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  Chapter 1


  Introduction


  On June 4, 1943, an area of northeastern Ohio—including Stark, Columbiana, Mahoning, Portage, Trumbull, and Ashtabula counties—was “canonically erected” as the Diocese of Youngstown. The new diocese, which comprised 3,404 square miles, featured several major manufacturing and steel-production centers as well as large stretches of agricultural territory. In The March of the Eucharist from Dungannon, a commemorative volume published 8 years later, the Diocese of Youngstown claimed 110 churches, 3 hospitals, and 2 schools of nursing operated by religious orders. The volume’s author, the Most Reverend James A. McFadden, bishop of Youngstown, wrote with evident conviction that “[t]he Diocese of Youngstown is well established and is developing a vigorous Catholic life in opposition to the evil forces which would destroy our country.”1 Among the instruments the diocese relied upon to develop this “vigorous Catholic life” was a parallel educational system comprising 50 parochial elementary schools with about 11,560 students enrolled.2


  An especially vibrant pattern of parochial education could be found in the diocesan center of Youngstown, which alone boasted 18 parish elementary schools as well as a high school and junior high school. (A second Catholic high school opened in 1954.) In 1961, a local newspaper reported that “[o]ne out of every three children in Youngstown will attend a Catholic elementary school or high school in September, as school boards estimate 13,318 in Catholic schools in the city.”3 However, in Youngstown, as elsewhere, an era of expansion overseen by “builder bishops” gave way to a long period of contraction and uncertainty. Urban Catholic educators were confronted “with crisis after crisis that shook the very foundation of American Catholic education and caused Catholic educators to question the viability and survival of the parish schools they had worked so hard to preserve.”4 Hence, by spring 2006, the local media reported that the last two Catholic elementary schools operating in Youngstown’s center city were closing their doors, leaving only one parish school within the municipal limits.5 Three years later, in 2009, the diocese, as a whole, retained no more than 36 parish schools, which were spread across Mahoning, Trumbull, Columbiana, Portage, Ashtabula, and Stark counties. In February 2009, Youngstown Bishop George V. Murry, SJ, reported that the Diocese of Youngstown had 40,000 fewer Catholics than it did in 2002 and called for an “orderly downsizing of the diocese.” The bishop acknowledged that a “strategic plan” to deal with the situation would involve the closure of churches and schools throughout the diocese.6


  The expansion and decline of Catholic elementary schools in this Midwestern industrial town is an example of a larger phenomenon that is related to the question of Catholic identity in the United States. Therefore, an examination of Youngstown’s urban parish schools—from the post–World War II era to the present—will shed light on a significant national phenomenon: the fragmentation of American Catholic identity. While the fragmentation of U.S. Catholic identity has been addressed in general studies of American Catholicism, it has been discussed less frequently in research concerning the decline of one of the Catholic community’s most iconic institutions: the urban parochial school. Hence, this examination of Youngstown’s parochial schools will draw upon two distinct bodies of literature (dealing with American Catholic identity and American Catholic education, respectively) in an effort to identify and interpret factors that contributed to the decline of a once vibrant system of parochial education.


  The so-called crisis in the American Catholic Church should be a familiar issue to any casual purveyor of the U.S. media. Over the past 20 years, it has been difficult to access a newspaper, television, or an online news outlet without encountering some instance of discord or scandal within the U.S. Catholic community. In recent years, the polarizing actions and statements of Pope Benedict XVI have underscored an overall impression of fragmentation. In 2006, the pope’s decision to read aloud a fourteenth-century description of Islam as “evil and inhuman” drew criticism from Muslim leaders and raised questions about his commitment to interfaith dialogue.7 Less than a year later, in July 2007, the pope angered many Protestants when he approved a document indicating that “other Christian communities are either defective or not true churches and Catholicism provides the only true path to salvation.”8 A New York Times editorial on Pope Benedict’s earlier statements regarding Islam described him as “a doctrinal conservative” whose “greatest fear appears to be the loss of a uniform Catholic identity, not exactly the best jumping-off point for tolerance or interfaith dialogue.”9 Meanwhile, Pope Benedict’s tendency to associate “Catholic activism with the specter of Communism,” along with his “laissez-faire approach to economic and social justice,” has simultaneously alienated liberal American Catholics and rallied conservative ones.10


  Several years earlier, in 2002, polarization of opinion among U.S. Catholics was even more apparent, as the church was rocked by widespread allegations of sexual abuse by members of the clergy. Although revulsion over the nature of the allegations transcended ideological boundaries, liberals and conservatives responded differently to the crisis. Many liberals called for “dramatic change in church culture” and questioned the requirement of priestly celibacy and the ban on the ordination of women. Liberal reform groups “considered these changes essential if the church hoped to claim relevance in the lives of younger Catholics.” Meanwhile, conservative Catholic organizations were inclined to attribute the abuse scandal to a supposed prevalence of homosexuals in the priesthood, and to call for their removal.11 Conservative Catholics also railed against what they termed the permissive moral standards of mainstream U.S. society, citing them as a contributing factor in abuse cases. Overall, conservatives were more likely to accuse the U.S. media of anti-Catholic bias than to criticize the responses of bishops and other administrators who handled reports of abuse. “If a Presbyterian minister tries to seduce a young boy met on the Internet, it is reported as the story of an evil and depraved man, not of a troubled church,” Philip Jenkins wrote. “If a priest is caught in the same circumstances, then this event is contextualized with other tales of ‘pedophile priests.’”12 In this climate of sometimes hostile disagreement, traditional images of a cohesive Catholic subculture appeared more remote than ever. Writing in 2001, Jay P. Dolan contended that “this scandal of abuse and cover-up has shaken to its foundation the sacred trust between priests and their parishioners.”13


  Amid the flurry of criticism directed at U.S. Catholic institutions in the wake of the clergy abuse scandal, many observers would have been surprised to learn that, five decades earlier, the U.S. media had generated almost exclusively positive images of U.S. Catholic culture. No less surprising is the fact that a large percentage of American Catholics accepted the authenticity of these idealized images. As historian and political analyst Garry Wills noted, “Nuns were played by the likes of Ingrid Bergman, Loretta Young, Celeste Holm, and Alida Valli. The priests were Barry Fitzgerald, Bing Crosby, Spencer Tracy, Frank Sinatra, and Montgomery Clift. The TV face of Catholicism was Fulton Sheen, complete with an angel as the eraser-boy for his blackboard.” Within a decade, such positive characterizations had all but vanished. As Wills observed, “In the 1960s, this saccharine view of Catholic childhood yielded to new memories of Catholic childhood, peopled with coercive nuns and creepy priests, not a single Bing Crosby type among them.”14 It was as though the price of Catholic assimilation into mainstream culture involved a sweeping disavowal of the Catholic “ghetto” and all for which it had stood. That said, negative characterizations of the “old” Catholic subculture failed to resonate for all American Catholics. Even a critical observer like Wills mused: “It was a ghetto, undeniably. But not a bad ghetto to grow up in.”15 Indeed, the “ghetto,” with its residual “Old World” values, often smoothed the path for European immigrants as they struggled to accommodate themselves to a radically different culture. Catholic writer James Flanigan, in a reflection on the controversial film Doubt, which deals with the issue of clerical abuse, noted that religious figures played a largely constructive role in the 1950s Bronx neighborhood of his upbringing. “The teachers [at neighboring Catholic schools] knew that their role was to bring their charges into the new land and the new society, ‘secular’ though that might be,” Flanigan wrote. “It is poetic but accurate to say that the clergy and religious provided a passage to America for those students.”16


  For all its insularity, the traditional urban Catholic enclave reinforced among its inhabitants a strong sense of collective identity.17 Through participation in a vast network of “parallel” institutions and organizations, Catholics were shielded from rapid (and potentially traumatic) assimilation into mainstream American culture. Among the Catholic subculture’s most notable normative institutions was the urban parish school, which was occasionally praised but more often criticized by “ghetto” alumni. In more recent years, however, the steady decline of the urban parochial school has prompted a growing number of American Catholics to re-evaluate the importance of this institution. For many, the decline of urban parochial schools is merely one element in a demoralizing vista of institutional decay. “I think some of the anxieties and difficulties we see and feel express our sense that the infrastructure of the church, like that of the country, is going,” observed Commonweal editor Margaret O’Brien Steinfels, writing more than a decade ago. “For the past twenty-five years, we have lived on all the good things that people have done for two centuries, and I think we are simply unclear whether we are maintaining that kind of patrimony to pass on to the next generation.” For Catholics like Steinfels, the “identity question” has become central. “It has been raised about Catholic colleges and universities, about Catholic hospitals, about grammar schools where non-Catholic children are educated,” she wrote. “It is raised when we look at the declining number of priests and women religious, the decline in religious orders, the appointment of bishops seemingly committed to restoring a notion of authority that is not likely to be successful, at least in this country.”18


  What led to this impasse? Liberals and conservatives, despite their strongly held differences, appear to agree on one thing: a turning point in U.S. Catholic history came with the reforms of the Second Vatican Council, which culminated in the banning of the Tridentine (Latin) mass and the weakening of longstanding cultural markers that sharply differentiated U.S. Catholics from other Americans. These reforms contributed to—or dovetailed with—a period characterized by divergent conceptions of Catholic identity and strong disagreement over the purposes, even the necessity, of Catholic education. Charles R. Morris, in his well-regarded journalistic treatment of U.S. Catholic history, noted that the “contested legacy” of Vatican II had profound implications for both Catholic identity and parochial education. Morris has argued that, while the council “expressly did not approve the use of the vernacular for the entire Mass,” advocates of change took steps to ensure that “the use of the vernacular became general throughout the Church within just a few years of the Council’s close.” More significantly, and to the discomfort of many conservatives, “elementary school catechetics almost immediately reflected the most liberal versions of doctrinal and ethical teachings, as if they had been automatically endorsed by the Council.”19 Within a short period of time, the face of American Catholicism was transformed. Historian Philip Gleason, SJ, noted that the postconciliar reforms reflected a wholesale rejection of Catholic “medievalism,” a development that influenced approaches to ethics, theology, and education as well as liturgical art, music, and architecture.20


  Catholic intellectuals were especially divided on the religious impact of the postconciliar reforms. The liberal Wills, in his celebrated reflection on Catholic disunity, Bare Ruined Choirs, questioned whether the reforms went far enough and described pre–Vatican II religious practices and values as “pretense.”21 Wills criticized an approach to religion that, in his view, depended heavily on symbolism while leaving little room for a sophisticated understanding of theology. “Faith bound one’s whole life up in ties of communal teaching, habits, discipline, authority, childhood assumptions, personal relationships,” Wills wrote of the preconciliar church.22 Meanwhile, the traditionalist James Hitchcock, in his Decline and Fall of Radical Catholicism, lamented a “weakening of belief” in the wake of the council.23 Observers on both sides of the ideological divide, however, appeared to recognize that the reforms had contributed to the demise of a clearly defined Catholic subculture. “We spoke a different language from the rest of men—not only the actual Latin memorized when we learned to ‘serve Mass’ as altar boys,” Wills wrote. “We also had odd bits of Latinized English that were not part of other six-year-olds’ vocabulary—words like ‘contrition’ and ‘transubstantiation.’” He added that, for young American Catholics, to “know the terms was to know the thing, to solve the problem.”24


  Such feelings of certainty were no longer evident among U.S. Catholic youth by the late 1960s. As Catholic scholar Chester Gillis noted, the “successful assimilation” of U.S. Catholics that came in the wake of Vatican II resulted in a “loss of group identity, lack of common vision, detachment from specific marks of identification, and appropriation of practices and values esteemed by the common culture, whether or not they adhere to Catholic principles.”25 Likewise, Wills observed that, while the council “removed some ugly excrescences from the church’s long history,” it also resulted in the elimination of “many of the things that gave Catholics their sense of identity—the Latin Mass, the Friday abstinence from meat, the morning fast before communion, mandatory Sunday church attendance, mandatory annual communion (‘the Easter duty’), traditional liturgical music, the Legion of Decency (rating movies), the Index of Forbidden Books.”26 Moreover, parish school classrooms themselves became ideological battlegrounds, as parents and educators argued over aspects of the curriculum. Catholic educators appeared bereft of what Gleason called a “distinctive vision of an alternative culture to which the modern world should be converted,”27 and some educators promoted a “value-based curriculum” that failed to satisfy the requirements of traditionalists, who questioned whether parochial schools were “doing enough to insure that their students had specifically Catholic values.”28 Meanwhile, the council’s general theme of social engagement encouraged some Catholic educators to envision urban parish schools as “instruments of social justice” that would alleviate inequalities arising from racism.29 In time, this development fueled an internal debate over the ultimate purpose of Catholic education.


  The debate over Vatican II was by no means the only controversy sending shock waves through the U.S. Catholic community in the wake of the 1960s. U.S. Catholics were deeply divided in their responses to the civil rights movement, the Vietnam War, the feminist movement, and the legalization of abortion. Catholic historian Mark S. Massa noted that rising levels of discord among Catholics represented a sharp departure from the atmosphere of the immediate postwar era. While the mainstream Protestant community “had undergone a series of traumatic identity crises during the first third of the twentieth century over its ability to remain the ‘cultural faith,’” the U.S. Catholic Church maintained a “cultural ‘innocence.’” Massa observed that the U.S. Catholic community “had weathered both the Great Depression and the traumas of the world wars with its self-confidence and corporate esprit intact, proclaiming itself (and being viewed by others) as far more self-assured, cohesive, and vibrant than the much larger and more established Protestant mainstream that had piped the cultural tune for three centuries.” He attributed the “survival of innocence” he discerned within the Catholic community to the church’s anomalous “sociological position.” The U.S. Catholic Church, given its role as “both the largest religious group in the land” and “something of a distrusted outsider,” was not obliged to “make sense of the great intellectual and social crises of the twentieth century as it made no claims to speak for the culture as a whole.” Therefore, while American Protestants “fought like theological cats and dogs over evolution, biblical criticism, and the uniqueness of Jesus as savior,” their Catholic counterparts “worried over who would speak at the next Communion breakfast and what Catholic team would win the city-wide parochial high school championship.”30


  Within two decades, however, debates over values and educational goals among Catholics reflected not only larger societal forces, but also those at play within the Catholic community itself. Furthermore, disagreement over fundamental aspects of Catholic identity became increasingly pronounced over time. “The Catholic Church is on a fateful journey and the gathering momentum is astonishing,” wrote journalist John Cornwell. “Reminiscent of a river dividing at an estuary, the fragmentations, in a process of action and interaction, are reshaping the landscape of Catholicism.” Cornwell attributed this development, in part, “to a profound cultural change and the collapse of traditions, the rapid adoption of ideas under the influence of mass media, the mobility of people and money, the disappearance of ‘jobs for life,’ and the alteration and erosion of values and principles.”31 Cornwell, a Briton, has been one of scores of international observers to comment on the apparent “identity crisis” facing Catholics worldwide. Others have focused specifically on the American scene. Writing in 2003, former New York Times correspondent and Commonweal editor Peter Steinfels observed that many younger Catholics “are distanced from parish life and church institutions, have little sense of church authority, and are not sufficiently versed in the distinctive symbols, narratives, and vocabulary of Catholicism to articulate to themselves a coherent Catholic identity.”32 More recently, in 2008, Kerry Kennedy, daughter of the late Senator Robert F. Kennedy, noted that the institutional church in America appears unable to inspire confidence among a large percentage of Catholics. “Religion today is at a time of enormous change,” Kennedy wrote. “When addressing such issues as immigration, the mishandling of the pedophile crisis, the notion of a just war in the post-9/11 world, the suppression of women, the intolerance of homosexuality, birth control, abortion, euthanasia, stem cell research, along with a host of other issues . . . Catholics express anguish, disappointment, frustration, anger, and despair.”33 Frustration with Catholic leadership was exacerbated during the lead-up to the 2008 presidential election, when influential Catholics—including a number of bishops— criticized co-religionists who supported then presidential candidate Barack Obama. In May 2008, Kansas City Archbishop Joseph Naumann urgently recommended that Kansas Governor Kathleen Sebelius, a close advisor to candidate Obama, decline the sacrament of Communion—a statement that created a firestorm within the U.S. Catholic community.34


  Any discussion of the fragmentation of U.S. Catholic identity, however, should include a brief overview of characteristics associated with the traditional model—one that held sway for nearly two decades after World War II, only to disintegrate in the mid-1960s. The following characteristics were among the more salient features of traditional U.S. Catholic identity: well-defined cultural markers, commonly shared values, clearly defined collective goals, common neighborhoods, common political affiliation, high levels of within-group altruism, united opposition to outside criticism, reluctance to engage with other religious organizations, and hierarchal notions of authority. This book does not argue for the resurrection of these characteristics of traditional Catholic identity, a project that is neither possible nor entirely desirable. Rather, it contends that a widely embraced model of U.S. Catholic identity became increasingly untenable. Furthermore, this book argues that the void created by the retreat of the previous model has not yet been filled by a model of identity capable of inspiring general acceptance among U.S. Catholics. Consequently, U.S. Catholic identity has become a matter of passionate debate within an increasingly pluralistic community.


  The collapse of a more traditional model of American Catholicism was one of many developments that adversely affected Youngstown’s pattern of urban parish schools. Therefore, this examination of declining urban parochial schools shows how controversies within the U.S. Catholic community synthesized with post–World War II trends that contributed to the erosion of a wide variety of urban institutions. It takes into account some of the major social, political, and economic trends of the postwar era, and their impact on Youngstown’s urban parochial schools. These trends contributed to—and in some cases, were driven by—a steep decline in traditional Catholic identity. Although this study is limited to 18 urban parochial elementary schools that operated in Youngstown, the developments identified in this research are representative of those found in urban centers around the country. Such trends include demographic change, deindustrialization, and urban depopulation. If the trends examined in this book affected both urban parochial and public elementary schools, their impact on Catholic schools was compounded by deepening fissures within the Catholic community. Hence, this study describes how these trends adversely affected Youngstown’s urban parish schools, while analyzing the ways in which they facilitated—and in some cases, reflected—the fragmentation of Catholic identity. Historical analysis of these urban trends, and their impact on Youngstown’s parish schools, draws upon sources including census data, public records, diocesan and parish records, interviews, and secondary source material. Overall, this study has been designed to highlight the manner in which urban change and internal reform within the Catholic Church coincided to weaken a separatist model of U.S. Catholicism—a model that had inspired a “bold, expensive, and extremely successful strategy of creating a virtually self-contained urban Catholic social structure.”35


  To appreciate the severity of what happened to Youngstown’s parochial school system, one must examine its earlier history of rapid expansion. Therefore, the second chapter, “Rise of a Parochial School System,” offers a concise historical overview of the city’s parochial schools. The chapter examines factors that led to the development of a robust pattern of Catholic parochial schools, including the prevalence of ethnic and religious tension within the city during the first half of the twentieth century. Among others, it shows how religious identity was often deeply entwined with ethnic identity among Youngstown’s Catholics. This interdependence fueled the rise of so-called “national parishes” and contributed to the establishment of parochial schools that served the needs of specific ethnic groups. Although ethnic divisions within Youngstown’s Catholic community could easily have prevented the rise of a system of shared values and goals, members of national parishes nevertheless participated in a broader “Catholic” culture. This culture was characterized by, among others, “public and unique religious practices” and adherence to Vatican teachings.36 The Catholic community’s remarkable capacity to act collectively (in spite of ethnic divisions) was reflected in its establishment of a powerful voting bloc and its development of parallel urban institutions, including parish schools. Unsurprisingly, these collective achievements reinforced the tendency of critical observers to view the U.S. Catholic community in monolithic terms. As late as the 1940s and early 1950s, warnings that Catholicism posed a threat to democratic institutions emanated from the U.S. liberal establishment. Naturally, such instances of anti-Catholic fervor reinforced the widely held perception that U.S. Catholics were “outsiders in the land of their birth.”37 As the chapter shows, the seemingly contradictory forces at play within Youngstown’s Catholic community—along with external factors such as anti-Catholic sentiment—bolstered a broad commitment to urban parochial schools among local Catholics.


  The third chapter, “‘The Immaculate’: One School’s Experience,” tracks the progress of Immaculate Conception Elementary School, from its inception in the late nineteenth century to its closure in 2006. Readers will follow the parish school’s development as it moves from a vibrant, though insulated, Irish American institution to a “mission school” dependent on fund-raising initiatives to provide educational services to mainly nonwhite and non-Catholic students. A local newspaper reported that, by the early 1990s, the majority of Immaculate Conception’s students were non-Catholic and from low-income families.38 Significantly, as the chapter shows, the transformation of Immaculate Conception was made possible, in large part, by postconciliar reevaluations of Catholic education, which emphasized social justice initiatives that looked beyond the traditional borders of the Catholic community. Given its long history, and the variety of urban trends that affected the school, Immaculate Conception serves as an ideal choice for a case study intended to shed light on the rise and fall of the community’s pattern of parochial schools. Taken together, “Rise of a Parochial School System” and “‘The Immaculate’: One School’s Experience” highlight the unique circumstances in which Youngstown’s parish schools developed and, eventually, declined.


  The fourth chapter, “Urban Exodus: Depopulation and Urban Parish Schools,” examines the impact of Youngstown’s steep population losses upon the city’s parish schools. Some observers have contended that, in other northeastern urban centers, the effects of depopulation were postponed by circumstances arising from the organizational structure of the U.S. Catholic diocese. Catholic historian John T. McGreevy, for instance, has argued that the geographical nature of the Catholic parish was responsible for the relatively small percentage of white Catholic urban dwellers who abandoned American cities in the postwar era. “Crucially, the parish was immovable,” McGreevy wrote. “Where Jewish synagogues and Protestant churches could sell their buildings both to recover their equity and to relocate away from the expanding African-American ghetto, Catholic parishes and their property were registered in the name of the diocese and by definition served the people living within the parish boundaries.” He noted that even national parishes “tended to have geographical boundaries” and operated “on the assumption that the vast majority of church members would live in the immediate area.”39 McGreevy claimed that the continuing presence of churches, parish schools, and other Catholic institutions in the center city encouraged urban Catholics to view their neighborhoods as sacred territory that required their participation and support.40 In time, however, more and more Catholics found their way to the suburbs, leaving behind financially strapped urban parishes and parochial schools, many of which were eventually forced to close.


  Given that urban depopulation in Youngstown was exacerbated by dein-dustrialization, the fourth chapter goes on to describe the ways in which the collapse of the urban industrial sector affected the city’s parish schools. Youngstown, along with much of the industrial northeastern United States, witnessed a devastating economic downturn in the late 1970s and early 1980s. Some observers have contended that the community’s overwhelming dependence on steel manufacturing practically ensured that Youngstown would be more severely affected by the “Rust Belt” phenomenon than most other industrial communities in northeastern Ohio. Indeed, the 1977 closure of the main plant of the community’s dominant steel producer, Youngstown Sheet & Tube Company, ruined the livelihoods of thousands of urban dwellers. At the same time, subsequent (and catastrophic) increases in unemployment compounded preexisting trends toward suburbanization and demographic change. In combination, these forces contributed to what many observers have described as the growing isolation of urban neighborhoods.


  Urban economic decline had far-reaching consequences for urban parish schools. Overall, the city’s Catholic institutions were hit especially hard, as depopulation and deindustrialization fueled the concurrent trend of shrinking enrollment and contributed to a steep decline in parish donations. Meanwhile, the loss of thousands of industry-related jobs depleted Youngstown’s beleaguered white, ethnic, working-class neighborhoods—the ground upon which urban parish schools once flourished. McGreevy, among others, has argued that heavily Catholic urban neighborhoods once reinforced traditional religious and ethnic allegiances among urban dwellers. Whether conceived of as “sacred space” or as a re-creation of the European village in an American urban setting, the urban Catholic enclave is widely understood as a preserve of traditional social and religious values; and these neighborhoods were generally characterized by “an institutional structure of enormous magnitude.” As McGreevy observed, most parishes in northern urban centers “included a church (often of remarkable scale), a parochial school, a convent, a rectory, and occasionally, ancillary gymnasiums or auditoriums.”41 Hence, the erosion of urban Catholic enclaves deprived U.S. Catholics of their traditional milieu, a development that helped weaken a longstanding model of U.S. Catholic identity.


  The fifth chapter, “Demographic Change and Urban Parish Schools,” examines the material and ideological consequences of demographic change as it pertained to urban parochial elementary schools. Many observers of Catholic education have argued that the sharp decline in the urban white population— and subsequent rise in the nonwhite population—that began in the wake of World War II affected urban Catholic elementary schools on a variety of levels. The fact that few African Americans were Roman Catholic sharply reduced the chances that blacks would play a dominant role in the financial maintenance of urban Catholic parishes. In addition, as more students from minority groups became clients of urban parish schools in cities throughout the United States, Catholic educators faced “the conflicting pressures of keeping tuition-paying enrollment up and remaining accessible to families from a broad range of social and economic backgrounds.”42 In Youngstown, relatively few African Americans were enrolled at urban parochial schools until the 1980s, and many black students eventually shifted to charter schools and Protestant denominational schools following a rise of urban educational alternatives. Hence, sweeping demographic change ensured that the majority of Youngstown’s parish schools would lose their traditional (largely white) patrons, a development that contributed to their growing insolvency.


  Significantly, a number of urban parish schools responded to demographic change by broadening their mission and reaching out (in unprecedented ways) to nonwhite and non-Catholic students. In Youngstown, two urban parish schools—Immaculate Conception and St. Patrick’s—became associated with this trend. Members of the Catholic community, of course, differed in their responses to demographic change. In 1976, the diocesan school board, despite the vocal support of clerical leaders, narrowly defeated a proposal to implement a diocesan-wide tax that would benefit struggling center-city schools like Immaculate Conception, an institution that enrolled a large percentage of nonwhite and non-Catholic students.43 Unsurprisingly, the hierarchy and laity were frequently at odds in their responses to this phenomenon. In communities throughout the country, episcopal leaders supported the church’s continued institutional presence in the center city and voiced a commitment to the education of urban students, regardless of race or reli-gion.44 With the advent of school desegregation, the Diocese of Youngstown cautioned white urban residents against treating Catholic schools as “havens” from racially integrated public schools.45 In other settings, similar public positions by church leaders—along with diocesan support for parish schools that served mainly nonwhite, non-Catholic students—inflamed some white members of the laity, who accused the hierarchy of being insensitive to their concerns. Ultimately, the local Catholic community failed to develop a unified response to urban demographic change.


  The debate over support for urban parochial schools that no longer served traditional constituents became more complicated in the 1980s, when a series of high-profile empirical studies suggested that Catholic schools, especially those in urban settings, were more effective than public schools at boosting levels of academic achievement among students of minority and low-income backgrounds. Subsequent research suggested that urban Catholic schools fostered a sense of community that was conducive to lower dropout rates and the effective promotion of civic values. Taken as a whole, these conclusions raised questions about the public school system’s capacity to achieve one of its fundamental goals: the establishment of a common civic space for students of diverse backgrounds. Many Catholic educators, however, have criticized the use of such findings to serve a conservative political agenda. Catholic educators James Youniss and John J. Convey, for instance, accused educational researchers of complicity “in allowing Catholic schools to be used for ulterior purposes,” that is, the promotion of a “school choice” agenda.46 Moreover, they contended, a “narrow focus on the Catholic versus public school achievement question directs attention away from more fundamental issues about the survival and future structure of Catholic schools.”47 Ironically, growing support for urban educational alternatives—a partial byproduct of contested research that praised the effectiveness of urban Catholic schools—produced crippling challenges for urban parish schools that were already economically troubled.48 In Youngstown, at least one urban pastor publicly drew a connection between the closing of a parish school in the late 1990s and the establishment of a charter school in the same neighborhood.49


  The sixth chapter, “Out of These Ashes: Vatican II and Catholic Identity,” explores the debate over the values and educational mission of parish schools, which arose among participants in Catholic education starting in the 1960s. American Catholics, as noted, were scarcely immune to changes that trans-formed—and polarized—mainstream U.S. society during the same period. Moreover, Catholics no longer had the luxury of retreating into a comfortable sanctuary of traditional values and practices, given that the Catholic Church was in a state of flux. Although numerous factors contributed to the unraveling of what could be described as an “American Catholic consensus,” this development was crystallized by the reforms of Vatican II. Anthony S. Bryk and his coauthors wrote that the Second Vatican Council “has been aptly described as a paradigm shift from medievalism to postmodernity in the images of the Church and its relationship with the world.”50 Indeed, the scope of issues addressed at the council was nothing less than breathtaking. As John W. O’Malley observed, the council dealt with the use of the organ in church services; the place of Thomas Aquinas in the curriculum of seminaries; the legitimacy of stocking nuclear weapons; the blessing of water used for baptisms; the role of the laity in the church’s ministries; the relationship of bishops to the pope; the purposes of marriage; priests’ salaries; the role of conscience in moral decision making; the proper clothing (or habit) for nuns; the church’s relationship to the arts; marriage among deacons; translations of the Bible; the boundaries of dioceses; the legitimacy (or illegitimacy) of worshipping with non-Catholics; and so, almost, it might seem, into infinity.”51


  The most relevant of the conciliar documents for U.S. parochial education was The Declaration on Christian Education. While this document was largely a restatement of the church’s traditional commitment to religious education, it nevertheless adopted “a position that is more open to the world at large.”52 The U.S. National Council of Catholic Bishops (NCCB), in response to the council’s recommendations on education, issued a directive of its own. In 1972, the NCCB’s statement, To Teach as Jesus Did, “fleshed out the council’s theme of active, publicly engaged schools.” Bryk and his coauthors have provided a useful overview of this directive, noting that it “articulated a threefold educational ministry: to teach the message of hope contained in the gospel; to build community ‘not simply as a concept to be taught, but as a reality to be lived’; and ‘service to all mankind which flows from a sense of Christian community.’” They concluded, “Schools, then, were reconceived as instruments of social justice that would embody this commitment in every detail of their educational philosophy.”53


  The “social justice” agenda advanced by Catholic educators in the post-conciliar era was not universally embraced, however. Morris noted that the liberal revamping of the mission and “catechetics” of U.S. parochial schools alienated many conservative Catholics, who constituted a substantial minority of parochial school subscribers. Traditionalists were no less concerned about the departure of teaching nuns from the classroom: a development that they feared would undermine the religious atmosphere of parish schools. Some observers have contended that liberalizing influences within religious orders inspired thousands of nuns to abandon teaching in favor of more fulfilling types of community service. As former New York Times religion editor Kenneth Briggs observed, many American nuns felt that the status of women religious had declined because of the council’s emphasis on the role of the laity in the church.54 Scores of these women chose to leave their religious orders to pursue marriage, a career, or both. This development not only dramatically altered the atmosphere of parochial elementary schools; it also exacerbated a preexisting pattern of rising costs. Lay teachers, who often supported families, were more inclined than members of teaching orders to demand higher salaries. In time, lay instructors began to demand a livable wage, and “the Church was suddenly the target of its own social justice rhetoric.”55


  The seventh (and final) chapter, “A House Divided: Conclusions,” offers an overview of the controversies that swept the U.S. Catholic community in the decades following Vatican II. At the same time, the chapter describes the ways in which Catholic disunity weakened support for traditional institutions, especially schools. Furthermore, the chapter draws a strong link between the Catholic laity’s disagreement with the church’s official positions on controversial issues (e.g., birth control, legalized abortion, women’s rights), and their conspicuously reduced levels of church-related giving. The chapter not only examines the fallout from the Second Vatican Council, but also the effects of the conservative retrenchment within the Catholic hierarchy, which became evident by the late 1970s. Finally, it outlines areas of future exploration for educational researchers. For instance, the U.S. church’s understated approach to evangelizing within the black community during the post–Vatican II era, while it reflected a more ecumenical outlook,56 may also have ensured that urban Catholic institutions remained a “foreign presence” in heavily African American neighborhoods.57 The chapter also includes a brief description of steps that diocesan leaders have taken to preserve parochial elementary schools still operating within the six-county Diocese of Youngstown.


  The seventh chapter is followed by an epilogue, “Last Mass,” which provides an overview of recent developments within the Diocese of Youngstown, including the momentous closing of Immaculate Conception parish, which merged with its neighbor, Sacred Heart of Jesus parish, in January 2011. The ongoing consolidation (or reconfiguration) of diocesan parishes reflects the influence of trends that had earlier contributed to the decline of the city’s system of parochial elementary schools, and at this writing, the depopulation of urban neighborhoods continues to bear down on the city’s Catholic institutions. That said, it is worth noting that hopeful signs have emerged in the area of leadership. Interviews with diocesan leaders, including Youngstown Bishop George V. Murry, SJ, indicate the diocese is engaged in long-term planning that is designed to safeguard its remaining presence in urban neighborhoods—a move away from the seemingly piecemeal policies of the past, which postponed (rather than prevented) the collapse of Youngstown’s pattern of parochial elementary schools.


  Overall, this historical overview of Youngstown’s Catholic elementary schools examines how fissures within the Catholic community contributed to the decline of urban parochial schools. Earlier explorations of this topic have argued persuasively that the social impact of Vatican II, along with certain Catholic responses to the controversies of the 1960s, set the stage for a model of Catholic schooling that was inclusive and civic-minded. This study shows, however, that the controversies that swept the Catholic community in the 1960s—including disagreement over the legacy of Vatican II—also had negative consequences for urban parochial schools. While the Second Vatican Council was, in many ways, a liberating influence that enabled U.S. Catholics to broaden their concept of “social justice,” it left in its wake a deeply polarized community. In the decades following the 1960s, U.S. Catholics lost much of their cohesiveness as a community: a cohesiveness that once enabled them to establish and maintain a wide network of parallel institutions.58 This period of fragmentation contributed to (and was shaped by) a host of internal trends that injured urban parochial schools. Such trends included a sharp decline in religious vocations, falling parish donations, and weakened support for the enterprise of Catholic parochial schools.


  At the same time, this study takes into account the impact of larger urban trends on Catholic parochial schools. Naturally, changes in the urban landscape created myriad challenges for a variety of urban institutions, including public schools. Although the impact of these larger urban trends on parochial schools has been thoughtfully examined in previous studies, much of this research has downplayed the role that Catholic disunity played in the decline of urban parochial schools. A number of studies have examined the interrelationship between urban change and the collapse of traditional American Catholic identity. These studies, however, tend to take a broader view of U.S. Catholic culture and institutional life, and they do not focus exclusively on urban parish schools. This book argues that the Catholic community’s apparent inability to forge common goals that were rooted in broader societal commitments posed a serious threat to the church’s longstanding institutional presence in urban centers. This trend was evident in Youngstown, where urban parochial schools have all but disappeared and urban parishes wage a daily struggle for survival. If this trend is allowed to progress to its natural conclusion, the U.S. Catholic Church may squander a valuable opportunity for engagement with urban minority groups—including African Americans, whose relations with the institution have often been informed by distrust. It seems especially ironic that the exodus of parochial schools from central cities coincides with the emergence of the (largely urban) Latino community as a locus of growth and vitality within the U.S. Catholic Church. This widening pattern of institutional retreat, as indicated above, owes much to the impact of larger urban trends. This book shows, however, that a fuller understanding of the phenomenon of declining urban parish schools can be obtained by examining the ways in which urban change intersected with rising levels of disharmony within the American Catholic community.
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  Chapter 2


  Rise of a Parochial School System


  On October 30, 1923, 1,500 women gathered in Youngstown’s Epworth Methodist Episcopal Church to listen as Dorothy Nickols, a former Roman Catholic, described abuses she allegedly suffered at the hands of nuns at Chicago’s House of the Good Shepherd. Nickols’s characterization of American Catholicism as a cruel, authoritarian, and anachronistic institution prompted bursts of enthusiastic applause from attendees, who apparently needed little convincing on this point. As historian William D. Jenkins observed, the young speaker’s narrative was “a variant of the escaped-nun tales that arose during previous anti-Catholic crusades.” Jenkins added, “Rumors also abounded: classic tales of Catholic fathers who purchased a gun to be placed in St. Columba’s basement whenever a child was born and of Catholic efforts to build a palace in Washington for the pope.”1 The women who packed the church that autumn day were members of the Kamelias, a women’s auxiliary of the Ku Klux Klan, which flourished on a local wave of anti-immigrant sentiment. As the large number of attendees at the event suggests, the Klan, along with its auxiliary organizations, was hardly a fringe movement in 1920s Youngstown. The organization enjoyed the public support of respected Protestant leaders, and a pro-Klan candidate would soon emerge as the victor in a hotly contested mayoral race.2 To understand the organization’s (relative) respectability, it is important to grasp that the northern Klan, unlike its violently racist southern counterpart, directed its tactics of intimidation at new immigrants, especially Catholics.3 In Youngstown, the Klan, in its haste to define a common enemy, blamed local Catholics for a sharp increase in the area’s crime rate. In addition, the nativist organization criticized the potential insulating effects of Catholic schools and called for legislation that would render attendance at public schools mandatory.4


  The growth of nativist organizations in the Youngstown area coincided with a demographic shift that occurred in the community between 1900 and 1920. As Jenkins noted, the city’s population was predominantly Welsh and German at the outset of the twentieth century. Both of these groups began to arrive in the Mahoning Valley in the mid-nineteenth century, and by 1900, they “had outstripped the older Scotch Irish and English settlers.” The arrival of significant numbers of Irish immigrants during the same period apparently fueled the rise of local Catholic institutions. As Jenkins observed, “the area remained a missionary outpost of the Catholic church until after the Irish migrations of the 1840s and 1850s.” This influx of Irish Catholics inspired the development of some anti-Catholic organizations, including a local chapter of the American Protective Association. These earlier nativist movements, however, failed to attract the level of local support that the Klan enjoyed decades later. The rise of the Klan came in the aftermath of a more dramatic change in the area’s ethnic and religious composition, which occurred toward the end of the nineteenth century. Jenkins noted that, between 1880 and 1900, “the arrival of immigrants from southern and eastern Europe dramatically altered the composition of Youngstown’s population and of the entire valley.” Most of these new arrivals were drawn by the community’s expanding steel industry. In 1920, two of Youngstown’s largest steel manufacturers, Republic and Sheet and Tube, “hired between 23,000 and 24,000 workers.” That same year, according to census reports, “two-thirds of the population was foreign-born or the children of foreign-born.”5


  While circumstances in the Youngstown area were exceptionally conducive to the rise of ethnic and religious tension, the local Klan’s opposition to Catholic influence, in general, and Catholic parochial schools, in particular, was consistent with trends that swept the country in the wake of World War I. In 1922, for example, the state of Oregon passed legislation that made attendance at public elementary and secondary schools compulsory. As Joseph Moreau observed, the Oregon law originated with a referendum sponsored by “a coalition of organizations that included the Ku Klux Klan.”6 In 1925, this legislation was overturned by the Supreme Court, in Pierce v. Society of Sisters, which determined that “the Oregon law was in violation of the Fourteenth Amendment, for its effect would be to destroy all private and religious schools and thus deprive the owners of their property ‘without due process of the law.’”7 While the Court’s ruling dashed “hopes among militant anti-Catholics that the struggle to close parochial schools could succeed anywhere in the United States,” the intolerant attitudes that inspired such legislation remained prevalent.8


  Youngstown-area nativists, like those elsewhere in the country, viewed parochial schools as insidious obstacles to the “Americanization” of immigrants.9 Therefore, they were alarmed at the Catholic community’s achievements in the realm of institution building. Anxious Protestant leaders pointed out that, in the course of a few decades, a handful of rustic churches and schools had blossomed into an intricate network of agencies, providing Catholics with replicated services ranging from health care to education. This pattern of institution building reached its climax in the late nineteenth and early twentieth centuries, but the roots of Catholicism in Youngstown can be traced back to the days of the Connecticut Western Reserve, a 120-mile stretch of land in modern-day northeastern Ohio that the state of Connecticut claimed as its share of the Northwest Territory.10 For much of the nineteenth century, Catholics represented a small fraction of the population in the region, which was dominated by transplanted New Englanders and Scotch-Irish migrants from neighboring Pennsylvania. As the number of primarily Catholic immigrants increased, so did native resistance to their influence—and to their parallel institutions.11


  ORIGINS OF A CATHOLIC COMMUNITY


  Most historical accounts of the rise of Catholic institutions in Youngstown refer to pioneer Daniel Sheehy, an Irish Catholic immigrant who accompanied the community’s founder, John Young, on a 1796 surveying expedition of the surrounding Mahoning Valley.12 While Sheehy was supposedly devoted to his religion, he had few opportunities to participate in religious services during the early years of the “Young’s Town” settlement. Few priests were active in America at the time, and large stretches of the Connecticut Western Reserve were bereft of the handful of missionary priests who helped sustain Catholic religious practices in other remote regions of the country. Reliable pastoral ministry was evidently unavailable to Catholics in the Youngstown area until 1817, when Father Edward Fenwick, a Dominican priest, encountered the German-Irish settlement of Dungannon, which was located in neighboring Columbiana County.13 It was not until 1831 that a log chapel was built in the community. Father Fenwick and other missionary priests reportedly paid subsequent visits to Dungannon to administer the sacraments, celebrate mass, and provide limited religious instruction.14


  The first mass to be celebrated in what later became the Diocese of Youngstown was held in the home of Daniel Sheehy’s daughter and son-in-law, a Mr. and Mrs. McAllister.15 Sparse historical accounts have suggested that the small number of Catholic families then living in Youngstown faithfully made the journey to Dungannon on those occasions when a priest was available to say mass. Decades later, observers of the city’s thriving Catholic community contrasted the “prosperity” of the present with the “scarcities” of the past. As a late nineteenth-century historical text stated: “The mustard seed of religion, planted by the Dominican Father, Rev. E. Fenwick, near Dungan-non in 1817, has grown to a large and vigorous tree under whose shadow rest two hundred and twenty-five churches and many institutions, spreading their benign influence on behalf of religion, education and charity.”16 In 1821, Father Fenwick, the scion of a distinguished Anglo-American family from Maryland, was appointed as the first bishop of the new Diocese of Cincinnati, which included much of northeastern Ohio. In the years preceding his appointment, Fenwick founded three parishes that were later incorporated into the Diocese of Youngstown. These included St. Paul and St. Philip Neri, in Dungannon, and St. John, in Canton.17 It was not until 1826, however, that a mass was celebrated within the present-day boundaries of Youngstown itself. The service took place at the home of another Sheehy in-law, one William Woods. Nine years later, Dungannon assumed the status of a permanent parish, with Father James Conlon as pastor. Although, at this point, Youngstown still lacked a parish of its own, Father Conlon reportedly served the religious outpost as a missionary priest who visited several times a month.18


  In 1847, the nucleus of Youngstown’s first parish was formed during a meeting at the home of William Woods. Plans to establish the parish developed under the guidance of an unnamed missionary priest. Ten years later, a permanent parish was organized on Youngstown’s north side, with Father William O’Connor as pastor.19 According to some accounts, land for the project was donated by local industrialist David Tod, who later served as governor of Ohio in the first years of the Civil War.20 Even before the parish’s official establishment, however, a simple frame chapel was raised and placed under the patronage of St. Columba, a medieval Irish monk who was revered for his missionary work in western Scotland. One newspaper account observed that the chapel that became St. Columba’s Church was built of “rough boards” by the parish’s charter members. As the article stated: “Parishioners felled the trees, hewed the logs, and using oxen and chain, logs were dragged to the church site.”21 This frame church, completed about 1853, was replaced in 1868 by a brick structure in the Gothic style.22 The construction of a massive granite church building, which began in 1893, was delayed until 1900 because of a severe economic turndown. This impressive neo-Gothic structure was finally dedicated in 1903.23 Four decades later, with the establishment of the Diocese of Youngstown, it was designated as the city’s cathedral parish.


  As Youngstown expanded, other Catholic parishes grew up around the city. Naturally, many of these churches were connected to the community’s premier parish, St. Columba’s Church. As an article in The Youngstown Telegram noted, “While all the 20 or more Catholic churches in Youngstown are virtually the outgrowth of the original St. Columba’s parish, there are six parishes that have been organized directly from this parent Catholic church of the city.” In 1869, St. Ann’s Parish, “the eldest of the children of St. Columba’s,” was established (under the authorization of Cleveland Bishop Amadeus Rappe) for Catholics in the working-class Brier Hill district, an unincorporated village that was annexed by Youngstown in 1900. During this period, the growing diversity of the city’s Catholic community introduced new challenges arising from cultural and linguistic differences. In response to an expanding German-speaking population, the national parish of St. Joseph was established on Youngstown’s north side in 1870.24 The church, which served mainly German immigrants, also attracted parishioners who had emigrated from Austria, Hungary, France, and Lithuania.25 A commemorative history described the circumstances leading up to the parish’s foundation. “In March of 1869, the Vicar General of the [Cleveland] diocese, Father Wester-holt, came to Youngstown to meet with the German Catholics,” the document stated. “This memorable meeting took place in the basement of St. Columba’s Church . . . where with great enthusiasm, they voted to separate from St. Columba’s Parish and to organize a parish of their own.”26 Significantly, St. Joseph’s congregation was not restricted to German speakers living within clearly defined parish boundaries, and during its many decades of operation, the church drew parishioners from around the Youngstown area. This characteristic later became a source of controversy. As national parishes developed in the community, they sometimes found themselves in conflict with church leaders who favored a universal model of territorial parishes (those with well-defined boundaries), while warning against the potentially insulating effects of those parishes designed to preserve Old World languages and traditions. These conflicts often pitted a heavily Irish American clergy against representatives of other ethnic groups within the Catholic community.


  For the most part, however, the city’s earliest Catholic parishes were territorial and English-speaking. The territorial parish of Immaculate Conception was established on the city’s east side in 1882, and a neighboring parish known as Sacred Heart of Jesus appeared six years later. St. Patrick’s Church was organized on the city’s rapidly expanding south side in 1911,27 and three more English-speaking (and quasi-suburban) parishes—St. Edward’s (north side), St. Brendan’s (west side), and St. Dominic’s (south side)—appeared within the first quarter of the twentieth century. Yet, a growing number of national parishes also emerged in the late nineteenth and early twentieth centuries. In 1896, Slovak immigrants organized Sts. Cyril and Methodius Parish; and four years later, the congregation completed the brick structure that now overlooks the onetime working-class neighborhood of Smoky Hollow, on the city’s north side.28 Two more Slovak American parishes appeared in quick succession: St. Matthias (south side) and Holy Name (west side). Then, in 1898, St. Anthony’s Parish was organized by Italian Americans living in the northwestern district of Brier Hill.29 This community of Italian-speaking families had previously attended services at St. Ann’s and St. Columba’s churches.30 Ten years later, St. Anthony’s was joined by another Italian American national parish, Our Lady of Mt. Carmel, which was built less than a block to the east of Sts. Cyril and Methodius Parish.31 During the same period, Croatian Americans built the brick complex of Sts. Peter and Paul Parish and School, which stood scarcely a mile from St. Anthony’s Church.32


  The early 1900s, a period of tremendous demographic change in the Mahoning Valley, saw a veritable explosion of national parishes. Among the earliest of these new ethnic parishes was St. Stanislaus’s Church, which was established by Polish immigrants on the south side in 1902. The parish’s approximately 80 families had earlier attended services in the basement of St. Columba’s Church.33 Five years later, in 1907, St. Casimir’s, another Polish American parish, was organized in the vicinity of Brier Hill.34 Interestingly, the Brier Hill district alone boasted three Catholic parishes—St. Anthony’s, St. Casimir’s, and St. Ann’s. A fourth neighborhood church, St. Rocco’s, represented a faction within St. Anthony’s parish that broke off, formed a national parish, and became part of the Episcopal community in the 1920s.35 In 1907, Youngstown’s first Hungarian American parish, St. Stephen’s, was established on the east side; and about 12 years later, the parish of Our Lady of Hungary was organized in a Hungarian enclave on the west side.36 Churches of other national groups also appeared, including St. Maron’s Syro-Maronite parish (1903), St. Mary’s Romanian parish (1910), and St. Francis’s parish for Lithuanian Catholics (1917). The city’s sole African American parish, St. Augustine’s Church, did not appear on the city’s east side until 1944, one year after the establishment of the Diocese of Youngstown.37


  EMERGENCE OF A PATTERN OF PAROCHIAL EDUCATION


  Many of Youngstown’s Catholic parishes, though not all, eventually established elementary schools that were maintained primarily through parishioner donations. Catholic parochial schools began to appear in the city after 1860. The earliest of these modest institutions was connected to the premier parish of St. Columba, and it was based in a small frame building staffed by two lay teachers. Four years later, a more developed school was established in the basement of St. Columba’s Church, again with lay teachers in charge. By 1868, teaching nuns had taken charge of the elementary school; and with the arrival of Ursuline nuns from Cleveland, who founded a community in 1874, Catholic education at the elementary level became firmly established.38 The Ursulines not only started a private school for girls and boys, but also trained their sisters to teach in other parochial schools that appeared in the city later on.39 Among the most celebrated of these teaching nuns was a Scottish immigrant named Mother Columba Gettins, who admonished her students as follows: “Be minding your lessons today, I tell you, for tomorrow you will have to help make the living.”40 The Ursulines were soon joined by other religious communities, including the Sisters of the Holy Humility of Mary, the Sisters of St. Joseph, the Notre Dame nuns, the Franciscan Sisters of Charity, the Vincentian Sisters of Charity, and the Sisters of St. Dominic. The Ursuline Sisters, however, were the only order to establish a mother house (a convent led by a mother superior) in the Youngstown metropolitan area.41


  Conditions in Youngstown’s earliest schools tended toward the rustic. In 1919, Monsignor John T. O’Connell, a Youngstown native who went on to become vicar general of the Diocese of Toledo, described early Catholic education in his hometown as follows: “It is true that in the earlier days, educational facilities were lacking; systems of heating, ventilation and devices for school room hygienics [sic] were not dreamed of in our philosophy; the ologies [sic] had not yet found a place in the curriculum of studies; and there is a lingering impression in the minds of older pupils that some of the instructors were none too familiar with pedagogy; but it is disparaging no one to say that difficulties and interruptions that would have destroyed other institutions only stimulated priests and people to more generous efforts.” These “generous efforts” were reflected in the steady growth of Catholic education throughout the Youngstown area. In 1874, the Ursuline Academy was established as a coeducational institution that offered classes for both girls (to the eighth grade) and boys (to the fourth grade). Around 1905, two rooms of the Ursulines’ north side convent were set aside for a high school department for girls. This program continued to grow until the need for a larger building required the purchase of the former Chauncey Andrews estate, a vacant mansion located on the city’s north side. The Andrews homestead was used for several years as a school and, upon completion of the current high school facility, became a novitiate for nuns.42


  Local Catholic efforts in the realm of education, however, were most conspicuous at the elementary level. St. Ann’s, which operated in the working-class district of Brier Hill, opened its doors in 1869. St. Joseph’s parish school, which was designed to benefit the children of German-speaking immigrants, was established on the north side one year later. Finally, Immaculate Conception parish school opened on the east side in 1883.43 Scores of others followed, and for some observers, the growth of the city’s Catholic schools in ensuing decades was nothing less than spectacular. By 1871, a handful of Catholic pupils had swelled to 500; and less than 60 years later, the local media observed that 700 students were scheduled to graduate from local Catholic schools that year alone, a figure suggesting that students then numbered in the thousands. In 1937, The Youngstown Vindicator announced, “Nineteen parochial schools and one Catholic high school are making last-minute preparations for the opening of school here Tuesday, when nearly 7,200 children will resume their studies under 158 nuns, eight lay teachers and several priests.”44


  Another explosion of growth among Catholic institutions occurred in the two decades that led up to the establishment of the Diocese of Youngstown. In 1923, Youngstown’s Catholic community benefited from a trend toward expansion and modernization that was overseen by Cleveland Archbishop Joseph Schrembs, a gifted administrator and fund-raiser. As historian Michael J. Hynes observed, Schrembs’s gift for organizational design facilitated a period of impressive growth in the Cleveland Diocese, which then included Youngstown. Hynes noted that, “[o]f the 271 churches (in the Cleveland Diocese), and of the 180 elementary schools, fifty-eight per cent were built” during the nearly two-decade tenure of Archbishop Schrembs. He added: “In the area now comprised in the Diocese of Youngstown seventeen parishes were started, eleven of them territorial; in the older parishes thirty-three new churches, nineteen new schools, eight new church-school combinations were put up and six buildings were refitted for Catholic worship.” Much of the building within Youngstown’s city limits occurred in the rapidly expanding working- and middle-class neighborhoods that emerged on the west and south sides of the city. Hynes offered a detailed overview of church and school construction within the municipal limits:


  In the city of Youngstown, at its western end, the parish of St. Brendan was organized by Father Andrew A. Crehan who completed a brick combination church and school in 1925 . . . The Dominican Fathers returned to northern Ohio when Father Charles A. Haverty was appointed to organize the parish of St. Dominic in the southern section of the city: he put up a frame church in 1923 and completed a brick combination church-school in 1929. The Magyar parish of Our Lady of Hungary, a division of St. Stephen’s, was inaugurated by Father Stephen Nyiri who directed the building of a brick basement church in 1929 and of a frame schoolhouse and hall shortly afterwards . . . In the older parishes in the same city much progress was to be recognized. In the Slovak parish of the Holy Name of Jesus a modern twelve-room school and auditorium put up under the supervision of Father Stephen Kocis was dedicated in 1927. In the parish of the Sacred Heart of Jesus a modern stone schoolhouse was completed by Father John I. Moran in 1923. St. Casimir’s brick combination church and school put up by Father Ignatius L. Dembowski was dedicated by Bishop Schrembs in 1927. The frame Church of St. Francis of Assisi was completed in 1925 under the direction of Father Dominic Alinskas. The fine brick Romanesque Church of St. Matthias was finished by Father Francis Kozelek in 1926; the old frame church was converted into classrooms. The imposing stone Church of St. Patrick, in the Spanish Gothic style, put up under the direction of Father William A. Kane, was dedicated by the Bishop in 1926; in the same year six class rooms and a gymnasium were added to the school. In the parish of Sts. Peter and Paul a modern two-story brick schoolhouse was completed by Father John A. Stipanovic in 1927. In the parish of St. Stanislaus Kostka a brick combination church and school put up by Father John M. Zeglen was dedicated by the Bishop in 1925.45


  Before the end of World War II, Youngstown’s vitality and growth made it a natural candidate as the seat of a newly created diocese. In 1943, St. Columba’s Church was designated as a cathedral (a church that contains the seat of a bishop), and six counties in northeastern Ohio were placed under the jurisdiction of the bishop of Youngstown.46 The optimism that accompanied the creation of the Diocese of Youngstown was generally reflected in the developments of the next two decades. As late as the mid-1960s, parochial elementary schools and diocesan high schools posted unexpectedly high enrollments.47


  FACTORS IN A SCHOOL SYSTEM’S DECLINE


  As the 1960s drew to their discordant close, however, diocesan schools entered a period of gradual decline—a pattern that was especially acute among Youngstown’s parochial elementary schools. The extent of this system’s deterioration seems all the more dramatic when one considers that its vigorous expansion in the early twentieth century inspired fearful jeremiads from some of the city’s most respected Protestant leaders. As local parochial schools began to disappear, their image (ironically enough) began to improve, a trend that was evident across the country. Beginning in the 1970s and early 1980s, a period when urban parochial schools lost many of their traditional constituents, their administrators began to focus increasingly on nonwhite, non-Catholic student populations—often with impressive results. “Catholic schools most closely resemble the ideal of the common school model; that is, they educate children from different backgrounds and achieve promising academic outcomes,” Vernon C. Polite contended in the early 1990s. In addition, he pointed to research indicating that most of the African American students enrolled at these schools hailed from working-class rather than privileged backgrounds.48 The growing diversity seen in the classrooms of urban Catholic schools dovetailed with a very different trend in urban public schools, which appear to be “rapidly resegregating.” As Jonathan Kozol wrote in 2005, urban public schools in major metropolitan areas have become, if anything, more segregated than they were at the outset of the civil rights movement. “One of the most disheartening experiences for those who grew up in the years when Martin Luther King Jr. and Thurgood Marshall were alive is to visit public schools today that bear their names . . . and to find out how many of these schools are bastions of contemporary segregation,” Kozol lamented.49 Some urban parochial schools in Youngstown, though not all, followed the pattern that Polite praised in his article on the contributions of urban Catholic schools. Yet, despite the fact that a number of these schools contributed to the educational development of disadvantaged students, all but five of them had closed by the opening of the twenty-first century.50 This book closely examines factors that contributed to this outcome.
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The spires of . Columba Churchy’ third eifce (captured in this undated photograph)
‘dominated Youngstown's skyline until 1954, when a fire ravaged the local landmark.
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Ater the creation of the Diocese of Youngstown, in 1943, Bishop James McFadden estab
lished t. Augustine Parish, intended for members of Youngstown's fledgling Black Catholic
community. The shortlived parish was practically invisible to the district’s White Catholics,
ven though it operated within blocks of two other cas side parishes.
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This 1890 portrait of an Irish Ameri-
can marked his First Communion
ceremony at St. Columba Church.
Parishioners at St. Columba were
actively encouraged to enroll their
children in the parish school, and
they were often discouraged from
utilizing local public schools, which
many Catholics regarded as “Protes-
tant schools.”
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Signage outside Summit Academy, a charter school on Youngstown’s east side, continues

to bear the name of the building’s fi upant, Immaculate Conception Elemen-

tary School. Several of the city’s former parish school buildings are leased by charte
hoo
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The original fiame siucture of t. Columba Church, Youngstown’s premier Catholic
parish, gave way to thi reatvely claborate building i the later ninctcenth century.
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The rapid growth of Youngstown's Catholic nstittions was fueled by the development
of the area's iron and steel indusry. This early twentieth.century photograph shows the
furnaces of Republic Iron & Steel Company, which formed a dense industrial zone to the
immediate south ofthe downtown area

Tens of thousands of Halian immiggants arived in the Mahoning Valley in the ate
nineteent and early twentieth centuy, inclucing the Angelo and Cecila Fusco family,
photographed outide their home in Youngstow's Brer Hilldistict during the summer
of 1905. Throughour the fst haf of the twenticth century, talian Americans tended to
avoid paish schools, and neithe ofthe city’s talian national parshes supported a schoof
during this period.
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Under the leadership of Immaculate
Conception Church’s pastor, Father
John Summers, the parish school
became a “mission” institution, which
was supported largely by diocesan-wide
fundraising campaigns. The school also
benefited from the generosity of alumni,
many of whom attended an annual
benefit dinner. Amid dwindling enroll-
ment, however, Immaculate Concep-
tion Elementary School was forced to
close in 2006.
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8070 Paulin Drive, Boardman, OH 44514
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A 1910 photograph of the graduating class of Immaculate Conception Flementary School
features the parish's second pastor, Father M. P. Kinkead. Established in 1852 to meet the
necds of the east side’s solated Catholic community, Immaculate Concepion opened a
school the following year.
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Irish-dominated tertorial parishes such as St. Columba Church co-existed (sometimes
uneasily) with national parishes designed to mee the needs of non-English speaking
immigrants. This 1920 photograph shows a Fourth ofJuly celebration at St Joseph Church,
a north side parish organized to serve Youngstown's German-speaking Catholics
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o oroBraph providiec by The Manonig Valley Historical Soc






OEBPS/Images/chpt_fig_012.png
The exteior of the second incamation of t. Columba Cathecal (shown i 2011 looks
muchas it did at the time of itsdedication in 1955. The new cathedralsstark and modern
cted controversy within the local Catholic community:

By the 19605, the neighborhood surounding Immaculte Conception Flementary School
had changed dramaticaly. Scores of ast side residents migrated to outling neighbor-
hoods, and highway construction resuled in the removal of hundreds of homes. While
most of the graduates shown in this 1965 photograph were parishioners, the school
Served mainly non-White and non-Catholic students by the late 19705
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Centercity insiutions like St. Csimir Parish, a Polish national parish located i the Brie

Hildistrict, began to lose parishioners afer World War 1. Still rlatvely vibrant in 1945

when ths photograph was taken,the parish fell into steep decline during the 1960s and
orced to close it school in 1972.

A photograph taken from the main altar of . Columba Catheal shows the extensive
behind by  fire that swept the neo-Gothic siructure on Scptember 2, 1954
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The local Catholic community’s deepening commitment to religious education was reflected
in the building of St. Columba Elementary School, shown here in the early 1870s.
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