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A traditional image of Quebec is that, until the 1960s, it was a predominantly rural, colonial society, ingrown and under the thumb of the Catholic Church, which controlled education, social services, and regulated social, cultural and, to an extent, political life.  Generally the Catholic Church in Quebec is portrayed as hierarchical, conservative, and anti-modern; indeed the period of Church domination through the 1950s is often referred to as “la Grande noirceur”.   In the 1960s and 1970s, so the widely accepted, popular narrative goes, there was a sudden, sharp break with the past as Quebecers leapt into the twentieth century, vehemently rejecting the reactionary weight of the Catholic Church, and embracing a secular state with a strong social welfare orientation, a new nationalism, novel concepts of active citizenship, and urban-centred social and cultural change.
  
Recently, some scholars have questioned this black and white narrative that simplistically labels the Church reactionary. They have begun to explore the origins of Quebec’s Quiet Revolution of the 1960s in ideas and organizations initiated by lay Catholics and in some progressive tendencies within the Catholic Church itself, as Quebec society evolved in the 1930s, 1940s, and 1950s.
   The question posed in this article is how did connections between Quebec and Latin America in these decades -- played out not in business investment but rather primarily through Catholic Church and missionary interactions -- influence the process of change in Quebec?  And how did the activities of Quebec priests and nuns also contribute to change in Latin America, for these were the crucial decades that eventually gave rise to Liberation Theology.  Often Latin America has been thought of as the more or less passive receptacle of North American and European influences. Here I seek to understand the interactions and mutual effects that came out of Quebec missionary involvement in Latin America, influences that flowed in both directions, from North to South and also from South to North.
   
Catholic missionary connections between Quebec and Latin America have been little explored despite the rich written and oral sources available in the publications and archives of religious orders, dioceses, and the life histories of priests, nuns, and some lay missioners, who spent decades in Latin America.  Only now are a few scholars in history and religious studies beginning to explore these interactions that shed new light on the social, cultural and ideational dimensions of Canadian-Latin American relations.  My purpose is to raise promising questions and avenues for investigation on the subject of Quebec-Latin American Catholic links which forms part of a growing interest in the timing, nature and impact of Quebec’s opening to the world beyond Canada and France.

The Context


 To set the scene:  although the countries of Latin America became independent in the early years of the nineteenth century and were 99 percent Catholic, Latin America never produced sufficient numbers of its own priests and nuns.  In the mid-twentieth century, Latin Americans comprised 35 percent of the world’s Catholics but produced only 10 percent of the priests. In most Latin American countries in the 1940s and 1950s, 60-80 percent of the clergy were foreigners.
  

Whereas, for nearly 300 years, Quebec (and Canada) had been designated mission territory by Rome, after the First World War, the tables turned: Quebec embarked on a dynamic half-century of missionary expansion overseas.  In the early 1920s, foreign mission societies took form in Quebec and Ontario, seminaries to train missionaries for work in foreign countries opened in Pont-Viau, near Montreal, and in Scarborough, Ontario, and the new Union Missionaire du Clergé, mandated by Pope Benoit XV and established in all 22 Canadian dioceses, attracted 4,000 adherents and produced a widely read bulletin.   By the late 1920s and early 1930s, hundreds of priests and nuns from Quebec departed each year for the first mission fields that Rome allocated to Canadian orders. By 1934, more than 1,500 nuns, priests and brothers from 40 female congregations and 21 male religious orders and institutes were active in Africa, India, China and Japan.
  
The move into Latin America and Haiti took place slightly later, in the late 1930s and especially during the Second World War, as many missionaries were expelled from China and the war cut French and Belgian religious orders off from the Americas.  By 1944, Quebec Catholic missionaries had received mission territories in Haiti, the Dominican Republic, Cuba, and Brazil
 and several years later they began important work in Chile, Bolivia, Peru, Colombia, and Honduras.  By 1959, 3,300 Canadian Catholic church people, 90 percent from Quebec, were at work in 68 countries, nearly 1,000 of them in Latin America, and by 1971, the number in Latin America surged to almost 2000.
  Religious orders like the Congrégation des Pères de Sainte-Croix, the Pères Missionaires du Sacré-Coeur, the Missionaires Oblats de Marie-Immaculée, the Supliciens, and the Pères de Missions Etrangères (secular priests) were active there, while in the 1950s dioceses such as Sherbrooke, Nicolet and Saint-Hyacinthe also sent priests to Latin America.  A significant number of the one in every 1,120 Quebecers who became missionaries in these years connected Quebec to places and people throughout the Caribbean and South America.  “In proportion to its size and resources, the churches of Canada sponsored more missionaries at home and abroad than any other nation in Christendom. In the absence of formal diplomatic relations, the missionary movement was [Quebec’s] foreign policy.  It was the way that many [Quebecois] learned about the larger world.”
  
Questions for Research
What, then, are the most interesting questions for investigation? After 1930, foreign Catholic missionaries operated in Latin America not as part of an official colonizing enterprise encountering “pagan” peoples, but rather in a post-colonial situation.  Since these were Catholic missionaries in nominally Catholic countries, the aim was not conversion per se.  So why did the foreigners come and what did they do?  Were these missionaries engaged in a kind of spiritual or cultural colonialism?  What kinds of cultural interactions occurred?  And what perceptions of Latin American people, values, living conditions, and politics did missionaries communicate to family members and parishioners in Quebec through their letters from the field, often published in religious magazines with wide circulation?  It is important to explore how missionary images of Latin America informed the perceptions of Quebecois of Latin America and created a sense of connection with other parts of the globe. 
Another question is how to read the priests’ and nuns’ experience from a Quebecois perspective.  What aspects of Quebec culture did the religious orders endeavour to transplant to Latin America, and how did organizations such as Catholic Action and co-operatives take on different meanings in the socio-economic and political settings of Latin America?  Also, how were the clergy affected by the years they spent in Latin America, and what impact did these men and women have on their orders and parishes, and on Catholicism and on Quebec society back home?   The period of Quebec missionary presence was a time of rapid urbanization, social mobilization, revolutionary movements, and military backlash in many Latin American countries.  It also was a time of major change in the Latin American Church with the emergence of Liberation Theology and new concerns for equitable development, social justice, and human rights.
   In their encounter with Latin American realities, some priests and nuns from Quebec experienced a coming to social consciousness that precipitated debates within their orders as to what the activities of missionaries should be
 and that led into NGO, Quebec government and Canadian government overseas development initiatives and solidarity work that went beyond the Catholic Church.
  When thousands of Quebec nuns and priests left the Church and became lay people once again in the new questioning atmosphere of the 1960s and 1970s, many of them went into teaching, government, NGOs, or social service organizations, taking with them understandings and sensibilities forged in years of living and working in the Third World.

Another question is how did Quebec missionary endeavours in Latin America resemble or differ from what Anglo-Canadian Catholic missionaries did and from the US missionary effort?  American Catholic missionaries in Latin America in the mid-twentieth century strongly identified with their government.
  Did the Quebec experience of being, some say, politically subordinate within Canada render Quebec missionaries particularly sensitive to issues of neo-colonialism in Latin America? One fascinating axis of comparison would be the foreign mission societies:  the Pères des Missions Etrangères in Quebec compared to the Maryknolls in the US and the Scarboro Foreign Mission Society in Ontario.  


What I want to argue here is that the Quebec Catholic Church must not be conceived of solely as a Quebec institution, but as one deeply engaged in and interacting with other countries and social and political situations.  Several areas for research come out of this perspective.
Specialized Catholic Action

First, Quebec priests and lay people actively participated in the development of specialized Catholic Action in Latin America in the 1940s and 1950s.   According to religious historian Ana Maria Bidegain, Gérard Pelletier of the Jeunesse Etudiante Catholique (JEC) and priests of Sainte-Croix who worked with the Jeunesse Ouvrière Catholique (JOC) of Quebec played a central role in the international organization of specialized Catholic Action in the 1940s.  Pelletier and other lay militants from Quebec visited several Latin American countries, including Chile, Argentina, Peru and Colombia, to connect with members of the Catholic University Youth and other militants whom they first had met at the interamerican Pax Romana meeting in Washington, D.C. in 1939.
   Meanwhile, the Pères de Sainte-Croix in Sao Paulo, together with Belgian Father Joseph Cardijn and Brazilian priest Helder Camara, spearheaded progressive student and young worker specialized Catholic Action movements that called on lay people to analyze their social realities and act on them.
Bidegain says that the method of specialized Catholic Action, which originated in the Belgian and French democratic movements of the early twentieth century and was developed by Father Cardijn, died out in Europe during the Second World War.  But it remained alive in Quebec, and was taken by Quebec missionaries into Latin America where it prefigured and significantly influenced the rise of Latin American Liberation Theology and the practice of Christian Base Communities in the 1960s and 1970s.
   Particularly significant in specialized Catholic Action was the emphasis on the active role of  lay people and the pastoral of “révision de vie (voir, juger et agir)”, which called on students and workers to reflect on the  reality of their lives and to talk about God in the context of lived experience.  It emphasized not the theology of the clerics or the institutional Church, but rather the formation of living communities based on experience, analysis and action that brought daily life and spirituality together.  Whereas in Quebec, the Pères de Sainte-Croix were particularly active in the JEC, in Sao Paulo they put down deep roots among workers in newly industrializing neighborhoods where they fostered consciousness-raising among both workers and the children of the factory owners, whom they schooled.  Collaboration with the Pères de Sainte-Croix was a formative experience for the Brazilian priest Helder Camara, later Bishop of Recife and a pioneering figure in the Brazilian Liberation Theology movement.  In practice, their workers’ pastoral foreshadowed the Christian Base Communities into which Catholic Action in many parts of Latin America later evolved, and which many political scientists have seen as a form of grass-roots democracy.
        

The Co-operative Movement

Beyond international Catholic Action, another focus for investigation is the importance of co-operatives in both Francophone and Anglophone Canadian missionary activity. The co-operative movement was very important in Canada from the 1910s on, and it remains so today.
  Indeed, the cooperative movement was a foundational element of the Canadian social state and its particularly strong manifestations in the provinces of Quebec, Saskatchewan, and Nova Scotia.  Missionary reports suggest that throughout Latin America, from the 1940s to the 1960s and thereafter, Canadian missionaries translated this element of the Canadian experience into the Latin American milieu by forming credit unions and co-operatives to improve the living conditions of the poor.  Co-operatives were particularly successful in the Dominican Republic where we see a fascinating interaction of French and English Canadian Catholic priests and interpenetration of the Antigonish and Desjardins co-operative movements.  In 1935, during the dictatorship of General Rafael Trujillo, the Pères Missionaires du Sacré-Coeur of Quebec City received 12 parishes in the northern part of the Dominican Republic and, in 1943, Scarboro Missions of Ontario took on 12 parishes in the south.  Together the Canadian fathers ministered to one third of the population of the Dominican Republic.   When in 1949 Father Harvey Steele of the Scarboro Foreign Mission Society initiated an important rural co-operative movement based on the Antigonish model of Nova Scotia, he could not get many Scarboros to help, but he did get strong support from the Pères du Sacré-Coeur who established successful co-operatives among small farmers.  Indeed, the co-operative movement begun by Canadian priests has been referred to as the only popular movement during Trujillo’s rule.  It trained community leaders who later took an important part in organizing peasant leagues and Christian Base Communities.

In the 1960s and 1970s, as some priests and nuns from Quebec were deeply influenced by the Second Vatican Council and Latin American Liberation Theology, they concentrated even more strongly on development work. Often this involved creating links between Quebec and Latin America:  for example, the Pères du Sacré-Coeur encouraged university students from Quebec to work in their Dominican parishes in the summers.   In the late 1970s some of these students formed a NGO called “Plan Nagua” in Quebec and the Dominican Republic in order to get funding from the Canadian International Development Agency (CIDA) for the Dominican Federation of Co-operatives.  Meanwhile, in the early 1980s, the large Canadian federations of co-operatives, most of which came out of Catholic Church initiatives in Quebec and English Canada, all created foundations to involve themselves in international co-operative work in Latin America, Asia and Africa.  Projects funded by CIDA supporting co-operatives in the Third World were channeled through these Canadian co-operative federations, such as Développement International Desjardins (DID) and the Société de coopération pour le développement international (SOCODEVI).
 
Personal Transformation and Solidarity Networks

Meanwhile in Latin America, certain Quebec missionaries, such as Mgr. Gerard Cambron in Brazil
, Father Maurice Lefebvre in Bolivia, and Father Edouard Morin in Chile, lived the transformations of the Latin American Catholic Church of the 1960s and 1970s in particularly intense fashion.  Indeed Père Lefebvre and les Oblats de Marie Immaculée in Bolivia involved themselves deeply in social change initiatives, becoming worker priests with Bolivian miners during the revolutionary upheaval of the 1950s and the aftermath of Che Guevara’s abortive guerrilla movement there.
  Meanwhile, expelled from Cuba in 1961, the Pretres des Missions Etrangères went to Chile where, as parish priests to the Mapuche Indians and then to poor neighbourhoods (barrios) in Santiago, they lived through the Allende period and the military coup that followed.  Expelled from Chile at the time of the coup because of his work in radical parishes, Father Edouard Morin returned to Quebec where through solidarity work he actively tried to raise public awareness of the repression in Chile. Father Morin’s confrère Jean Menard, having spent years as a missionary in Cuba and then Chile, was a founder of Solidarité Chili-Québec in 1973
; shortly thereafter, in 1976, la Comité Chrétien pour les Droits Humains en Amérique Latine (CCDHAL) took form.  Father Morin then served in Guatemala during the civil war, worked with Bishop Samuel Ruiz in Chiapas to set up Guatemalan refugee camps there, and finally returned to Chile in 1991 where, at age 69, he is now a worker priest living with migrant grape-pickers, who speaks out against Canadian mining investment which is damaging the environment.
  The experience of Canadians in Chile (and the Dominican Republic) suggests that archbishops in Latin America generally assigned foreign missionaries to outlying areas or particularly poor and difficult urban barrios where Chilean priests did not want to be assigned.
  What the Quebecers saw and lived in those places often affected them deeply.  According to Father Morin, Quebec priests and nuns who experienced the great inequalities of Latin America and lived through the period of Liberation Theology pushed their orders to change their approach to mission activity from enforcing the sacraments and church maintenance to a commitment to social justice and anti-poverty activism.
 The visits of Peruvian priest Gustavo Gutiérrez to Montreal in 1967 to teach a course on “The Church and the Problem of Poverty” in the Faculty of Theology at the Université de Montréal and of Mgr. Helder Camara of Brazil in May 1968 to participate in the inter-church “Conference Canadienne sur l’église et le monde” exposed some church and lay people in Quebec directly to the social concerns of pioneering figures in the incipient Liberation Theology movement.
 

Cultural Flexibility and Expansion

Another area for research, raised in Lionel Groulx’s Le Canada français missionnaire, is how open were Quebec orders to admitting Latin American priests? The case of the Pères Missionaires du Sacré-Coeur (MSC) is instructive in this regard.  As Quebecers they were particularly sensitive to the dependent, colonized condition of the Dominican Church and to the importance of forming a national clergy.  The efforts of the Pères Missionaires to create a national priesthood and their openness to Dominican members was so strong that in 1984 the MSC in the Dominican Republic separated from Quebec to become an independent province of the world-wide MSC. An indication of this order’s unusual cultural flexibility is that there now are 55 Dominican Pères Missionaires du Sacré-Coeur and 120 Dominican Soeurs du Perpetuel Secours; meanwhile 12 Quebecois Pères du Sacré-Coeur of retirement age, who now function entirely in Spanish, prefer to remain in the Dominican Republic where they feel more at home and more useful than in Quebec.
  Another example is the Supliciens de Montréal who sent missionaries to Japan in 1933 and after 1948 ran seminaries in three regions of Colombia:  today one third of the Canadian province are Colombian priests.
  
The Catholic Charismatic Movement and Father Emilien Tardif
A final dimension of Quebec church people “going native” is the Quebec role in the formation of Catholic Charismatic movements in Latin America.  The Charismatic movements in Haiti, the state of Guerrero in Mexico, and the Dominican Republic were founded by Quebec nuns and priests.  An exemplary case is the intercultural figure of Emilien Tardif, a Père Missionaire du Sacré-Coeur, who, after living in the Dominican Republic  for 15 years, returned to Montreal seriously ill where, after he was unexpectedly cured by a charismatic laying-on of hands in 1973, he found himself suddenly to possess miraculous healing powers.  He returned to the Dominican Republic where he became the leader of the Charismatic renewal and founded an important international congregation, the Comunauté des Serviteurs du Christ Vivant, which has branches in Quebec, the Dominican Republic and many other countries.  Père Emilien Tardif became known as a prominent Catholic faith healer throughout the world. When he died in 1999 and was buried in the Dominican Republic, he received a state funeral and the mourners filled a soccer stadium.
  
Progressive Catholicism in Quebec and the Latin American Connection: Educational and Development Initiatives
 From this overview of the Quebec Catholic presence in twentieth century Latin America, it is clear that priests, nuns and lay people from Quebec have shaped Catholicism in Latin America and have themselves been deeply influenced by their experiences there.  They also brought Latin America home in multiple ways.  Father Emilien Tardif created a transnational Charismatic healing community.  In the 1960s, when the Quiet Revolution in Quebec coincided with momentous changes in the international Catholic Church manifested in the Second Vatican Council in Rome, many others took a variety of progressive positions that expressed a politically activist religiosity, critical of international capitalism and concerned with social justice and national liberation. In his analysis of the Catholic left in Quebec from 1960 through the early 1980s, sociologist Jean-Guy Vaillancourt found that:  

Le nouveau type d’engagement socio-politique des chrétiens du Québec est certainement moins généralisé et moins fort que ne l’était celui, plus conservateur, d’avant la Révolution tranquille, mais il comporte plus de diversité d’options et il comprend aussi des orientations plus radicales.  Un des principaux facteurs de cette situation de fait est probablement l’impact de ce qui se passe en Amérique latine sur la gauche et sur l’Eglise du Québec.  La théologie de la liberation, les communautés de base, la lutte anti-imperialiste, la théorie de la dépendence, ce qui s’est passé [au Chili], à Cuba et au Nicaragua, voilà des choses qui ont eu beaucoup d’influence au Québec, surtout sur les prêtres et les religieux et religieuses qui reviennent de leurs stages en pays de mission.
 
Of the progressive Catholic organizations studied by theologian Gregory Baum for the same period, the majority had Latin American missionary connections:  the Centre de Pastorale en Milieu Ouvrier (CPMO) founded by the Oblates who had long-standing experience with the miners of Bolivia and northern Chile as well as with workers in Quebec; the Réseau des Politisés Chrétiens, a radical Christian-Marxist group that originated in Chile’s Christians for Socialism in 1972; l’Entraide Missionaire, the assembly of returned Catholic missionaries who, in the late 1960s,  advocated for the poor at home and abroad and openly criticized Canadian government policy toward Latin America; and  the Canadian Catholic Organization for Development and Peace, founded by the Canadian Conference of Catholic Bishops in the late 1960s.  “Development and Peace” was inspired by the structure and the “voir, juger et agir” practice of specialized Catholic Action and also by the “preferential option for the poor” articulated at the Vatican II Council (1962-1965) and the Latin American Bishops’ Conference in Medellin in 1968.
   
An important question, directly related to these occurrences, is the influence of Quebec missionaries as educators, abroad and at home.  Often charged with seminaries or Catholic high schools in foreign countries, some orders expressed a commitment to inclusion though education.  Early on the Pères de Sainte-Croix in Sao Paulo, where the gap between rich and poor was painfully clear, had insisted on educating poor children in their college together with the sons of the well-to-do.
   Then, in the 1950s – 1970s, in Bolivia, Honduras and Haiti, Quebec missionaries set up radio schools and rural programs of adult popular education to bring literacy to miners and peasants; under specific circumstances, such efforts seem to have contributed to the kind of conscientización (consciousness-raising) advocated by Brazilian Catholic educator Paulo Freire and to popular movements for land, social justice, and/or democratization.
  
The educational efforts of missionaries and ex-missionaries were just as, if not more, important in Quebec. Prior to the 1960s, Church magazines circulated to thousands of Quebec families with letters detailing the daily lives of the missionary priests, the history of their overseas parishes, and the customs of their parishioners.  Missionary exhibitions, talks to school children, and fund-raising events made foreign places real and compelling.  Church-sponsored student exchanges, which began in the 1940s, became more frequent and more directly linked to local development projects in the late 1960s and thereafter.  

“Development and Peace” created in 1967, as we have seen, to be the Canadian Catholic Church’s development organization for Third World countries, pioneered the practice of development education at home.  Indeed, its efforts to sensitize Canadians (and especially Quebecois) to the realities and struggles of the South, and the problems of exploitation and oppression in which the North is directly implicated, antedated by several years similar activities on the part of European development organizations and governments.
  By the late 1980s, “Development and Peace” devoted more than 20 percent of its budget to such educational and consciousness-raising activities in local communities all over Quebec and Canada.
    The organization advocated not charity but partnership: to support NGOs and other civil society groups in the South struggling for local development, equity and participation and to promote alliances between social movements of the North and South to learn from one another how to combat the causes of poverty so as to create just societies.
   The Centre d’Etude et de Coopération Internationale (CECI), which espouses a similar philosophy of development, was founded by a Jesuit priest in 1958, a decade before “Development and Peace”.  Initially known as the Centre D’Etudes Missionaires, this organization changed its name and orientation in 1967; in the early 1970s, young people who trained at the centre to go overseas rejected the designation of “missionaires laiques” instead asserting a new identity, that of “coopérants voluntaires”.
    We need to explore how the experience, knowledge and contacts of former and current missionaries contributed to the creation of partnership networks between North and South, and how Quebecois usages of the terms “solidarity” and “development” may have been informed by progressive Catholic meanings that in part came out of the missionary experience in Latin America.
  And we need to know what partnerships they rejected and why.  
Missionaries and former missionaries, as well as lay people with Church-related overseas experience, have been active in Quebec in raising the interest and awareness in young people of the world beyond North America.  Ovide Bastien, for example, who spent eight years in a religious missionary community and who later lived through the Pinochet coup in Chile
, has been involved in creating CEGEP programs such as “North-South” at Dawson College and “Liaisonneuve” at College Maisonneuve in Montreal that open the minds of young people to North-South relations and the structural causes of poverty in Latin America and then take them to Nicaragua to experience the human reality first-hand.  Another example is the Centre Amitié de Solidarité Internationale de la Région de l’Amiante (CASIRA), with its Projets AMISTAD, initiated by two priests at the College de Thetford in the late 1970s.
  
Other priests who had lived the missionary life – Father Jacques Langlais of the Pères de Sainte-Croix is the prime example -- became fascinated with issues of cultural pluralism. Having spent time as a Catholic missionary in Haiti in the 1940s, Père Langlais explored intercultural communication and Eastern spirituality as editor of the Sainte-Croix review Oriente in the 1950s; then, in the 1960s, he created an institute to promote intercultural understanding, known first as the Centre Monchanin and then the Centre interculturelle de Montréal, out of which came reflective writings on what is it to be Quebecois in an increasingly multi-cultural, multi-religious society.
  Interestingly enough, in its first years, this centre was located inside a CEGEP and attracted many students.
  The role that former missionaries may have played in creating the Quebec government’s innovative program “Québec sans frontières” that encourages young Quebecois to do internships in the developing world and similar NGO initiatives, such as “Mer et Monde”, remains to be investigated.

Today the period of Quebec overseas missionary activity is closing because so few young Quebecers are joining the priesthood or entering convents.
  Despite the Church’s imprint so manifest in the architecture and spatial lay-out of Montreal, this province is one of the places of lowest church-attendance in North America.  Furthermore, Quebec has the highest percentage of couples living together without church-sanctioned or civil marriage: it is widely accepted here that people of all social classes living in common-law unions have children out of wedlock.   But the Latin American presence is coming home.  Thousands of students do volunteer work in Latin America each year through Quebec government-sponsored organizations associated with the Ministère des Relations internationales  of Québec, many of which came out of Catholic Church connections, and university courses on Latin America are crammed full.  Spanish is the third language taught in high schools (after French and English).  Furthermore, according to Father Edouard Morin, although there are hardly any French Quebec vocations, the few young people who are taking vows in Quebec today are immigrants from Latin America, Africa and the Philippines; the Pretres des Missions-Etrangères are developing a pastoral with Mexican farm-workers in rural Quebec (indeed a popular mass is held in Spanish for these workers at the Oratoire St. Joseph each July). In 1993 the great Latin American liberation theologian Gustavo Gutiérrez  received a doctorat honoris causa from Université de Montréal, and, in 1998, he attended the swearing in of Francois Lapierre, p.m.é., the Bishop of Sainte-Hyacinthe, who had been a missionary in Latin America and who, in 2005, had expressed his hope that a Latin American would succeed John Paul II as Pope.
 
In sum, the transnational connections created over decades by Catholic missionary involvement in an evolving Latin America seem to have given rise to certain progressive tendencies, development organizations, and activist groups among Quebec Catholics and non-Catholics as well.  The critical international understandings fostered by missionaries and former missionaries  contributed to the conscientization of large sectors of the Quebec population to the problems of the global South and to commonalities between Latin America and Quebec that resulted in productive interactions of NGOs, solidarity groups, and popular movements for social change, many of which are not directly Church-connected. 
Implications of a Transnational Perspective 
  
 To conclude, how does thinking of the Quebec Catholic Church as actively involved in the international sphere from the 1930s to the present affect how we interpret the Church at home?  If we are trying to make sense of the significance of Catholicism in Quebec society and of the institution itself, its connections with tradition and modernity, its loss of influence or continuing impact, we must take into account these transnational dimensions.  Perhaps the missionary out-flow was a safety valve: perhaps embracing the adventure of working in Latin America or Africa absorbed the energies of priests and nuns who might have challenged the church at home.
  But the missionaries went back and forth between Quebec and Latin America or Africa; they influenced their orders, their dioceses and the general population in Quebec.  They brought the realities of the developing world home.   The engagement of Latin American Liberation Theology with the problem of poverty, with cultural pluralism and with socio-political change influenced many Quebec missionaries who spent time in Latin America and shaped  the crucial role that they would play in opening Quebec to the larger world, as well as in education and community development overseas and in Quebec.  
If, as a recent article in Le Devoir maintains, attachment to Catholicism remains deeply embedded in the collective identity of Quebecois
, this, then, is a historically specific religious heritage.  One stream of the Catholic culture of Quebec is the progressive stream stimulated by the creative interaction of Latin America and Quebec through the mediatory lives and consciousness of missionaries during the period of dynamic overseas projection of the Catholic Church from 1935 to 1980.  Partly because of its Latin, Catholic roots, the imaginings of Latin community that Maurice Demers describes
, and the realities of missionary interaction, Quebec has had a special relation with Latin America.  Yet very little research has been done on the socio-economic, cultural or political aspects of these important interactions.
  One way into this is to focus on the transnational exchanges of ideas and practices relating to Catholic Action, to co-operatives (which were a part of Catholic Action), and to the transnational solidarity, development, and educational initiatives that came out of Catholic Action in the last forty years of the twentieth century.  This optic provides a window on intersections of social thought, the popular origins of the welfare state, and a particular Quebecois modernity.  Study of such international Catholic flows of experience and information also helps us to make sense of Canadian connections to the Third World, beginning with religious initiatives that then influenced Canadian development policy and practice.  


Much research remains to be done to understand the multi-faceted dimensions of Catholic-mediated North-South interactions.  In this article, beyond shedding some light on Quebec church people’s role in spreading Catholic Charismatic movements in Latin America, I have mainly chosen to focus on progressive currents within the Catholic Church.  It should be noted, though, that the christianity of “liberation” did not characterize the major of Latin American Catholicism even in the late 1960s and 1970s, though it did have important reverberations in Quebec.  Indeed, Liberation Theology has always been a minority stream in Latin American Catholicism; early on, it came up against the relative immobility of church hierarchies and even the rapid growth of a rigid, reactionary form of Catholicism (integrism) in some countries (for example, Brazil after 1968).  Links between Quebec and Latin America might also be explored by focusing on these other Catholic tendencies.  Another question for research that might be investigated is of the connections that existed/emerged between Quebecois missionaries and Christian Democratic parties that came to power in some Latin American countries in the 1960s  (re. the election of Frei in Chile in 1964, of Caldera in Venezuela in 1968, etc.).
  

Some of these multiple Catholic threads are being studied by a coterie of young historians, anthropologists, sociologists, and scholars of religious studies, whose findings are eagerly awaited.  Paul Jackson is engaged in a major study of French Canada’s Catholic missions from 1925 to the Quiet Revolution.  He is exploring how both foreign and domestic missions were rooted in post-World War One ethnic/religious nationalism in Quebec, and how missionaries and their objects of conversion responded to the evangelical imperative in historically-specific contexts of decolonization, both at home and abroad.
  Meanwhile, two young historians are investigating transnational articulations of Quebec national identity. These are Maurice Demers, Ph.D. candidate at York University, whose nearly completed thesis is titled “Pan-Americanism Re-Invented in Uncle Sam’s Backyard: Catholic and Latin Identity in French Canada and Mexico in the 1940s,” and McGill student Frederick Burrill, who writes on the coincidence between projects of national liberation and progressive religious orientations in Quebec and Sandinista Nicaragua, and how they were lived by the Prêtres des Missions-Etrangères in Honduras and Nicaragua from the 1960s through the 1980s.
  Theologian Yves Carrier, who has written an in-depth study of the transformative experiences of Mgr. Gerard Cambron in Brazil (1958-1960), is now investigating the Oblats de Marie-Immaculée who worked with miners in Chile during the Salvador Allende period (1970-1973).  And a team of scholars in Anthropology and the Faculty of Theology at Université Laval and in Sociology at Concordia University are launching an important investigation of two female orders from Quebec in the Canadian North and, later, the Philippines, Peru, Bolivia, and Africa from 1840 to 2008.
 This new work should shed innovative light on Quebec’s relations with the outside world and on the national question at home, perceptions of other cultures and religions, relations between missionary and Quebec government projects overseas, and ideas about development assistance. It should also help us to incorporate the question of religion into our understanding of Quebec society, culture, and politics during and after the Quiet Revolution.
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