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ABSTRACT

Throughout the nineteenth century the Roman Catholic
Church in Ontario was concerned principally with its growth
as an institution in a rather hostile social environment.
Hence its leaders sought to develop the parochial structure
and to promote the extension of the Separate School system.
As a religious community whose members were often poor, and
in many instances recent immigrants, it continued to rely
heavily on the leadership of the clergy and in general was
unsympathetic to new ideas.

In the Catholic Church at large, however, as in
the Protestant Churches, there was increasing sensitivity
to the need for redefining the role of the Christian
Churches in society. This resulted in the promulgation

in 1891 of the Encyclical Rerum Novarum and subsequently

of Quadragesimo Anno in 1931. 1In these statements the

Papacy presented a critique of contemporary society and a
set of moral precepts designed to promote social harmony and
justice without committing the Church to the endorsement of
either liberal or socialist principles.

The first figure to introduce the Church's new social
teaching in Canada was Archbishop Neil McNeil, who was
appointed in 1912 as Archbishop of Toronto, the largest
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English-speaking diocese in the Canadian Catholic Church.
McNeil was instrumental in bringing to Canada, Henry Somer-
ville, a young self-educated, English-Catholic layman, an
outstanding journalist who became the chief exponent of
Catholic social teaching in the céuntry. Somerville was an

editorial writer for The Catholic Register, the principal

English - language Catholic newspaper, from 1915 to 1918.
After a period in England in which he acquired a broader
understanding of contemporary economics and social issues

he returned, at McNeil's request, as editor of The Catholic

Register, a position he held from 1933 to his death in
1953.

Somerville was principal adviser 6n social and
economic questions to Archbishop McNeil and subsequently
to Archbishop James McGuigan. In his writing, he sought to
explain simply the teaching of the social encyclicals, to
demonstrate its relevance to Canada, which, in his time,
moved from boom to depression; to persuade the Catholic
clergy and laity that the Church must support the develop-
ment of secular labour unions and the passage of just labour
legislation.

Distressed at the hostility of the Church towards the
C.C.F. as a "socialist" party, he strove successfully to

remove the hierarchy's restrictions which inhibited Canadian
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Catholics from joining the new party. Somerville was con-
scious that Canadian Catholics could not play an effective
part in implementing in Canadian society the ideas he
popularized unless the Church had an educated laity. Thus
he encouraged the formation of study groups for working
men, the strengthening of Catholic educational institutions,
and greater exposure of the clergy to the importance of
Catholic social teaching in resolving the problems of
Canadian society. .
Somerville's writings stand as testimony of the
range and the quality of his efforts to alter the perception
of English-speaking Canadian Catholics of the part which
the Church should and could play in furthering the establish-
ment of a just social order in Canada. To assess the extent
of his achievement is as exceedingly difficult and elusive
asto reachasimilar judgement about any notable figure in
Canadian intellectual and social history. The crucial fact
is that Somerville was addressing a religious group which
comprised altogether more than forty percent of the
Canadian population. His words were read principally by
English-speaking Catholics, and more particularly by Catholics
in Ontario. That he was heeded by some important members of
the Canadian hierarchy is clear. Subsequent events would

suggest that Somerville's influence extended widely among



clergy and laity. He may well have been a principal figure
in setting the stage for the reception in the Church in
Canada of the social ideas and changes which emerged from
Vatican II.

Somerville and those who shared his views were
limited throughout his career by the conservative traditions
of the Church in Canada, the division between the French and
English branches of the Church, and by the Church's
necessary concern for simple survival as an institutionm.

In effect, the study of Somerville's career providés an
insight into a highly significant and yet little understood

part of Canada's social and religious history.
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ABBREVIATIONS AND NOTES

A.F.of L. American Federation of Labour

C.C.F. Co-Operative Commonwealth Federation

S.d. Society of Jesus or the Jesuits

C.SS R. Redemptorist Fathers

C.8.B. " Congregation of St. Basil

Msgr. Monsignor

R.N. Rerum Novarum '

Q.A. Quadragesimo Anno

C.S.G. Catholic Social Guild

C.H.R. Canadian Historical Review

C.J.E.P.S. Canadian Journal of Economics and Political
Science

A.H.R. American Historical Review

P.A.C. Public Archives of Canada

The Register The Catholic Register 1912-1942
The Canadian Register 1942-1953

Notes

1. The McNeil and McQuiganIhpersére not yet catalogued.

2. Somerville's spelling of the word '"labour'" was not
consistent. He alternated between '"labour'" and '"labor"

even within one article.

vii



The ecclesiastical jurisdiction over which Archbishops
McNeil and McGuigan presided was the "Archdiocese of
Toronto'. But since it was, in all respects,a diocese,
the terms ''archdiocese" and '""diocese" have been used
interchangeably. 1In the Roman Catholic Church, the
holder of an archbishopric held formal primacy over the
dioceses in a given ecclesiastical province, but his
main task was to exercise the functions of a bishop in
the archdiocese. '

The articles and editorials cited from The Catholic

Register have not been listed in the bibliography as
this would have extended its length excessively and the
newspaper is now available for reference on microfilm.
The only exception was Somerville's 1936-37 series on
Communism which were intended to be a study club

instruction book.
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INTRODUCTION

I

In the latter half of the nineteenth century and
on into the twentieth, Western European society was under-
going industrialization and urbanization. These related
processes created a large group of new and distinctive
social issues. The churches, along with all other institu-
tions in Western society, were obliged to adapt their
positions on moral and social issues in order to deal
effectively with these new problems. All of the churches
found this an unusually difficult task because their con-
ceptions of social ethics were developed in the context of
a traditional hierarchical and rural-dominated society. The
principal Protestant churches and the Roman Catholic Church
responded to this new situation in very different ways. The
Protestant response initially took the form of the Social
Gospel, especially in America, and this in turn helped to
shape social philosophy in the twentieth century.

The Romqn Catholic Church began to'demonstrate an
acute interest in this question with the publication of the
Syllabus of Errors in 1864. This statement was generally
interpreted as, and was intended to be, an important part of
a conservative counter-offensive against liberal and radical

1



ideas in philosophy, theology, and politics, and the tensions
which accompanied them. Bqu)in the next two decades it
became increasingly evident that a defensive posture was
not sufficient to protect the Church's position and in-
fluence.

Spurred in particular by the continuing crisis in
the Church's relationship with industrial society, Pope Leo

XIII issued Rerum Novarum in 1891, an encyclical which was

conceived to be a balanced, and on the whole conservative
statement with respect to the role of the Church in.society.

But, whatever was intended, Rerum Novarum proved to be a

catalyst for the ongoing development of a constructive
response by the Church to the kinds of social issues with
which it was confronted. 1In England, in the United States,
and eventually in Canada, the discussion stimulated by

Rerum Novarum was instrumental in re-shaping the Church's

position on the phenomena which were developing within the
capitalist economy -- labour unions, widespread poverty made
more severe by cyclical depressions, and the growth of an
international socialist political movement which was in
part a counter-balance to the formation of international
links between large corporations in the Western economy.

In Canada, the period during which the English-
speaking sector of the Catholic Church began seriously to

consider these gquestions,ébegan with the appointment of



Dr. Neil McNeil as Archbishop of Toronto in 1912. From
that time forward there was intermittent discussion within
the Archdiocese of Toronto about the meaning of Catholic
social thought. It is clear in retrospect, that during
these years other sections of the English-speaking Catholic
Church in Canada became much more aware of the implications
of the shifting patterns of Catholic social views as Church
authorities sought to apply these to the resolution of the
increasingly critical social and economic difficulties with
which English-speaking Catholics as well as other Canadians
were faced.

This process of adjustment was facilitated and con-
stantly stimulated by Henry Somerville (1889—1953). Through
his unique and close relationship with two successive arch-

bishops of Toronto and his work on The Catholic Register,

first as a contributor and subsequently as editor (1915-18;
1933-53), the Catholic Church in English Canada was provided
with a corpus of social thought adapted to Canadian con-
ditions. The nature of these relationships and the extent

of his influence were themselves shaped by the character

and traditions of English-speaking Catholicism and by
Somerville's own background and character. In this thesis

my primary objective is to analyse the intellectual formation
and career of Henry Somerville as a student and as an ex-

ponent of Catholic social thought with particular reference



to the period which he spent in the Archdiocese of Toronto.
My secondary objective is to assess the extent to which the
attitudes of the English-speaking clergy and laity were
shaped and changed as a result of his activity, within the
context of the traditions and the characteristics of
Catholicism in Ontario.

Henry Somerville has been selected for detailed
consideration in this thesis because he was in fact the most
significant exponent of Catholic social thought in Enélish
Canada in the period from 1915 to 1946. Indeed few if any
of the clergy gave systematic attention to this subject
except incidentally in pastorals or general public state-
ments.l Somerville was noteworthy, in addition, in that his
work in Canada spanned a period in which occurred the three
events which played such major roles in shaping the country
—-— World War I, the Depression, and World War II. He was
editor for twenty yearsof the oldest and most widely cir-
culated Catholic weekly in Canada; its influence extended

beyond the Archdiocese of Toronto to the whole of English-

1The Antigonish Co-operative Movement, whilst an
admirable enterprise, was founded and led by clergy associ-
ated with St. Francis Xavier University and oriented to the
problems of rural agriculture in the Maritime Provinces.
It was a practical application of the co-operative theory
of the Church but it was not readily applicable to the huge
industrial complexes of urban central Canada.



speaking Canada.

I have chosen to focus on Somerville's role in the
Archdiocese of Toronto because the history and character of
this part of the Church is a kind of microcosm of the
development of Catholicism in English-speaking Canada. In
the twentieth century the Toronto Archdiocese became the
largest in Catholic population of any province of the
Church in English-speaking Canada, and was directly exposed
to the social pressures engendered by immigration, in-~
dustrialization, and urbanization. For that reasoﬁ it seems
plausible to argue that this kind of study of this particu-
lar diocese will throw light on the history of English-
Canadian Catholicism in the twentieth century and should
stimulate research into the development of other parts of
the Church in the same period. Moreover, I have been for-
tunate in securing access to Somerville's papers and
correspondence through the gracious co-operation of
Mr. Somerville's family. They have made it possible for me
not only to locate incidental writings not readily available,
but also to gain informal insights into his character through
interviews with them and his friends and associates.

It is recognized that it is risky to generalize
from the experience of one Archdiocese with respect to the
whole range of English-speaking Catholicism in Canada. More-

over, generalizations, however accurate, with respect to this



part of the Catholic Church are not necessarily valid as
applied to the Church in French Canada. The latter had
different traditions, problems and objectives.

At this point one must emphasize that there is a
dearth of scholarly writing about religion in general and
the English Catholic Church in particular in Canada. The

pioneer work of H. H. Walsh, The Christian Church in Canada

(1956) is weak on the modern church and has little comment
in depth on the English branch of the Canadian Catholic

Church. John Webster Grant's stimulating The Churdh in the

Canadian Era (1972) contains valuable insights and success-

fully places the Church's development within the larger con-
text of economic and social change, but the sections dealing
with Catholicism are relatively brief. There is no compre-
hensive history of Christianity in Canada comparable to the
studies published by Hudson, Gaustad or Ahlstrom on the
United States. These rest not only on substantial research
in primary sources but also on a vast output of scholarly
work on United States' religious history, including American
Catholicism. It would be impossible at this time to produce
a bibliography of the history of religion in Canada compar-

able in scope to Nelson Burr's two volume A Critical Biblio-

graphy of Religion in America (1961), because so little has

been written.

One reason for the quality of the comment on the



growth of American Catholicism in works such as Ahlstrom's

mammoth Religious History of the American People (1972) has

been the wealth of scholarly research done in the last
twenty-five years, particularly on the development of
Catholic social thought. There are comprehensive general

surveys such as M. J. Williams, Catholic Social Thought

(1950), John F. Cronin, Catholic Social Principles (1950),

and Joseph Moody, Church and Society 1789-1950 (1953),

which outline the European sources of the subject as well

as noting English or American exponents of Catholic
philosophy. There is also a large collection of 'works which
deal more specifically with various aspects of the American
scene. Especially noteworthy are the comﬁilations of docu-
ments and the general histories of John Tracy Ellis, the
explanations of the social encyclicals by Joseph Husslein,
Terrence McLaugﬁlin, and Anne Fremantle, and the several
works of Thomas T. McAvoy, Philip Gleeson and Andrew Greeley.
American scholars have given detailed consideration to
specific issues in American Catholic history: Henry Browne's

The Catholic Church and the Knights of Labour (1949), Philip

Gleeson, The Conservative Reformers: German-American

Catholics and the Social Order (1968), Aaron I. Abell,

American Catholicism and Social Action: A Search for Social

Justice 1865-1950 (1960) and American Catholic Thought on

Social Questions (1968). Interestingly, several of these




works refer to Henry Somerville as an authority, although

he has not received any such recognition in any Canadian
work written to date. The many biographical studies of
Catholic leaders in social thought in the United States, and
of prominent members of the hierarchy such as Cardinal
Gibbons, by John Tracy Ellis (1952), and the excellent
writings done on reformers such as Mary Harrita Fox, Peter

E. Dietz, Labor Priest (1953), Francis Broderick, Right

Reverend New Dealer: John A. Ryan (1963), are of great

value. Finally, scholarly interest in social issues in the
Catholic Church has been sustained by a vigorous press which
publishes important shorter items: the Paulist Catholic

World, the Jesuit America, and the lay-founded Commonweal

are but three examples of many which could be cited.
Studies of Catholicism in English-speaking Canada
must be grounded as well in the origins of social thought
in England. Here, the sources are not so rich but there
has been some fine work which helps throw light on Canadian

development: K. S. Inglis, Churches and the.Working Class

in England (1963), Petér Jones, The Christian Socialist

Revival, 1877-1914 (1968) and John Hickey, Urban Catholics

—— Urban Catholicism in England and Wales from 1820 to the

Present Day (1967) provide useful background material on the

Catholic working class. Little has been written on the

history of the English Catholic Church in the twentieth



century except articles on specific limited subjects. This

makes the pioneer work of Georgiana McEntee, The Catholic

Social Movement in England (1927) all the more valuable,

if only because Henry Somerville figures prominently in it.

A sequel to this by J. M. Cleary, Catholic Social Action in

Britain, 1909-1959 (1961) although more limited in scope,

is very important as it is the sole source for detailed
information on the Catholic Social Guild. The latter
organization through its Year Book begun in 1913, and its

little journal, The Christian Democrat, provides uéeful

information for the researcher. This organization produced
studies on the progress of Catholic Action in Europe, and

sponsored Somerville's brief but useful Studies in the

Catholic Social Movement (1933). There is an extensive

literature on the nineteenth and early twentieth century
European Catholic pioneers of social thought, which is
documented in the excellent bibliographies provided by both
Moody and Williams. The most useful modern work of a criti-

cal nature, however, is R. L. Camp, The Papal Ideology of

Social Reform (1969).

In contrast, to produce a history of the English
Catholic Church in Canada or a detailed account of some
particular aspect of its history would be an impossible task
at present, given the extent of Canada, the different tra-

ditions of the various regions, and the inadequacy of the



10

primary and secondary sources. The ecclesiastical archives
are, like many other archives in Canada, under-developed,
and the use of the material in them at least for the
twentieth century is still, in many instances, restricted.
Similarly, although there have been some writings about
prominent clergy in Canada, such as George Boyle, Pioneer
in Purple (1951) on Archbishop McNei;, Claude Fisher's

James Cardinal McGuigan (1948) and Peter Nearing, He Loved

the Church: John R. MacDonald, Bishop of Antigonish (1975),
there is no scholarly history of any diocese or anj system-
atic studies of the religious orders or Catholic activities
except in the field of education. Here one can cite Frank-

lin Walker, Catholic Education and Politiecs in Ontario

(1964), Laurence Shook, Catholic Post-Secondary Education in

English-Speaking Canada (1971) and E. J. McCorkell, Henry

Carr: Revolutionary (1969) which traces the career of a

prominent Catholic educator.
The researcher has to rely on very modest attempts
to recapture early Ontario Catholic history such as

W. R. Harris, The Catholic Church in the Niagara Peninsula

(1895), John Teefey, The Archdiocese of Toronto: Jubilee

Volume (1895), Theobald Spitz, The Catholic Church in

Waterloo County (1916), Brother Alfred, Catholic Pioneers in

Upper Canada (1947), and William G. Perkins Bull, From

Macdonell to McGuigan (1939), all of which contain useful
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biographical sketches but are based on limited sources.

In recent years a few theses have been completed
on Canadian Catholic history which have made use of impor-
tant primary sources. These include Margaret Prang, '"Some
Opinions of Political Radicalism in Canada Between the Two
World Wars" (1953), Frank Isbester, "A History of the
National Catholic Unions in Canada 1901-1945" (1968), James
Rea, "Bishop Alexander Macdonell and the Politics of Upper
Canada" (1974), and Robert Choquette, '"Language and ﬁeligion,
A History of English-French Conflict in Ontario' (1975).

The scarcity of published primary sources in
Canadian Catholic history is regrettable. Three of the most
useful collections for this thesis have been James C.

McGuigan, Pastoral Letters and Circular Letters (n.d.),

Jean Hulliger, L'Enseignement Social des Evéques Canadiens

de 1891-1950 (1958), and Alexander Laidlaw, The Man from

Margaree, Writings and Speeches of Moses J. Coady (1971).

Although many short memoirs containing valuable primary

material have been produced by parishes and religious orders,
only comparatively recently has there been a serious attempt
to collect and collate these for bibliographies. Increasing-

ly useful will be the History Collection: Canadian Catholic

Church, compiled and collected by Alphonse de Valk, for
St. Thomas More College, Saskatoon, since 1971, and the

bibliography produced under the sponsorship of the Canadian
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Catholic Historical Association which is being kept up to
date by James Hanrahan.

Recent articles for books or journals have proved
invaluable in sketching the historical and sociological
background for this thesis. They include: Ambrose Raftis,
"Changing Characteristics of the Catholic Church" (1963),
Kenneth Duncan, "Irish Famine Immigration and the Social
Structure of Canada West" (1968), D. S. Shea, '"The Irish
Immigrant Adjustment to Toronto" (1972), George Hoffmén,
""Saskatchewan Catholics and the Coming of a New Poiitics"
(1974), Raymond Huel, "French-Speaking Bishops and the
Cultural Mosaic in Western Canada" (1974), G. J. Parr,
"The Welcome and the Wake, Attitudes in Canada West Toward
the Irish Famine Migration" (1974), Gregory Baum, "Joe
Burton: Catholic and Saskatchewan Socialist" (1976).

The growing interest in Canadian religious history
is indicative of an increasing awareness among secular
historians that the churches have played a highly influ-
ential role in the shaping of Canadian society. The nature
of this relationship has been explained in some detail and
with particular reference to the Protestant churches by

S. D. Clark in his Church and Sect in Canada (1948), Goldwin

French in Parsons and Politics (1962) and more recently in

Richard Allen's The Social Passion (1971), a comprehensive

account of the development of the Social Gospel between



13

1914 and 1928. In what follows I shall attempt to extend
this investigation into the hitherto largely neglected
history of English-Canadian Catholicism. Since the Catholic
position on social issues as in other matters differs sig-
nificantly from those of the Protestant churches, this study
should add another dimension to our understanding of Canada's

religious, social, and intellectual history.

I1

The social problems which resulted from the rapid
economic and political changes in Europe and North America
in the latter part of the nineteenth century were one of the
major causes of the theological crises which have troubled
all Christian churches, both Protestant and Catholic, up to
the present time. Yet these changes have only heightened
a tension which has always existed within the Western
Christian religious tradition. It is within the context
of centuries of Christian. concern about social justice that
the response of any one of the Canadian churches to con-
temporary social issues must be considered.

The premises of the Christian faith include two
dynamic religious ideas which have always proven difficult
to hold in balance. Traditionally, the churches have con-
sidered that their main responsibility was to effect the

spiritual renewal of the individual soul. The churches have
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always been aware, however, that the Bible contains a set

of ethical precepts which can demand a degree of involvement
in society transcending at times the priority which has been
given to the individual's search for perfection. This has
produced a paradox: man, whom the Christian tradition has
declared to be essentially a spiritual being who should put
the non-material world first, must work out his relationship
with God the Spirit within a social and material world.
Christians have never been able to escape from this dilemma,
for some of the great insights of the Hebrews which were
appropriated into the Christian faith were concerned with
the relationship between personal religious obligations and

the ethics of the whole community.2

2Many Old Testament quotations could illustrate
this belief that the cultivation of the spiritual virtues
must be coupled with public justice and charity. The
following are but a few illustrations of Hebraic ethics
which concern the duty of the worshipper of Yahveh to his
neighbour. All quotations are from The New English Bible
(Oxford, 1970).

"When an alien settles with you in your land you
shall not oppress him . . . you shall love him as a man
like yourself.'" Leviticus 19:33.

"When your brother Israelite is reduced to poverty
and cannot support himself in the community, you shall
assist him as you would an alien or a stranger. . . . You
shall not charge him interest on a loan, either by deducting
it in advance from the capital sum or by adding it on
repayment." Leviticus 25:36,37.

"You shall not oppress your neighbour or rob him.
You shall not keep back a man's wages till next morning. You
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As political and social structures became more
complicated, theologians continued to wrestle with the
paradox of the spiritual and the secular. St. Augustine,
in his analogy of the two kingdoms, and St. Thomas Aquinas,
in his analysis of the natural law, the political state,
and Christian society attempted to supply solutions for
their times. St. Thomas, in particular, declared that social
justice and Godliness are inextricably linked. Man fulfills
his obligation to God by adoration, by obedience to laws
of personal purity and by the constant application:of justice
and charity to his fellow man. The history of the Church
since his time illustrates how difficult is the task of
keeping these two in balance. .

At times, the need for personal regeneration and
union with the Deity has been emphasized. The individual's
inner piety was stressed by the mystics of the pre-
Reformation era and the Anabaptist mystics of the sixteenth
century. Socially active groups such as the Quakers and the
Franciscans combined mysticism with deeds of personal love
and charity to the needy. Others, such as the "Diggers"

during the English Civil War, formed political movements

shall not pervert justice, either by favouring the poor or
by subservience to the great.'' Leviticus 15:13,14,186.



16

with the aim of changing the structure of society to conform
with their notions of Godliness and justice.

In the past the Roman Catholic Church has not been
often identified with this latter type of reform movement
because for many centuries it claimed to be and was accepted
as an institution which functioned within the integral
structure of the state. As it claimed jurisdiction over
education and much of the law, attempts to make changes in
these areas which Weré so related to social change were
likely to be interpreted as direct attacks on both the
Church and the State.

In contrast, after the Reformation, when the con-
cept of the religiously pluralistic society became accepted
by many states, the Protestant churches initiated movements
which sought to reform many social institutions in the name
of religion. One of the most famous of these was the anti-
slavery crusade in England and the United States. Using
arguments based on the Christian ethic, the churches sought
a drastic change in the structure of the slaveholding
societies.

From the beginning of settlement the Christian
churches in North America had assumed that the alleviation
of social problems was part of their mission. The Catholic
religious orders were the only dispensers of charity,

education, and medical care in French Canada, and all the
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churches did their best to help poor and ill settlers in a
developing Canada when government aid was largely non-
existent.

Despite these earlier developments, none of the
churches in Europe or America were equipped to meet the
challenges posed by the Industrial Revolution or modern
warfare. Severe social and economic hardship stimulated the
advocacy of new solutions by secular writers who had no
sympathy for the religious and social traditions of the
churches. These critics argued that the source of'injustice
was not so much in the individual actions of particular men,
as in the faulty structure of Western society. Only a major
and possibly violent upheaval would bring about the destruc-
tion of the chief culprit, the capitalist system, and its
replacement by a new collectivist or co-operative society.

The Roman Catholic Church was particularly hostile
to these ideas although it had never accepted the arguments
promulgated by the nineteenth century liberals who had

Jjustified the laissez-faire state and the capitalist economy.

The turmoil of the nineteenth century made the Vatican
hierarchy aware that it would have to fight much more vigor-
ously and constructively for social justice if the Church
was going to retain a position of moral leadership. Karl
Marx and Pope Leo XIII saw similar kinds of handwriting on

the wall, but the Papacy from the beginning fought bitterly
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against the Marxian solution. It shared in the growing
concern of all the Christian churches about social, economic
and political issues in the late nineteenth century: the

promulgation of Rerum Novarum coincided with the first

phase of the Protestant Social Gospel movement.

III

Roman Catholic theology defined the Church as a
divinely founded institution whose specific mission is to
save souls. Only under its authoritative 1eadersﬁip would
the Kingdom of God be brought closer to actuality on earth.
Nevertheless, the Church shared two assumptions with those
who formulated the Social Gospel: Catholics and Social
Gospellers, unlike those who upheld the Calvinist tradition,
believed that the primordial rebellion against God had
impaired, but not destroyed, mankind's innate potentiality
for good; hence both were optimistic about the possibility
of moral progress.

The world, the Church believed, was not intended to
be a place of permanent alienation from God, for the universe,
being divinely created)was still essentially good. This was
proven by the existence of the natural law to which all
things were subject. Order in the world and in human society,
after the Fall, came from man's understanding of and ad-

herence to the law through his own reason and the teaching
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of the Church.

This theology had been enunciated by St. Thomas
Aquinas in the thirtéenth century. Popes Pius IX and Leo
XIII believed it to be particularly applicable to the con-
dition of man and society in the nineteenth century; thus
they sponsored its revival during their papal reigns. From
‘the Thomistic conception of natural law evolved another
assumption which Catholicism shared with the Social Gospel.

Essentially the implications of the theology of
Redemption were defined more broadly than in the pést. Not
only was the individual saved by Christ, but, through the
activities of dedicated Christians, there existed the
possibility of social progress and peace és benefits of the
Redemption which could encompass those who were outside the
Church. Others could and should share in some of the bene-
fits of the Kingdom when it was brought into realization on
earth. This would be accomplished by obedience to the pre-
cepts of social ethics, which, if they were in accord with
the principles of natural law, would be the means of
achieving social justice and progress.

The difference between the Catholic and Protestant
positions at this point is the identity of the authority
which defined social ethics. As has been pointed out by
Jeremiah Newman, the Protestant social ethic was less fixed,

less legalistically defined in that it was shaped by
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"reliance rather on the Word of God as perceived by the
intuition of the believer with the help of a reverent
reading of the Bible and of prayer”.3 More than the
Protestant, the Catholic, however, relied on the guidance
of the Church on moral issues because he accépted its
contention that it had been given its teaching authority
by God, and was thus authorized to be the supreme ethical
guide on both general and individual religious and moral
issues. These two positions, which Newman has dubbed'an
"ethic of inspiration" and an 'ethic of ends”4 weré not
mutually exclusive. Both claimed scriptural authorization
but they did result in different approaches to the means
of achieving social reform.

The article of faith which separated these two
concepts most emphatically was the Thomistic premise that

the organizational structure of the Church is part of the

whole divinely ordained structure of the universe in which

3Jeremiah Newman, Change and the Catholic Church
(Baltimore and Dublin, 1965), 100-101. This Catholic
sociologist gives a thoughtful analysis of the dif-
ferences between the Roman Catholic and the Protestant
theological positions on the role of the Church in social
change. See his chapter 2.

{Newman, Religion, 99.
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all parts are in an organic and hierarchic relation to one
another. All men were equal before God in that they were
all accountable to Him at all times for their actions, but
some men, by divine commission)had more responsibility and
more authority than others within the Church. Episcopal
authority specifically did not derive from any idea of
consensus, or delegation of authority by equals. Clergy
and laity accepted the bishop's authority on faith and
morals, because the rite of consecration to the episcbpacy
involved a conferring by God on the Pope or the Biéhop, of
the right and obligation to exercise authority on all matters
over which the Church claimed jurisdiction. The corollary
of this was the Catholic belief that the ?ope and the
hierarchy must provide the Church's intellectual leadership
and initiate action in all major areas of the Church's con-
cerns.

As has been noted, in the latter half of the nine-
teenth century the belief that vigorous Christian involve-
ment in remedying social injustice is an essential part of
Christian witness was not an idea unique to the Protestant
churches in Europe or America. Some European Catholic
bishops attempted, as early as the 1860's, to stimulate papal
interest in this area and they were joined by English and
American bishops in the 1880's. They were not much heeded

for a time because the Church had difficulty in adjusting
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to the political, economic and social changes which had
occurred in Europe during this period. Little positive
direction was given until 1891 to those prelates who were
grappling with the social problems festering in the urban
centres of Europe and America.

The threatened defection of the new industrial
proletariat to socialism forced the Papacy in 1891 to heed
the warning of a few perceptive bishops. As were the early
advocates of the Social Gospel, these bishops were convinced
that the Catholic Church under their leadership must move
into the turbulent marketplace and endeavour to bring the
social order into conformity with Christian concepts of
social justice.

In Canada the Church was slow to respond to the
changing attitude of the Papacy towards the Church's involve-
ment in social problems. The tradition of episcopal leader-
ship and initiative was strong and, for historical reasons,
both the bishops and laity defined the Church's role largely
in confessional terms. Any move to formulate a Catholic
response to new social issues thus would need to be espoused
by a leading member of the hierarchy. The appointment of
Neil McNeil as Archbishop of Toronto offered him an
opportunity to introduce the Church's new teaching on social
questions to a large and influential sector of the Canadian

Church. In this task McNeil was given immense assistance



by Henry Somerville. But, McNeil, Somerville, and their
supporters were limited throughout by the traditions and

character of the Church in Ontario.
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CHAPTER 2

THE DEVELOPMENT OF THE CATHOLIC CHURCH

IN ONTARIO TO 1913

Although they were isolated from the Protestant
community and the intellectual ferment that took place
between 1890 and 1935 among the advocates of the Social
Gospel, some Canadian Catholics were, nevertheless,
participants in the intellectual adaptation which the
Catholic Church underwent during the same period. From
1913 this task was taken up by several Canadian Catholic
leaders, whose main concern was to identify the main weak-
nesses of the Church, and to adapt the general social directives
of the Vatican to the specific requirements of Canadian
Catholics in forms that would be acceptable to the non-
Catholic Canadian community.

Two of the most outstanding of the Catholic leaders
in this period were Neil McNeil, Archbishop of Toronto from
1913 until his death in 1933)and Henry Somerville, the

editor of The Catholic Register from 1933 until his death

in 1953. 1In order to understand what they sought to
accomplish and the limitations which they faced, one must

first understand the historical development of Catholicism

24
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in Ontario. Certain forces and events shaped the Church
and were responsible for the attitudes which McNeil and
Somerville sought to alter. In this chapter therefore the
nature and growth of Ontario Catholicism before 1913 will
be examined.

The Roman Catholic Church flourished in Canada in
the three centuries which followed its initial implanting
by the French. It grew markedly in Quebec and Ontario. In
Quebec, the Church's success, based initially on the f
majority position of the French Canadians, was maiﬁtained
by the phenomenal birthrate, the legal position afforded
it by the Quebec and Constitutional Acts, and by its
effective espousal of the nationalist aspirations of the
French Canadians.1 The Quebec Act was noteworthy in that
it had guaranteed more political and social recognition
to the sixty thousand French Canadian Roman Catholics in
Caéada than was permitted at that time to the Catholics in

either Great Britain or other parts of British North

America.2 But it was this linking of religion with national-

1J. C. Falardeau, "The Role and Importance of the
Church in French Canada'", in Marcel Rioux and Yves Martin,
eds., French Canadian Society (Toronto, 1964), 1:349-50.

2D. A. O'Sullivan, "The Quebec Act and the Church in
Canada', The American Catholic Quarterly Review (1885);601-
615. See also J. Ambrose Raftis, "Changing Characteristics
of the Catholic Church', in J. W. Grant, ed., The Churches
and the Canadian Experience (Toronto, 1963), 83.




26

ism which facilitated the emergence in the Quebec Church
of a fortress-like mentality, which identified the Security
of religion with cultural survival.S

In contrast, the development of the Church in
English-speaking Ontario took blace under entirely different
circumstances and here it came to have a distinctive out-
look which in many respects differed from that of the
Church in Quebec. Following the Quebec Act it was assumed
by the French-Canadian clergy and accepted by the British
colonial officers that the rights enumerated in this act
would apply to any new Catholic immigrants because the
Quebec Act had not excluded non-French Catholics; in
addition, the jurisdiction of the Diocese‘of Quebec extended
at that time to the western limit of the former French
possessions in North America.4

Because of the political and economic opportunities
which this policy seemed to guarantee, Catholics were, from

an early period, attracted to settlements in the future

3Laurier LaPierre, "The Clergy and the Quiet Revolu-
tion", in Arnold Edinborough and Philip LeBlanc, eds., One
Church Two Nations (Toronto, 1968), 76.

4John S. Moir, Church and State in Canada, 1627-1867
(Toronto, 1967), xvi.
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province of Ontario. They came in three major waves . before
1850. The common factor was that each group of settlers

was recruited from the poor and disoriented sectors of
British society.

The earliest Catholic immigrants to Upper Canada
were Scots, mainly military personnel, Highlanders in the
King's Royal Regiment from New York who settled at Glengarry
in 1786. A scattering of Catholic Scots were among the seven
hundred United Empire Loyalists who came to Kingston after
the Revolution, and there were ga few Catholic soldiers in
the regiments guarding the frontier at Kingston and Niagara.5
All of these received the land grants which were given to
the troops in 1803.6 A few Catholics who settled in York
(Toronto) managed to build a small chapel in 1805, but the
total Catholic population in Upper Canada during the first
two decades of the nineteenth century was so small that they
had little social or political importance. Served by a few

itinerant priests responsible to the Bishop in far-away

5Gerald Craig, Upper Canada: The Formative Years
(Toronto, 1963), 48. Craig noted that the pro-monarchist
Macdonell pointed out that Highlanders who received land
grants would be a bulwark against the principles of republi-
canism which were being "diffused" by the citizens of the
United States.

®W. R. Harris, The Catholic Church in the Niagara

Peninsula, 1625-1895 (Toronto, 1895), 179.
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Quebec, they did not have vigorous local leadership.

The first large-scale Catholic immigration into
Ontario began in 1825 when 415 families, 2591 people,
arrived from Cork at Peterborough where Ulster Irish had
settled a few years earlier.7 They were anxiously watched
by their Protestant compatriots as a potentially unruly
addition to the community, for they had emigrated from
depressed areas where violence was common.8 On the whole,
however, these early Catholic immigrants were accepted,
as they arrived in comparatively small groups and were
easily absorbed into the rural areas where they filled the
growing demand for farm labourers and domestic servants.9
The poorest and most unskilled took laboufing jobs building
the vast transportation network of roads and canals, the
lifelines of the pioneer communities. Irish labourers dug

the Lachine Canal between 1821 and 1826; they moved on to the

7William Forbes Adams, Ireland and Irish Emigration
to the New World (New Haven, 1932), 145.

8Hereward Senior, Orangeism: The Canadian Phase
(Toronto, 1972), 10.

9Early pioneer memoirs frequently commented on the
mores of the Irish Catholics in the district. Mrs. Susannah
Moodie observed in Life in the Clearings in 1852, that al-
though they were superstitious and careless, the Irish were
good domestic servants, diligent and good-natured. (Toronto,
1959), 8-9.
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Rideau between 1826 and 183210

The second major wave of Irish Catholic imﬁigrants
to Canada came between 1840 and 1843, These were unskilled
labourers from the industrial cities of England and tenant
farmers from Southern Ireland. The Irish who emigrated
from the English ports had left Ireland during the 1830's,
when depressed economic conditions had driven over 200,000
poor to seek new job opportunities in the factories and
foundries of England. They were crowded into the industrial
slums of Liverpool, Manchester, and London where théy became
an alien, despised minority. Unskilled, illiterate,11
poorly paid, frequently unemployed and despised because of
their religion, they developed a ghetto méntality. Ignored
even by the English Catholic gentry who might have given
them some leadership,lz they clung together, a resentful,

suspicious group whose social disorientation and poverty

10H. C. Pentland, "The Development of a Capitalistic
Labour Market in Canada", The Canadian Journal of Economics
and Political Science", 25 (1959), 450-461. See also
Kenneth Duncan, "Irish Famine Immigration and the Social
Structure of Canada West", in W. E. Mann, ed., Canada:
A Sociological Profile (Toronto, 1968), 15.

11T. W. Freeman, Pre-Famine Ireland (Manchester, 1957),
135. The Irish Census of 1841 listed an illiteracy rate which
was as high as 72% in some counties.

12John Hickey, Urban Catholics -- Urban Catholicism
in England and Wales from 1829 to the Present Day (London,
1967), 166. See also Henry Pelling, Popular Politics and
Society in Late Victorian Britain (New York, 1968), 29 and 32.
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bred crime and disease rates which were notable even in
" Victorian slums.

In the early 1840's these urban Irish poor in
England were eager to emigrate as were the tenant farmers
in Ireland who had been uprooted by the Irish Poor Law of

13

1836. The coincidence of poor potato crops and a decrease

in ocean fares caused over 85,000 of these poor people to

14 They met with more hostility than had

come to Canada.
the Irish settlers of an earlier era because their reputa-
tion for squalor and violence had preceded them. However,
their labour was still needed, although projects such as

. 15
the Welland Canal paid barely subsistence wages.

Yet they had an easier time than the third wave of Irish
immigrants, the starving victims of the Great Potato Famine

of 1847.

13The Poor Law of 1838 stated that farmers and land-
lords must pay a poor rate averaging ten pence on the pound
for their tenants requiring aid. In order to keep their
taxes down, many landlords gave financial assistance to
tenants who were indigent and wished to emigrate. See
Helen Cowan, British Emigration to British North America
(Toronto, 1967), 178.

14Adams; Ireland, 415, Immigration Table.

15Harris noted the penury of the workers who arrived
in the St.Catharines-Thorold area to build the extension to
the Welland Canal in 1841. See 260.
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The immigration which resulted from the Famine
was one of the potent influences which shaped Canada, as
these Catholics greatly altered the social and religious
composition of the communities in which they settled.
Nearly 100,000 people fled Ireland in the holds of the grain
and timber ships, "probably the most diseased, destitute
and shiftless [settlers] that Canada has ever received”.16
They were so physically weakened by many years of
deprivation that they were lethargic and had to be given
food before they could proceed to settlements inland.
The immigration officials hoped that they would

17 but this scheme failed for four

provide farm labour,
reasons. First, they were not welcome in-rural Ontario
because they brought cholera, typhus and tuberculosis into
the farming communities.18 Second, they were not skilled
farmers because in Ireland they had only scratched a sub-

sistence living from small garden plots.19 Third, they had

16Gilbert Tucker, "Famine Immigration to Canada,

1847", American Historical Review 36 (April 1931):534.

17G. J. ‘Parr, "The Welcome and the Wake, Attitudes

in Canada West Toward the Irish Famine Migration", Ontario
History 66 (1974):105.

8Duncan, "Irish Famine", 5.

19Freeman, Pre-Famine Ireland, 21-22.
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no money or equipment to start farming and the government
had no funds for so many who needed aid. Finally, the
Irish did not like the lonely life which was the lot of the
Canadian homesteader. They were gregarious and preferred
to live with the neighbours and priest close by. Very few
of those who tried life in the hinterlands stayed there
long. The majority of the Irish Catholics eventually
settled in the cities and towns of southern Ontario; in
Toronto, Hamilton and London they tried to re-create their
familiar surroundings. The epithets, "Corktown",:
""Cabbagetown', or "Shantytown" indicated their low social
and economic sta.tus.2O Life in a semi-hostile environment
often reinforced the traits for which the Irish had already
acquired notoriety. 1In Toronto, between 1850 and 1860,

two thirds of all men and four fifths of all women charged
by the police were Irish. Most of these were arrested for
being drunk and disorderly.Z2l

The protests of Canadian officials to the British

20Duncan, "Irish Famine", 14.

2D, 5. Shea, "The Irish Immigrant Adjustment to

Toronto", Canadian Catholic Historical Association Study
Sessions 29 (1972) :60.
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government against the dumping of '"diseased Irish paupers"
led to stricter emigration and passenger regulations after

184722

Thus the rate of immigration declined during the
1850's, but the majority of the newcomers were still Irish
CatholicsA"who became a substratum of the population in
every sizeable town in the province".23 The Irish influx
contributed significantly to the phenomenal increase of the
population in Upper Canada from 486,000 in 1842 to 952,000
in 1851. 1In this same period the Roman Catholic portion
increased from 78,000 to 167,000. 1In Toronto aloné by 1851,
Catholics comprised over one quarter of the population of
30,000 and by 1860 they numbered 12,000 out of 44,800
citizens.z4

The number of Irish immigrants to Canada fell during
the latter years of the nineteenth century, but the Irish
remained the dominant ethnic group in the Catholic Church

in Ontario until after the First World War. The city of

Toronto and its environs had the largest Catholic component,

22Frances Morehouse, 'Canadian Migration in the 40's",
Canadian Historical Review 9 (1928) :321.

23Pent1and, "The Development', 460.

24Census of Canada, 1851-52, I, xv, xx, xxi, 308, 69,

128,
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Hamilton and London were the other two large Catholic
centres in central Ontario. By 1911, Catholics comprised
twelve percent of the population of Toronto (46,368 out of
376,538), and approximately 70,000 of the province's 484,997
Catholics lived in the Archdiocese of Toronto. The cities
of Hamilton and London contained 13,000 and 5,000 Catholics,
respectively, and were thus the other major English Catholic
centres in the province.25

The majority of the priests and bishops who
ministered to the Catholics in Ontario between 1850 and
1913 were also of Irish descent. The exceptions were
usually in areas where European Catholic immigrants founded
communities large enough to support a priest of their own
language and culture.z6 Because they were in the majority,
it was the Irish laity and clergy whose attitudes shaped
Catholicism in Ontario in the nineteenth century. They had
brought with them a heritage of social values and traits,

born of years of persecution and privation. Their ex-

ZSCanada Year Book, Second Series, 1912, 28-29,

30-31.

26Exa