émeldocument lacked any mention of
African American sources or black agency, and ddibe “responsible and sober-minded

Americans of all religious faiths... [to] seize thantle of leadership from the agitator

2L John F. Cronin, S.S., “Religion and Rac&therical50, no. 24 (30 June 1984): 472; John T.
McGreevy,Parish Boundaries: The Catholic Encounter with Racthe Twentieth-Century Urban North
(Chicago: University of Chicago Press, 1996), 90-9@hn Cronin was mainly known for his crusade
against communism, though he also wrote some spsdahRichard Nixon and advised him on race
relations. John T. Donova@rusader in the Cold War: A Biography of Fr. JohnGtonin, S.S. (1908-
1994)(New York: Peter Lang Publishing, Inc., 2005), 403

2 Discrimination and the Christian Consciend®?2.
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and the racist® The bishops did not clarify if an African Americdemanding his or
her rights can be anything but an agitator.

The National Race Crisis

In 1968, the U.S. Bishops released another statieomeraceThe National Race
Crisis.** The writing and publication of this document veasft compared to the
previous document. Massingale cites four reasongs hastened publication: 1) the
race riots of 1967; 2) the release of the Kerneanf@assion’s Report, which blamed the
recent race riots and racial segregation on themaof whites; 3) the assassination of
Martin Luther King Jr.; and 4) the inaugural megtof the National Black Catholic
Clergy Caucus (NBCCC), which was extremely critiohthe Catholic Churcf The
document was issued a mere three weeks after shesasation of King—a far cry from
the four years betweddrown v. Board of Education of Tope&ad the 1958 document.
Also, unlike the previous document, it stressednbeessity for solutions that addressed
the structural aspects of racism by employing teeniér Report. The document moved
beyond the moral suasion presenbiscrimination and the Christian Conscienaed

clearly stated that recent events made immediaegas necessary: “There is no place

2 bid., 192.

4 National Conference of Catholic Bishofi$ie National Race Crisisn The Pope Speaks
(Spring 1968): 1975-79. All references to thiswment indicate page numbers in this work.

% MassingaleRacial Justice and the Catholic Churd6-58. Report of the National Advisory
Committee on Civil Disorder@Vashington, DC: U.S. Government Printing Offit868), 91-93. The
Kerner Report was the popular name forReport of the National Advisory Commission on Civil
Disorders which President Lyndon B. Johnson requestedidfieribbon citizen commission in the wake
of dozens of riots in the summer of 1967. The lavgest riots were in Detroit and Newark. All ttiyer,
the riots resulted in close to $100 million in day@and eighty-four deaths. For more informatier, the
just mentioned report and The Milton S. Eisenhol@undation and The Corporation for What WorKse
Millennium Breach: Rich, Poorer and Racial Apa#t” ed. (Washington, DC: Milton S. Eisenhower
Foundation and the Corporation for What Works, )998-17, (accessed on 24 September 2011)
http://www.eisenhowerfoundation.org/docs/millennipaf.
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for complacency and inertia. The hour is late tiredneed is critical® In addition, it
explicitly recognized the fault of Catholics foetpresent probler.

AlthoughThe National Race Crisigferenced King’s “Poor Man'’s Bill of
Rights,” it can be difficult to ascertain the scaiaf the bishops’ proposed solutidfis.
The bishops’ document asked for “special attenttoriie paid to the following areas: 1)
education, 2) jobs, 3) housing, and 4) welfarel f@ur areas were named in the Kerner
Report, but they were also important to King arelPloor People’s Campaign. Michael
K. Honey writes that in the Poor People’s Campaing wanted “to abolish poverty
directly through government redistribution thabaled poor people enough money to
pay for their own housing, education, and otheessities.?® The current economic
benefits possessed by the wealthy were due tddkie kbor and cheap wage labor of
African Americans and the poor of all racial baackgrds. Additionally, King noted, “So
often in America, we have socialism for the richdaugged, free enterprise capitalism
for the poor.®® Unlike the Kerner Report ariche National Race Crisi&ing

commented on the need to significantly decreaséifigrnto the military. King contended

% The National Race Crisi478.
" |bid., 175.
2 \bid., 176.

2 Michael K. HoneyGoing Down Jericho Road: The Memphis Strike, Maltither King's Last
Campaign(New York: W.W. Norton & Company, 2007), 178eport of the National Advisory Committee
on Civil Disorders 229-65. For more information on the Poor Peagpgampaign, see also, Ronald L.
FreemanThe Mule Train: A Journey of Hope RemembéMakhville, TN: Rutledge Hill Press, 1998);
Martin Luther King, Jr.The Trumpet of Conscien{@dew York: Harper & Row, 1968); Martin Luther
King, Jr.,Where Do We Go From Here? Chaos or Commur{i§&w York: Harper & Row, 1968);

Hilliard Lawrence LackeyiMarks, Martin and the Mule Trai@Jackson, MS: Town Square Books, 1998);
Gerald D. McKnight,The Last Crusade: Martin Luther King, Jr., the FBhd the Poor People’s
Campaign(Denver, CO: Westview Press, 1998).

% King, quoted in HoneyGoing Down Jericho Road 86-87.
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that the cost of the Vietham Watr, if left unabateduld limit the resources necessary to
abolish poverty in the United Stat&sSo although one could argue that the bishops
made partial use of King as a source, they dicspetifically cite King or utilize his
claim that poverty and racism could not be propadgressed as long as America’s
financial resources were dedicated to a war innN&et.

FurthermoreThe National Race Crisigft no role for black agency. Three
particular agents are mentioned for enacting neetladge: 1) the creation of an
interreligious Urban Task Force to create Churdgmms throughout the United States;
2) the business community, particularly regardimg dreation of jobs; and 3) government
intervention to complement the first two agetftdn contrast, King wanted to coordinate
a massive mobilization of poor persons from allablcackgrounds in Washington DC to
non-violently agitate the government into spendiligons of dollars to solve the
problem of poverty in the United Staf¥s.

Even though the document prescribed the formatidheoUrban Task Force,
nothing substantial occurred in the organizinghas entity for over a year. A large part
of the reason for this was the admission of Joh@afthy, who was the primary author

of The National Race Cris@nd a member of the Catholic Committee on Urbamid¥ty,

31 Honey,Going Down Jericho Road 75.

32 Lawrence J. Engel, “The Influence of Saul Alinskythe Campaign for Human Development,”
Theological Studie§9, no. 4 (December 1998): 651; Conference ofddn8tates Catholic BishopEhe
National Race Crisis176-78; HoneyGoing Down Jericho Road 86.

¥ Honey,Going Down Jericho Road.86.



23

that “ had no experience of community organizatidh McCarthy, who was elevated to
bishop of Austin, TX in 1979 (now retired), “helptatge the idea [of the Urban Task
Force] that would grow into the Catholic Campaignfluman Development®
McCarthy also wrote a “supporting technical paghgt explored in more detail the need
for the empowerment and self-determination of dack

Political, organizational and economic independemers important

elements in earlier rapid integration of immigrattinic groups into the

American society. The church must now supporblaek community in

its efforts to achieve organizational, politicalaaconomic power so

necessary to break down existing patterns of deperedand frustratioff.
The bishops approved McCarthy’s supporting papestibstance,” as a guide for the
bishops themselves, but it would not be issuetiegublic}’ Despite the high ideals put
forth in the second document for fostering the-eatbowerment of African Americans,
Massingale points out that the bishops budgetey 28,000 for the Urban Task Force
while they budgeted several hundred thousand $bu@y of clerical celibacy during the
same period® The Urban Task Force quickly morphed into the Baign for Human
Development, for which the bishops would raise $8iion in 1970 alone, but that

program focused more on eliminating poverty thagressing racism. This change of

emphasis from race to poverty ignored the issua@$m and would quickly negate

3 John McCarthy, quoted in Engel, “The InfluenceSafil Alinsky on the Campaign for Human
Development,” 651.

% “Bishop John E. McCarthy,” Diocese of Austin Websi
http://www.austindiocese.org/dept/bishops_officedarthy bio.phgaccessed 19 April 2011).

% McCarthy, quoted in James R. Jennings, Bdring to Seek Justice: People Working Together:
The Story of the Campaign for Human DevelopmenRdots, its Program and its Challenges
(Washington, DC: United States Catholic Confered&86), 4-5.

3" Daring to Seek Justic&. | contacted both the Catholic University aférica and an archivist
with the United States Conference of Catholic Bgh)dut neither could locate the supporting documen

3 MassingaleRacial Justice and the Catholic Chur@0.
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McCarthy’s call for black agency and empowermertarrthe more generic guise of
empowering the poof.

Brothers and Sisters to Us

In 1979, the U.S. Bishops issuBtbthers and Sisters to J8 As the document
itself states, it was written for two reasons: A )appeal for a new document on racism
was requested at the 1976 Call to Action consohabin social justice, which the bishops
called to consult with the laity as a way to ceddbrAmerica’s bicentennial and to give a
greater voice to the laity, as envisioned by theo8d Vatican Council; and 2) racism
was just as pernicious as ten years previous, ththey“external appearances” had
changed and become more “subfle. This document, in a vein similar to LaFarge and
previous statements, grounded the sin of racisandenial of 1) the universal Fatherhood
of God, and 2) the Incarnation, in which Jesus imecthe brother of all, with the
intention of offering salvation to all humanit.Unlike previous statements, it affirmed
that minorities have something “rich” to bring toraation and that “each [racial group]
is a source of internal strength for our natiéh.The document admitted that the Church
was experienced by many as a “racist institutiamd called for the Church to be an

exemplar of racial justice in its employment prees, in the fostering of vocations,

% Daring to Seek Justic®-78.

0 National Conference of Catholic Bishopspthers and Sisters to 8ashington, DC: United
States Catholic Conference, 1979; revised to irechat the Love of One AnothéWashington, DC,
United States Catholic Conference, 1991). Pagzartes are to the revised edition.

1 Brothers and Sisters to U$-2,14. Bryan Massingale notes that black Catagllayed an
“integral part” in Call to Action and raised awaess concerning racism to their fellow Catholics.
MassingaleRacial Justice and the Catholic Chur@8.

“2 Brothers and Sisters to US.

bid., 5.
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calling for racial justice in the structures of ger society, and supporting the poor
especially by means of providing “spiritual andafiicial support” for Catholic
associations organized by minority grodps.

Also in contradistinction to the previous two staents on racism, which were
composed solely by whiteBrothers and Sister to Usad considerable input from a
black Catholic. Cyprian Davis, an African Amerid@anedictine monk and Church
historian, was asked by then auxiliary Bishop JosgpFrancis (d. 1997) of Newark, the
chair of the committee working on the documentgtarite a draft of the statement.
Davis believes that the most significant idea treaadded to the document was a
systemic notion of racistft. In addition, the document admits that the suppbrt
Catholics and others who joined the civil rightsyament of the 1960s received “much
of its initiative and inspiration within the blaékotestant Churches,” an important
acknowledgement that black agency and black soln@es led to concrete Catholic
involvement in racial justic&

As Bryan Massingale writeBrothers and Sisters to Wgas “more concrete and
detailed” in its plans to address racism than pnevidocuments and it did lead to more
African Americans entering the priesthood as welbeoader liturgical inculturatiot.
This analysis corresponds with Davis’s memory whloen solicited by the bishops to

rewrite the document, was asked to add “strongdagg”’ and “definite” plans to the

“bid., 8, 11-14.

%5 Cyprian Dauvis, interview by author, Digital recarg over phone, Milwaukee to St. Meinrad,
IN, 13 June 2011.

6 Brothers and Sisters to Ug1.

4" MassingaleRacial Justice and the Catholic Chur@6-67.
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document?® In response to Massingale’s assertion that ticerment appears to be
written by white Catholics for white Catholics, Devagrees. At the time that he was
asked to write the document, he believed that heesupposed to write the document as
the bishops, who were overwhelmingly white, woulitevthe document, making heavy
use of hierarchical sources. He further pointstioat this is why YWhat We have Seen
and Heard” a 1984 document on evangelization publishedheyAfrican American
Catholic bishops, is an important sequel. Cypaobserves that in the latter document, in
which he also had a significant authorial role, bteck bishops spoke as black bishops.
In addition, Davis felt he had the liberty to caltite to the latter document as a black
Catholic?® AlthoughBrothers and Sisters to Wsknowledged the importance of
African American sources and black agency durimgdiil rights movement, and even
suggests that Catholics cooperate in the pursuaaél justice with black Protestant
churches, the document is implicitly addressedhdenCatholics and does not offer any

direction or encouragement for Catholics belongingny racial minority group’

“8 Davis, interview by author.

“9 Davis, interview by author; MassingaRacial Justice and the Catholic Churctb; Black
Bishops of the United Staté¥Vhat We Have Seen and Heard”: A Pastoral Letterfrangelization from
the Black Bishops of the United Sta€cinnati: St. Anthony Messenger Press, 19&Bferences to this
document refer to the page numbers in the pubdinati

%0 Brothers and Sisters to U$1-13.
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“What We Have Seen and Hedrd

In contrast to the implicit white orientation Bfothers and Sisters to U8What
We Have Seen and Hedrid explicitly addressed “To Our Black Catholicddners and
Sisters in the United State¥-"This document could properly be placed in theetat
section of this chapter because of its emphasidawk agency and African American
sources, but it will be kept in the present sectmreflect Cyprian Davis’s belief that this
statement is a sequel Bvothers and Sisters to USWhat We Have Seen and Heaisl
inundated with black sources and African Americainitsiality. The African American
bishops wanted to bring to the universal Churchgifte present in black spirituality: 1)
spontaneous contemplation; 2) holistic faith thatds together “intellect and emotion,
spirit and body, action and contemplation, indiddand community, sacred and
secular;” 3) joyful celebration; 4) a stress on cmmity; and 5) the importance of the
extended family? The document perceived a role for African Amemicaen and
women in transforming society based on what wasqodar to them, including roles
within their families and in ecumenical efforts willifferent denominations within the
greater “Black Church.” The bishops encouragedkbiaen to be responsible fathers and
caring husbands, despite the economic hardshipso€iety that often makes gainful
employment for black men extremely difficult. Bkawomen were called to complement
the role of black men by their service to the blacknmunity and the Church. For their

task, black women have role models in Harriet Tubnhary McLeod Bethune, Mother

S1\What We Have Seen and Heatd

%2 bid., 8-12.
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Theodore Williams, Elizabeth Lange, and Henriet&ill2—who all worked tirelessly
for the betterment of the African American commuynift

“What We Have Seen and Hearslpredominately a letter on evangelization; the
second half of the letter focused on the requirdrtieat blacks take an active role in this
endeavor. The greatest hindrance to African AnaariCatholics sharing their faith with
others was racism within the Catholic Church itsdlherefore, African American
Catholics must “demand” recognition and leadersbigs in order to seriously carry out
the work of evangelizatio®. In addition, the black bishops observed the rieethore
African American vocations to the priesthood ardjieus life, the lack of which has
been complicated by racism. Black leadership shaldo be fostered in the promotion

of the permanent deaconate, a trained and empowkxekl laity, opportunities for child

%3 |bid., 8-16. Harriet Tubman (d. 1913) is most tars for aiding dozens of slaves to freedom
after escaping slavery herself. For more infororgtsee Beverly LowryHarriet Tubman: Imagining a
Life (New York: Doubleday, 2007); Milton C. Serndttarriet Tubman: Myth, Memory, and History
(Durham: Duke University Press, 2007); CatherinatGh, Harriet Tubman: Road to Freedo(ew
York: Little, Brown and Company, 2004). Mary Mclee8ethune (d. 1955) was a prominent educator and
businesswoman from Florida who founded the Nati@wincil of Negro Women in 1932. For more
information, see Joyce A. Hansdviary McLeod Bethune & Black Women'’s Political Aistin(Columbia:
University of Missouri Press, 2003); Audrey ThonasCluskey and Elaine M. Smith, edslary McLeod
Bethune: Building a Better World; Essays and Setk&@ocumentéBloomington: Indiana University
Press, 1999). Mother Theodore Williams (d. 193talgished the Franciscan Handmaids of the Most Pur
Heart of Mary in 1917, an African American religgarder with the purpose of providing education for
black children. For more information, see Canlikavis Brown,African Saints, African Stories: 40 Holy
Men and Wome(Cincinnati: St. Anthony Messenger Press, 2008p-27. Elizabeth Lange (d. 1882) was
the founder and first superior of the first ordéAfrican American women in history, the Oblatet8is of
Providence. For more information, see Paul McQgrtdother Mary Elizabeth Lange: Founder and First
Superior of the Oblate Sisters of Providen&sattimore Sun14 February 2007,
http://www.baltimoresun.com/features/bal-blackhigttange,0,2431999.stoifaccessed 6 June 2012);
George M. Anderson, “Relying on ProvidencArherica 11 October 2004, 21-23; Diana L. Hayes,
“Mother Elizabeth Lange,Rite 34 (Jan-Feb 2003): 14; Dianne Batts Morr&grsons of Color and
Religious at the Same Time: The Oblate Sistersfiteence, 1828-186(LChapel Hill: University of
North Carolina Press, 2002). Henriette Delillel \w# covered below during the discussion of Shawn
Copeland’s writings.

5“What We Have Seen and Hea?@.
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education, inculturation in the areas of liturdy Rite of Christian Initiation, and
dedication to work for racial and social justce.

Moreover, the document was partially informed fritra input of African
Americans in the United States. Before the wribhghe document, listening sessions
were held in Catholic Churches that had predomipdatéick congregations and that
feedback was incorporated into the document. i@y account for the emphases on the
gifts that African American spirituality can bring the Catholic Church as well as the
perceived roles for black men and women in tramsfiog society’® In the conclusion,
the African American bishops called upon all peapléhe Catholic Church, in their
respective roles, to foster a climate that is cenduto evangelization among African
Americans and they specifically asked black Cathlaly leadership “to help implement
the actions called for in this letter” on the loeald national level’ This document is a
stunning example of how valuable and practical @dwent can be that is informed by
the African American experience and encouragekitdgency.

Individual Bishops’ Statements:

In Bryan Massingale’s analysis of twenty-one stegrts from individual bishops
and bishops' conferences from 1990 until 2000, tmge utilize the 1984 pastoral letter,
“What We Have Seen and Hedngroduced by the African American Catholic biskop

Otherwise, African American sources are compleadlsent from these bishops’

**Ipid., 21-34.
5 Dr. Bryan N. Massingale, interview by author, motélilwaukee, WI, 8 September 2011.

5"What We Have Seen and Headd-36.
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statements® Since 2000, three American bishops have issuedrdents on racism:
Cardinal Francis George of Chicago, Bishop DaMelczek of Gary, and Archbishop
Alfred Hughes of New Orleans. | will examine theseuments in chronological order,
though the use of African American sources anchtit®n of black agency vary widely
from document to document.

Cardinal Francis George’sDwell in My Love

In 2001, Cardinal Francis George of the Archdioagsghicago publisheBwell
in my Love: A Pastoral Letter on RaciShwhich Bishop Joseph N. Perry and Sr. Jamie
Phelps aided in writing and researching along witters®® Perry, an auxiliary bishop in
Chicago, and Phelps, a Dominican sister and systethaologian, are both African
American. Their names are the first two mentiooea list of four researchers and
writers. At face value, it appears this documeatd kignificant input from the black
Catholic experience. George begins the documeshhasing an experience of racial
prejudice he witnessed against his African Ameritemds as a youth while spending a
summer in Memphi& He also includes the testimony of a Chicago essiwoman who
once told him that “she never wakes up in the nmynvithout realizing immediately that
she is a black womar?® Such experiences and stories point to the fadfier society

and the Christian community to live up to its dowt ideals, particularly as grounded in

%8 Massingale, “James Cone and Recent Catholic Epégdeeaching on RacismTheological
Studies61, no. 4 (December 2000): 724.

% Francis Georgehwell in My Love: A Pastoral Letter on Racig@hicago: Archdiocese of
Chicago, 4 April 2001).

% Ibid., Acknowledgments. This page is not numbered
®pid., 1-2.

2 bid., 3.
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theimago Dej the incarnation, the paschal mystery, and theifjif> George narrates
the history of whites fleeing the city—fearing tindéltration of blacks into white
neighborhoods, schools, and churches. The leslf was prompted by the beating of
Lenard Clark, a thirteen-year-old African America@lark was biking home with a
couple of friends from a basketball game througit&jo’s Bridgeport neighborhood, a
white community, on 21 March 1997. Three whiteesdlom the neighborhood, beat
Clark into a coma, and left him with permanent brdamage as well as impaired motor
functions®® As George states, “White people might find thdreseafraid in a black
neighborhood, but blacks have even more reasoa #&rhid in many white
neighborhoods®

George addresses the often more subtle forms shnabat exist today, such as
the existence of wealthy white suburbs in contragtoor black ghettos, as well as
diminished access to quality health care and edgaind higher prison rates for
African Americans. He also employs the socialrsoes and the notion of white
privilege in analyzing contemporary forms of raci¥muUnlike the following two
bishops’ letters, George specifically writes of treed for schools to “celebrate” the
contributions of minorities to our society. Theisamon of such honors “devalue[s]”

other cultures and reinforces negative stereot§pes.

®1pid., 3-6.

64 Mary Houlihan-Skilton, “8 Years in Clark Beatingshicago Sun-Timed6 October 1998.
% GeorgePwell in My Love 7-9.

®®pid., 12-14.

57 bid., 14-15.
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Although the document attempts to utilize Africamerican sources, it does not
significantly address the role of black agencye ©hly role that blacks appear to be
given in the document is in “forgiving those whorbaffended them,” and even this
sentence is not race specfficThe conclusion offers many concrete structurahges
that can and should occur on the parish, Archdetesducational, and societal levels,
but there is not any specific role or mechanismAfisican Americans in ensuring that
these changes take pld€eWithout a doubt, the absence of any significaie for
African Americans in pursuing racial justice is tireatest weakness of this document.
In addition, because this document does not relatetives of black empowerment,
which will be the case in the last letter to berakeed, the notion of black agency is not
even implicit.

Bishop Dale Melczek’sCreated in God’s Image

In 2003, Bishop Dale Melczek of the Diocese ofyGasuedCreated in God’s
Image: A Pastoral Letter on the Sin of Racism arh# to Conversiori® which states
that its sources are scripture, Church teaching)tlam social sciencés. For Melczek,
racism is a sin that permeates society on an iddalj cultural, and institutional lev&.
The proper response to racism is threefold: 1)yaealacism, 2) conversion of Christian

hearts to a more inclusive vision, and 3) for whi@@d people of color to work towards

% bid., 15.
bid., 23-27.

' Dale J. MelczekCreated in God’s Image: A Pastoral Letter on the &i Racism and a Call to
ConversionGary, Indiana, 6 August 2003http://www.dcgary.org/pdf/Created -In-Gods-Imagé.pd

™ Ibid., Opening Letter.

2bid., 1.
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racial justice in solidarity’> His concrete steps for confronting racism stheswging
whites and people of color together under varigu@imstances to nurture dialog(fe.
The document does not make explicit use of thecAfriAmerican experience, utilize
black sources, or put forth a coherent role foiigsin American Catholics to address
racism apart from collaboration with whites. Higkcit use of black resources is
limited to a generic citation from the African Anean philosopher, Cornel West, and an
acknowledgement that a black priest and black Ipigfave him feedback on a draft of
the documenf®

In addition, a recent dissertation that evalugiedDiocese of Gary’s initiative to
end racism states,

Although the Bishop referred to some of the histirthe various ethnic

groups in his Pastoral Letter, and individuals wagske to tell their story

within the context of Listening Sessions, a compreiive history of white

supremacy and racism in this region of Northwediadna and the

Church’s response was abséht.
The dissertation also mentions that even thougplpesf color have been present on the
Anti-Racism Committee for the Diocese, the “primarghitects of the Initiative were
white.””” Despite the genuine attempt of Melczek to coriftba problem of racism in

his diocese, both the use of black sources andrtimaotion of black agency are

noticeably absent.

bid., 27-28.
" bid., 29-34.
S bid., 2, 41.

8 Marian Fredal, “A Catholic Diocese’s Initiative End Racism: A Case Study” (EdD diss.,
Cardinal Stritch University, 2007), 188.

" bid., 187.
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Archbishop Alfred Hughes’s Made in the Image and Likeness of God

In 2006, Archbishop Alfred Hughes of New Orleareti(ed in 2009) published
“Made in the Image and Likeness of God”: A Pastdratter on Racial Harmon§?
which had originally been scheduled for publicat@omonth after Hurricane Katrina
occurred in August 2005. Hughes then delayedssi@ng of the document so that he
could incorporate that catastrophic event intol¢tier”® Near the beginning of the
letter, he relates his belief that the continuedterce of African American parishes is
important for “the development of black Catholiemtity, community, leadership,
liturgy, and spirituality.®’ Hughes'’s belief may be a result of a recent é&pee he
shares regarding his decision to merge St. Augeiftarish with a neighboring parish.
News of the merger resulted in a sit-in from sormgghioners, community activists, and
aid workers. St. Augustine refers to itself asdluest African American Catholic parish
in the United States and the protestors felt thiespavas being closed without proper
consultation with the parishioners. Hughes adthis actions by parishioners and others
made him rethink his decision, especially in lighthe black population of the parish,

and he reached an agreement with the parish tamespan®*

8 Alfred Hughes‘Made in the Image of God”: A Pastoral Letter on &al Harmony(December
2006). Online atvww.arch-no.org/12.15 pastoral_final.pdf

" bid., 2.
80 bid., 4.

8 Made in the Image of Go#; St. Augustine’s website isttp://www.staugustinecatholicchurch-
neworleans.org/ Regarding this event, see also, Peter FinneyAlchbishop Reopens New Orleans
Church After Dispute is ResolvedCatholic News Servigd 0 April 2006,
http://www.catholicnews.com/data/stories/cns/06(R0Bim (assessed 12 June 2011); Associated Press,
“New Orleans Black Parish Faces Uncertain Futu#SNBC.com13 March 2006,
http://www.msnbc.msn.com/id/11811002/ns/us_newes{dccessed 12 June 2011).
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For Hughes, racism is “both a personal sin anot@kdisorder.®? He grounds
his understanding of racial justice in Vaticanotlhher Vatican documents, the documents
of the United States Conference of Catholic Bishapswell as the heroic withess of
black Catholics from the Archdiocese of New Orlea@fief among these witnesses is
Henriette Delille, a free black woman who dedicdiedlife to educating the enslav&d.

In addition, Hughes references the withess of Hdtessy, who lost the Supreme Court
CasepPlessy v. Fergusqr. P. Tureaud, called the dean of the New Orlddask civil
rights attorneys; and others. Whether black oteyline notes that those who worked for
racial justice often suffered severe consequefices.

Hughes develops the ideas of beauty and harmoifiystrate the importance of
recognizing racial diversity in the Catholic ChurdHe also conveys the need for
addressing the problem of white privilege in relatto the disadvantages faced by people
of color. His ultimate response, although it addes certain systemic issues, does not
assign any significant role for black CatholfésThis is surprising, since earlier in the

document he raised up examples of black Cathotidsea&en in one of his own churches

8 Made in the Image of Go8.

8 |n 1988, the cause for sainthood began for DelilieMarch 2010, Pope Benedict declared that
she had lived a life of “heroic virtues,” whichase step before beatification and two steps before
sainthood can be declared. She could very webinecthe first African American saint. Carol Glatz,
“Pope Brings African-American Foundress One Stegs@l to Sainthood Catholic News Servig@9
March 2010, http://www.catholicnews.com/data/steidas/1001298.htm (accessed 12 September 2011).
Delille has been written about in depth by CypiEvis and Shawn Copeland. See Cyprian Davis,
Henriette Delille: Servant of the Slaves: Witnesthie Poor(New Orleans: Archives of the Archdiocese of
New Orleans, 2004); M. Shawn Copelaftie Subversive Power of Love: The Vision of Heterigtlille
(New York: Paulist Press, 2009).

8 Made in the Image of God-9, 13-16.

8 bid., 12, 18, 22-28. Although he does not esflitate that he employs the social sciences,
his analysis of racism betrays at least a limiteel u
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that performed acts of agitation. Ultimately, #hés a disconnect in the document
between the great black Catholic withesses of ttehdiocese of New Orleans and the
proposed solutions to contemporary manifestatiémagsm.

Vatican Documents

In the last twenty-five years, the Vatican’s Poél Council for Justice and
Peace has published two documents dealing witsmadihe Church and Racism:
Toward a More Fraternal SociéfandContribution to the World Conference Against
Racial Discrimination, Xenophobia, and Related letance®” The Church and Racism
issued in 1988, is similar to most American thoughtacism, as it grounds its teaching
against racism in every person being created ins3othge and every person being
offered redemption through the Paschal Myst&rffhe document conveys the strong
institutional aspect of racism and the complicityCtnurch members at certain times. It
also introduces an image that is not present inrikaie documents—Pentecdét.
Unexpectedly, instead of employing the Pentecoshieas an opportunity to express the
gift that diversity could bring to the Church, tthecument cites this event to regard all
“ethnic, cultural, national, social, and other divns... [as] obsolete® Later on, the

document does point out “the diversity and completawéty of one another’s cultural

8 pontifical Council for Justice and Peatle Church and Racism: Toward a More Fraternal
Society 3 November 198&WTN.comhttp://www.ewtn.com/library/curia/pcjpraci.htaccessed 13 May
2012).

87 pontifical Council for Justice and Pea€antribution to the World Conference on Racial
Discrimination, Xenophobia and Related Intoleran8® August—7 September 2001, The Holy See,
http://www.vatican.va/roman_curia/pontifical_cousfjustpeace/documents/rc_pc_justpeace_doc_ 200108
29 comunicato-razzismo_en.htfakccessed 13 May 2012).

8 The Church and Racisr.

¥ bid., 1,9, 22.

9 bid., 22.
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riches and moral qualities,” but this is not groeddloctrinally’® The Pontifical Council
for Justice and Peace describes racism as a typasghemy that must be addressed by
educational and structural changes on all levesoofety for the purpose of equality for
all minority groups and respect for one anothecdtural and religious
characteristics® The document stresses that racism exists in egaigty and lists two
specific instances of racism on the globe: 1) theeAcan situation with African
Americans; and 2) South African apartheid, which etisted when the document was
written®® As a document written for a global context that@mpasses countless
situations of racism, it cannot be critiqued in fane manner as the American
documents. Nevertheless, the statement does rpftasize the importance of the
theology of the oppressed or recognize that theegged have any sustained role in
confronting racism. The recognized agents in $p¢eeconfront racism are seen
primarily as the Church and the state.

TheContribution to the World Conference Against Ra@acrimination,
Xenophobia, and Related Intoleraneas issued for the United Nations Conference of
the same name in Durban, South Africa in late sun2@61. The document begins by
citing the rise in ethnic violence since the 1988uiment as well as the increasing gap
between rich and podF. It asks for a “purification of memory,” in whiche oppressed

are to be “guided by the spirit of forgiveness ascbnciliation,” while at the same time

1 bid., 23.
92 bid., 24-30.
% bid., 31, 33.

% bid., 24-33.



38

making sure that the past is not covered up, lugaied®® In other words, this is not a
case of “forgive and forget,” but rather a casbahg keenly aware of what actions and
responsible parties are being forgiven so thatoeft structural realities can be repaired.
Along this line of thought the document supports diptions of reparations and
affirmative action as tools to correct past injossi to the greatest extent possilérhe
document also recommends the proper role for thecbh state, and media in aiding the
poor and protecting basic human rights—stressiagitted for education and material
needs?® Although the document clearly denounces theafwihcism, it does not address
the gifts that the oppressed can bring to a disonsd racism or the rich diversity that
their cultural backgrounds can bring to the worlid.addition, it does not allot any
significant role to the oppressed in working towHrelir liberation other than forgiveness.
Although a spirit of forgiveness and reconciliatisran essential aspect of a society
trying to heal past injustices, this spirit willtqarevent current or future injustices.

Regarding how the oppressed should address cumjastices, the document is silent.

% Contribution to World Conference Against Ragién
*1pid., 8-11.

"Ibid., 12, 18. This document uses the termsraétive action and positive discrimination
interchangeably.

% bid., 13-17.
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Summary of First Section

If “What We have Seen and Héaglremoved from the first section, the result is
a rather monolithic response to racism. The docusn@nd authors in this section ground
their theology of racial justice not only in tradital European Catholic doctrines, but
also a traditional European understanding of tidestrines. Following from this
traditional Catholic framework, they all state thia most important action that one can
perform in the cause of racial justice is moralssoia. With the publication ofhe
National Race Crisign 1968, there was room for structural responseadism, but these
always took on a secondary role—particularly incgice. It mentioned Dr. Martin
Luther King Jr., but was not informed by his thougfihe inclusion of African American
Catholic sources began wiBrothers and Sisters to Ubut was always superficial and
absent from the principal thrusts of the documeMsreover, the documents lack any
substantial role for African Americans and are dingpatements with white Catholics as
their primary audience. These deficiencies coela@tiributed to an almost exclusive use
of hierarchical sources as well as Catholic sde@athing’s almost exclusive reliance on
moral suasion for the resolution of injustices antphasis on substantial change
proceeding from those in power instead of thosageppressed. The limiting of
sources to hierarchical sources prevents innovatizen searching for a solution to an
injustice that Catholic social teaching has notnbalgle to adequately address.

On the other hand\What We have Seen and Heangs informed by African
American Catholic sources with final editorial cattn the hands of the African
American Catholic bishops. Black Catholics wesetdtrget audience, for whom they saw

a meaningful role in the field of racial justicedagvangelization. Additionally, they
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asserted that African American spirituality hadngigant value that could augment
traditional European Catholic thought. As thede#t primary purpose was
evangelization, its analysis of racism itself wasin-depth. NeverthelessWhat We
have Seen and Hedrdisplayed a pronounced break with the traditiqreladigm found
in Catholic racial justice framework and is morpresentative of what will be found in
the second section.

SOURCES OFFERING SUSTAINED USE OF

BLACK AGENCY AND EXPERIENCE

James Cone

James H. Cone, an immensely important figuredoent Catholic racial justice
reflection in the United States, professes a neédiagency for African American
sources and black agency within a racial justiaenBwork. Most current Catholic
theologians who write about racial justice are deapluenced by his work. Cone is
considered to be the founder of black liberaticgotbhgy and his thought is still
prominent today. ConeBlack Theology and Black Pow&was the first book in the
world published on liberation theology in 1988. Cone’s importance for, and influence
on, Catholic racial justice cannot be overstatedr this reason, and because Cone’s
theological framework for racial justice has deyeld over a forty year period, this will
be longest section in this chapter. The sectidhb&gin with Cone’s critique of white
churches and Eurocentric theology, followed byrtaeessity of African American

sources and black agency within a theological fraark of racial justice.

9 James H. Con&lack Theology and Black Powgdew York: Seabury, 1969).

19 bwight N. Hopkins, “Introduction,” ilBlack Faith and Public Talked. Dwight N. Hopkins
(Maryknoll, NY: Orbis Books, 1999), 3-4.
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In 2000, Cone was invited Byheological Studieghe flagship journal of U.S.
Catholic theology, to write an article about racignu the Catholic Church. As Shawn
Copeland observes, this was only the second tinhganty-five years that an entire issue
of Theological Studiewas dedicated to a “specific paradigm shift irotbgy,” the
previous time was a 1975 issue of the journal d=ltd feminist theory®* At the
beginning of the article, Cone frankly states thihite Protestant churches, along with
the Catholic Church in America, are “racist indtans whose priests, ministers, and
theologians seem to think that White supremacysffi® serious contradiction to their
understanding of the Christian faittf* He perceives a reality that he also observed
when he wrote an article about Catholic racism alnwenty years earlier—that white
Catholic theologians are “virtually silent” abobetissue of racism and its permeation of
society'®® This omission in white theology, Cone contenliissirates the disdain that
white theologians have for black thought and wealkdhsubsequent theological
conclusions to a level that is racist and irrelév&h White theology’s silence regarding
racism and its omission of black voices resulth&dehumanization of blacks.
Furthermore, Cone remarks that it is difficult African Americans to take the many

excellent social justice teachings of the CathGlrch seriously when they are so

191 M. Shawn Copeland, “Guest Editorialiheological Studie§1 (December 2000): 603.

192 cone, “Black Liberation Theology and Black CatheliA Critical Conversation,Theological
Studiess1 (December 2000): 731.

193 Cone, “Black Liberation Theology and Black Cathe|l 731;Speaking the Truth: Ecumenism,
Liberation, and Black Theolog¥srand Rapids, MI: W.B. Eerdmans, 1986; repringrisknoll, NY: Orbis
Books, 1999), 52. Page references are to thentegtition.

194 Cone, “Black Liberation Theology and Black Caths|f 737.
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neglectful of racisni’® He specifically comments on the “contradictionat is required
by black Catholics in order to remain in a racibu€h. Black Catholics who want to
affirm their blackness must “refuse to accept Eamopvalues as the exclusive definition
of the Catholic Church,” which have been and atéd themodus operandior
constructing Catholic belief and practié.

In light of the poor track record that white chugshhave with eliminating racism,
Cone avers that whites have no role to play indiegiif the elimination of racism is
being suitably addressed. That role is reservebléxks, who endure the evil of
racism'®” Another problem with white European theologytssassumed objectivity and
universalism. Cone argues that Jesus was notvarsal human being, but an oppressed
Jew’®® Cone maintains that Jesus did not come to beytiireg for everybody, but
primarily as a liberator for the oppressed. Tasitate this point, Cone frequently cites
Luke 4: 18-19'°°in which Jesus unrolls a scroll from the Propketdh in his home
synagogue in Nazareth, stating, “The Spirit ofltbed is upon me, because he has

anointed me to bring glad tidings to the poor. hds sent me to proclaim liberty to

captives and recovery of sight to the blind, talhet oppressed go free, and to proclaim a

195 Cone,Speaking the Trutt60.

1% Ipid., 55-57.

197 James H. Cond Black Theology of Liberation: Fortieth Annivergddition (Maryknoll, NY:
Orbis Books, 2010), 13. This book was first putsid in 1970 and as Cone notes, the only changes he
made to the book are a few stylistic changes amathission of sexist language (p. xx).

1% bid., 91.

199 Cone A Black Theology of Liberatior3; Speaking the Truttv, 123;God of the Oppressed

(New York: Seabury Press, Inc., 1975; reprint, Nkaoll, NY: Orbis Books, 2010), 69, 159-60 (page
references are to the reprint edition).
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year acceptable to the Lort® Essentially, Jesus is bad news for the rich, bieethe
kingdom of God is for “the poalone”*'*

Notwithstanding the myriad problems associated wilturocentric theology and
white churches, Cone believes there is a role fates in black liberation. For instance,
Cone commends white abolitionists for their worletw slavery, but he is critical of
their omission of black resources and the percephat black freedom could be secured
from legal means alorfé? These weaknesses need to be rectified. Corevbslthat
white theologians can have a role to play in bligwgration, if they were willing to
reorder their theological priorities according toAfrican American cultural
viewpoint*?

The history of African American churches is an gngé source for Cone’s black
theology. For Cone, the original reasons thatoaimi Americans separated from white
churches are still pertinent today. Blacks sepdr&ibm white churches during the age
of slavery because of the unwillingness of whitarches to condemn slavery as well as
the outright support that was often shown for tarsible institution. In contrast, black
churches were almost unanimous in their stancensigsliavery. Separation from white

churches was concretized in the 1787, when RicAleti, Absalom Jones, and other

blacks walked out of St. George Methodist Churlth1816, Richard Allen became the

M0 Al scripture citations are from the New Americgible. Note Cone’s the similarity between
Cone’s use of Luke 4:4:18-19 and his stress omdiimn withBrothers and Sisters to U8-7.

11 Cone,God of the Oppressed@1-72. Emphasis in the original.

12 bid., 45.
13bid., 46. It appears that this is the white fbg@mn’s way of “becomingplack with God,”
which requires that one share the oppression a€#irAmericans and engage in the work of liberation
Cone,A Black Theology of Liberatiq®9.
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first bishop for the African Methodist Episcopal@bth in Philadelphia. In the South,
blacks often met in underground churches to disthess dignity and the struggle for
liberation as found in Jesus Christ and in the $7%@ first Baptist church organized by
slaves was founded in Silver Bluff, South Caroliffdese churches, along with other
African American churches, were important instaas in working for the freedom of
blacks before and after the dissolution of slav&tyUnfortunately, Cone does not give
sources for his historical retelling. It seemd tihas internalized this history from
various source$:> Cone asserts that the black church narrativetmen that integrated
churches, during slavery and since, were essgntidlite churches that limited the work
of liberation for African Americans and led bladk$o a place of compromise.
Additionally, Cone concludes that contemporarygné¢ed churches continue to exhibit
an inability to confront white supremacy by theick of black sources and virtual silence
on the issue of racish® Furthermore, as Massingale explains, Cone plaggsat deal
of importance on the ability and necessity of blakory and culture as theological

resources?’

114 Cone,God of the Oppressed41; ConeSpeaking the Trutt91-96, 130-37.

115 As an ordained minister in the African Methodigigeopal Church, Cone initially became
familiar with the basic origins of African Americaturches in America through pastors in his owrrciiu
though he admits their understanding was limitédeems that at some point after his ordinatiotol&
time to familiarize himself with this history atauch deeper level. This personal study was alsessary
because he believed his formal education was tolusixely grounded in Eurocentric theology. Cone,
“Preface to the 1989 EditionBlack Theology and Black Powexi-xii; Cone,My Soul Looks Back
(Nashville: Abingdon, 1982), 71-72, 80, 84-85.

116 Cone,God of the Oppressed41, 221 Speaking the Trutt91-96, 130-37; Cone, “Black
Liberation Theology and Black Catholics,” 731-47.

1" Massingale, “The Social Dimensions of Sin and Reiiation in the Theologies of James H.
Cone and Gustavo Gutiez: A Critical Comparative Examination” (PhD dis&cademia Alphonsianum,
1991), 61-74; Cond;or My People: Black Theology and the Black Chuidaryknoll, NY: Orbis Books,
1984), 147.
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White theology, which is informed from a placepoivilege, is inadequate to
define theology. Talk about God’s work in the vdockn only be known from the
experience, writings, and freedom struggles foundrag blacks*® Cone’s argument
here does not change significantly between 197CGaataly. In 1997, he stated that his
stance had softened slightly because of the additiasights of gender and class, as well
as being more aware of the broader scope of thie;Bibvertheless, “the God of biblical
faith and black religion is partial toward the wedk This perspective leads Cone to
state that the black experience, which he desigreséa black tradition of struggle,”
must be a starting point for black Christians ptmthe Bible. The Bible is an
indispensable source for Christian thought, bigt #econdary to the black experience of
oppression. It is only through the lens of oppesthat the Bible can meaningfully
speak to the liberation that God is enacting intemporary situation¥° Theology that
does not have its starting point in the poor cdy ba ideology***

For well over forty years, Cone has persistertdyesl that African American
sources and black agency are essential for aclgestial justice within societal and
ecclesial realms. Any Christian theology thatisking these two ingredients cannot
properly be called theology since it does not tsdeously God’s central work of
liberation in the United States in the*Xdentury. Whites can play a role in liberation if

they are willing to preference African American smes and the notion of black agency

118 Cone A Black Theology of Liberatigri29-30.
119 Cone, “Preface to the 1997 EditioGbd of the Oppressedgi.
29 |bid., xi-xii.

121 Cone,God of the Oppresse87.
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in their theologies. The theologians below, whetflack or white, have all been
influenced by Cone’s call to make black theologyriarity.

M. Shawn Copeland

M. Shawn Copeland, unlike the other Catholic thg@ns | am examining, is a
systematic theologian. She retrieves the stofieéack men and women for the purpose
of putting forth a more accurate synthesis of Giamsbelief and practice. For Copeland,
who is African American, the reality of Jesus Chinsthe flesh paved the way for
making use of black bodies as a theological resuiftie embodied spirituality of Jesus
has anthropological ramifications that can be fridentified in the suffering of
others'?? Not being an ethicist, she rarely examines eithestructural or systemic
underpinnings of racism, though she is cognizaganging this aspect of racisift Her
understanding of racial justice is grounded indbetrines of the Trinity and thiemago
Dei: “[T]he creativity of the Triune God is manifesteddifferences of gender, race, and
sexuality.*** Racism, and particularly the enslavement of blaokien, is “the attempt
to degrade thanago Dei.. through commodifying, objectifying, and sexualiglating

black women'’s bodies'®*® The tortured and mutilated body of Jesus Chrishe cross,

122 M. Shawn CopelanEnfleshing Freedom: Body, Race, and BeiMinneapolis: Fortress
Press, 2010), 55-84. As she also states, the sggat¢body of Jesus of Nazareth impels us to pleee
bodies of the victims of history at the centertafdlogical anthropology, to turn to ‘other’ subgett
CopelandEnfleshing Freedon84.

123 Copeland, “Racism and the Vocation of the Chrisiaeologian, Spiritus2, no. 1 (2002): 16-
21; Enfleshing Freedoni09-10.

124 CopelandEnfleshing Freedon®.

1251hid., 4, 23-29.
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which has eerie similarities to the lynching treleould jolt Christians out of their stupor
and awake them to the plight of African Americaffs.

Copeland submits two requisite steps to addressmaand oppression: 1)
“anamnesisor remembering the stories of the oppressed;Zmslidarity. Through the
mindful knowing of the oppressed, Christians walalize how the situation contradicts
the Christian message and be moved to compas$ins.compassion should elicit
concrete acts of solidarity, which she definesaésg on “responsibility” for the
oppressed at a personal rt8k.Actions of solidarity are a meaningfulodus operandi
for following and imitating Christ. In other word& praxis of solidarity for human
liberation... make[s] the mystical body of Christ fialy visible in our situation.*® For
Copeland, the mystical body of Christ has interpea$ ecclesial, and soteriological
implications that she believes speak doctrinalliz¢onotion of solidarity?®

Copeland authored a small book on the life anrief Henriette Delille (1812-
1862), which was originally the 2007 Madeleva Leetin Spirituality->° Delille, who
could very well become the first American born klaaint, was the foundress of a

religious order for black women, the Sisters of ey Family around 1842, though they

1261hid., 121-24.

127|bid., 100-01. It is unclear how solidarity isapticed by women of color. Copeland’s

description of practicing solidarity seems to assuhat one is not a woman of color.
2% |bid., 105.
2% |bid., 101-05.

130 copelandThe Subversive Power of Love: The Vision of Hewerigelille (New York: Paulist
Press, 2009).



48

were originally known as the Sisters of the Prestion** Copeland’s introduction to
Delille occurred in 2004, when Archbishop Hughedefv Orleans appointed Copeland
to sit on a theological commission to evaluate @i writings. She found in Delille an
example of a black woman “acting as a moral agehnd, through discernment and
prayer, intellectual and moral acumen, resourcegrand, often, resistance, exercises
her essential freedom in order to realize the nityegf her life.”*? As a free black
woman in New Orleans, it was expected that shecgzate in the extralegal system of
placage, in which a free black woman became th&esis of a white man of means.
Instead, she began a religious order that dedictstelfl to the education of free black
persons and slaves and according to Copeland, $expite timidity of the church®®
In Delille, Copeland recognizes a black woman witbrabt

submit to ecclesiastical indifference... [but rathexgrcised her

intelligence, creativity, and moral agency in af@rential option for

despised enslaved blacks, the poor, aged, andinfiffollowing] the

path took [by] Jesus of Nazareth to the outcastgimalized, and poot**

Although there was little written by Delille, Cdpad pieces together a
theological portrait of Delille by combining henfevritings with her lived “praxis **°

Delille did write of her desire to “live and dierfGod” and, according to Copeland,

religious life provided a “liberative” avenue fovading placage to dedicate her life to

131 CopelandThe Subversive Power of Lo\B9, 58; Carol Glatz, “Pope Brings African-America
Foundress One Step Closer to Saintho@atholic News Servig9 March 2010,
http://www.catholicnews.com/data/stories/cns/10@LB8N (accessed 12 September 2011).

132 CopelandThe Subversive Power of Lo 8.

%3 bid., 33.

¥ 1bid., 66.
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God as well as to free and enslaved persons of.t8lcCopeland argues that religion
was the impetus for a “crucial mediation of blagkgonal and communal transformation,
to the possibilities of self-transcendence in théstof the direst circumstance$” By
choosing religious life, Delille chose a degre@ofonomy and self-determination over
her own body for the purpose of giving prioritytter spiritual life**® For Copeland, the
experiences of Delille point to the reality thatti@tian witness demands an engagement
with bodies, not their denial; a struggle with bigt not surrender to it:®*® Within this
context, she defines experience as “the differeadieange and interconnections of black
women’s religious, racial, cultural, sexual, legaid social (i.e., political and economic)
experience® Copeland’s book on Delille has similarities téstissertation, but her
project was more focused and narrow with the aimeshonstrating the contribution that
Delille can make to systematic theology, instea@lofistian ethics.

Retrieval of African American sources is intedmal Copeland’s theological
project as well as her analysis of white suprenaax/privilege. She argues that only by
exposing the ugly reality of racism into the ligtitday will Christians be moved to
adequately realize the evil of racism and be predak oppose it. Within her theology
of racial justice, she utilizes the horrific, ingpg, and faithful lives of African

Americans—patrticularly women—to inform and expahne tinderstanding of many

1% Delille, quoted in Copelandhe Subversive Power of Lo\&¥-28; Copelandlhe Subversive
Power of Lovel0-11.

137 CopelandThe Subversive Power of Lo
% |bid., 55.
*bid., 57.

“%pid., 8.
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traditional Catholic doctrines. Although she o$f@o explicit role for African Americans
in confronting racism today, it was not the purpotber project to give specific
responses for whites or blacks. Instead, she rdreenthe stories of many brave African
American women from the past in order to inspiteCaltholics to acknowledge and
reflect on racial injustice in their own contexdaio follow the example of Christ in

living a practice of active solidarity.

Bryan N. Massingale

Bryan Massingale, who is the only black Cathotluast that | will examine, has
published multiple articles on racism and in 2016 published a comprehensive book on
the issueRacial Justice and the Catholic Churtlt Massingale wrote his dissertation
on the social dimensions of sin and reconciliatiothe theology of James Cone and
Gustavo GutiérreZ*? He believes:

[T]here is a valuable and essential contributicat the black experience—

the experience of creating meaning and possibilithe midst of the

crushing ordinariness of American racism—can mak@dtholic faith

and theology*®
Since racism is in some manner connected to pedigtievery justice issue in the United
States and is still largely ignored by Catholicalogians, Catholic theology regarding

justice has been decisively compromised and, baudiefrendered inadequdté. In a

1997 article, Massingale, examinimyeological Studieand theProceedings from the

141 MassingaleRacial Justice and the Catholic Church

12 Massingale, “The Social Dimensions of Sin and Reiition in the Theologies of James H.
Cone and Gustavo Gutiez.”

143 MassingaleRacial Justice and the Catholic Churdk.

“*1pid., x.
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Catholic Theological Society of Ameridating from the 1940s to the present, observes
the absence of interest regarding racial justid@emr regular summaries on important
trends and publications in moral theology. As bggpantly points out, one would not be
aware of the civil rights movement from these sesrcWhen racism was addressed in
the theological realm, blacks were often treatedmscts of white study, analysis, and
charity. In other words, African Americans wereelfg seen as agents capable of
independent action to better their own situafitn.

Massingale’s understanding of racism is largefgnmed by Bernard Lonergan’s
theory of culture. According to Lonergan, “a cuétus simply a set of meanings and
values that inform the way of life of a community® For Massingale, racism refers to a
set of meanings and values “attached to skin cal@aray of interpreting skin color
differences that pervades the collective convigja@onventions, and practices of
American life.™’ Understanding racism as a cultural phenomenarkisy component
of Massingale’s thought and is viewed as a necgsgay in which to understand racism
if one hopes to effectively confront it. As Lonargstated: “Culture stands to social

order as soul to body* Massingale, after incorporating the work of Layeer, regards

145 Massingale, “The African American Experience amitéd States Roman Catholic Ethics:
‘Strangers and Aliens No Longer?’,” Black and Catholic: The Challenge and Gift of Bl&akk: The
Gift and Challenge of Black Folk: ContributionsAffrican American Experience and Thought to Catholic
Theology ed. Jamie T. Phelps (Milwaukee: Marquette UnitgRress, 1997): 79-101.

146 Bernard Lonergan, quoted in Massing&agial Justice and the Catholic Churct6. This
quote is from Lonergam Second Collectigred. William F.J. Ryan and Bernard J. Terrell @rdo:
University of Toronto Press, 1996), 232.

147 MassingaleRacial Justice and the Catholic Church2.

148 | onergan, quoted in MassingaRacial Justice and the Catholic Churct6. This quote is
from LonerganA Second Collectiqri02.
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culture as a shared group reality that is learsledpes the identity of a community, and
is expressed symbolicalfy’

Massingale asserts that culture manifests itse¢lierstructural realities of a
society. As a result, the American culture of satiand white privilege has produced
such atrocities as slave®lessy v. Fergusof1896), and the exclusion of domestic and
agricultural workers (mostly non-white) from thecgd Security Act of 1935. These
structural manifestations of racism prevented Afnié\mericans from acquiring wealth
and security in old age, which whites were ablelitain and pass on to their posterity.
Consequently, the inequalities of the distant augmnt past continue to affect the lives of
blacks today.

For there to be any reasonable expectation ofihegié redress, American
Catholic ethical reflection must espouse structaral systemic approaches to challenge
racism®® Since culture pervades our society, racism wilyde eradicated from our
culture when it is seen as “contrary or foreignthwiegard to a deeper and more
important “cultural ethos®! Massingale posits that authentic religious faih provide
a more foundational cultural ethos that can oveetime cultural bedrock upon which
structural forms of racism are groundédl.Racial reconciliation, which is the objective
of racial justice, should not result in “the eliration of racial differences, but rather the

elimination of the stigma and privilege associatétth race.***

149 MassingaleRacial Justice and the Catholic Churct6-17.
%0 |pid., 37-42.

1 pid., 34.

%2 |pid., 85.
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In Racial Justice and the Catholic Churd¥lassingale presents two aspects of
African American culture that can augment Cath8locial Teaching's concept of
distributive justice: the welcome table and theolsed community. These images
champion freedom and justice for all persons ahgealples, and offer a formidable
threat to the problems of racism, war, and povEftyThese images are both biblical and
require less extrapolation than the regularly usetrines to promote racial justice: the
Fatherhood of God and the Paschal Mystery.

In his 2010 presidential address to the Catholieoltgical Society of America,
Massingale enlisted Malcolm X as a resource fohQlat theological reflection on
racism®®° Bringing Malcolm into dialogue with Catholic etsipermits Massingale to
create an ethical system that is both “authentidaiick and truly Catholic'®*® One
aspect of Malcolm’s thought that Massingale belkestl needs to be addressed today is
“a profound inner wounding” and demoralization thitgues African Americar's’

This wounding requires healing through “culturalaeery and celebration,” which is

often absent in American society and in white chast®® Additionally, Massingale

incorporated Malcolm in order to illustrate the bhof bringing African American

1541bid., 137-43.

135 Massingale, Vox Victimarum Vox DeMalcolm X as a Neglected ‘Classic’ for Catholic
Theological Reflection,CTSA Proceeding85 (2010): 63-88.

158 1bid., 63.
157 bid., 67-68.

158 bid., 71.
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thought into Catholic ethical dialogue—even tho$ecan Americans that are not
always “considered tame or acceptable,” such asiMianther King Jr*>°

Essentially, Massingale attests to the need that:

U.S. Catholic ethical reflections must adopt a nstractural and systemic

approach to racism, one that views this evil prilmas a cultural

phenomenon, a culture of White advantage, privilage dominance that

has derivative personal, interpersonal, and irtiital manifestation&®°
The Catholic community can play an integral rol@iomoting structural changes while
at the same time integrating African American pgcas into their liturgical life, which
can address the foundational cultural elementa@ém. For Massingale, the retrieval of
black sources and the inclusion of the black expee are necessary as a corrective for
Catholic racial justice. Although specific reconmdations for black agency are more
implicit in his thought, Massingale’s dialogue wifrican American spirituality and the
thought of Malcolm X, as well as his own work tavdoat racism, evidence the role of

black agency in this thought.

Jon Nilson

Jon Nilson is arguably the white Catholic theotwmgmost interested in retrieval
of black sources and the concept of black age@her than Daniel C. Maguire, he is

the only white Catholic ethicist to dedicate anrenbook to racial justice sindgrothers

159hid., 81.

180 Massingale, “James Cone and Recent Catholic &piddeaching on Racism,” 730.
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and Sisters to Uwas issued®’ His book Hearing Past the Paii*? begins by

contrasting the insightful theology of a grouplbférate black slaves in the 1@entury

to a scholarly bishop who promoted slav&fy.The example illustrates for Nilson that all
the rich learning and tradition found in the Ron@atholic faith has not prevented the
Catholic Church in America from being a racistington. As previously stated, Nilson
succinctly avows that the problem with white Caithttheologians is their blindness to
contemporary forms of racism and white privilege. ponders how this can be the case
when many of these same theologians have no prambdéicing and addressing anti-
Semitism, sexism, and class isstfésNilson surmises that the racism of white Catholic
theologians takes two forms: ignoring the issueaofsm “as a fundamental contradiction

of the gospel and marginalizing black theolod."Catholic thought on racism must be

181 Daniel Maguire, who dedicated a book to affirmataction in 1980, will not be covered in this
work. Maguire really does not fit into either bktcamps listed above, but is a notable white tugah
who has written on the issue of race. Maguire damt®mphasize black or white agency, but the fieed
the government to intervene through an efficiemt effective use of affirmative action. He arguestt
affirmative action is not a form of reparations &#ese of slavery, but a manner in which to addtesss t
more subtle forms of racism that exist today, pattirly structural forms. He coins this latestfioof
racism “Jim Crow, Jr.” This manner of explicatiogntemporary structures of racism is helpful in
delineating the fluid connections of racism durihg various eras of American history. Maguire g#sse
that affirmative action is necessary because “wvialynconversion and... litigating infractions on aeeo-
one basis” have not been effective. Since Magereeives racism as primarily a structural probligm,
needs a structural solution. Regarding black agdme comments that blacks have been unfairly “etque
to attack the Leviathan” of racism, when the propety that possesses the best tools to applyliistre
justice to racism is the state. Maguire’s thoumhthis issue remains largely unchanged since , 1980n
one of his latest books, he adds that “[c]lontanotlmaa bias solvent, and love removes veils ofritége
ignorance.” This addendum of white-black interaics to address racism is added to his strong helief
state agency because of his experience of haviagbhis sons marry an African-American. See Danie
C. Maguire A New American Justice: Ending the White Male Matiep (Garden City, NY: Doubleday &
Company, Inc., 1980), 5, 7, 15, 25, 93. He puklish second edition of the book with very minormzjes
under the titleA Case for Affirmative ActiofDubuque, IA: Shepherd Inc., 1992); Daniel C. Magu
Whose Church? A Concise Guide to Progressive Catbol (New York: The New Press, 2008), 74.

182 Nilson, Hearing Past the Pain
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inclusive of African American thought because neadllbgy is universal or relatively
adequate for all times, places, and issi®d\ilson takes his own advice to heart by
ensuring that his book is imbued with the thoughifoican Americans, whether
Catholic or non-Catholic. A list of black sourdésat is not exhaustive includes: James
Baldwin, the black bishops of the United Stateep8én L. Carter, James Cone, Shawn
Copeland, Ellis Cose, Cyprian Davis, W.E.B. DuBdmmes H. Evans, Diana L. Hayes,
Dwight N. Hopkins, Bryan Massingale, Stephanie Ytddlem, Jamie T. Phelps, Cornel
West, and Gayraud S. Wilmore. | provide this inptete list of his African American
sources to substantiate that Nilson’s inclusioblatk sources is not superficial.
Incorporating black thought is particularly impartdor Nilson, since “most of us [white]
Catholic theologians have some vision problemsrkat correction before we can find
the common ground necessary for engagement with ieeologians *’ In a previous
article, entitled “Confessions of a White Cathdtiacist Theologian,” Nilson stated, “I
am a racist insofar as | rarely read and neved @tey black theologians in my own
publications.*®® Obviously, Nilson has changed his scholarly peast

Taking his cue from Cone, Nilson wants to undemsdtbat racism should not be
viewed as a type of sin, but heretical: “Sin doesthreaten the integrity of the church, as

heresy does™® Viewing racism as heretical betrays the inconfyilitij of racism with

186 1hid., 66.
187 bid., 45.

188 Nilson, “Confessions of a White Catholic Racise®logian,” ininterrupting White Privilege:
Catholic Theologians Break the Sileneels. Cassidy, Laurie M. and Alex Mikulich (Margkih NY: Orbis
Books, 2007), 18. This article is a revision ofaaticle published four years earlier by the sam@®,
“Confession of a White Racist Theologian,”"Rnoceedings of the Catholic Theological Societpmierica
58 (2003): 64-82.

189 Nilson, Hearing Past the Pair68-69.
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Christianity as well as the lack of tolerance thdeserves—unlike many sins for which
we are asked to be patient with the simi&milson sympathizes with his heretical peers,
noting his belief that “Catholic theologians’ haris are limited not by bad will or a
deliberate turning away from light, but from a laafkdevelopment in authenticity ™
Nevertheless, without the aid of black sourcesh@at theology is lacking from the
start’’? In other words: “Black theology is not a luxunyahobby for white Catholic
theologians. It is indispensable to their vocatiod identity.*”® Employing a
liberationist ethic, Nilson insists that theologush begin with those who are considered
non-persons in society? Nilson relays a quote from Cone at the end obbisk, which
puts the above sentiment into action: “One of tlestnmMmportant things whites can do in
fighting white supremacy is to support black emponent in the society, church and
theology.™"

In a 2010 article, Nilson used Martin Luther Kidg's image of the Beloved
Community to write about the Church’s role in camifiing racisnt.’® Nilson

understands this notion in King as pointing to tbtte fulfillment of the American

dream and the actualization of the Kingdom of Godociety where all live lives that

7% bid., 68-69.

" bid., 73.

2 |bid., 74-75.

Y bid., 79.

" bid., 83.

175 Cone, quoted in Nilsotearing Past the Pair94. The quote is originally from James H.
Cone, “Theology’s Great Sin: Silence in the Fac®bite Supremacy,Union Seminary Quarterly Review

55, nos. 3-4 (2001): 13.

178 Nilson, “Towards the ‘Beloved Community’: The Chhts Role in the Struggle Against
Racism,”U.S. Catholic Historiar28, no. 1 (Winter 2010): 83-91.
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befit their dignity as children of God; a societliave everyone is accepted, everyone
belongs.*”” Nilson then provides concrete examples of howB&leved Community is
not being actualized in American society or thenGit Church. Across the United
States, it is the norm to see diocesan officesatetiedicated to black Catholics closing.
If anything, resources need to be rededicatedéraoting racism on the diocesan and
parish level. In order to take King's image sesiguNilson wishes there were diocesan
plans that “intentionally fostered interracial conmities and neighborhood$’

Without a doubt, Nilson’s work is permeated witle thoughts and ideas of
African American intellectuals and theologians. islevell read in black sources and
familiar with the history of slavery, Jim Crow, ra, and black theology in the United
States. Although his thought offers advice and @dltions to white theologians and
Catholics, it rarely provides any proper role fdriéan Americans in securing their own
liberation. Nevertheless, Nilson’s omission hareartainly due to humility and not to an
accidental oversight. As someone who considersdiiman apprentice to African
American thinkers, Nilson does not deem himselflifjad to give advice to blacks. This
is why he quotes Cone’s advice to white Catholed their best role in fighting racism is

to be supportive of black empowerméfit.

7 bid., 84.
178 1hid., 90.

"9 Nilson, Hearing Past the Pair94; “Confessions of a White Catholic Racist Tlogidns,” 33.
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Alex Mikulich

Alex Mikulich is a younger white theologian, whimag with Laurie M. Cassidy,
has attempted to take Cone’s call for the incorjpamaof black sources and black agency
into theology seriously. Mikulich brings togettibe social sciences, black sources, and
traditional Catholic theology—particularly that Nfcholas of Cusa—in order to bring
about a renewed reflection on racism and whiteilpge within a Catholic conteXt’
Mikulich brings contemporary reflection on racismta dialogue with St. Nicholas of
Cusa’s insight of fearned ignorancé*®® Learned ignorance is a positive attribute in
which the Christian realizes the infinite chasmaliesn discursive knowledge and God.

It is also a state of humility and constant wonlgefiore the Ultimate. Staying within the
confines of white European theology prevents thgialts from appreciating the Mystery
to the extent that one should and betrays a latkiofility. A proper humility regarding
one’s limited knowledge of God should compel ontotik for God in untapped
resources®® Mikulich argues that the best manner to addrasism, white privilege,

and to employ one’s learned ignorance is by thietlieval of the revolutionary
practices” of those who have been oppressed. sI2005 article, “Mapping

‘Whiteness’,” he focuses on the resistance of thetfey crowd” of sailors, free

Africans, Indians, and Mestizos in the™and 19" centuries, who collaborated to resist

180 5ee in particular, Alex Mikulich, “(Un)learning Wta Male Ignorance,” innterrupting White
Privilege: Catholic Theologians Break the Silepeds. Cassidy, Laurie M. and Alex Mikulich (Marykh
NY: Orbis Books, 2007), 160-76; and Mikulich, “Mdpg ‘Whiteness™ The Complexity of Racial
Formation and the Subversive Moral Imaginationhef Motley Crowd’,” Journal of the Society of
Christian Ethic25, no. 1 (2005): 99-122.

181 Mikulich, “(Un)learning White Male Ignorance,” 16 Emphasis in original.

1821hid., 161-62.
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oppression among all peopfés. In one instance, the motley crews held a gerseriée,
which contributed to the elimination of impressnsefite., forcing someone into a navy)
and plantation slaver{? Mikulich perceives the method of the motley crowde at
once individual, structural, and cultural, as vesla “witness [that] contrasts sharply with
the development of dominant forms of Western Cianisty and secularism®® It also
illustrates how those on the underside can colktledo improve their situation without
waiting for the goodwill of whites or governmentsastly, his example challenges
Christians to create a society that “invites agalddemocratic politics in which the most
disadvantaged people gain full participation as &mieings and as citizen'$®

Laurie M. Cassidy

Laurie M. Cassidy is exemplary in integrating theught of African Americans
and black Catholics into her theological framewolk.2006, she wrote an article in
which she incorporated Shawn Copeland’s historeeabvery of themago Deiin the
thought of the Black Catholic Congresses of the 1&" century'®’ In this article, she
depicted how Copeland’s insight into the Black @ithCongresses can address and

challenge the notion of simplistic attribution—Dbligugp God for a disaster or referring to

183 Mikulich, “Mapping ‘Whiteness’,” 109.
% bid., 112.

1% bid., 115.

1% |bid., 115-17.

187 Laurie M. Cassidy, “Affirmingmago Dei Implications of the Black Catholic Congress
Movement’s Reception dkerum Novarunmo. 32 for Moral Reasoning in Sufferingldurnal of Catholic
Social Though8, no. 1 (2006): 39-55. The Copeland article @assidy refers to is M. Shawn Copeland,
“Tradition and the Traditions of African Americaratbolicism,” Theological Studie61 (December 2000):
632-55. The purpose of Copeland’s article is Iprtmillustrate that it is a mistake to conflatadk
Catholicism with American Protestantism.
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it as God's will'® She has seen simple attribution used in populadraligious
discourse in America to refer to the HIV-AIDS epide and the horrific events of
September 1M, 2001 as punishments by God for the sins of thersan peoplé®

Amid a backdrop of lynching, the Black Catholic @Qoesses took the doctrine of
theimago Dej as found in Pope Leo XIII's labor encyclical, aaqplied notions about
the dignity of the worker to their own situatiomn the words of Cassidy, this doctrine
from Rerum novaruneonnotes: “[N]Jo human being may submit to any ¢towl that
subverts her transcendental endf."The delegates of the Black Catholic Congressss sa
terrible suffering in their own day and clearlyteththat this was against the will of God
for humanity. Cassidy argues that the insighhefdelegates against attributing
suffering to God “is an urgent imperative for a#itBolics in the United State$™
Cassidy’s article is a perfect example of how e2ing the voices of the oppressed can
improve not only Catholic racial thought, but atsEepen the Catholic understanding of
traditional doctrinaf®?

More recently, Cassidy reflected on how Cone’samodf “becoming Black with

God,” can enhance Christian spirituality, which sihgues is particularly needed for the

188 Cassidy, “Affirminglmago Dej” 40-41, 52.
¥ 1pid., 41-42, 44.

190 pid., 53. Cassidy and Copeland cite Leo Xlll&wfimago Deifrom Rerum novarun32,
which is an older numbering of the document. Tlidan’s website, which has renumbered the
paragraphs of the document, put the use ointiagjo Deiin Rerum novarurd0. See
http://www.vatican.va/holy_father/leo_xiii/fencyddils/documents/hf_I-xiii_enc_15051891 rerum-
novarum_en.htm{accessed 26 September 2011).

191 Cassidy, “Affirminglmago Dej” 40.

192 cassidy practices a similar method of retrievigishe experiences of women in relation to
the crucifixion as explicated in the third weekgfatius’sSpiritual Exercises This method permits her to
discover a fresh contemporary meaning to Ignatiigs&rcises See Cassidy, “Contemplating the
Crucified: A Woman'’s Reflection,Review for Religiou§6, no. 2 (March-April 1997): 169-81.
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white Catholic theologial®® For Cone, the most relevant image of Christ tdddlye
“black Christ.*®* The image of the black Christ is a concrete intagebrings forth the
contemporary importance of Jesus coming into thedaas an impoverished oppressed
Jew, who is the Suffering Servant with a missiohlderate his people. Cassidy
recognizes Cone’s image as “revelatory” becausefférs central questions that
challenge white theologians to interrogate the eatians of whiteness and the
experience of God™® In other words, it challenges white theologitmsistrust the
assumption that European concepts of God are nimeretd to incorporate the plight of
the vulnerable into their theology, which has thaity to enhance its relevance.

Summary of Second Section

In the second half of the chapter, all of the tbgans are imbued with a sense
that black agency and the use of African Americaurces are essential for any racial
justice project. Cone plays a critical role in theught of all the Catholic theologians
and it is difficult to imagine what the theologytbe Catholics would look like without
the inspiration they have received from Cone. Minetess, while Cone is suspicious of
any interracial project, his Catholic peers, blaokl white alike, cannot comprehend a
Catholic racial justice framework that is not imgaxial. In other words, while Cone is not
at all troubled by the prospect of leaving whitetibd who are roadblocks on the path to

racial justice, the Catholic theologians never atgrsthis as an option in their writings.

193 Cassidy, “’Becoming Black with God': Toward an Undtanding of the Vocation of the White
Catholic Theologian in the United States,literrupting White Privilege: Catholic TheologiaBseak the
Silence eds. Cassidy and Mikulich (Maryknoll, NY: Orbi®éks, 2007), 147-59.

194 Cone A Black Theology of Liberatigri29-30.

19 Cassidy, “Becoming Black with God’,” 156.
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The work of Massingale clearly laments and agon@&s the racist attitudes entrenched
in the mindset of much of the Catholic laity an@ewamong the American bishops, but
he continues to dialogue with and challenge whaéh6lics'*®

The importance placed on African American sourcekthe black experience in
the United States means that examinations of ralbesyim with the suffering that is
experienced by blacks. This experience, whiclsisally augmented with data from the
social sciences, converses with traditional theokdgloctrines in order to permit fresh
and relevant theological insights into the problfimacism*®” The theology in the
second section is almost as much a historical prajg an ethical project. The use of
such sources as Nicholas of Cusa, the motley criivSBlack Catholic Congresses, and
the speeches of Malcolm X often require diligersiegch on the part of the theologian.
Moreover, the inclusion of these sources demorestiie historical reality and necessity
of black agency. It would be a non sequitur to leypthe speeches of Malcolm X as a
key resource while overlooking the importance afcklagency. The stories of black
struggle and survival brought to light by theseotbgians illustrate the powerful role that

African Americans can and must play in their ovbefiation.

1% MassingaleRacial Justice and the Catholic Churct8-82.

197 Cf. Copeland, “Foundations for Catholic Theologyan African American Context,” iBlack
and Catholic: The Gift and Challenge of Black Fallontributions of African American Experience and
Thought to Catholic Theologgd. Jamie T. Phelps (Milwaukee, WI: Marquettevdrsity Press, 2002),
137-39; Copeland, lecture at the Institute for Bl@atholic Studies, Summer 1994, quoted in Mas#inga
“Cyprian Davis and the Black Catholic Intellectdacation,”U.S. Catholic Historiar28, no. 1 (Winter
2010): 76.



64

CONCLUSION

The contrast between the first and second seatibties chapter reveal the
necessity and practicality of creating a raciatipesframework that embraces African
American sources and promotes black agency. Tdwdbical framework of the second
section of the chapter is grounded in the conaestbty of racial injustice as a starting
point to work towards racial justice. The theotmdiframework of the first section of the
chapter is more theoretical, less concrete, arsdridevant to the all too common
injustices that are faced by African Americans.efifiore, the solutions for addressing
racism are often theoretical and impractical—suchktate and Church intervention, for
patience and forgiveness to be practiced by Afrisarericans, and for whites to be more
kind and intentional in their actions towards bkack

Even if it could be argued that the decades ofing# by John LaFarge and the
issuance in 1958 d@iscrimination and the Christian Conscienlegd the groundwork for
Catholic involvement in the civil rights movemeintwas the witness and actions of
African Americans that inspired white Catholicsstgpport and/or join the civil rights
movement. The American bishops admiBiothers and Sisters to Ukat Catholic
involvement in the civil rights movement had itspetus in African American thought
and actiont”®

Cone is also very frank in his belief that blaitlefation can only be brought
about by African Americans. Cone’s historical aéiire of black and white churches
illustrates how white churches have repeatedly comysed their Christian values in

regard to white supremacy. Even the African AnariBishops of the United States

198 Brothers and Sisters to Us1.
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candidly wrote that black Catholics must “demareagnition and leadership roles to
aid the Catholic Church in eradicating raciSth.Copeland’s retrieval of Henriette
Delille, a figure who shamed the greater society thie local Catholic Church of her time
period with her aid to fellow blacks, is anothemmeder of the constant failure of white
clerics and laity in addressing white supremactheUnited States.

In the writings of the theologians of the secoadti®n, there is an emphasis on
the positive—and integral—role that black retriezah have in the deepening our
comprehension of the mysteries of the Christiathnfas well as efficacious ethical
formulations based on these mysteries. The praf@xperience of suffering and
injustice that plagues the African American expaeceeis invaluable as a resource for
understanding hope in dire circumstances as wele€hristian necessity to reject any
notion that racial injustice is willed by God. Thery use of the black experience betrays
the dignity and respect that the authors have fac&n Americans. This respect is
completely absent in LaFarge. At best, LaFargaigssion of the black sources
represents his lack of creativity; at worst, itresgents a form of racism that does not
deem the black experience as worthy of retrievdlaming anything important to offer.
Massingale’s emphasis on the elimination of ragli@ma and racial privilege instead of
racial differences is very different from the vievupt offered by John LaFarge, which
focused solely on the ontological equality of theas and dismissed any type of cultural
equality.

The survey performed in this chapter on the stht@atholic social thought

regarding racial justice in the 2@nd early 2% century clearly indicates the necessity for

199 \What We Have Seen and Hea?0.
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continued retrieval of African American narrativesaid the Church in more adequately
confronting white supremacy. In addition, Conesassthat white theologians, like me,
could have a role to play in black freedom, if tlvegre willing to reorder their

t° Asa

theological priorities according to an African Anoan cultural viewpoin
forgotten black Catholic who dedicated his lifdighting racial injustice, the life and
writings of Dr. Arthur G. Falls are indispensabésources for continuing to improve

upon the contemporary Catholic racial thought. réfaee, the next chapter will narrate

the life of Falls and chapter three will critiquis kvritings.

29 Ccone,God of the Oppressed6.
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CHAPTER 2: THE LIFE OF DR. ARTHUR G. FALLS

This chapter examines the life of Dr. Arthur Fatiggive a working background
for this forgotten figure and highlights portionishis life that exhibit his work for racial
justice. The following chapter will present andique his writings on the subject of
racial justice. Undoubtedly, there will be somessover since the majority of what we
know about his life is from his own writings, bustiong attempt will be made to keep
these two chapters separate. Additionally, thagptér on his life will familiarize the
reader with his life and provide a historical cotit®r his writings.

This chapter begins with an overview of the Bl&aholic Congresses of the late
19" century, to which Cyprian Davis sees Falls’s gatien as a successbriNext, | will
address the childhood of Falls and his experieftieeoriot of 1919, followed by an
introduction to his medical career and the stattisfown family. This will set the
background for his work with the Chicago Urban Lesaghe Federated Colored
Catholics, the Catholic Worker, his correspondesite Cardinal Samuel Stritch, his
integration into the upper-class white suburb ofs#¥m Springs, as well as his later work
for hospital integration.

Remembering and listening to historical black Chthftgures is important. As
Massingale asserts:

Thinking about the Catholic tradition’s pluralisambiguity, and

contradictions through serious, responsible, cdrafd disciplined

scholarship—while also being attentive to the dyiearnof exclusion,

silence, and repression of certain voices in ttzatition—strikes me as an

essential dimension of the vocation of Catholiotbgians today, and
especially so for U.S. Catholic scholars of Africescent.

! Davis, The History of Black Catholi¢229.

2 Massingale, “Cyprian Davis and the Black Cathttiellectual Tradition,” 74.
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Although I am not of African descent, | hope thatlistening to the life and voice of
Falls will in some manner answer Massingale’s falimy vocation as an ethicist in the
Catholic tradition.

BLACK CATHOLIC CONGRESSES

The Black Catholic Congresseasf the late 19 century have garnered much
scholarly interest in the past twenty years, asethas been greater interest in black
Catholic history® These five lay-initiated Congresses took pladeseen 1 January 1889
and 11 October 1894. Although no exact figurestexegarding attendance at the
conferences, each conference attracted betwegrmafitt two hundred black Catholics,
mostly from the northern United States. The cafees were an opportunity for black
Catholics from across the United States to comethay, foster a national identity, and
address issues of particular concern for the bizatkolic community. Each Congress
attempted to build on the actions of the previonageess and each successive Congress
became more practical in its orientation. Addiéiltyy each Congresses passed
resolutions for action and/or communal parting addes. Although Falls never
mentioned the Black Catholic Congresses of thelélfecentury, they warrant
acknowledgment; Falls’s actions took place wittia same culture of Jim Crow as his

Catholic predecessors. By the end of the nexttelhapwill be evident that there are a

3 At the time they took place, they were often nefdrto as the Catholic Afro-American
Congresses or the Negro Catholic Congresses.

* For example, see DaviBhe History of Black Catholics in the United Stat&hawn M.
Copeland “Tradition and the Traditions of Africamarican CatholicismTheological Studie61 (2000):
632-55; Diana L. Hayes, “The Black Catholic Congrisbovement: A Progressive Aspect of African-
American Catholicism,” i'What's Left?:Liberal American Catholiced. Mary Jo Weaver (Bloomington
Ind.: Indiana University Press, 1999), 238-51.
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number of similarities between the thought andoastiof Falls and the Congresses that
can be attributed to indirect cultural and religiamonnections. In essence, while Falls
will give us an example par excellence for a bl@ekholic fighting racial injustice, his
basic stances against racial injustice were n@uenor new among African American
Catholics.

Daniel Rudd (1854-1933), a black lay Catholiajméversally recognized as the
primary initiator of the Black Catholic Congressvyement of the late 1Bcentury. Rudd
was born in Kentucky of Catholic parents and was»aslave, who in 1886 founded the
weekly newspaper, thémerican Catholic Tribung Although not uncritical of
Catholicism regarding race issues, he believedttima€Catholic Church would play a
crucial role in bettering the situation of blacksimerica® In fact, he believed “the
Catholic Church alone can break the color line,meople should help her to do ft.”

In January 1889, with the support of Archbishopgldfm Henry Elder of
Cincinnati (1819-1904), about 200 black Catholittsraded the first national Congréss.
Daniel Rudd succinctly illustrated the boundariéthe first Congress in his address to
its participants:

The object of this Congress is not to discuss doetrThe teachings of

the Church to us are axioms. Therefore the onligkwloe delegates will
have in hand, is to look out for the temporal iegts of the race, consult

® It was originally called’he Ohio State Tribunelt is considered the only successful black
Catholic newspaper of the i@entury. See Cyprian Davis, “Black Catholic Thepl: A Historical
Perspective, Theological Studie61 (December 2000): 660-61.

® Daniel Rudd, in “Wednesday’s Journalfiree Catholic Afro-American Congresg€sncinnati:
The American Catholic Tribune, 1893), 26; Da¥iéstory of Black Catholics165-66.

" Daniel Rudd, quoted iBaniel Rudd: Founder of Black Catholic National @oessesVHS,
Catholic Life in America Series, directed by Geofgeok (Sparkill, NY: Hallel Videos; 1999).

8 Davis, History of Black Catholigs171-73.
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together as to the best means to be adopted tmeeltiae Colored people
in... civilization®

In other words, since Catholic doctrine at the Gemsges was a given, the proper
application of this doctrine regarding the situatad blacks in America was the object of
debate.

Before the first Congress took place, an agendaagmroposed set of resolutions
in the form of an address had been submitted tbl#stiop William Elder, which he
approved. Father John R. Slattery (1851-1926hitewlosephite missionary, was
apparently the primary author of the set of resoh#, which was titled, “Address to the
Colored People.” The address was initially radifeg the conference, although shortly
after the ratification there was an approved motoreconsider the address. The result
was an expansion of the committee that composedripmal resolutions and the
rewriting of the addres®. This committee composed a revised set of reswistihat was
addressed to a much wider audience: to “their Giatfedlow-citizens of the United
States.*! This address, unanimously adopted, emphasizedesmoint plan that should
be implemented in order to better the plight otkta The points were grounded in “the
inalienable rights given to every man in the veayd of creation* The fact that the
Congress felt comfortable rewriting an addressaalyeapproved by Archbishop Elder

indicates the level of independence and freedomrthiey must have felt in stating what

° Rudd, quoted iThree Catholic Afro-American Congressgs.

% David Spalding, “The Negro Catholic Congresse8918894,"Catholic Historical Revievi5,
no. 3 (October 1969): 339, 341-42.

" Three Catholic Afro-American Congress8s.

21bid., 66, 72.
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they believed was truly necessary to attend todezls of blacks near the end of th 19
century.

With each successive Congress, the group becalderbo their statements and
actions. By the fourth Congress, which was hel@hicago in September 1893, the
delegates, while professing their “love and loyafty the Roman Catholic Church,
concluded that “owing to the frailty of human na&tuif we would have our rights, we
must needs [sic] demand thei."The fourth conference had also created a special
committee on grievances that began documentingichis@tion charges within Catholic
churches and other Catholic institutions. This taak carried out mainly by sending a
guestionnaire to the bishop of every diocese irlLthiged States concerning such items as
official diocesan protocols for African Americanie policies of hospitals and schools in
the diocese for admitting blacks, and the poliokeligious orders in the diocese for
admitting blacks. After collecting this informatiothe committee sent a letter to thew
York Sunone of New York’s three premier newspapers atithe, listing some of the
most scandalous discriminatory practices. Thelartilso related the committee’s
discussion with Cardinal James Gibbons (1834-182¥yashington, D. C., one of the
Congress’s most ardent supporters, about his aatfgedractice of having blacks
relegated to backless benches in the rear. Gibblansed the lay trustees of the

cathedral. The chairman of the committee conclutj&jvery Bishop or priest who

13 Quoted in Copeland, “Tradition and the Traditiofig\frican American Catholicism,”
Theological Studie61 (2000): 640. Also quoted in Cyprian Davis, ‘@®ides of a Coin: The Black
Presence in the History of the Catholic Church metica,” inMany Rains Ago: A Historical and
Theological Reflection on the Role of the Episcepathe Evangelization of African American Catbsli
(Washington, D. C.: Secretariat for Black Cathdhtional Conference of Catholic Bishops, 1990), 57
From the statement agreed upon at the Fourth Blatkolic Congress. Original quote fraoston Pilot
“The Colored Catholic Memorial: The Eloquent Exmies of Their Fourth Congress,” 23 September
1893, p. 6.
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discriminates against, or permits discriminatioaiagt colored Catholics in his diocese
or church... is either vicious or a coward."t is clear from these interim actions that the
Congress was becoming much more practical, pragaivd bold in its approach.

Fr. Slattery, in the opening address at the fiftingress, insisted the best tools
available to African Americans to address raciatige were “Time and Silence.”
African Americans “have everything to gain by patieorbearance, and much to lose by
hurry and temper'®  Slattery asked the Congress to focus on “invgaoavth” and to
allow their white friends to confront their enemi&sThe Congress disagreed. On the
third day of the fifth Congress, two delegates werfehiladelphia to bring the grievances
of the Congress to the archbishops who were met#terg. Unfortunately, no record of
the archbishops’ response has been preséfv@tiere would not be another Congress.
Although there is no evidence to confirm any reasonhe lack of another Congress, it
is likely that after challenging the bishops antl@hing embarrassing discriminatory
practices in a widely read newspaper, they coutdind a bishop who would sponsor or
host another CongresS.

Although the degree of Falls’s acquaintance withBlack Catholic Congresses

is unknown, there is a marked similarity betweegirttvritings and actions. Neither

14 Robert N. Wood, letter to the editdtew York Sur29 June 1894, p. 6; Spalding, “Negro
Catholic Congresses,” 350-51; Davi$e History of Black Catholic490-91.

15Very Rev. J. R. Slattery, “The Hope of the ColoRate: Very Rev. J. R. Slattery’s Sermon
Points Out the Way to Prosperity@;atholic Mirror, 27 October 1894, p. 2.

% bid., p. 2.
" Spalding, “Negro Catholic Congresses,” 352-53.
'8 Davis speculates that the increasing militant @me actions of the Congresses led to their

cessation. Davis, “Black Catholics in Nineteentm@iry America,"U.S. Catholic Historiarb, no. 1
(1986): 15.
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guestioned the integrity of Catholic doctrines, aiher the lack of willingness on the
part of many Catholics to live out their own bediefThey both looked for practical ways
to implement changes into Church practice and spthat would benefit African
Americans as well as others. In addition, it appdaat the Congresses had Protestant
observers at all of their conferenc&sFalls, as we will see through his work with the
Chicago Urban League, the Catholic Worker, andrajheups, regularly worked with
blacks and whites of different denominations othigi Lastly, they both showed a desire
to work with the hierarchy of the Church, but wage afraid to point out the failings of
clerics when necessary. In both cases, this leddck of willingness from most bishops
to participate in an active relationship. Whilatstg a direct link or influence between
Falls and the Congresses would probably be incpittegre is probably an indirect
cultural connection through the work of African Angans in the North to work for

racial justice. The type of aggressive actionrémial justice was a common denominator
with Falls, the Black Catholic Congresses, the NAA@e Urban League, and the
Federated Colored Catholics. Essentially, allehgg®ups shared a militant stance in
working for racial justice through any moral meansilable.

GROWING UP & THE RIOT OF 1919

Falls was born in Chicago on Christmas 1901 irfdmsily’s home at 3801 S.
Dearborn Street and was the descendent of Creth®Iies from Louisiana and the

surrounding are® His father, William Arthur Falls, was a postalnker and his mother,

¥ Three Catholic Afro-American Congress&8.

2 AGF, Box 1, Folder 1, p. 1. According to famityré, when his extended family entered the
bedroom to see the newborn Falls, his mother pteddnm saying, “Meet Dr. Falls.” AGF, Box 1, Feld
1, p. 1. Falls would be baptized within a coupkeks at St. Monica parish. Baptismal Records, St.
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Santalia Angelica (née de Grand Pré), was a drésstifaHis father was a convert to
Catholicism, but his mother’s side of the familydi@aen Catholic for generations, going
back to their French ancesf?.Falls could never remember a time that beingcAfri
American did not signify “a certain handicaf).”As a child, his parents would often
remind him and his siblings that they had only paeson to fear—God. His parents also
taught the children that all people shared in amomhumanity, which was “reinforced
by the fact that we were warned that if we eveackied another child because he
happened to be white, we would get a licking whenget home

Falls’s parents had sent him to a public schooabse the only Catholic school
he could be admitted to was St. Elizabeth’s, whiels designated for blacks and known
to be inferior to the other Catholic schools. dligion, Falls noted that the North Central
Association did not accredit St. Elizabeth High &drand, therefore, its students could
not attend Crane Junior Colletfe Essentially, receiving a Catholic education would

have meant that Falls could not have become a @edbctor.

Monica Church, 5 January 1902, Archives of the Aicbese of Chicago, Chicago, Sacramental Registers,
Microfilm Roll 179.

2 Tim Unsworth,Catholics on the EdgéNew York: Crossroad, 1995), 130,132ho’s Who in
Colored America5" ed., (New York: Who's Who in Colored America Cqrp940), s.v. “Falls, Arthur
Grand Pre.” AGF, Box 1, Folder 1, p. 2; Falls, Ublished autobiography, disc 11-side 2 p. 1 (aleg B,
Folder 6). In tracing his own family tree, FallsliBved he had African, French, German, Spanisth, an
Choctaw Indian ancestry. AGF, Box 1, Folder 1, p{2.

22 AGF, Box 1, Folder 1, p. 7. William’s baptismaktord is available at the Archdiocese of
Chicago Archives, Baptismal Records, St. Monicarchu23 November 1900, Archives of the
Archdiocese of Chicago, Chicago, Sacramental RagisMicrofilm Roll 179.

3 bid., p. 5.

% |bid., p. 21.

% AGF, Box 1, Folder 12, disc 18-side 2, pp. 4-% discovered this when the daughter of a

National Catholic Interracial Federation member vajscted from Crane Junior College until after she
took evening courses at Englewood High Schoolh&®s in response to this incident, St. Elizabedids
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Early on, Falls’s parents stressed the importafceligious tolerance and he
credited his family’s befriending the Jewish fanmigxt door as the main reason he did
not have anti-Semitic feelings growing up. It slaoloe noted that the neighborhoods in
which he grew up were mostly whitd.As a high school student, Falls remembered the
many volunteer hours that his father provided asstrtretary for St. Monica’s Order of
Foresters. Without being specific, Falls recaiednstance in which “I saw my father
stand and fight on principle. He was the only perghting in a group of two hundred,
and | saw him fight until he won. This left a lastimpression on me?* After
graduating from Englewood High School in 1918, tieraled Crane Junior College.
There he befriended a group of German Jews whdhioldhat he should not associate
with Slavic Jews, as they were inferior. Believihes to be “silly,” he refused to follow
their advic€’® Later on, while he was involved with the CathaNorker movement, he
had opportunities to speak to white Catholic sclobdbren with whom he found a great
deal of anti-Semitism. It was his practice in theguations to ask how many of the girls
were named Mary. Many of the children would prqudlise their hands and tell him
that the name was holy because it was the nameuoftioly Mother.” To this he would

respond: “Mary was a Jew. Christ was a Jew. An@aental Jew. Believe me,

receive accreditation from the University of lllisan December 1933. It published this news inltival
Archdiocesan newspapeChicago New World'St. Elizabeth’s H. S. Accredited,” 14 Septemh@84.

% AGF, Box 1, Folder 2, pp. 43-44.
2" AGF, Box 1, Folder 1, pp. 39-40.

2 AGF, Box 1, Folder 2, pp. 60-61.
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Oriental Jews are not blue-eyed blondes!” This b reasoning usually made the kids
think twice about their anti-Semitic commefts.

The summer of 1919 is often referred to as Red Semrcause there were over
two-dozen separate race riots in the United Statekiding one in Chicagl. While the
black population had been steadily increasing irc&jo since the Civil War, in the three
years before the riot, it had doubled. This leddoy tense racial conditions in the job
market following the end of World War | with thetwen of white workers whose labor
had been replaced by black nfénThe riot in Chicago lasted from 27 July to 3 Asgu
On the second day of the riot, several white gavgye stopping streetcars to pull off
blacks, beat them, and in some cases, Kill thealls’s brother was almost killed by a
gang of whites while on his way home from work wAite man on the street car hid
Falls’s brother under his seat and his brother naasliscovered® On the third day of
the riot, not realizing the situation was still danous, the eighteen-year-old Falls and his
father decided to go to their jobs at the posteffiThey were attacked by a gang of

whites on a street that was busy with many othepleegoing to work. After initially

2 Arthur Falls, interview by Rosalie Riegle Troesténuary 10, 1988, transcript, Dorothy Day-
Catholic Worker Collection, Marquette UniversityjiMaukee, WI, Series W-9, Box 4, Folder 12. On 2
April 1939, Falls was on a local radio station wehbe spoke against anti-Semitism from a Catholic
perspective. He stated that he received many anouy threats from Fr. Charles Coughlin supporters.
AGF, Box 2, Folder 1, disc 24-side 1, p. 8.

%0 For further information on this riot, see JanefAbu-Lughud,Race, Space, and Riots in
Chicago, New York, and Los Ange{&xford: Oxford University Press, 2007); and Wit M. Tuttle Jr.,
Race Riot; Chicago in the Red Summer of 18&w York, Atheneum, 1970; reprint, Urbana: Unaigr
of Illinois Press, 1996).

31 Steven M. AvellaThis Confident ChurgH250; Tuttle Race Riot18, 66, 83-84. At the time of
the riots, black workers amounted to twenty-fivegeat of the labor force in the stockyards. Tutace
Riot, 124-25, 160. For more information about the atign of blacks from the South to Chicago during
this period, see James R. Grossnhaamd of Hope: Chicago, Black Southerners, and treaGMigration
(Chicago: University of Chicago Press, 1989).

32 AGF, Box 1, Folder 2, 74.
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fighting back, Falls ran off, hoping to take mostlee gang with him, which he did.
Being young, fast, and athletic, he outran themraade it to the post office. His father
arrived an hour later, with six white men who hadeunded him and protected him
from the remaining gang. They later discovered &halack man by the name of Robert
Williams had been killed less than an hour eadiethe very corner on which they were
attacked® Falls and his father did not bother trying totgavork the rest of the week.
For the next few nights, they stayed alert in theime and listened to the rioting that,
fortunately, did not come to their doorstep. Tha little with which to protect
themselves; the family did not own a gun. Whery tingally went back to work, the
African Americans from his neighborhood went to kor groups of five or more and
Falls and his father armed themselves with knieBalls had felt helpless as rioting
occurred outside his parents’ home with no meamsaiection. Although Falls was
never a proponent of violence in the struggle &uafal justice, he never wavered in his
belief of the right to self-defense.

MEDICAL CAREER

Falls attended Northwestern University Medical Sittemd earned his Bachelor

of Arts and Doctor of Medicine in 1925. Though not required for graduation at many

33 AGF, Box 1, Folder 2, pp. 79-85; Box 1, Foldep386. Chicago Defender“List of Slain in
Four Days Rioting,” 2 August 1919, p. 1.

3 AGF, Box 1, Folder 3, p. 88-94.

% AGF, Box 1, Folder 2, 69-70. In the early"@ntury, most medical degrees, like Falls's
program at Northwestern University, were grantefbur years without an extra year as an internship.
Graduates were then expected to begin their owetipeaand perhaps later work their way into a htagpi
For more information concerning medical trainingidg this era, see John S. O’Shea, “Becoming a
Surgeon in the Early 30Century: Parallels to the Presenlgurnal of Surgical Educatio5, no. 3
(May/June 2008): 236-41. Falls was probably tiselidack person to graduate. A younger friendaifsi-
Dr. Quentin Young, a white physician, who also giaeéd from Northwestern was always in disbelief tha
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medical schools other than Northwestern, Fallsagighternship at the Kansas City
General Hospital the year before he gradudtethis was his first experience of a city
that was deeply segregated in all respects. Despisodes of racial prejudice and
violence in Chicago, he was accustomed to being tabjjo into any shop he pleased. In
Kansas City, he was not allowed in most storegstaurants because of his skin color.
Even at church, after genuflecting, but before mgethe pew, a white person would
often notice he was black and go to a different.péle often “wondered why such
people bothered to come to church at all.” Thegerences in Kansas City gave him “a
sense of being contaminated by the bigotry andicigtation” he had experienced and
he developed a temporary hate for white peopledteted him. He was very glad to
return to Chicagd’

In March 1926, Falls applied with a number of othkacks to the Chicago
Medical Society. Out of the group, he was the amg to regularly write, call, and stop
in their office to see what was happening withdpglication, to which he was always
told he would receive a response soon. He finaltgived notice of his admittance to the
group in March 1927. None of the other African Aro@n doctors were admitted. Falls
believed that the other men were not admitted tseéhey were not willing to fight™®

Immediately after graduation, Falls opened his office to begin a general

practice®® From 1926 to 1930, he also worked as a juniagesam from time to time at

Falls graduated from Northwestern, since he knest ffiand the racism present there. Quentin Young,
interview by author, Digital recording over phoMilwaukee to Chicago, 18 November 2011.

% AGF, Box 1, Folder 2, p. 70.
3" AGF, Box 1, Folder 3, pp. 156-58; Box 1, Foldepp, 173-75.

3 Falls, Unpublished autobiography, disc 11-sid@24p 7-9. (also Box 1, Folder 6)



79

Wilson Hospital in Chicago. From 1932 onward, lerked more and more regularly as
a surgeon at Provident Hospital in Chicago, ifigiak a junior surgeon, then as an
attending surgeon, and for a time as the chiefadf.& Falls pointed out that Provident
was known as “the colored hospital” in Chicago arfdllow physician noted its standing
as a “second-rate” hospital, but it was one ofviimy few places that would hire Faffs.
During his time as a doctor, Falls wrote a numbertcles in medical journals
regarding the use of different treatments for uasiailment$? In 1929, he wrote an
article for doctors just beginning in the medicadfpssion entitled, “As a Beginner
Figures It Out,”®in which he lamented the constant difficulty ilecting bills. He

began by using moral suasion—explaining to cliémés he expected prompt payment in

return for his full attention to their needs. Thisthod was not successful and he found

39 AGF, Box 1, Folder 4, p. 176.

“0The American Catholic Who's Wha" ed., (Grosse Pointe, MI: Walter Romig, 1947), s.v.
“Falls, Arthur Grand Pre.” Arthur G. Falls, “The&ch for Negro Medical Studentsiitegrated
Educationl, no. 3 (June 1963): 15; “Re-Elect Dr. Falls Hea&taff,” Unknown newspaper clipping, 10
January 1957, Western Springs Historical Societgsi&n Springs, IL, Folder: Dr. Arthur G. Falls.

*L AGF, Box 1, Folder 3, p. 161. It is unclear whenstopped working as a surgeon, but he stated
that he worked as a doctor in general practicd bativas eighty-eight years old. Falls, interviey
Troester. Dr. Michelle Sykes, interview by autHoigital recording over phone, Milwaukee to New
Jersey, 26 January 2012. Dr. Sykes is the gramgidemuof Arthur Falls. In a letter that Lillian ate to
her sister, Muriel, when Falls was eighty, Lillimmentioned that “Art has several patients [today]illian
Proctor Falls to Muriel Proctor Holcombe, 11 Octob®82, Henry Hugh Proctor and Adeline L. Davis
Papers 1989 Addendum, 1919-1984, Amistad Researotef; Tulane University, New Orleans, LA,
Unprocessed; Young, interview by author. It wasiNg@who referred to it as a “second-rate” hospital
from personal experience.

“2 Arthur G. Falls, B.S., M.D., “Protein (Milk) Theps of Pelvic Inflammations: Report of First
Hundred CasesJournal of the National Medical Associati@0, no. 3 (July-September 1928): 117-21;
“Management of Pulmonary Tuberculosidgurnal of the National Medical Associatidii, no. 6
(November 1955): 399-402; “Ammonium Chloride andvBisurol: The Use of, as a Diuretiddurnal of
the National Medical Associatial®, no. 2 (April-June 1927): 65-67, 72-73. Tlairnal of the National
Medical Associationwas the publication of the National Medical Assdicin, which was an association for
black medical doctors. It was created becauselnlactors were refused admittance to the American
Medical Association.

3 Arthur G. Falls, M.D., “As a Beginner Figures Ity Medical Economic$, no. 8 (May
1929):16-18, 65, 67.
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that almost 25% of his patients were delinquenheir bills. In response, he sent a letter
to all his delinquent patients, in which he cleatigted that besides one emergency, all
payments would be expected at the time of serwil,emergency patients given an
extra two weeks to pay. If he would be preformangurgery, thirty percent was due at
the consultation with the balance due at the tifrtb@operation. At the time that he
wrote the article, he had also two delinquent casesurt. The following year his
delinquent accounts only amounted to 6.92% of Iests. Falls concluded: “Every
individual has certain hobbies; one of mine has\beguring.” He continued: “It seems
to me that the sooner a practitioner establislrepatation for demanding the same
conscientious co-operation from his patents they ttemand from him the sooner his
collections will increase® Falls applied the knowledge that “personal appakine” do
not work to his future confrontations with raciém.

MARRIAGE AND FAMILY

Falls met his wife, Lillian Steele ProctSron 18 April 1921, while he was a 19-
year-old medical student at Northwestern. Shefreas Atlanta and graduatessdhimma
cum laudgrom Fiske University. At the time they met, shas studying for her

Master’'s Degree in the Department of Social Seratdde University of Chicago and

* Ibid., 65, 67. Although this method improved fiigncial position momentarily, the worsening
depression eventually made many of his patientslleatible. AGF, Box 1, Folder 9, p. 458, 463; ¢l
10, p. 524; Folder 11, p. 572.

“5 Falls, “As a Beginner Figures It Out,” 67.
“8 There does not appear to be any relation betw#ksnLProctor and Samuel DeWitt Proctor

(1921-1997), who was best-known for his active mleivil rights during the 1950s and 1960s as \asl|
being a mentor and friend to Martin Luther King Jr.
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was receiving a fellowship from the Urban Leagld.illian was instrumental in
changing Falls’s attitude toward the role of a warramarriage. He had initially
thought that a woman should stay home and redidlse but Lillian would not tolerate
such a viewpoint since she planned on having a&camesocial work?® The year before
they married, Falls purposefully read books onaogy and psychology “to understand
more thoroughly the work that Lillian was doing a@odestablish a closer rapport with
her.”® Beforehand, he had almost exclusively read métégss and his interest in her
studies undoubtedly gave him a foundation in thea$sciences® They dated for the
next seven and a half years, with prolonged peraddeparation pertaining to her
schooling, before they married on 6 December 1828aw York City in the living room
of her parents’ house. The Congregationalist reniwho witnessed their marriage was
Dr. William D. Berry, an old Proctor family frieritt. The Fallses had one son, Arthur
Falls Jr., who was born on 19 October 1929 andizegptn the Catholic Church on 1

December 192 Later that December, they had a Catholic wedifirtge rectory of a

*" AGF, Box 1, Folder 3, p. 121, 127.

“8 AGF, Box 1, Folder 5, p. 166. When Arthur andiaii first met, she said that she had no plans
to marry. This was very likely grounded in thelitgghat most men at the time would expect theives
to stop working when they got married. AGF, BoXal|der 5, pp. 165, 169-70; Folder 8, pp. 399-400.

9 AGF, Box 1, Folder 5, p. 208.

*0 |bid., p. 208.

*L AGF, Box 1, Folder 8, pp. 413-14. Lillian’s familvas Congregationalist and was not happy
with her marrying a Catholic. Arthur and Lilliamdh originally planned on having a Congregationalisd
Catholic ceremony in New York, but Lillian couldtregree to an aspect of the Catholic ceremony, lwhic
Falls left unnamed, and so they only had the Cayajienalist ceremony in New York with hopes of

having a Catholic ceremony in Chicago in the naauré.

%2 AGF, Box 1, Folder 9, pp. 446-47.
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Catholic Church® In August 1929, Lillian received her Master’s Begin Social
Service Administration from the University of Chgma Her thesis, “A Case Study of
Thirty Superior Colored Children in Washington, D’Gtudied the potential of black
children in particular social and cultural settifigs

On 29 March 1929, Arthur’s father, William Arthealls, unexpectedly died. As
members of Our Lady of Solace Catholic Church fémsily wanted to have the funeral
there. Since the riot of 1919 ten years earliewdver, there had been increased
discrimination and segregation in Chicago and #taBeth’s had been deemed the
church where funeral services were held for blacKserefore, Fr. Joseph Eckert,
S.V.D., who was serving at St. Elizabeth’s, annedno the congregation that the
funeral would be at St. Elizabeth’s. The familpgasted that William Falls would be
“buried from his local parish or he would not beibd from a Catholic church at all.”
The parish relented and on 1 April, Fr. MacDowelkebrated the funeral mass for
William at Our Lady of Solace

Falls never understood why African Americans ofkegregated themselves.
Falls was raised not to segregate himself fromeghéind he was well aware that better
resources existed for whites. As such, even reggfdmily visits to the beach, the
Fallses would go to the “white beaches” becausgkhew that those beaches were

superior. Realizing that this could become a demgesituation if some whites decided

%3 |bid., p. 418. The details concerning the redsowo marriage ceremonies by a
Congregationalist minister and a year later by th@la priest are unclear. They were probably nealat
Our Lady of Solace, but Falls does not name theathand sacramental records for this time periedat
yet open to the public.

> |bid., pp. 443-44. Lillian Steele Proctor, “A @aStudy of Thirty Superior Colored Children in
Washington, D.C.” (MA thesis, University of Chicad®29).

% |bid., pp. 431-33.
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they did not like his family being there, they ajwavent to the beach with a loaded
revolver. Fortunately, they never felt compelledise it

CHICAGO URBAN LEAGUE

By early 1928, Falls joined Albon L. Foster (d689, executive secretary of the
Chicago Urban League, in forming a local men’sslovi, which called themselves the
De Saible CluB’” The Chicago Urban League is an interracial omgitn that was
founded in 1916 as the black population was rapmiiyeasing in Chicago. Representing
a wide range of persons and groups in the fieldho# relations, it promoted the social
and economic advancement of blacks in the Chicegm dt was Falls’s mother, who
always had in interest in community activities sashthe Chicago Urban League and the
League of Women Voters, who got Falls interesteitiénChicago Urban Leagd®.
Another reason he became involved with the Chidadpan League was because it
“gave me a better opportunity of knowing social kvisr which Lillian was interestect®
Most of all though, he felt obligated to work witie group because “it gave me added
opportunity to follow the promise that | had madeaachild that as | lived | would fight

discrimination and segregatiof” Another reason for Falls’s involvement with the

%% AGF, Box 1, Folder 13, pp. 19-2-7/8.

> Falls, Unpublished autobiography, disc 12-side 9.p(A copy of this document can also be
found in AGF, Box 1, Folder 7.)

8 AGF, Box 1, Folder 6, disc 11-side 2 p. 1.
*9|bid., disc 12-side 1 p. 10.

% |bid., disc 12-side 1 p. 10.
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Chicago Urban League was that Falls was at tha tiot aware of any Catholic group,
such as the Federated Colored Catholics, that itneested in race issu®s.

The De Saible Club hosted a number of speakerspndaded an in-depth
education for Falls concerning the plight of black&\merica and abroad, with the first
speaker being W. E. B. Du Bds.From these speakers, who were often significant
persons in the field of race relations, Falls wiagrhing something of their attitudes and
activities, all of which helped to provide a franmmaWw for the activity with which | would
be engaged in the futur&® The group also served the purpose of activelyessing
issues in “industry, housing, health, discriminatand civic improvement* This
newly organized group was the first to make contattt the Chicago’s World Fair
leadership in April 1928 about paying its respéotdean Baptiste Pointe du SaPleDu

Sable was the first settler in Chicago as wellaadpa black Catholic. As Falls

¢ Falls, “The Chicago Letter,” December 1935, pF8lis, Unpublished autobiography, disc 12-
side 1 p. 17. (A copy of this document can be foundGF, Box 1, Folder 7.) In the cited autobiogjng,
Falls wrote that black Catholics in Chicago durihg early 1930s would be “in constant contact with
almost every group except their own religious gso[gic].” In other words, if black Catholics wadt®
work for racial justice in the early 1930s, mostl ha work with non-Catholic groups because mostevhi
Catholics did not work for racial justice.

%2 Falls, Unpublished autobiography, disc 12-side 1% (A copy of this document can also be
found in AGF, Box 1, Folder 7.)

% AGF, Box 1, Folder 8, p. 379.

% Chicago Urban League, “Inter Racial Good Will Tingh Social Service: Twelfth Annual
Report of the Chicago Urban League,” 31 OctobeiBl@hicago Urban League Records, Richard J. Daley
Library, University of lllinois at Chicago, SerigsBox 1, Folder 8.

% Christopher R. Reed, “In the Shadow of Fort DearbHonoring De Saible at the Chicago’s
World Fair of 1933-1934,Journal of Black Studie®l (1991): 402. There were a number of spellfogs
Jean-Baptiste Pointe du Sable in common usagegth@1920s and 1930s.



85

succinctly stated in 1968: “The first white marstitle in Chicago was black® Other
groups soon added their voices to the De Saible @hdl their struggle succeeded when a
replica of du Sable’s cabin was exhibited at thevidaen it opened in 193%.

Falls was elected to the Executive Board of thee&jo Urban League in
February 1932 and was asked to organize the Iotalt@ommission of the Chicago
Urban League for the purpose of examining raceiogls in the Chicago area and to be a
coordinating point for the various groups workingracial justic€® On 29 April, the
Commission met with Mayor Anton Cermak (1873-19@B8)irge the appointment of
African Americans to the school board to ensur¢ tthere was a black voice to address
problems related to racism. Cermak told them dleatsions had been already made this
time around but that he would strongly consideirtheggestion next tim®. In February
1933, the mayor did not follow through with appowgtan African American to the

School Board. Instead, he appointed Earl Dickeradslack lawyer, as Assistant

% Dr. Arthur G. Falls, quoted in J. O. Schueler, “Byirings Doctor Has a ‘Better Idea’ About
Civil Rights,” Chicago Tribunge27 December 1968, clipping at Western Springsarisal Society,
Western Springs, IL, Folder: Dr. Arthur G. Falls.

®” Reed, “In the Shadow of Fort Dearborn,” 402-4This article does an excellent job of
documenting the struggle that black groups facembiaining permission to build a replica of du ®ébl
cabin. Although Falls was aware that du Sable @atholic, this was not a point that the De SaillehC
pushed. They were not a Catholic organizationwaited du Sable recognized at the fair becauseake w
black.

% AGF, Box 1, Folder 10, p. 540. Arthur G. Falls,DM “Interracial Cooperation in Chicago,”
Interracial Reviews, no. 5 (May 1935): 74-75. In the just citleterracial Reviewarticle, Falls noted that
the Interracial Commission began in the fall of 198ut was ineffective until he took control in Fedry
1932 and created a Committee on Organization anélbegment. See also, A. L. Foster, “The Negro
League and the Urban Community: The Eighteenth AhReport of the Chicago Urban League,” 1932,
Chicago Urban League Records, University of lllsnat Chicago, Series |, Box 1, Folder 10. Wherltae
Saible Club first formed, Falls was the secretarygroup. In February 1930, he was elected prasiofe
the club, but it is uncertain for how long he wassident or even how long the club continued. The
Chicago Urban League archives at the Universit€litago at Chicago has scant information on the De
Saible Club. AGF, Box 1, Folder 9, p. 454-55.

% AGF, Box 1, Folder 10, p. 540. During this timeripd, school board members were appointed,
not elected.
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Attorney General of 1llinoi€? As Falls and the Commission began to pressurengy®r
again to appoint an African American to the Sch®@hrd, Cermak was shot on 15
February while shaking hands with President FranRli Roosevelt and died on 6
March/* On 3 April 1933, the Commission met with the maayor, Edward Kelly,
about appointing an African American to the schumdrd. That May, Kelly appointed
five white men who had no experience in educatigh the obvious intention of
pleasing his financial backef$.As late as January 1938, Falls and the Intedracia
Commission were still unsuccessful in getting theyar to appoint an African American
to the school boar®. In late October 1939, Dr. Midian O. Bousfied,ladk physician,
was appointed to the Chicago School Board by M&gdly, although the exact
reasoning and timing for the appointment are umcfea

As the head of the Interracial Commission, Falk® aided residents in forming
the Morgan Park—Beverly Hills Interracial GroupheEe were two adjacent areas of
Chicago with Morgan Park being almost completefckland Beverly Hills being

completely white except for servants who lived ¢gheCertain white residents in Beverly

0 AGF, Box 1, Folder 11, pp. 592-9Bhicago Daily Tribung“First Colored Democrat Named to
State Law Post,” 12 February 1933, p. 11. The papsr article states that Dickerson was appoinged b
Attorney General Otto Kerner, Sr., but Falls wadaie that the appointment was made possible beoafus
the influence of Mayor Cermak.

L AGF, Box 1, Folder 11, pp. 592-93.

"2 AGF, Box 1, Folder 12, pp. 602-60&hicago Daily Tribune“5 New School Trustees Given
0O.K. by Council: Mayor Kelly’s Appointees PledgaedEconomy,” 11 May 1933, p. 13.

3 AGF, Box 1, Folder 14, disc 23-side 1, p. 8.

" Chicago DefenderDr. Bousfield on School Board: Dr. BousfieldRtaced on School Board:;
Culminates 25-Year Fight Launched by Editor Rolserfbbott,” 28 October 1939, p. 1-2; Dennis A
Bethea, M.D., letter to the edita€hicago Daily Tribune23 October 1939, p. 12. Dr. Bousfield (1885-
1948) was the vice president and medical diredt@upreme Liberty Life Insurance Company and must
have known Falls because Bousfield also servedasmirector of Provident Hospital and presiderthef
Chicago Urban LeagueChicago Daily Tribune“Dr. Midian O. Bousfield,” 17 February 1948, .2
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Hills were “disturbed” by the obvious segregation aequested the help of the
Interracial Commission to make some positive stepsrds breaking down racial
prejudice’ In May 1932, Falls met with some of the resideatsegin planning how
best to organize such an association. Falls reerded that a formal meeting not take
place until October, with smaller groups meetinghigir respective communities in the
interim. These groups were given a list of propdseoks to be discussed that placed
heavy emphasis on understanding the black experigmough the social scienc€sAt
the first formal meeting in October at Bethany Un®@hurch, Falls explained that the
group would meet for the next six weeks to heaakees on various race issues with
plenty of time for discussion. As chairman of theerracial Commission, he was in
contact with various groups, which he utilized btaoning a number of expert speakers.
Based on responses from the audience, he notebdtvaten the first and last session,
the attitude of many white persons about blacksumatérgone “some modification”
while blacks “still had very deep-seated distrutivhites’”

Nevertheless, the following August when Falls’stbes Leo moved into a home
in Morgan Park, his house was stoned. Falls dsedas an opportunity to call a special

meeting of the Morgan Park—Beverly Hills Interrd¢soup to hold “very frank

> AGF, Box 1, Folder 10, pp. 540-41.

% Ibid., pp. 541-44. The three books that Fall®nemended were Donald Young, ethe
American NegrdPhiladelphia: American Academy of Political amatil Science, 1928); Charles S.
JohnsonThe Negro in American Civilization: A Study of Negiife and Race Relations in the Light of
Social ResearcfNew York: H. Holt and Company, 1930); HerberSaligmannThe Negro Faces
America(New York: Harper & Brothers, 1920).

" AGF, Box 1, Folder 10, pp. 544-4@hicago Daily Tribune“Interrace Group Opens Weekly
Forum Series: Designed to Settle Problems,” 6 Ndem 932, p. F4.
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discussions which resulted in the organizationngla determined stand in terms of equal
opportunities for all people’®

As chairman of the Interracial Commission, Fall§qened a similar function
beginning in December 1932 in helping to form tleever North Interracial Group on the
Lower North Side of Chicago where there was “insne@ friction between Italian and
Colored boys.” This situation was different from that betweerv&y Hills and
Morgan Park because the Italian and African Ameriesidents were not segregated.
Falls arranged with residents to have a numbep@dlsers come and talk to them on race
relations. In addition, based on a survey of neiéadgas agreed that larger recreational
facilities were needed so that the Italian andlbtauldren would not feel compelled to
fight over the current resources that were verytéd™®

Taking advantage of the Chicago World’s Fair, thedracial Commission held a
National Interracial Conference on 20 June 193Bdnlllinois Host Building of the Fair
Grounds. Falls viewed this conference, which bhdaggether experts in the field of
race relations from all over the country, as “atstanding succes§” Noted
personalities at the conference included Eugeneld@nlones (1885-1954) from New

York, who was the first Executive Secretary of Megional Urban League and Mary

8 AGF, Box 1, Folder 11, pp. 624-25.
bid., pp. 574-75.
8 |bid., pp. 575-77.

8 |bid., pp. 609-10.
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McLeod Bethune (1875-1955) of Florida, a promineshicator and businesswoman from
Florida who founded the National Council of Negromén in 19352

On 15 July 1934, Falls went to Jackson Park Beadbserve how the police
would react to an organized interracial group ohswers. A week before, the police
had arrested eighteen swimmers at the beach wheopremoting integration. After it
appeared that nothing would happen that day, apgobpolice marched towards the
interracial group in double columns and arrestedex of the white swimmers. Falls
believed the intention of the police was to enf@egregation and scare interracial
groups from attempting another event at the beé&eltls organized a meeting of the
Interracial Commission with the superintendenthaf South Park System and a
representative of the South Park police. Aftewa lhour meeting, the police agreed to
change their tactics of enforcing segregaffoifhe police did stop harassing interracial
swimming groups and there were no more disturbaac€hicago beaches that y&r.

By May 1935, the Commission had about 100 orgaioizatand thousands of
individuals affiliated®® Nonetheless, it appears that after 1936, Fatig'slvement with
the Urban League lessened as he became involvedheitCatholic Worker, which will
be covered shortl§f Falls would carry the spirit of active strugghatwas present in the

Urban League to his involvement in the Catholic Wéormovement. Unfortunately,

8 |bid., p. 610; Ruth De Young, “Race Relations Batb Open at World’s Fair: Progress Made
to be Topic of 2 Day ConferenceChicago Daily Tribungl8 June 1933, WC 11.

8 AGF, Box 1, Folder 13, disc 19-side, 2 pp. 8-11.
8 |bid., disc 19-side 2, p. 12.
8 Falls, “Interracial Cooperation in Chicagdriterracial Review8, no. 5 (May 1935): 75.

8 Chicago Urban League, “Two Decades of Service619436,” 1936, Chicago Urban League
Records, Richard J. Daley Library, University dihibis at Chicago, Series |, Box 1, Folder 12.
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Falls was not often forthcoming about his declinpagticipation with any group. A
plausible explanation was that he thought the GathNdorker would be a better avenue
for racial integration and racial justice. Althdulgis involvement with the Chicago
Urban League would be minimal by the late 1930g]Jileejoin the board of directors
from the mid to the late 194685.

FEDERATED COLORED CATHOLICS / INTERRACIAL FEDERATIO N

Before addressing Falls’s involvement with theérated Colored Catholics, |
will address the situation of African American Galtbs in the Chicago Archdiocese as
well as the personal experience of Falls. After@hicago race riot of 1919, not only
were more public places segregated, but Cardinalddiein ordered that only blacks be
served at St. Monica’s Catholic Church. This actwhether intentional or not, resulted
in the almost complete segregation of the Archdieteparishes and schools. In fact,
two years before the riots, he brought in the DewMord Fathers (S.V.D.) to St.
Monica’s to pastor to blacks. Falls was keenlym@ihat no diocesan priest advocated
the cause of desegregation. When St. Monica’sdslidown in 1924, Mundelein had

that congregation join St. Elizabeth’s. As thecklpopulation grew, Mundelein

87 See, Chicago Urban League, “Chicago Urban Leadi#48 Annual Report, Chicago Urban
League Records, Ricard J. Daley Library, Universityllinois at Chicago, Series |, Box 1, Folder, 17
Chicago Urban League, “Annual Report of the Chiclgioan League: 1916-1947,” 1947, Chicago Urban
League Records, Richard J. Daley Library, Univgrsitlllinois at Chicago, Series |, Box 1, Foldé); 1
Chicago Urban League, “Freedom from Want... Freedmm fFear... Security... A Human Aspiration:
33% Annual Report of Chicago Urban League: Jan. 1¢o0.31, 1949 "Chicago Urban League Records,
Richard J. Daley Library, University of lllinois &thicago, Series |, Box 1, Folder 21. The exaasoa for
Falls rejoining the board of directors is unknowat as the following example illustrates, he &édlieved
it was a useful organization. In October 1947|9Raks delayed while traveling with Lillian in Sout
America for five weeks and missed a Chicago Urbaague meeting. He sent a letter, notifying the
League and letting them know that “[a]ll of theseigtries certainly could use such an agency aslthan
League.” Arthur G. Falls, M.D., to Mr. Sidney Wdlins, 6 October 1947, Chicago Urban League Records,
Richard J. Daley Library, University of lllinois &thicago, Series |, Box 50, Folder 556.
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dedicated more churches for ministry to the Afridamerican populatiofi® Beginning
in the early 1930s, some of the parishes that faheohselves in neighborhoods with a
growing black population and only a remnant of whparishioners decided to open their
schools to black students in order to become bGatkolic parishes. This led to the
resurgence of St. Anselm and Corpus Christi inetimby 1930s and St. Malachy in
1938%°

Falls was well aware while he was growing up tatk Catholics were not
viewed as legitimate Catholics; they were viewed &siissionary problem?
Believing St. Monica'’s to be composed mostly ofckkawho had been Catholic for
generations, he did not understand why they netxlbd served by missionaries. When
he was six years old, his family moved and begemding Holy Angels, an almost
completely white parish. His mother tried to ehhain in the parish school, but was
unable to because he was a “problem.” Thirty y&sdes, Falls was unable to enroll his
only son, Arthur Falls Jr., at Our Lady of Solacadg school for the same reasbrin

addition, his favorite niece, Vilma Childs (néelBglwho was in possession of Falls’s

8 Avella, This Confident Churgh252, 258. Karen Johnson, “The Universal Chuncthé
Segregated City: Doing Catholic Interracialism inicago, 1928-1963" (PhD diss., University of lllinat
Chicago, forthcoming). It should be noted thatdhguments for Mundelein’s segregation of black
Catholics in Chicago are more complicated thanbmaaccounted for here. For a more nuanced view of
segregation of blacks in the parish and schooksystf the Chicago Archdiocese, see the just cited
Johnson, “The Universal Church in the SegregateéylCi

8 Avella, This Confident Churct252-53, 284-85.

% Falls, interview by Troester. In the opinion @fl§, the Archdiocese of Chicago did not stop
treating African Americans as a missionary problentil the 1950s. AGF, Box 1, Folder 1, p. 7.

%L Falls, interview by Troester. According to Fadlgranddaughter, Arthur Jr. was accepted as a
students at St. Raphael, a German parish that @asuch further away than Our Lady of Solace (Sykes
interview by author). Arthur Falls Jr. went to @jes College in East Orange, New Jersey and married
Muriel Bryant. They had one child, Michelle Fa8gkes. The family remained in New Jersey and Balls
was a social worker. In 1997, he died from congtians related to cancer and a stroke (SykesMetar
by author).
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memoir, was excluded from St. Margaret of Scotl@atholic Church in Chicago in

1933 as a child of six years. Since the family &agry light complexion, Vilma’s
mother was told by the Mother Superior that if steged that Vilma was white, she
would be accepted into the school. Vilma’s mottwirld not in good conscience deny
her race, and the school refused admis%iom mixed parishes, blacks were
discriminated against not only in the schools,dsb in the Church’s sacramental
system. Black children, for example, had theirfessions heard after the white children
were finished. Regarding confession, Falls expldjriWe had to keep going to the back
of the line. Each parish had its way of telling ybat you didn't belong®® At some

point he came to the conclusion that the Churchésghing at the time about the
necessity of its schools and other activities bhatks were often barred from meant

“either that someone was lying about the neceséityese aids, or else the priest and the

92 Chicago Defender‘Catholic School Joins Jim Crow Crowd; Bars Ré&teld,” National
Edition, 7 October 1933, p. 12. The article alstes that shortly after the refusal to accept ¥ilangas
bomb was thrown into the family’s home while thégps. The events were not assumed to be relafad.
school situation would not improve very quicklyhait. In a report presented at the 1960 Chicagbdliat
clergy conference on race relations, it was reltéttatl“practically all Negro high school students i
Chicago are receiving a secular education [becafjsedefinite policy of exclusion on the part oany
religious who staff our Catholic high schools.”ctintinued: “Many religious teachers use everyeatibtje
to keep Negro pupils out of the Catholic high sdb@wen in areas almost entirely surrounded by
Negroes.” See, “The Catholic Church and the Negithé Archdiocese of Chicago,” pp. 14-15, September
20-21, 1960, Cardinal Albert Meyer Papers, ArchioEthe Archdiocese of Chicago, Chicago IL, box
43809.01, folder: Clergy Conference—Apostolatetiier Colored.” Hereafter, referred to as “Negrohie
Archdiocese.” During the 1990s, Vilma shared gty with Unsworth, as well as telling him that he
parents had to bring her to four parishes befogg tould find a priest who would baptize her. \am
Childs, quoted in Unswortl§atholics on the Edge.30-31.

% Falls, quoted in Unsworth, “A Lonely Prophet Fafi<Chicago,”National Catholic Reporter3
March 2000. James Cone and Cyprian Davis bothrdentiexamples of African Americans waiting last
for communion in churches in the South. Cd#geaking the Truthl45; Davis, “Reclaiming the Spirit: On
Teaching Church History: Why Can’t They Be Moree.ilds?” inBlack and Catholic: The Challenge and
Gift of Black Folk Jamie T. Phelps, ed. (Milwaukee: Marquette UrsitgiPress, 1997), 46. In the early
1990s, Falls also related to a group on retreatimwemembered being spat on as a child by white
children in the choir loft above him. Bill Brighihterview by author, 11 November 2011, digitalmeting
over phone, Milwaukee, WI to Western Springs, IL.
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mother superior were saying to colored Catholicsu¥an go to hell.* This attitude
reminded him of a joke that was prominent amongcafr Americans:

Two colored men are sitting looking at a TV showl #mey hear a

Representative of Congress... expostulating abouighés of the citizen,

and about the principles of democracy, and the s1eéthe people; and

when the program is all over, one colored man ttoriee other and says,

“And he don’t mean you?®
In similar fashion, Falls was aware that Catholeamt universal and that the Catholic
Church was supposed to include everybody, “butversial’ didn’t mean us®®

Dr. Thomas Wyatt Turner (1877-1978), a lay blacknGhc, founded the
Federated Colored Catholics (FCC) in 1924 withghigose of uniting black Catholics
and ensuring greater racial justice within the 6tthChurch®’ In early September
1931, Falls went to the FCC conference in St. Lotde was pleased with the interracial
nature of the group and attended a Mass on 6 Septerelebrated by Fr. Stephen L.
Theobald of the Archdiocese of St. Paul, the fusterican-trained diocesan black priest.

Falls believed that this was the first time he baedn a black prie§}. Shortly after his

return to Chicago, Falls organized a chapter ferairish, Our Lady of Solace, and

% AGF, Box 1, Folder 2, pp. 45-46.

% Ibid., pp. 45.

% Falls, quoted in UnswortiGatholics on the Edgé.30.

" Marilyn Wenzke NickelsBlack Catholic Protest and the Federated Coloredh®tics 1917-
1933: Three Perspectives on Racial Justidee Heritage of American Catholicism Series (Néark:
Garland Publishing, Inc., 1988) 2-4; Davitie History of Black Catholic220. For more information
about the history of the Federated Colored Cath@it the disagreements among the major players, se

the just cited NickelsBlack Catholic Protest and the Federated ColoredhBcs

% AGF Box 1, Folder 10, pp. 511-12.



94

became its presidefit. The chapter’'s purpose was “the stimulation daéritracial co-
operation in all parish activities® Shortly after the group formed, they began sgllin
the FCC'’s national journal, tHéhronicle in front of the parish, with the parish having
recognized and approved the publicatidh Falls lamented that he was not able to
integrate this all-black parish group, especiailhge he had noticed the integrated
character of the national meeting that he had @¢®* It was at this time that Falls

was appointed associate editor of the FCC’s naltjpmalication’®® Regarding this time
period and the self-empowerment felt by the blaakh@lics in the FCC, Falls wrote: “To
many of the clergy, the hierarchy was ‘The Churblaf some of us felt that we also were
the church and we certainly were sustained ingbsstion by the actual teachings of the

church itself.*%4

% Ibid., pp. 513-15. When Falls founded his chapitesre were fifteen other chapters in Chicago.
M. Johston, “Chicago, ILL,Chronicle: Official Organ of the Federated Color€atholics of the United
Statesb, no. 1 (January 1932): 15.

19 Arthur G. Falls, M.D., “Our Lady of Solace ChapEarmed,”Chronicle: Official Organ of the
Federated Colored Catholics of the United Std&eso. 1(January 1932): 15.

101 Falls, “Colored Churches,” 27.

192 AGF Box 1, Folder 10, pp. 511-12, 515.
193 bid., p. 515. He would stay on as an associditereuntil William Markoe left his position as
editor of the journal in September 1934terracial Review“New Editorial Board,” vol. 7, no. 10
(October 1934): 118.

104 AGF Box 1, Folder 10, p. 521. Falls also commetitmt he felt that many clerics thought that
the empowerment of the laity in the United Statesil lead to the anti-clericalism that existed amtp of
Europe. As a result, Falls thought many priestsritnoverboard in fighting any type of organizatain
Catholic laity and certainly of Catholic NegroesAGF, Box 1, Folder 10, pp. 521-22. One must aeisi
that Falls wrote this in 1962 and was possiblyrimfed from the strong emphasis on the laity being
considered during the Second Vatican Council. Kbeéess, this emphasis existed prior to the Cdunci
and one can see it even in the 1820s in the Tr@&te&oversy and the Black Catholic Congressebef t
late nineteenth century. In addition, Falls’s gtyie for racial justice, dating back to the lat@Q$),
justifies the opinion that Falls always had a sgreanse of lay empowerment. Also, Falls’s othétings
from the 1930s clearly exhibit his a sense of lapewerment. The discussion of the mystical body of
Christ in the next chapter will explore the notmfay empowerment during this time period more in-
depth. For more on the lay trustee controversy Parick CareyPeople, Priests, and Prelates:
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In January 1932, Falls was one of the organizetsefsrievance Committee of
the Federated Colored Catholics in Chicago. Oel&drary, this committee met with
auxiliary Bishop Bernard James Sheil. AlthoughhBis Sheil listened to their
complaints and was sympathetic, Falls doubtedahygthing would chang€? Either in
response to a labor reporter or Falls, both of winanted movement from Sheil on labor
and race issues respectively, Sheil responded, V8\got to be practical” in order to halt
substantial progress on an is$ffeOn 5 June 1933, the Grievance Committee met with
Mundelein’s secretary, Monsignor Robert C. Maguivep “gave evidence of knowing
very little about the basic factors involved in famrelations and caring even le$%.”
Falls wrote that this was the first in a seriesnafetings of the Grievance Committee at
the Chancery, but as no other meetings are note imemoir, they must have been
uneventful’® It was probably experiences like this that maalsfbelieve that the acts
of racism by priests and laity in the Catholic Gituwere “an organized act of
intolerance... [and] that the very structure of treh®lic Church made the
discrimination an almost built-in part of this stture and almost prevented any
correction by the laity**® During the 1990s, Falls would still insist thatism is “not

just a way of life or a cultural thing. Those wivere responsible for it always knew

Ecclesiastical Democracy and the Tensions of Taiste(Notre Dame, IN: University of Notre Dame
Press, 1987).

195 AGF, Box 1, Folder 10, p. 527-28.

1% Unsworth,Catholics on the Edge 28-29.

197 AGF, Box 1, Folder 11, pp. 607-08.

198 AGF, Box 1, Folder 10, p. 527. The Chicago Detaruiid record another disappointing
meeting that Falls and the grievance committeewidtdMsgr. Maguire that occurred in 193&hicago
Defender “See Catholics Planning Jim Crow Church: ChicBgoishioners Fight Proposal,” National
Edition, 20 July 1935, p. 12.

199 AGF, Box 1, Folder 10, pp. 506-07.
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what they were doing. And that included churcliéga.®*° In Falls’s encounters with
the Chancery, he would never receive a responsée¢h@cognized as adequate. He told
his mother, who had been afraid he might leaveCduiolic Church, “[I]t is very
fortunate that | was born into the Roman Cathohai€h because under no stretch of
[the] imagination could | conceive that | ever vaarily would have joined it because of
the discrimination and segregation which existéd.At the time, Falls had hoped that
the FCC might affect some change in the Churchéstmes.

The national conference for the FCC in Septemb82 1#as a pivotal turning
point in the organization’s history. It would sara change in leadership and style. At
this meeting in New York City, the white priestehd LaFarge, S.J., and William
Markoe, S.J., took control of the organization thet hands of its black leadership—
particularly out of the hands of Dr. Thomas Wyaitier'? Because of finances, Falls
was unable to attend the national conference, higaQo did send some delegates. Falls
urged the delegates to push for the name changg pesposed by the white priests
because he felt the present name excluded theo§jaegration for the organizatidn®
The conference indeed changed the organizatiomsna the National Catholic

Federation for the Promotion of Better Race RefetioFalls stated that Dr. Turner

10 Falls, quoted in UnswortiGatholics on the Edgd.25.
11 AGF, Box 1, Folder 10, pp. 506-07.

112 Nickels,Black Catholic Protest and the Federated Coloredh®lcs 16-18, 96-135; Davis,
The History of Black Catholic®26-229.

13 AGF, Box 1, Folder 11, pp. 577-80. The proposat $y the Chicago Group is available at:
Federated Colored Catholics of Chicago, “Recommimuisof the Federated Colored Catholics of
Chicago. Changes in the Revised Constitution Stibdhby the Committee on the Revision of the
Constitution,” Thomas Wyatt Turner Papers, Howardversity Moorland-Springarn Research Center,
Washington, D.C., Series E, Box 153-13, Folder Zbank you to Karen Johnson for sharing this
document with me. Even the 1990s, Falls felt then@ of the FCC was too exclusive to the purpose of
integration. Falls, quoted in UnswortBatholics on the Edge 26.
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“refused to recognize the decision of the groupiasdted that the name remain the
Federated Colored Catholics and made an attaclattreFMarkoe of St. Louis which
was very difficult to understand™ Turner’s resignation soon followed, which Falsvs
as a “satisfactory” developmefit

| do not think that Dr. Falls was completely awafe¢he intentions of Markoe and
LaFarge. Markoe was paternalistic and did noebelithat African Americans or
laypersons should be leaders in Church movemeSarge thought that the issue of
race relations could be solved almost solely bycatian. Their leadership kept the
organization in the hands of white priests and @néxd the gifts of black lay Catholics
from growing or flourishing?® Falls had talked to Markoe and was obviously iesped
with him. It was Fr. Markoe who had invited Fdlisspeak at the St. Louis convention
of the FCC on “Industrial and Social Problem¥.”Additionally, shortly after the
controversial meeting, in October 1932, the ChicagG& had visits from Markoe and
LaFarge. In recalling this meeting, Falls statda: me, the opportunity of meeting men

like Father Garvy, Father LaFarge, and Father Makkas a very heartening experience

14 AGF, Box 1, Folder 11, pp. 577-80.
15 AGF, Box 1, Folder 12, pp. 604; 18-2-4.

18 For further discussion on the views of Markoe haffarge on the issue of black leadership,
see John T. McGreeviparish Boundaries: The Catholic Encounter with Racthe Twentieth-Century
Urban North(Chicago: University of Chicago Press, 1996), 38Mi¢kels,Federated Colored Catholics
199-201; Jon Nilson, “Confessions of a White CdthBlacist Theologian,” itnterrupting White
Privilege: Catholic Theologians Break the Silepeds. Laurie M. Cassidy and Alex Mikuli¢klaryknoll,
NY: Orbis Books, 2007), 25-26; Southediohn LaFarge and the Limits of Catholic Interradsah, 105-
46, 186-213, 357-75.

17 AGF, Box 1, Folder 10, p. 510.
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because | had no such experience with the cler@hinago itself.*® Falls was

obviously taken by their interest in race issues their willingness to engage with black
Catholics. Nevertheless, in his memoir, Falls ltedaa disagreement he had with Fr.
Garvy in 1931 over Garvy’s belief in the ability @flucation alone to address racial
prejudice in the Catholic Church’ In addition, Falls did not have much respectfor
Eckert at St. Elizabeth’s because he “never thoafbblored people as the equals of
white people nor did he ever think that lay peatieuld have anything at all to say about
what the Catholic Church did®° If Falls had had as much contact with LaFarge and
Markoe as he did with Garvy and Eckert, who hadlarost identical view of race
relations as LaFarge and Markoe, | think his higmon of them would have waned.
Falls wanted an integrated group with integratadiéeship; he did not want the
leadership to change from lay black to clericaltehiLastly, it should be noted that there
is no evidence that Falls ever met Dr. Thomas Wkather. Perhaps the perspective of
Falls would have been different if he had beengreally engaged with Turner.

Also, during the latter half of 1932, Our Lady adl&ce Catholic Church denied
the children of a black couple at the parish ety the parish school. Falls talked
extensively with the parish priest, Mother Superard the superintendent of the School
Board. The chapter also sent letters to the Aadetie, but to no avail. Mundelein, by

his refusal to intervene, had given the priestsawh parish the final say over the

18 AGF, Box 1, Folder 11, pp. 582-83. Fr. Garvy rsf® Rev. Arnold J. Garvy, S.J., who
oversaw the St. Joseph Colored Mission at Holy Ra@atholic Church in Chicago during the 1930s and
early 1940s. AvellaThis Confident Churci253, 258; Holy Family Parish, “Newsroom,”
http://www.holyfamilychicago.org/newsroom/Editolzlckground.htm (accessed 4 August 2011).

119 AGF, Box 1, Folder 10, p. 504.

120 |pid., pp. 505-06.
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admittance or denial of black children, and thagbapriest at Our Lady of Solace
refused to admit African American childréf.

In early 1933, Falls was appointed chairman fooan@ittee on Constitution for
the Chicago branch of the National Catholic Fedendor the Promotion of Better Race
Relations. This committee adopted a new congtituior the Chicago branch that united
all the Chicago chapters together as the Chicagadr of the Federation. It was hoped
that the unification of the chapters would resalbétter coordination of activity with
more expedient results for racial justice in théc@ho Archdioces&”? On 8 May 1933,
Falls was appointed to the Executive Board of the@egfation and on 7 June, he was
elected president of the Chicago Branch of the Fedida. His first action was to work
on reorganizing the group by outlining a new cdngtin and by-laws?® In 1934, as the
President of the Our Lady of Solace Chapter, heaétter to Bishop John F. Noll of
Fort Wayne, Indiana, later elevated to the titlé&ofhbishop, to critique an article that
Noll had written forOur Sunday Visitqra paper he had founded. Noll, who at the time
was also the chair of the Action Department ofNMla¢ional Catholic Welfare
Conference, the predecessor of the United Statefe@mce of Catholic Bishops, wrote
of the concern for the future of America with itfrag population and without

appropriate alarméven of Negro predominariddat could occur to the detriment “of a

121 Mrs. Geneva Brantley, “Our Lady of Solace Chapteterracial Reviews, no. 11 (November
1932): 229.

122 Arthur G. Falls, M.D., “Chicago Further OrganiZeiterracial Reviews, no. 4 (April 1933):
70.

123 AGF, Box 1, Folder 12, pp. 604; 18-2-4. At thisini it might seem that Falls was simply
interested in collecting titles. To illustrate thiais was not the case, Falls did turn down atfmrsbdn the
Chicago Civil Liberties Committee because he wadshiasy. AGF, Box 1, Folder 12, p. 18-2-18. Itis
unknown how long he was on the executive boarduerinvolved he was with the organization on this
level.
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homogenous population,” which was id&4l.Falls told Noll that his statement was an
“appeal to race-prejudice” that is representativihe “lack of consistency between the
doctrine and the practice of our Catholic grouf3s.’Bishop Noll responded to Falls,
explaining that the article was a copy of a spdexhad given to the National Council of
Catholic Women in Washington, in which he did namy $even of Negro predominance.”
And in any case, the phrase had “no greater sggmte than if | had said ‘Slav
predominance’, which is often referred t6* Noll went on to write that “the Negro has
no better friend than the Catholic Hierarchy,” ttied color line was created by
Protestants, and that greater Catholic influenceldvdissolve the color line. Noll
finished by writing, “I can appreciate why you shibbe sensitive, but | am certain that
your conclusions, if they relate to the Bishopshef United States, must often be
wrong.”?" Falls sent Noll a final letter in which he states continued disagreement
and reminded him that some bishops are indeedil&bsi blacks and that the Catholic

Church is viewed as the “bitter enemy” by most kéain the United State$®

124 Falls to Bishop J.F. Knoll, 16 November 1934, @arbopy by Falls to New York Catholic
Worker, Dorothy Day-Catholic Worker Collection, Mgeette University, Milwaukee, WI, Series W-2.1,
Box 3, Folder 1. Emphasis in Falls’s letter. @uabfrom Bishop J.F. Knoll, “Objectives for Cattwli
Action,” Our Sunday Visitqr7 October 1934, 8.

125 Falls to Bishop J.F. Knoll, 16 November 1934.

126 Bishop J. Noll to Falls, 24 November 1934, Carbopy by Falls to New York Catholic
Worker, Dorothy Day-Catholic Worker Collection, Mgeette University, Milwaukee, WI, Series W-2.1,
Box 3, Folder 1.

7 |bid.

128 Falls to Bishop J.F. Knoll, 28 November 1934, @arbopy to New York Catholic Worker,

Dorothy Day-Catholic Worker Collection, Marquettaildersity, Milwaukee, WI, Series W-2.1, Box 3,
Folder 1.
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In 1935, even though the Chicago Branch of thedwati Catholic Federation had
changed focus, Falls still lamented that only a ¥evites had joined the grodp’ A year
later, he wrote to a friend that although the grstiphad potential because its national
organization structure was still intact; neverteslghe group was currently ineffective
because of “insufficient good leadership and gdoliowship.”**° In other words, the
group contained only followers of ecclesiasticaldership and lacked innovative leaders
who were willing to take the militant steps necegsa bring about racial justice.

In early 1937, he lamented that the National CatHoterracial Federation lacked
any type of “definitive program*®* Additionally, he was disappointed because of the
organization’s insistence on working “within thafnework of clerical leadership®
He believed that the group was too eager to plaadebishop John T. McNicholas of
Cincinnati®*® Falls considered this overt association withgyeo be compromising the
group’s mission. Interestingly, he did not see &r@jé as having any involvement in this
situation. It was his opinion that “precisely besa the Catholic Worker Group did not
operate in such a manner that it proved to be mmte effective.**

The next time that Falls mentioned this group westating that in December

1938, the former Chicago Federation group was esorgd as the Chicago Interracial

129 Arthur G. Falls, M.D., “Interracial Cooperation @hicago,”Interracial Review8, no. 8
(August 1935): 123.

130 Falls to Mr. Priest, 14 March 1936, Dorothy Dayti@dic Worker Collection, Marquette
University, Milwaukee, WI, Series W-2.1, Box 3, Hel 1.

131 AGF, Box 1, Folder 14, disc 22-side 1, p. 8.
132 |bid.
133 |bid.

134 1bid., pp. 8-9.
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Council, which met at his house. At this pointM@wved the National Catholic
Interracial Federation as defurtét. Because the Chicago group refused “to take
decisive stands in the problems which confrontetikels planned to officially

withdraw from the group in 1939, but was persuauatdto by the president of the
National Catholic Interracial Federation, GeorgeBNVConrad. Therefore, Falls decided
to start a separate Catholic interracial group Wwaild meet at his home. The group first
met on 7 December 1938. He stated that out odéveloped the Chicago Catholic

Interracial Councif3®

The group was largely made up of Catholic Workene were
interested in having a group that focused solelyage relations. They decided to stay
small to allow for the possibility of direct actid#

THE CATHOLIC WORKER

Peter Maurin (1877-1949) and Dorothy Day (1897a)98unded the Catholic
Worker on 1 May 1933. On that day they beganrsglineCatholic Workemewspaper
on the streets of New York City and soon afterwatdsted providing food and shelter
for the poor in New York. Afterward, others starfellowing their example in various

cities across Americg® Right from the start, the newspaper reportecherigsue of

135 AGF, Box 1, Folder 14, disc 23-side 2, p. 6.
138 hid., p. 6.
137 AGF Box 2, Folder 1, disc 24-side 1, p. 7-8.

138 The Catholic Worker movement is far more comphantwhat can be mentioned here. In
addition to the works of mercy for the poor andedidation to peace issues, the Catholic Worker
movement has a social theory largely informed leyrtbtion of distributism. For further informatiabout
the Catholic Worker movement, Dan McKan@hg Catholic Worker after Dorothy: Practicing theokks
of Mercy in a New GeneratiqiCollegeville, MN: Liturgical Press, 2008); Willial. Miller, Dorothy
Day: A Biography(San Francisco: Harper and Row, 1982); Mel Pigréaking Bread: The Catholic
Worker and the Origin of the Catholic RadicalismAimerica(Philadelphia: Temple University Press,
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racism. In October 1933, a friend of Falls gava hicopy of th&€atholic Worker A
month later, he wrote Dorothy Day and complimertedon the paper and its coverage
of problems facing both white and black workens.this same letter, he wrote: “It also
would be interesting to see one of the workmemhataop of your front page shown to be
a colored workman®™®® Immediately after this letter to Day, the letald was changed
to feature a white and black worker instead of wiite workers-*°

Since first reading the newspaper, Falls wantestad a Catholic Worker school
in Chicago, which was the part of the Catholic Wawrgrogram that focused on
roundtable discussions about issues of the dayortumately, most priests were against
the idea and he received a lukewarm response figpetsons. In 1934, in a letter to
Day regarding some negative clerical responsephenented that “some clergy... [seem
to have a] distinct superiority complex as concéheslaity (I already knew they had as
concerns racial groups}* Beginning in April 1934, he became a regular dbator to
the Catholic Workemewspaper—almost always writing about race issweswould
remain so for the rest of the decddfe Despite a strained budget, he visited the Catholi
Worker in New York in August 1934 and shared higam about the evils of segregated
Catholic schools. Shortly afterward, tNew York Catholic Workexrote an article

about the visit and the need to integrate Catlsaliools as a way to “build up the

1982); Rosalie Riegle Troester, edaices from the Catholic WorkéPhiladelphia: Temple University
Press, 1993).

139 Falls to Dorothy Day, 3 November 1933, Dorothy Batholic Worker Collection, Marquette
University, Milwaukee, WI, Series W-2.1, Box 3, Hel 1.

140New York Catholic WorkeDecember 1933, p. 1. AGF, Box 1, Folder 12,82119.

I Falls to Dorothy Day, 16 June 1934, Dorothy Daykokc Worker Collection, Marquette
University, Milwaukee, WI, Series W-2.1, Box 3, Bet 1.

142 Falls’s first article was Arthur G. Falls, M.DTHe Communist Says: ‘Welcome, Negro
Brother!” New York Catholic WorkeApril 1934, p. 1, 8.
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understanding of the dogma of the Mystical Botf{}."Living out the dogmas of the
Church was extremely important to Falls.

At this point, Falls was still chairman of thedmacial Commission for the
Chicago Urban League, which had the purpose ofduoating and bringing together
various groups interested in interracial justi@zlieving the Catholic Worker to a be a
vehicle for furthering these goals, he advertisspgeaker and discussion series being
sponsored by the National Association for the Adeanent of Colored People (NAACP)
in the June 1935 issue of tBatholic Worker** In the same article, he announced an
upcoming regional meeting for the National Cathtiiterracial Federation (formerly the
FCC) in St. Louis, as well as an interracial reteead other opportunities for interracial
learning and cooperation. It was his hope thatlibt of opportunities “will give to our
[Chicago] Catholics information on some lines opagach.**® In another example of
promoting collaboration in race relations, Fallsteo a group of Catholics and non-
Catholics in his home that June who were interestedcial justice to hear a talk given

by Fr. John LaFarg€?® Falls believed that the contact of Catholics vpignsons from

143 New York Catholic WorketInterracial,” September 1935, p. 4. Falls alsoounted this visit
in his memoir. AGF, Box 1, Folder 13, disc 19-sije. 16.

144 Arthur G. Falls, M.D., “Chicago LetterNew York Catholic Workedune 1935, p. 8.
145 Falls, “Chicago Letter,New York Catholic Workedune 1935, p. 8.

148 Arthur G. Falls, M.D., “Rosary College Will WelcaNegro Students: Encouraging Catholic
Interracial News Sent by Chicago Correspondedeiv York Catholic Workeduly-August 1935, p. 3.
For other examples of Falls promoting the work afious racial justice groups, see also Falls, “&dpic
Fights Racial Prejudice, ‘Security’ Wage,” pp. 2Falls, “The Chicago Letter,” December 1935, p. 8;
Arthur G. Falls, M.D., “The Chicago LettefNew York Catholic WorkeApril 1936, p. 7.
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disparate backgrounds permitted Catholics to matutteeir “understanding of social and
economic problems and of the application of Chaistioctrine to those problems’?

Falls also used th@atholic Workemewspaper as an opportunity to publicize both
good and bad examples of Catholics regarding mxtelism in the Chicago area. During
the summer of 1935, he lauded the administrati@hprafessors at Rosary College in
River Forest, lllinois for not only beginning tocapt African American students, but for
also implementing an entire curriculum concerniacgrrelations from a Catholic
perspective. He also took the opportunity to rehthre reader that blacks were already
welcome at Loyola in Chicago, but not at DePauondelein’*®

In June 1936, Falls wrote an article for tatholic Workerthat documented the
case of an African American student being admitteal white Catholic high school after
students protested the decision of the schoolsltiato deny the student’s admittance.
Falls attributed this action for justice on thetpsrthe student body “in no small part to
the increasing circulation of THE CATHOLIC WORKERi¢] and to the appearance of
Dorothy Day and Peter Maurin in this area.” Basedhis belief, he wrote again of his
desire to start a Catholic Worker group in Chic&tjoFalls orchestrated a visit by Peter
Maurin in late spring 1936 at St. Ignatius CollegeRoosevelt Road. Falls remembered
that when he stood up to explain the outline ferghogram, a woman also stood up and

“said just because she was a Catholic didn't mkarhad to associate with niggers. And

147 Falls, “The Chicago LetterKlew York Catholic Workedanuary 1937, p. 6.
148 Falls, “Rosary College Will Welcome Negro Studehgs 3

149 Arthur G. Falls, M.D., “The Chicago Letteffew York Catholic Workedune 1936, p. 3.
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walked out the church™®® Nevertheless, Maurin’s visit produced enough texaent
about the Catholic Worker that Falls was able tordimate a weekly gathering in the
basement of St. Patrick’s Church to discuss theeissf the day>* Future clarifications

of thought™?

included diocesan priests, Benedictines, Jedddmjinicans, Society of the
Divine Word priests, lay Catholics and non-Cathml@&s well as people from the city and
from the suburbs. Some of the non-Catholics “efflest distinct challenge to Catholic
thought on social and economic problerS."One of the speakers for the clarifications
of thought and a strong supporter of the ChicagoigyrFr. John Hayes (d. 2002), who at
that time taught at Archbishop Quigley Preparat®eyninary in downtown Chicago,
discussed the doctrines of the Catholic Churclcledr-cut descriptions... which,
otherwise, might be lost in the maze of theologieains.” Falls was particularly

impressed with his explanation of the mystical boti€hrist™>*

10 Falls, interview by Troester. Falls also shated story over a decade earlier with Francis
Sicius, Arthur Falls, interview by Francis Sicid§ June 1976, Cassette, Dorothy Day-Catholic Worker
Collection, Marquette University, WI, Series W-9Bgx C-3. Chicago Daily Tribung“Peter Maurin to
Appear Here at Discussions,” 7 June 1936, p. NW8.

51 Falls to Edward K. Priest, 5 May 1936, Dorothy B2atholic Worker Collection, Marquette
University, Milwaukee, WI, Series W-2.1, Box 3, Bet 1.

152 Clarification of thought is a technical term refeg to the first part of the Catholic Worker
program, which hopes to bring an eclectic groupeaple together to discuss important issues ofilye
and see where a consensus can be reached. Thévaitparts include the creation of houses of Hafipi
for performing the works of mercy and farming conmas to foster community and address massive
unemployment. For more information on Maurin’ssipoint program, which he referred to as the Green
Revolution, see Luke Stocking, “When the Irish wigigh: Peter Maurin and the Green Revolution” (M.A
Thesis, University of St. Michael's College, 2006).

153 Arthur G. Falls, M.D., “Chicago LetterRew York Catholic WorkeAugust 1936, p 3.

134 Arthur G. Falls, M.D., “The Chicago Letteflew York Catholic WorkeSeptember 1936, p.
3. In 1940, Fr. John Hayes, later Monsignor Hayesked on the Social Action Committee of the
National Catholic Welfare Conference until he caoted tuberculosis in the 1944. His work on that
committee included immigration, race, and labouéss Epiphany Catholic Church, “Monsignor John
Hayes, The Priest,” www.epiphanychicago.org/indewaoad=page&page=160 (accessed 19 November
2011). Inthe September 1937, he even led a tdtrethe Chicago groupNew York Catholic Worker
“Chi [sic] CW Holds Retreat, Makes Plea for Pod¢tober 1937, p. 2. At this point, he officiallgdame
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By November, the Catholic Worker group in Chicagal lorganized itself into
four primary committees: labor, cooperatives, Chuend schools—with each
committee having a chairperson. The organizatisclaéme was most likely at the
behest of Falls. Each committee would perfornségarate work, but then take a turn
once a month organizing a “Sunday Forum.” Fallgeelied that this style of organization

provided an opportunity for personal responsibiihd activity by each member of the

155

group; >’ nevertheless, the committee style probably bothBxaothy Day, who
believed in a less organizewbdus operandor the Catholic Worket>®

The Sunday before Thanksgiving 1936, the Chicagbdlia Worker group
procured a storefront at 1841 Taylor Street, foicWiralls paid the rertt’ At this
address, people like the sociologist Fr. Paul H&uigfey, the Catholic philosopher
Jacques Maritain, and the liturgical reformer Mitdichel O. S. B. (1890-1938) spoke

during clarifications of thought?® Falls became friends with Michel and when hisifam

their spiritual director. Helen Farrell, “Chicaty®New York Catholic Workedanuary 1938, p. 6; Farrell,
“Chicago Catholic Worker,New York Catholic WorkeNovember 1937, p. 3.

135 Arthur G. Falls, M.D., “Chicago LetteNew York Catholic WorkeNovember 1936, p 7.
Falls was the chairman of the school committee.

%6 Day’s recently published letters document a disagrent between her and Friendship House
foundress, Catherine de Hueck. Upon visiting tle&N ork Catholic Worker in February 1936, de Hueck
wrote to Day of the need for cleanliness, a rutetlie community, more organization with a stress on
hierarchy. Day disagreed. Dorothy Day and Catigetiu Hueck, irAll the Way to Heaven: The Selected
Letters of Dorothy Dayed. Robert Ellsberg (Milwaukee: Marquette UniitgrBress, 2010), 86-87. In
contrast, Falls believed that Day did not take athige of having a national organization. See Falls
interview by Sicius.

157 Falls, “Chicago Letter,New York Catholic Workedanuary 1937, p. 6. Unswortatholics
on the Edge128.

138 Falls, “Chicago Letter,New York Catholic WorkeFebruary 1937, p. 2; SiciuBhe Word
Made Flesh: The Chicago Catholic Worker and the fg@ece of Lay Activism in the Chur@tanham,
MD: University Press of America, 1990), 30, 36-3fter meeting Falls at the Chicago Catholic Worker
Furfey invited Falls to give a presentation atfev Social Catholicism Colloquium at the Catholic
University of America in Washington, D. C. at thedeof March 1937. AGF, Box 1, Folder 14, disc 22-
side 2, p. 1.
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took a vacation through the Northwestern UnitedeStand Canada in late August and
early September 1937, they made a visit to Mich&taJohn University in Collegeville,
Minnesota and stayed a short while. At the iniotabf Michel, Falls gave talks to the
nuns and seminarians that were situated arouncetin@us. The family then drove
Michel to the Chippewa Reservation and the Red [Réservation where Falls gave
talks to the groups of nuns ministering at eachgal®@ On 26 November 1938, Virgil
Michel died unexpectedly after a catching pneumoiiiar Falls, his death was a tragedy.
Michel was “one of the few persons who had commdnndg utter respect and
devotion.*®°

Although Falls had talked his pastor at Our Ladyoface into hosting an FCC
group in 1931, he could not persuade the prielgttoim talk about the Catholic Worker
to the parish’s Holy Name Society. Falls indicatieat, by and large, most priests and
lay persons in the Chicago area were still retiedatut the Catholic Worker movement.
The pastor initially told him he could not speakhe Holy Name Society because the
purpose of the society was entertainment. Whels Fahinded him that the subject of
the last meeting was narcotics control, the pfiestame frustrated and said, ‘Il am not
going to have you coming in to stir up my men tosdmething.™®*
The Chicago Catholic Worker also started a libthgt focused on such issues as

labor, race, and cooperatives that were accedsiifaan in the street,” began giving out

children’s clothes, and would soon use the stontfas a soup kitchen on a regular

159 AGF, Box 1, Folder 14, disc 22-side 2, p. 1.

%0 bid., pp. 3, 6; Mark J. Twomeseventy-Five Years of Grace: The Liturgical Pre326:2001
(Collegeville, MN: The Liturgical Press, 2001), 15he safe use of antibiotics that could have & ais
pneumonia did not come into use until 1945.

11 |bid., p. 3.
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basis'®® Although providing food and clothing to thosenieed was important, it “is only

part of our job.” The most important part was waien Catholics from their apathy
regarding the important social issues of the dawhich they could properly apply their
vital Christian doctrine$®

The Catholic Worker was the first real opporturkiglls had to bring white and
black Catholics together as well as Catholics antt@atholics. “Black people didn't
call upon me because | was an anomaly [being a reeailsuch a racist Church]. So
that when | first became aware of the Catholic Véorkovement, | said, ‘Well, here's an
opportunity!”” He brought rabbis, Protestant mieis, social workers, doctors, and
lawyers to the weekly Catholic Worker meetingsr $@me Catholics, these Catholic
Worker meetings were the first time they knowiniglieracted with non-Catholi¢?
Perhaps because of their openness to other greansiis Chicago Workers also gave
talks at Y.M.C.A.’s, clubs for young people, as & Catholic and Protestant
churched® Although Falls was able to bring such a divensrig of people together, he
lamented that he was unable to get very many Afrfsaericans interested in the
Chicago Catholic Workef®

In 1937, John Cogley (1916-1976), who would gomserve as executive editor
atCommonweahnd religion editor at thlew York Timesvent with a friend to check

out the Chicago Catholic Worker. He was “surprisetearn” that the leader at the

182 Falls, “Chicago Letter,New York Catholic Workedanuary 1937, p. 6.
1% |bid.

184 Falls, interview by Troester.

185 Falls, “Chicago Letter,New York Catholic Workedanuary 1937, p 6.

186 AGF, Box 1, Folder 14, disc 22-side 1, pp. 9-10.
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house was African American: “It was unheard of thlatk people should have positions
of leadership in a general Roman Catholic undem@ki®” As Cogley recalled, everyone
else during his first visit to the Catholic Workeas white and the group included
“veteran leaders of the German social movement wedlsas a number of middle-aged
men and women of the kind one might find at alnawst parish gathering-®

During the time that Falls ran the school, theezenregular meetings and
everyone who wanted to be involved was assignedctummittee. In addition to the
clarifications of thought already mentioned, theuwgy regularly came together to recite

Compline’®® And for at least for a period of time, the gragyeed that one person

would be praying in adoration at every hour of gwday’® All the members of the

group were sacrificing time from their busy schedul According to Falls, each member
of the group “is either working or in schodl’* Falls also encouraged members of the
group to interact with other organizations in Clgica Because of his insistence, Fr. John

Hayes (d. 2002), who acted as a spiritual direfciothe group, attended a meeting of the

167 John CogleyA Canterbury Tale: Experience and Reflections: 18286(New York: The
Seabury Press, 1976), 8.

188 bid., 9. The German social movement wasG@katral Verein which was an organization
made up of German Catholic immigrants with an ersfghan social reform. For more information on the
Cental Vereinsee Mary Ligouri Brophy, “The Social Thought bétGerman Roman Catholic Central
Verien” (PhD diss., Catholic University of Americe941); John Philip Gleason, “The Central-Verein,
1900-1917: A Chapter in the History of the Germamekican Catholics” (PhD diss., University of Notre
Dame, 1960); Matt J. Alphonse, “Father Virgil ahé Social Institute,Orate Fratresl3, no. 3 (22
January 1939): 135-38. Tom Sullivan also confirrtieat there were a number©éntral Vereinat the
meetings, particularly from St. Alphonsus Cath@ieurch at 1429 W. Wellington. Thomas Sullivan,
interview by Francis Sicius, 24 June 1976, trapscrDorothy Day-Catholic Worker Collection, Mardtee
University, Milwaukee, WI, Series W-9, Box C-8.

189 Cogley,A Canterbury Tale10. Falls, “The Chicago LetteNew York Catholic Worker
January 1937, p. 6.

10 Falls, “Chicago Letter,New York Catholic Workedanuary 1937, p. 6.

1 Falls, “Chicago Letter,New York Catholic WorkeApril 1937, p. 7.
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board of directors of the Chicago Urban Leagueis Was the first time a Catholic priest
attended one of their meetings. Falls found hifreedcessfully coordinating a degree of
interaction with the Chicago Catholic Worker Schabé Chicago Urban League, and the
local cooperative movemeht

Cogley, who associated the Catholic Worker moté woluntary poverty and
houses of hospitality, stated: “There was littlanoremphasis on the themes of the
Catholic Workeritself.”*”* Cogley admitted that “people did remain interéstbut
Dorothy Day “was obviously not happy about the lapgs were going on Taylor
Street.*’"* By May 1937, committee meetings and public talese occurring at Taylor
Street every day of the week, with sometimes moaa bne program happening on a
given day:”® They had also started a credit union with a stageter, on which Falls sat
on the board of directors. The credit union s@viwere available to anyone involved
with the Catholic Worker movement, regardless dfi@n, race, or nationality. They
began making loans right after openfi.The credit union would continue until 1948,
when those with immediate control of it had madermany loans to those who could not
honor them. At that point, Falls reimbursed evegyaho lost money and officially

closed the credit unioH/

172 AGF, Box 1, Folder 14, disc 22-side 1, pp. 9-10.
173 Cogley,A Canterbury Tale10.
Y 1bid., 11.

75 Falls, “Chicago Letter,New York Catholic Workedanuary 1937, p. 6; “Chicago Lettelaw
York Catholic WorkerMay 1937, p. 2.

78 Falls, “Chicago Letter,New York Catholic WorkeMarch 1937, p. 2; “Chicago Lettedlew
York Catholic WorkerApril 1937, p. 7. Falls, interview by Sicius.

7 Falls, interview by Sicius; Siciushe Word Made Flest80. Falls would go on to be on the
board of directors of the Peoples Co-Op Credit diimChicago and serve as its president from 194% u
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In May 1937, while Day was visiting Chicago, shetesl an apartment near St.
Elizabeth’s parish, and upon leaving town, gavekines to Cogley and Paul Byrne, a
Loyola sophomore, with instructions to open a Cith&orker house of hospitality.
Day had done this without consulting anyone at dia@treet. Although the apartment
Day rented did not work out as a Catholic Workenpapitality house did open shortly
afterwards a few blocks away on Blue Island Aventiire main players of the Blue
Island house, which consisted of John Cogley, EdccMek, Tom Sullivan, and Al
Reser, also founded ti@hicago Catholic Workemewspapet’® Monsignor John Hayes
pointed out that there were two reasons for thétiaddl house. First and foremost,
“Bowers was a very difficult man to work with. ks abrasive and caustic in his
comments.” John Bowers (d. 1950) would becoméabe of the Taylor Street Catholic
Worker within a couple years, but at this point \aasinor figure who was patrticularly
interested in working with the neighborhood childreMany at Taylor Street did not
want to work with Bowers, who made being insultimg “trademark.” Second, many
wanted to provide hospitality for homeless men, eweh if the rest of the group at

Taylor had been willing, the size of the Taylore8trstore front could not accommodate

at least 1958. This credit union would becomdadhgest credit union in America that was primarily
owned and operated by African Americans. “FallRésElected Head of Credit Union,” Unknown
newspaper clipping, 21 February 1957, Western §pritistorical Society, Western Springs, IL, Folder:
Dr. Arthur G. Fallset “Masses of Negroes Learn Thrift Through Crediidts,” 21 January 1965, p. 24.
During 1957, the Peoples Co-Op Credit Union gremambership from 85 members to almost 2,500 and
was providing over $5,000,000 in financing forrtembers.Chicago Defender*Co-Op Hits $1 Million

in Assets,” 1 February 1958, p. 9. Perhaps tryinigarn from mistakes made by the Catholic Worker
credit union, Peoples had a reputation for buildinglationship with all the members. In additibm
member was denied a loan, they made clear to theberewhat was needed to rectify the situation.d®re
Union Bridge, “Talking to Members,” newsletter detCredit Union National Association (CUNA),
February 1957, pp. 10-13, available upon request fTUNA Archives in Madison, WI, (608) 2321-4104.

178 Sjcius, The Word Made Flest86-39; CogleyA CanterburyTale, 8-14; Sullivan, interview by
Sicius; AGF, Box 1, Folder 14, p. 23-1-8. The rfewse originally opened at 4105 S. Wabash Avew
York Catholic Worker‘New Branch of C.W. Opens in Chicago: Colored &lvidite Work Together in
South Side Center,” June 1937, p 2.
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large-scale hospitalit}° None of the original group ever mentioned Fadlshee reason
for starting another house and there was no appangmosity between Falls and the
Blue Island group, although Falls thought the opgraf a second house with a focus on
hospitality would detract from what he believed wasffective means of improving the
situation of black Chicagoan® Also during 1937, Falls began regularly meetirtha
group of about thirty seminarians at different induals homes on the topic of race
relations™®" These meetings continued, though after a while tegularly, through
19422 Fall prided himself regarding the positive infie he believed that he had on

183
1

these future priests, which included Martin Willi&arrell;”” Howard Matthias

179 Msgr. John Hayes, interview by Francis Sicius,J@de 1976, Cassette, Dorothy Day-Catholic
Worker Collection, Marquette University, WI, SerM&9.1, Box C-3. Falls, in his interview with Sisi,
stated that he disagreed with Bowers regardingfods of procedure,” but that they remained good
friends. Falls, interview by Sicius. Even beftire split, John Bowers had focused on making the
storefront more of a daycare center to betterithes lof the neighborhood children. Sicitife Word
Made Flesh36-39. Hayes, interview by Sicius. Tom Sullivaino was a member at both the Chicago
and New York Catholic Workers during his lifetinsdso confirmed Hayes opinion that Bowers, with his
caustic attitude, drove a number of people awayliva@n, interview by Sicius.

180 AGF, Box 1, Folder 14, disc 22-side 2, p. 6.
8 1bid., p. 7; Falls, interview by Troester. Indiibn, during this time period, Falls chaired the
Civic Committee, which had the purpose of dissetmigahe thought of the Catholic Worker throughout
the city of Chicago. Helen Farrell, “Chicago Cdih&Vorker,” New York Catholic WorkeNovember
1937, p. 3.

182 AGF Box 2, Folder 3, disc 28-side 1, p. 9; Fafiserview by Troester.

183 Rev. Martin “Doc” William Farrell (1910-1991) wasdained in 1938 and was immediately
assigned to St. Malachy’s, with newly assignedqrastr. John F. Brown. With Brown and Farrell, St.
Malachy “took on new life as a Negro parish.” Theguld be the first diocesan priests to serve thekb
community since Mundelein brought in the Divine Wdétathers. He was known for his organizing to
prevent mistreatment of the African American comityunFarrell was closely associated with The
Woodlawn Community in the early 1960s as it fougsinst attempts by the University of Chicago to
remove African Americans from the neighborhood.rid&. Koenig,A History of the Parishes of the
Archdiocese of Chicag(Chicago: The Archdiocese of Chicago, 1980), 983eph Kirby, “Rev. Martin
W. Farrell: Aided Woodlawn GroupChicago Tribunel7 February 1991,
http://articles.chicagotribune.com/1991-02-17/n®i81150766_1_pastor-community-improvement-
group-park-ridggaccessed 29 March 2012); Msgr, Daniel Cantwatigriview by Rev. Steven Avella, 14
December 1983, Transcript, Archives of the Archdemof Chicago, Box 43615.05, Folder Msgr. Daniel
Cantwell.



114

Hoffman®* and Fr. John Egaii’

In early 1938, Day was admitted to Little Compahyiary Hospital in
Evergreen Park, lllinois, a suburb of Chicago.hém column, she simply wrote: “Dr.
Arthur Falls visited me daily and operated on mgaassed throat.” She could not read
or speak for a week® Falls, in a 1991 interview, shared more detallier being
admitted to the hospital, the staff asked Day & Bhad a private physician. She replied
that Dr. Falls was her physician and he was catietie emergency room. There was a
frantic discussion by a group of nuns in chargerdfe arrived because no Catholic
hospital allowed black doctors to practice mediecmthe Chicago Archdiocese. The
nuns finally allowed Falls to operate on Day am@ther, though Day had to be
officially admitted to the hospital by a white doct Not too long after this incident,

Falls applied for staff status at the hospital,alhivould mean that he could refer and

184 Rev. Howard Matthias Hoffman (d. 2004) was orddiime1940 and is the least well known of
this group of priests. He taught at Chicago’s @uidPreparatory Seminary from 1944 to 1960 and.at S
Mary on the Lake Junior College for the entiretytsfexistence, from 1961-1967. From 1966 to 199,
was the pastor at St. Teresa of Avila Parish, wherdiligently pastored to the Spanish-speaking
community, which had just recently moved into tleéghborhood. Archdiocese of Chicago, “Fr. Matthias
Hoffman, Chicago Heights Pastor, Dies: Was Profeas®wo Chicago Seminaries,”
http://www.archchicago.org/news_releases/obituafiéfobit_040104.htriaccessed 4 April 2012);
Koenig,A History of the Parishes of the Archdiocese ofc@ha 916-17. AGF, Box 1, Folder 14, disc 23-
side 2, p. 1; Box 2, Folder 2, disc 25-side 2 pB. 7

185 Rev. John “Jack” J. Egan (1916-2001), who wasioedhin 1943, is the most well known of
this group of priests. From 1958 to 1969, he heddlde Archdiocesan Office of Urban Affairs, which
addressed issues of segregation and urban renesjatis that were often intended to drive African
Americans out of desirable neighborhoods. In 18&5marched in Selma, AL with Rev. Martin Luther
King Jr. During the 1960s he worked did work w&aul Alinsky in community organizing and did simila
work with Peggy Roach at Notre Dame during the E97eter Steinfels, “John J. Egan, Priest andtRigh
Advocate, Is Dead at 84New York Time22 May 2001, section C, p. 18. For more infoiorabn Egan,
see McGreevyParish BoundariesMargery FrisbieAn Alley in Chicago: The Ministry of a City Priest
(Kansas City: MO: Sheed and Ward, 1991); Beryle3afamily Properties: Race, Real Estate, and the
Exploitation of Black Urban Americg@New York: Metropolitan Books / Henry Holt and Coamny, 2009).

18 Day, “More Houses of Hospitality NeededNew York Catholic WorkeMarch 1938, p. 1.
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treat patients there; he was turned dd#nThe Mother Superior, however, assured Falls
“that they did admit colored physicians to theispitals in Africa.*®®

At the end of December 1938, he and a number delav Catholic Workers
attended the First Annual Conference of the Amaricatholic Sociological Society.
Falls was interested in a “sociological discussiod exploration on the basis of Catholic
doctrine.®®® He and his fellow Workers also believed that tbeyld add to the
discussion at the conference based on their pehetiperience in addressing social
problems in Chicagd™

In 1938, the Chicago Catholic Worker also startesting folk dances and
musical appreciation programs that incorporatedihbsic of various ethnic groups.
Additionally, they also preformed humorous skitstien by Falls about the field of race
relations. These programs were very popular afid was hopeful that all these
programs, and particularly an appreciation for haotulture’s music, could be another
helpful tool in promoting interracial cooperatibt.

At the end of 1940, the Chicago Catholic InterreCieuncil that Falls had formed

was still active, and as noted above, largely mgdef Catholic Workers. On the

evening of 30 November 1940, Arthur and Lilliargrag with Al Reser and others,

87 Tim Unsworth, “A Lonely Prophet Falls in Chicagdyational Catholic Reporter3 March
2000, p. 18.

188 AGF, Box 1, Folder 14, disc 23-side 1, p. 10.

'8 |bid.

10 bid., pp. 10-11. The American Catholic SociotmiSociety still exists today, but is now
known as the Association for the Sociology of Relig Falls would be a member of the society uattil
least 1943. American Catholic Sociological SociéRoster of the American Catholic Sociological

Society,”American Catholic Sociological Revielyno. 4 (December 1943): 220.

91 AGF, Box 1, Folder 14, disc 23-side 2, pp. 1-2.
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attended a dance sponsored by the lllinois ClulCatholic Women at the Drake Hotel.
The presence of an interracial group in attendaraseshocking for many of the
members and the group was asked to leave. Theggostand decided to have a pleasant
evening->?

Falls left an indelible mark on many Catholics het @t that time. John Cogley
was strongly anti-racist during and after this tiatéhe Chicago Workér? In addition,
Ed Marciniak would be regularly involved in racéateons in Chicago. Shortly after the
Chicago Catholic Workeceased publication, Marciniak founded the labavspaper
Work which he published until the end of 1961. He waig® founding member of the
Catholic Interracial Council in Chicago during th@40s and he would work for the City
of Chicago as the Executive Director of the Chic&gonmission on Human Relations
during the 1960s. In this capacity, he stateddhatof his priorities was to open up all
hospitals in the Chicago area to black physicidbsring a late 1980s interview, he
stated that although they were working the hosstale from different vantage points,
he kept in contact with Falls while he was suing hlospitals, which will be covered
below!®** No other Catholic Worker house from this timeiqe: can claim to have so

many influential individuals come out of their rankith a dedication to racial justice.

192 AGF Box 2, Folder 1, disc 24-side 2, p. 10.

193 For example, see John Cogley, “Racial PrejudieeSsupid Sin: Chicago LetteNew York
Catholic Worker September 1937 p. 3; John Cogley, “Negroes ihdiatSchools: ‘Catholic Education in
Catholic Schools for All Catholic Youth,Chicago Catholic WorkerAugust 1941, p. 3; John Cogley,
“Archbishop Ousts Selma Priest Who Aided Voter Riegtion Drive,”"New York Timg6 June 1965, p.
13; John CogleyCatholic AmericaGarden City, New York: Image Books, 1974), 132-34

194 Edward Marciniak, interview by Rev. Martin Zielkis[19877], transcript, Archives of the
Archdiocese of Chicago, Unprocessed [therefordgamxonumber], Box “Rev. Martin Zielinski’'s Oral
History Project,” Folder “Mr. Ed Marciniak.”
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And even though Cogley and Marciniak opened a hotikespitality separate from the
house started by Falls, the next few decades oflthes would be dominated less by
hospitality and more by trying to change the sogpdere—the method of Falls. Falls
alleged that “the Catholic Worker group may be teetiwith changing completely the
stance of the Catholic Church in Chicago in teriisuman relations**°

Since most Catholic Worker houses of the time mledishelter for the homeless
or had a soup kitchen, Falls’s focus almost sabelyhe roundtable discussions aspect of
the Catholic Worker made the Chicago group an gddtalls himself wrote that the
greater need in Chicago was for an avenue of fetdtlal exploration and an avenue for
bringing together white and colored Catholics fartnal enterprise,” not housing and
feeding the need}?® According to Falls, the Catholic Worker group3hicago never
did focus “a great deal of support into the HousHEaspitality” and he “had the feeling
that Dorothy Day was not particularly pleased” whle situatiort®” At the 5¢"
anniversary celebration of the Catholic Worker imdago he stated: “We didn’t have a

house of hospitality established, but we did arlote.™®

195 Arthur Falls, Chicago Catholic Worker B@nniversary Celebration, 5 December 1986,
Cassette, Dorothy Day-Catholic Worker Collectioraiyuette University, WI, Series W-9.1, Box C-2%. |
this same talk, he also stated his belief thaCtnolic Worker gave many non-Catholics in Chicago
much better attitude toward the Catholic Churchidifionally, Falls’s statement on race relationshably
is meant to include the effect that that the Chic&gtholic Worker had on the many CISCA students wh
were involved. CISCA (Chicago Inter-Student Caithéiction) was a group of Catholic college students
that were involved in the work of charity and sébquatice. They organized in 1927 at Loyola arofxnd
Joseph Reinert S. J. and continued into the 1966smore information on CISCA, see Rae Bielakowski
“You are in the World: Catholic Campus Life at LégdJniversity Chicago, Mundelein College, and De
Paul University, 1924-1950” (PhD diss., Loyola Uanisity Chicago, 2009).

1% AGF, Box 1, Folder 14, disc 23-side 1, p. 10.

97 |bid. Falls disagreed with Day on a number ofiess For example, the Catholic Worker
movement espoused voluntary poverty, somethinghiciwFalls never aspired. Nevertheless, Falls was
obviously interested in certain Catholic Workeradgesuch as the cooperative movement and roundtable
discussions.

198 Falls, “Chicago Catholic Worker 80Anniversary Celebration.”
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The Blue Island house closed as a result of Wordd W Most of the workers at
the house disagreed with Dorothy Day regardingoleifist stance and joined the armed
forces'® The closure of the Blue Island house and theriiefaof the majority of its
workers also marked the end of Falls’s involvenweith the Catholic Worker movement,
except for credit union. Falls did not participatéVorld War | or World War II, but not
because he was a pacifist. World War | ended bdierwas old enough and he refused
requests to serve as a physician in the SeconddWwar?®® Regarding both wars, “|
was under no illusions, however, that | would beagdo fight to make the world safe for
democracy because | recognized the fact that otfeeahost bigoted institutions in our
country was the armed force®”* During both world wars he noted that African
Americans were segregated, given more menial waR white soldiers, and prevented
from achieving higher ranié?

As noted above, Falls’s participation in the Cath@/orker movement left an

indelible mark on many white Catholics in the Clgigarea. Although Falls had always

199 Francis Sicius, “The Chicago Catholic Worker,'Revolution of the Heart: Essays on the
Catholic Worker ed. Patrick G. Coy (Philadelphia: New Society IRhiers, 1992), 349-52.

20 AGF Box 2, Folder 2, disc 26-side 1, pp. 9-10lIsFaelieved that his experience with the riots
of 1919 prevented him from ever entertaining tremidf pacifism. He thought that such violence toslde
“opposed vigorously.” AGF, Box 1, Folder 2, p. 6Reginning in September 1941, Falls was regularly
contacted by the Navy and asked to serve as ardamtibaccept a commission as a lieutenant juniateyr
Other white doctors he knew, with less experienege being offered positions as commanders and
lieutenant commanders. They refused him highédt aamal he refused to join. AGF Box 2, Folder 2¢dis
26-side 1, pp. 9-10.

1 AGF Box 1, Folder 2, pp. 55-56. In another pldeas stated: “I certainly was not going to
volunteer to serve in the United States Jim Crawydl AGF Box 1, Folder 14, disc 23-side 2, p.l9e
stated this again at AGF Box 2, Folder 2, disc iZle-4, p. 9. As World War Il progressed and scénga
incidences of Jim Crow continued, Falls decideduly 1943 that if he were drafted, he “would accept
non-military service or go to jail.” Falls was meuested on this because soon afterward the U.S.
government’s War Manpower Commission determinetiFlals medical service in Chicago was essential.
AGF Box 2, Folder 4, disc 29-side 2, p. 6.

202 AGF Box 1, Folder 2, pp. 56-58, 67-68.
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preached an integrated solution for racial justice,Chicago Catholic Worker allowed
him his first extended foray into working with wést for racial justice that was on a level
greater than moral suasion. During the remainfibrsdife, as we shall see, he would
search out coalitions with both whites and blatiet tvere willing to use any moral
means possible to attain racial justice.
FELLOWSHIP OF RECONCILIATION, CONGRESS OF RACIAL EQ UALITY
& FRIENDSHIP HOUSE

In October 1941, Falls accepted an invitation to fbe Fellowship of
Reconciliation’s Program Planning Committee andr thewly formed Race Relations
Cell® The Fellowship of Reconciliation (FORJis an international interfaith group
dedicated to nonviolence and justice that staridehngland in 1915. On 26 October,
Falls took the Race Relations Cell on a field &ipund Chicago to show them the
housing problem faced by African Americ&fi3.After serving the group for a while in a
mostly advisory capacity, the Race Relations @Géthost to person, became founding
members of the Congress of Racial Equality (COREKjroup solely dedicated to the
elimination of racial discriminatioff® CORE'’s initial activities included confronting
restaurant owners in the downtown area who wererioots for denying service to

African Americans. The group would talk to the @ss) try to obtain service with

203 AGF Box 2, Folder 2, disc 26-side 2, pp. 8-9.

204 Eor more information on the Fellowship of Recoiatibn, see Richard Deats, introduction to
Peace is the Way: Writings on Nonviolence fromRékowship of Reconciliatigred. Walter Wink
(Maryknoll, NY: Orbis Books, 2000); Betty Lynn Bart, “The Fellowship of Reconciliation: Pacifism,
Labor, and Social Welfare, 1915- 196®hD diss., Florida State University, 1974).

205 AGF Box 2, Folder 2, disc 26-side 2, p. 9.

208 AGF Box 2, Folder 3, disc 28-side 1, p. 5. Farfinst year, the group was known as the
Committee of Racial Equality.
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interracial groups, and leaflet outside restaurtirscontinued to refuse service to
blacks®®” Eventually, CORE published a list of restaurdhé served blacks as places
worthy of patronizing® As with the FOR, Arthur and Lillian participateda more
advisory role?® Many of the men in this group would be sent ®¢bnscientious
objector camp in Coshocoton, Ohio in 1943. In Haby of that year, Falls took a road
trip to visit them?™® Later that year, Falls sat on a couple CORE cdtees and hosted
the executive committee meetings at the office winerhad his private practice at 4655
S. Michigan Boulevard*

On 2 July 1942, Baroness Catherine de Hueck (Ga¢nerine Doherty), the
founder of Friendship House, visited Falls to dsscthe opening of a Friendship House
in Chicago®? Friendship House was a Catholic interracial agag that began in
Toronto in the early 1930s. Based on the corredg@oce of their own members, it
appears that the group was happy to have the supigealls, who one of the members

stated was well respected in the African Americammunity and was known for not

27 AGF Box 2, Folder 3, disc 28-side 1, pp. 6-7.
208 AGF Box 2, Folder 4, disc 29-side 2, pp. 8-9.

209 AGF Box 2, Folder 3, disc 28-side 1, p. 7. Artand Lillian attended their first CORE
meeting on 12 July 1942. AGF Box 2, Folder 3, @8eside 1, p. 5.

219 AGF Box 2, Folder 4, disc 29-side 2, p. 7.
Z1bid., p. 8. Falls’s early interaction with COREconfirmed by the listing of his name on two
separate committees on a program for an Interr&eciatation Conference in Chicago in November 1943.
“Conference on Interracial Education,” 19 Novemb®43, Congress on Racial Equality Collection,
Wisconsin Historical Society, Madison, WI, Serie€ecutive Secretary’s File, Box 6, Folder 5.

%12 AGF Box 2, Folder 3, disc 28-side 2, p. 3. Fdoimation on Friendship House, see Elizabeth
Louise Sharum, “A Strange Fire Burning: A Histoffitlee Friendship House Movement” (PhD diss., Texas
Tech University, 1977); Catherine De HueEkiendship Hous€New York: Sheed and Ward, 1946).
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compromising*® Although Falls was too busy to be active in arotiroup, he did
invite the Friendship House people to his home ¢etothers in the interracial
movement about two weeks before Friendship Housgally opened in Chicago on 5
November 1943

CARDINAL STRITCH CORRESPONDENCE ?'°

Cardinal Samuel A. Stritch (1887-1958) was thehdishop of Chicago from
early 1940 until his death in May 1958. Stritchsvirn in Tennessee and would remain
Southern in his accent and attitudes towards Afrigmericans for the whole of his life.
Although he would always strongly support effodw/ard the evangelization of African
Americans, he would remain apathetic on mattersdifl justice’*®

Falls first wrote Stritch shortly after he cameXbicago in August 1940 to
commend him on the Archdiocesan presence at theidameNegro ExpositioA™’ To
his credit, Stritch had sent a circular to all pnests of the Archdiocese a few weeks
earlier, asking the priests and their assembliedtemd the exposition, which
commemorated the &anniversary of the emancipation of slavery. &tritoped that

the friendly Catholic presence would give a bettgression to African Americans of

23 Ellen Tarry to Baroness Catherine de Hueck, 18##jonna House Archive, Combermere,
Canada, Catherine de Hueck Doherty's CorrespondEntaer Ellen Tarry 1940-1942—1992 042-250.
Thank you to Karen Johnson for sharing this documéth me.

214 AGF Box 2, Folder 3, disc 28-side 2, pp. 3-4.

23|t is likely that the cited correspondence betw8Séitch and Falls that is held at the Archives
of the Archdiocese of Chicago is all that was writbetween the two of them.
218 Avella, This Confident Churgh2, 254.

27 Arthur G. Falls, M.D., to Most Rev. Samuel A. 8thi, 9 August 1940, Chancery
Correspondence, General Correspondence, Executiserés, Archives of the Archdiocese of Chicago,
Chicago, Box 43848.01, Folder 14. Falls also cedehis event in his memoir. AGF Box 2, Foldedisc
24-side 2, pp. 7-8.
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white Catholics and perhaps lay the groundworkHherwinning of African American
souls?'®

Falls appreciated Stritch’s “zeal” for the expmsit hearing of his effort from the
moral theologian Fr. John A. Ryan (1865-1945), wlag at the Catholic booth and of
whom Falls stated he “had the opportunity of wogkivith... from the early days?*® It
appears that Stritch accomplished his goal; Falizarked that many African Americans
whom he knew to have an antagonistic view of thién@ec Church were now speaking
of the Catholic Church with “respect and revereifé.Falls offered Stritch his services
in the field of racial justice and spoke of “a neate of hope in the hearts and minds
especially of our Catholic Negroe€™® Falls was apparently very hopeful that this early
effort by Stritch to improve race relations in Gigo would be indicative of a strong
Archdiocesan stance on racial justice. In addjtialls’s memoir joyously remembered
19 September 1940 because of the assignment cérPditcent Smith, S. V. D. as the
assistant rector of St. Elizabeth Parish. Smith the first African American priest

assigned to a parish in the Archdiocese of Chicagwer forty years. This was a

dramatic change in policy from Cardinal Mundeleumom Falls believed would not

218 samuel A. Stritch to Priests of the Archdioces€bicago, 17 July 1940, Chancery
Correspondence, General Correspondence, Executiserés, Archives of the Archdiocese of Chicago,
Chicago, Box 43848.05, Folder 7.

9 Falls to Stritch, 9 August 1940. Unfortunatelgthing is known of the “the early days.” Itis
possible that Falls had contact with Ryan whenQhiago Catholic Worker was first forming. Theseai
large section of the memaoir that is missing fot tirme period.

220 pid.

! bid.
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allow any black priests to serve in the Chicagohilioces€?? This is probably the most
pleased that Falls would be with Stritch duringteisure in Chicago.

In December 1941, Falls wrote Stritch again, agkim to support the creation of
a Chicago Interracial Council, “developed underryauspices, consisting of
representatives of clergy and of laity, of labod @apital, of the press and of such other
groups as might be effective in this fiefd® Falls related to Stritch the “frustration and
despair’” among African Americans in Chicago andopsed that the vast resources of
the Chicago Archdiocese in the guise of an Intéa&ouncil could accomplish much in
the field of racial justicé®* Stritch immediately wrote back, acknowledgingl§al
frustration, but ignoring his request for a Catbdfiterracial Councif® In 1943, the
recently ordained Rev. Daniel M. Cantwell (d. 1988 unsuccessfully asked for a
Catholic Interracial Council. Nevertheless, inlgd®945, Cantwell organized, apart from
the Archdiocese, a group that included lllinois Afpgte Court Judge Roger J. Kiley,
Alderman George D. Kells, a couple of attorneysl llack labor leader John Yancey.
In September 1945, they would officially ask Stiito be recognized by the Archdiocese
as the Catholic Interracial Council. The groupspreed itself as pliant to the Cardinal’s
authority and Stritch approved the group, but gheen a short least® Although Falls

had always offered his services to Stritch foraaase of racial justice, he would never

222 AGF Box 2, Folder 1, disc 24-side 2, p. 8.

22 Falls to Stritch, 26 December 1941, Chancery Gpaadence, General Correspondence,
Executive Records, Archives of the Archdiocese loit&€go, Chicago, Box 43849.04, Folder 5.

224 Ealls to Stritch, 26 December 1941.

%5 gtritch to Falls, 27 December 1941, Chancery Gpaadence, General Correspondence,
Executive Records, Archives of the Archdiocese loit&€go, Chicago, Box 43849.04, Folder 3.

226 avella, This Confident Church290-92.
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serve on the Catholic Interracial Council. Itagesto assume that Stritch would have
considered Falls too volatile and confrontatiomalthe groupg?’

In response to three days of race riots in Deindéite June 1943 that only ended
with the aid of federal troops, Mayor Edward J.liKeff Chicago appointed a municipal
Committee on Race Relations in July 1843In May 1944, the chairman of the
committee asked Falls to sit on the Health Subcdtemand he acceptéd. It was
probably Fall's involvement with this committee thed him to write Stritch again in
December 1946, when he sent an urgent telegra@diplg for Stritch to use his
“leadership” to positively address the riot thahe out at the Airport Homéd® The
Airport Homes were a housing project for World Wareterans that opened near what
is now called Chicago Midway International Airpartthe city of Chicago. When a
couple of black families attempted to move in while white men were at work, a mob
of mostly white women attacked the African Ameris@s well as police and city
officials. Though worse incidents of racial viobenwould follow, it was at the time the
worst outbreak of racial violence since the riof619?*' Falls indicated that he was

asked by the Chicago Housing Authority “to mobildyggamic Catholic leadership” to

22T Edward Marciniak, in an interview that he gavetia 1980s about his involvement in the
Catholic Interracial Council could not rememberakawhy Falls was not a part of it, but speculatieak
“whites weren’t ready” and would have viewed hint® militant” at that time. Marciniak, interviety
Zielinski.

228 Mayor's Committee on Race RelatiofRgce Relations in Chicago: December 19@hicago:
Mayor’s Committee on Race Relations: 1944)Race Relations in Chicago: December 1928.

229 Edwin R. Embree to Doctor Falls, 10 May 1044, ukiRosenwald Fund Records, Tulane
University, New Orleans, LA, Box 179, Folder 3.

#0 Falls to Stritch, 6 December 1946, Chancery Cpoedence, General Correspondence,
Executive Records, Archives of the Archdiocese loit&€go, Chicago, Box 43863.02, Folder 3.

%1 Arnold R. HirschMaking the Second Ghetto: Race and Housing in @tice940-1960
Cambridge: Cambridge University Press, 1983), 6090, 187.
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support the Housing Authority in this matféf. Stritch did not respond to Falls and was
completely silent on the matt&f Falls would not write to Stritch again for thrgears.

In December 1949, Falls wrote to Stritch once natreut the continuing
outbreak of riots. The impetus for Falls’s lettexs a pledge against “indecency as
expressed in motion pictures and in theatrical petidns” that Falls and his fellow
parishioners were asked to take the day beforédparish priest at Sunday M&sS.
Although Falls did not state that he had any probigth such a pledge, he could not
understand why Catholics were not being asked keraanuch more important “pledge
of opposition to indecency as expressed in rioéind physical attacks on one’s fellow-
man, as so recently demonstrated in VisitationdBdriwhich is also, without doubt, “a
mortal sin.?*®> In Falls’s opinion, Catholics were the most agtiroup and even had
leadership roles in the rioting and violence agafiscan Americans. Falls pointed out,
and other sources concur, that the unmitigategmaoif the clerical and lay leadership at
Visitation Parish was largely responsible for thevBimber 1949 riot in the Englewood
neighborhood of Chicagd® The Englewood riot was based on a rumor thaaekbl
family might be moving into the neighborhood, afédérican Americans were seen by a
woman through the living room window of a man’s leowho was holding an informal

union meeting. Soon hundreds gathered outsidesdfdme and, at one point, ten

2 Ealls to Stritch, 6 December 1946.

23 Falls to Stritch, 12 December 1949, Chancery Gpaadence, General Correspondence,
Executive Records, Archives of the Archdiocese loit&€go, Chicago, Box 43873.07, Folder 2.

24 bid.
25 bid.

2 Falls to Stritch, 12 December 1949; Hirsbtaking the Second Gheft®5-86; Avella,This
Confident Church256-57.
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thousand protesters surrounded his house, attadking, blacks, and whites suspected of
supporting integratiof’

Falls communicated to Stritch that his silence feagering an anti-Catholic
sentiment among African Americans because hisrisédabout the riot] is construed as
sympathy with those responsible for the riotiAd."Falls suggested that a public
denunciation as well as an “intercultural educdtimogram on the parish level could
curb future large-scale participation of white Qditts in race riot$>° It does not appear
that Stritch responded to Falls but, without angarete direction, ambiguously told his
secretary, Monsignor John Fitzgerald, to elimimatast activity at the Visitation
Parish?*

Of lesser importance, in June 1951, Falls wrotsttdach on behalf of the Kappa
Alpha Psi Fraternity (a predominantly, though natlesively, African American society
that Falls had joined as a student at Northwestasking his opinion regarding the best
way to publicize the October coming of the BoysifoChoir, which was interraciaf’
Stritch promptly responded that he should contaeteditor of the Archdiocesan

newspaper, thelew World®*? A large advertisement with an interracial phosmdr and

prices was included in théew Worlda couple of days before the choir sang at the

%7 Hirsch,Making the Second Gheft65-56.

2% Falls to Stritch, 12 December 1949.

239 |bid.

240 Avella, This Confident Churgh257.

241 Falls to Stritch, 18 June 1951, Chancery Corredpoce, General Correspondence, Executive
Records, Archives of the Archdiocese of Chicagdcé&ijo, Box 43878.02, Folder 10; AGF, Box 1, Folder
3, p. 116-18.

242 Stritch to Falls, 20 June 1951, Chancery Corredpnce, General Correspondence, Executive
Records, Archives of the Archdiocese of Chicagdc&io, Box 43878.02, Folder 10.
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Chicago Opera Hou€&® There is one more known instance of corresporelbatween
Falls and Stritch regarding hospital segregation that will be covered below in the
section entitled, “Hospital Integration.”

INTEGRATING WESTERN SPRINGS

In the summer of 1952, Arthur and his wife, Lilliadecided to integrate Western
Springs, lllinois, a totally white suburb of Chicady purchasing land there with the
intent of building their future home on it. A largart of the reason for this move may
have been the belief the Fallses had that the ‘“cbiiee difficulties in race relations...
lay in the matter of housing segregatiéf{"The move to Western Springs was a direct
assault on housing segregationists.

In early 1943, the Fallses purchased their fisshl at 1412 West 81Street in
Chicago. They were the first African American fanto move onto the block and they
only had difficulty with one neighbor two housesaan This neighbor struck Arthur Jr.,
who was thirteen at the time. Falls had her agteand placed on a peace bond. From
this point on, they no longer faced any difficudtigith the neighbor&*

In mid-September 1952, some residents in Westerim@ became aware that the

Fallses were African Americ&i® Before the Fallses could even obtain a buildiegmt

243 Chicago New World‘Father Flanagan’s Boys Town Choir,” 12 Octob@61.

244 Deerfield Citizens for Human Rights, Short Histofithe Fallses’ Purchase and Building of
their Home in Western Springs, IL, December 195@&hives, Western Springs Historical Society,
Western Springs, IL. Hereafter referred to as “WesSprings Situation.” This paper was put togethy
the Deerfield Citizens for Human Rights and dodashawe a title. AGF Box 2, Folder 3, disc 27-sldep.
3.

245 AGF Box 2, Folder 4, disc 29-side 2, p. 4. A pehond is a court order that requires the
perpetrator to deposit an amount of money that thiéype lost if they continue to harass the victim

248 \Western Springs Situation.
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for their home, they were required to perform “elalte and expensive soil tests” and
meet with members of the Property Owners’ AssammtiThe purpose of this meeting,
of which two of the members were on the Board afstges for the local
Congregationalist Church, was to dissuade the ésafl®m building a home in Western
Springs®*” During this period, certain residents collecte2b¥ signatures that petitioned
the Park District to condemn the Fallses propestyfirk land using eminent domaff.
After finally obtaining a building permit, they weforced to endure a drawn-out legal
battle when the Park District of Western Springerapted to condemn their house for
parkland®*® The Fallses hired two lawyers, Edward B. Toles &gdney A. Jones Jr. to
defend them. Toles became the first African Anaribankruptcy judge in Chicago in
1968 and Jones would become the first black aldemfshe ' Ward in Chicago, later
serving as a municipal court judge for Chicago enclit court judge for Cook
County®° The circuit court met about sixteen times fromyedanuary to mid-June
when the judge dismissed the Park District’s sifitng that the Park District had abused

its power in attempting to condemn a home withghmary purpose not of building a

247\Western Springs Situation; Raulin B. Wight to Mieorge Smith, 7 November 1952, Western
Springs Department of Community Development, Wes8prings, IL, Folder: 4812 Fair ElIms Avenue.
This letter contains the bill for the soil sampsts. Falls, interview by Troester; Mrs. Hugh BgBrdus
and Mr. James E. Davis, “Experience in Interraciaing,” Social Action(November 1957): 16.

28 park & Development Committee of the Forest HillssAciation to Mr. Frank E. McWethy, 6
November 1952, in Western Springs Park Districanthur Falls, et al., 52C 14741, 1 December 1952,
Richard J. Daley Center—Archives Room 1113, Cléithe Circuit Court of Cook County, Chicago.
Hereafter referred to as “Park District v. Fall§:he actual signed petitions are also in this cfilert

249 park District v. Falls.
#0pan Baron, “Edward Toles®'Black Bankruptcy JudgeChicago Tribune5 December 1998,

p. 23; Kenan Heise, “Judge, Rights Crusader Sydoegs Jr.,Chicago Tribunell November 1993, p
15.
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park, but keeping a black family out of their af®aAn article in the national newspaper
of Friendship House, th@atholic Interracialist referred to the ruling as “probably the
most important court decision upholding properghts since restrictive covenants were
declared unconstitutional by the Supreme Courhefunited States in 1948 Judge
Jacob Berkowitz was quoted as stating, “If thisllarere condemned... it would be a
monument in that particular area to hate and indolee... and I'm sure none of us would
want our little children playing on i£®® Berkowitz continued by stating: “Dr. and Mrs.
Falls can enjoy the fraternity of brotherhood mofive, fifty or a hundred years, but
now.”®* The Council Against Discrimination in Greater €go, for which Falls served
on the Advisory Board, “agreed that Dr. and Mrdld=are rendering a public service in
resisting the pressure to prevent their moving thie suburb.” They offered
“psychological and financial” support and put ontagction notice to all their affiliates to

attend the court case> At the time of the case, Falls’s lawyers remartted this was

1 park District v. Falls; Deerfield Citizens for HamRights, Short History of the Fallses’
Purchase; “Chicago Couple Win Court Fight Over Hgndet, 25 June 1953, 8.

%2 Dixie Anne McCleary, “Vital Court Decision in Chigo: Judge Berkowitz Rule for Social
Justice,"Catholic Interracialist July-August 1953, p. 1.

53 Jacob Berkowitz, quoted in the following: Bogara@umsl Davis, “Experience in Interracial
Living: Western Springs, lllinois,” 16-17; McClear{¥ital Court Decision in Chicago,” p. 1.

%4 Judge Berkowitz, quoted in Council Against Disdriation of Greater Chicagtewsletter
June 1953, Chicago Urban League Records, Unives§itlinois at Chicago, Series |, Box 263, Folder
2639.

55 Council Against Discrimination of Greater Chicagjnutes of the Monthly Board Meeting
of the Council Against Discrimination,” Chicago W League Records, University of lllinois at Chisag
Box 263, Folder 8; Council Against DiscriminatianAll Affiliates, 2 June 1953, Chicago Urban League
Records, University of Illinois at Chicago, SerieBox 263, Folder 2630. The Council was founded i
1943 and originally called the Chicago Council AwdiRacial and Religious Discrimination. It was
organized to “coordinate efforts to eliminate ingoup tensions by education, legislation, andatire
action.” Annetta Dieckmann to Mr. Sidney Willianis,January 1953, Chicago Urban League Records,
University of lllinois at Chicago, Series |, Box28-older 2628.
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the first instance they were aware of in which arteefused a government’s right to
condemn land on the basis of racial discriminafin.

Shortly after the dismissal of the case, a reffmemwas brought before the
citizens of Western Springs to authorize a bond &al$116,000 for the purposes of
funding an appeal, purchasing the Fallses’s land tarning that land into a park. On 10
July 1953, the village voted 1,037 to 896 againstiiond issue, so the appeal of the court
case was dropped and the Fallses moved into teeithome that DecembéY.

During the trial, Lillian’s Congregationalist mster took the stand in support of
the Fallses, gave a discussion at church on theemand urged church members to go to
the trial to support the Fallses. Arthur, whoret time belonged to St. Cletus Catholic
Church, received no support from the parish prestn though he was very active in the
parish and the trial was widely covered in the pf%

Though they were often threatened with violenke,dnly instance of violence
that they experienced was a brick being thrownubhotheir window that almost hit a

friend of theirs in the head. For two weeks affeit incident, Arthur and Lillian often sat

%% Sidney Jones and Edward B. Toles, in “Dr. Fall$l Bfiild in All-White Suburb,”Chicago
Defender 20 June 1953, p. 4.

#7Bogardus and Davis, “Experience in Interracialihiz Western Springs, lllinois,” 1 Council
Against Discrimination Newsletteduly 1953, Chicago Urban League Records, Uniteddilllinois at
Chicago, Series I, Box 263, Folder 2640; “Westaunr§s Situation.”Western Springs Timeg¥/illagers
Will Vote Next Friday on 3 Park Referendum Propgdsalluly 1953, pp. 1-2Vestern Springs Times
“Drop Appeal of Park Condemnation Ruling,” 17 JUB53, p. 1. Th&Vestern Springs Timesin be
obtained at the Thomas Ford Memorial Library, Wiestprings, IL. Of the five precincts that voted
regarding the bond issue, the only one that vatdehor of it was the one in which the disputedpamy
resided. This village’s vote was also coveredh®QChicago DefenderChicago DefenderVoters Defeat
Last Attempt Against Falls,” National Edition, 26l 1953, p. 5.

%8 Bogardus and Davis, “Experience in Interracialihiy Western Springs, lllinois,” 16-17; Falls,
interview by Troester. The contrast here betwedliah’s black church and white churches to whidll§&
and the Western Springs officials belonged to eanfCone’s suspicion of white churches are too
concerned with their own selfish interests to pcacthe gospel of liberation.
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at the door with a shotgun. It seemed that wotdbgothat they were armed and they
were left alone afterward. In telling this stoFglls confessed his “one failing”: “I have
utter contempt for stupidity. | have a hard tirbedause | am] utterly contemptuous of
stupid people. And of course this whole thingdstupid.”?°

The winning of this case was in no sense certairl959, the Progress
Development Corporation, for which Falls chaired bimard of directors, bought land in
Deerfield, lllinois in order to build an integratedusing project in which about ten of
fifty-one homes were to be sold to African Ameridamilies. In that case, the village of
Deerfield, which is a suburb of Chicago althougtegtides in separate a county, was
successful in condemning the property and turrfiegand into park lan®® Unlike
when Falls purchased property in Western SprirgsDeerfield community was more
covert about their racist intentions and the comitguapproved a $550,000 bond issue to
cover court costs and additional costs to condéramomes and build a pak.

Arthur and Lillian Falls were successful in thegsault against segregation in
Western Springs, but they did not do it alone. yThad the support of the Chicago
Urban League, Friendship House, and many othersl akhough they also had the

support of Lillian’s black church, the white CatiecoChurch that Falls belonged to

offered no support. In addition, two of the magufes in the village advising Falls to

9 Falls, interview by Troester.

20 gchueler, “W. Springs Doctor Has a ‘Better Idedodt Civil Rights.” Chicago Daily
Tribung “U. S. Enjoins Deerfield in Housing Row: Integeat Issue in $750,000 Suit,” 23 December 1959,
p. A10. The extent of Falls’s involvement in theddfield situation is uncertain. For more inforioat
about the very complicated court cases and thgiealp, see Harry M. Rosen and David H. RoBen Not
Next Door(New York: lvan Obolensky, Inc., 196 hicago Tribung“Builder Ask Rehearing of
Deerfield Suit,” 28 May 1963, p. B17.

%1 Chicago Daily Tribune“U. S. Enjoins Deerfiel