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PREFACE

Catholicism in Latin America has always played a 
predominant role in the political, social and economic 
life of each nation. In the evolution of each nation's 
history the Church has wielded a great deal of power? 
Colombia is no exception to the rule.

The Colombian Catholic Church maintains a privileged 
position in society and frequently it has been called upon 
to be the stabilizing influence in a nation where politics 
can become an emotional aberration. Although conservative 
in outlook, the Church has always acted out of self-interest 
and has jealously guarded its authority over its adherents. 
To be a Colombian is to be a Catholic and as a result the 
Colombian government has continually relied on the clergy 
to "sanctify" each administration. Any government that 
challenged clerical authority gradually had its power under
mined by the pervasive, presence of the Church. In this way 
the Church has preserved and strengthened its supremacy over 
every aspect of life in Colombia.

In the 1960s a new and more dangerous adversary 
challenged the Colombian hierarchy's satisfaction with the 
status quo. The enemy was the progressive Church propagated 
by the Second Vatican Council. Within the three short years
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that the Council met, the Church's parochial and self- 
centered worldview was eliminated. Roman documents attested 
to the need for the Church to get involved in the world, with 
justice and peace becoming the dominant themes of Catholic 
publications. This abrupt change greatly affected the course 
of the Colombian Church which had relied on the unprogressive 
sections of Catholic social teaching to conduct its affairs. 
Suddenly, a new social consciousness was foisted upon the 
Colombian hierarchy which it was unwilling to accept. Vati
can recommendations touched a variety of concerns in which 
the clergy jealously guarded its power. This thesis attempts 
to trace the history of the Catholic Church in Colombia 
through this difficult period of its national and ecclesi
astical history. From this perspective it can be concluded 
that the Colombian Catholic Church is a reactionary church 
in a revolutionary continent.

I should like to thank Professor George A. Brubaker 
for his encouragement and valuable suggestions during the 
course of my investigation. I would also like to express 
my appreciation to Professor Frederick C. Turner of the 
University of Connecticut, Mr. Gary MacEoin of Tucson,
Arizona and Sister M„ Dolores Kasner, O.P. of the Catholic 
Archives of Texas for providing me with ecclesiastical docu
ments which would have been difficult to obtain otherwise.
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ABSTRACT

This thesis traces the history of the Colombian 
Catholic Church from the beginning of Colombia's period of 
la violencia to the year 1970. The study analyzes the 
historical and sociological roots of the Church in society 
and the role it plays in the nation. The Church's actions 
have always been affected by two external factors, the 
Colombian State and its domestic situation, and the Vatican. 
During this period, the Church had to adjust to the activi
ties of these two outside forces in order to preserve its 
position of superiority in Colombian society.

Since the majority of Colombians are Catholic, the 
Church gradually assumed the position of moral guardian of 
society. As a result, the Church repeatedly intervened in 
the socio-political life of Colombia when it believed its 
interests were threatened. The Church sought to maintain 
the status quo and was hot prepared to meet the changes 
brought about by the rapid growth of population.

Pope John XXIII and the Second Vatican Council 
altered the direction of the international Catholic Church 
and brought change and accountability into Church structures. 
The Colombian Catholic Church did not welcome this ecclesi
astical revolution with its openness to the world. Rather,
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the Colombian Church wanted to preserve its aloof and 
sanctified position in society. Instead of complying with 
the battery of Church documents that emanated from Rome and 
Medellin, the Colombian Church produced their own statements 
to justify their position. The Catholic Church in Colombia 
has refused to change and as a result has impeded development 
in Colombia.



CHAPTER 1

INTRODUCTION

The Spanish Catholic Church assumed the task of civ
ilizing the new world and through its missionary effort the 
indigenous population of America accepted Christianity and 
Spanish rule. For Imperial Spain, Church and State were sub
ordinate to the same authority, the King of Spain. By the 
papal bull of 1508, the Spanish monarchy received patronato 
real, which gave the crown the exclusive right to appoint 
clergy, construct churches and the power to censor.clerical 
directives destined for America. The government of Spanish 
America can be categorized as a semi-theocracy.

When independence occurred the peaceful coexistence 
of Church and State shattered. The new governments of Latin 
America asked for what they felt was rightfully theirs as 
governing bodies, the patronato real. Rome, however, had no 
intention of bestowing this privilege on American rebels 
whose devotion to the Church could not be guaranteed. If 
Rome did extend the privilege, it would mean international 
recognition of the Spanish-American republics' independence 
from Spain which consequently would halt any attempt at re
conquest. The Pope and the Roman Curia waited patiently for 
the American drama to unfold before taking action.



While Rome waited, the new republics found themselves 
without bishops or priests, many of whom had fled when inde
pendence was won. The Republic of New Granada comprising the 
present day nations of Venezuela, Colombia and Ecuador expe
rienced the same dilemma. The new government managed the 
best it could, and its leader, Simon Bolivar, realized the 
Church's importance and tried to work with Bishop Lasso de la 
Vega to obtain clerical recognition.^ The Liberator did all 
in his power to appease the Church without compromising his 
republican principles.

The new Granadine constitutions reflect the precari-
>ous relationship the Colombian republic had with Rome. All 

of the constitutions written until the year 1863 open with an 
invocation to God, which recognized the importance of reli
gion to the State. The first constitution, the 1811 Act of 
Federation of the United Provinces of New Granada, in Article 
4, extended government protection to Catholicism. The Grana
dine Congress under Article 42 provisionally assumed the 
right of p a t r o n a g e .  ̂ During this period the Church's condi
tion was chaotic and, in 1821, Dr. Ignacio Sanchez de Tejada 
arrived in Rome to establish relations with the Vatican. The 
minister's efforts proved futile and in 1824 the New

1. F. A. Kirkpatrick, Latin America: A Brief History 
(New York: The MacMillan Company, 1939), pp. 112-113.

<r *2. Manuel Antonio Pombo and Jose Joaquin Guerra, ed., 
Constituciones de Colombia, 4 vols. (Bogota: Prensas del 
Ministerio de Educacion Nacional, 1951), I, 224.



Granadine Republic declared its right to clerical patronage„3 
The Republic's prerogative achieved legality in the Consti
tution of 1 8 3 0 The State now appointed all ecclesiastical 
officials just as its royal predecessors had done.^ Two 
years later the New Granadine Republic disbanded and Colombia 
became an independent sovereign state. Finally in 1835,
Rome acknowledged the permanency of the "rebel" governments 
of America and Colombia became the first republic in Latin 
America to be recognized by the Vatican. With the Church's 
blessings secure, the Society of Jesus reentered Colombia 
after a seventy-three-year exile. The succeeding constitu
tions of Colombia, promulgated in 1832 and 1843, continued . , 
the tradition of State protection of the Church and in the 
latter constitution, Catholicism became the official religion 
of Colombia.^

The Church's recently won privileges did not last 
long, and the division of Colombian politics into a two-party

3. James A. Magner, "The Catholic Church in 
Colombia," Catholic Historical Review, 36 (1940), 205.

4. Article 7 stated: "It is the obligation of the
Government, in exercising the patronage (patronato). of the 
Colombian Church, to protect it and not to tolerate the 
public worship of any other religion." Pombo and Guerra,
III, 194.

5. Ibid., Ill, 205.
6. Article 16 read: "The Apostolic Roman Catholic

religion is the only cult supported and maintained by the 
Republic." Pombo and Guerra, III, 334.



system greatly affected the Church. The Conservative Party, 
formed in 1848, advocated a program of strong clerical in
fluence in society and favored a forceful central government. 
The Conservatives represented the old order of Spain and 
defended the traditional mores of the colonial culture. The 
Church tied itself to the Conservative Party in order to 
survive. But in 1849, with the Liberal accession to power, 
the Church's favored position disappeared. The Liberals, 
under the new president, Jose Hilario Lopez, introduced a 
program diametrically opposed to Conservative ideology. 
Colombian Liberalism purported a strong anti-clerical pro
gram. The Liberals wanted a separation of Church and State 
and a reduction of the Church's influence in civil life, 
especially in education. In the realm of politics, they 
upheld the principles of federalism and the civil guarantees 
of individual human rights. The elite of society directed 
both parties, although party loyalties cut across class lines. 
The Conservatives tended to draw their adherents from the 
rural areas, while the Liberals garnered support from urban 
regions.

In 1850 the Liberals put their anti-clerical cam
paign to work. On May 21, the government gave the Jesuits 
forty-eight hours to leave the country, and a month later.the 
Lopez administration legalized divorce. The secular crusade 
continued in 1851 with the annulment of tithes and local 
cabildos receiving the right to appoint parish priests. All
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ecclesiastical fueros and the right of asylum in churches 
also succumbed to the liberal reformation. Lopez accom
plished his program in a short period of time. In 1852 he 
completed his labors by closing the Conciliar Seminary and 
exiling Archbishop Mosquera of Bogota, along with the Bishops 
of Cartagena, Pamplona and Santa Marta.

The actions undertaken during President Lopez' term 
received legal recognition in the 1853 Constitution of New 
Granada. This constitution obtained approval a month after 
Jose Maria Obando became the new president. For the first 
time, freedom of worship became a constitutional guarantee 
of the R e p u b l i c .  ̂ The Lopez reforms were moderate compared 
to what would shortly follow.

On June 15, 1853, a constitutional amendment granted 
legal separation of Church and State. New Granada was the 
first Latin American republic to legislate this principle of 
nineteenth-century liberalism. Other reforms, such as 
obligatory civil marriage ceremonies, secularization of all 
cemeteries and the recalling of the republic's minister at 
the Vatican, displayed the direction of Obando's administra
tion.

The Church took advantage of a brief respite in 1858, 
with the election of Conservative, Dr. Mariano 0spina, to

7. Under Article 5, Number 5, the State guaranteed 
"The free profession of religion, whether public or private, 
so long as it did not disturb the public peace, offend good 
morals, or obstruct others in their worship;” Pombo and 
Guerra, IV, 7.



the presidency. With the return of a pro-clerical govern
ment, the Jesuits once again took residence in Bogota, 
Colombia's 1858 Constitution revoked many of the anti
clerical provisions of the 1853 Constitution, although it 
still allowed for religious liberty.

In 1861, Liberal storms once again struck the Church' 
foundations under General Tomas Mosquera, Taking over the 
government by force, Mosquera appointed himself Provisional 
President and called for a new constitution, Mosquera, a 
former Conservative, despised former president. Dr, Mariano 
Ospina, and the Church, Once he assumed power, he had Ospina 
exiled and then began a systematic dismembering of the 
national religion. On July 21, 1861, Mosquera published a 
decree which made State approval a necessary prerequisite 
for a cleric to exercise his religious functions. The law 
was based on the concept of tuicion or State protection.
Civil authorities now assumed episcopal functions and the 
Church hierarchy protested vigorously. Six days later the 
Jesuits underwent exile for the third time. In September, 
religious property not actively utilized became the property 
of the nation. Finally in November, the Church received its 
most crushing blow, the suppression of all convents, monas
teries and religious houses. After four months of rapid 
change, the Church found itself homeless and its leader

. T , 8exiled.

8. General Tomas Mosquera ordered Archbishop 
Antonio-Herran's exile on November 3, 1861.
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The Constitution of 1863 exhibited the mood of the 

Mosquera government since it was the first constitution not 
to open with an invocation to God. The tone of the constitu
tion was radical, and it rejected all clerical influence in 
Colombia. Article 6 denied religious from acquiring any 
property, and in the succeeding article the law forbade 
citizens to will property or money to the Church.^ A 
broadened concept of tuicion enabled the State to inspect 
all religious worship according to Article 2 3 . The Con
stitution of 1863 remained in full force for some twenty- 
two years. But it never succeeded in achieving the stability 
which Colombia desperately needed. The nation during this 
period suffered from forty local party conflicts and a few 
major civil wars.-*-•*- Serious economic crises and the lack of 
political continuity with the two-year presidential term did 
not help solve the nation's problems. During the decade of 
1870-1880, the absence of the Church's moral leadership was 
noticeable, and without its presence Colombian society 
rapidly d e c a y e d . G r a d u a l l y  pro-clerical factions, made up 
of dissident Liberals and Conservatives, began to coalesce.

9. Pombo and Guerra, IV, 128-129.
10. Ibid., p. 236.
11. Thomas E. Weil ed., Area Handbook for Colombia 

(Washington, D.C.: Government Printing Office, 1970), p. 49.
12* Lars B.Schoultz, "Reform and Reaction in the 

Colombian Catholic Church," Americas. 30 (October 1973), 232.



Men akin to Miguel Antonio Caro utilized newspapers such as 
El Tradicionista to propagandize the Catholic cause. The 
absence of Catholicism in Colombia's government created an 
internal conflict for the nation because it had denied one of 
its basic elements. To some, Catholicism represented "the 
remedies for all n e e d s . By the end of the decade, the 
call for moderation finally reached the office of the chief 
executive and Julian Trujillo, who served as president from 
1878 to 1880, set the stage for the eventual reconciliation 
of Church and State.

With the accession of Rafael Nunez to his second 
presidential term in 1884, the era of Reqeneracion occurred. 
With the strength of his National Party composed of Liberals 
and Conservatives, Nunez began to rebuild the nation. 
Inaugurated during a period of civil strife, he is quoted 
as stating: "Gentlemen: the constitution of 1863 has
ceased to exist."15 On September 10, 1885, the new president 
called for delegates from each department to meet in Bogota 
to discuss needed reform. The delegates assembled in

13. El Tradicionista, I, Tri I, No. 1 (November 7, 
1871), p. 4, as quoted in George A. Brubaker, "M. A. Caro 
and Colombian Conservatism," paper given at the American 
Historical Association Annual Meeting, Atlanta, Georgia, 
December 30, 1975, p. 5.

14. Trujillo overturned the right of the State to 
inspect churches basing his argument on freedom of worship. 
Jesus Maria Henao and Gerardo Arrubla, History of Colombia, 
trahs. J. Fred Rippy (1938; rpt. New York: Greenwood 
Press, 1969), p. 493.

15. Ibid., p. 504.



November and later drafted Colombia's tenth constitution 
which is still in force today, although with major revisions„

The Constitution of 1886 can best be described as 
favoring the Church. For through their individual efforts, 
Nunez and M. A. Caro had succeeded in restoring Catholicism 
to its traditional place within society. Nunez1 address to 
the constitutional delegates exemplifies this outlook. In 
the November 11, 1885, speech, he stated that "the educational 
system should rest on the primary principle of Christian 
teaching, since this was the alma mater of world civiliza
tion." He later added that "religious tolerance does not 
exclude the majority of the people in Colombia. Any action 
of the government ignoring this fact will lead to disaster. "3-6 
When the convention promulgated the Constitution of 1886,
Nunez1 dream of Christian civilization achieved legal ex
pression.- Under Article 38 of the new constitution, 
Catholicism became the official religion of the nation and 
received government protection. The key article also ac
knowledged Catholicism "as the essential element of social 
order."17 Like their colonial forefathers, conservative 
Colombians turned to the Church to civilize the nation. The 
last section of the article respects the idea of religious 
liberty which received clarification in Articles 39 and 40.1®

16. As quoted in Henao and Arrubla, pp. 504-505.
17. Pombo and Guerra, IV, 216.
18. Ibid.
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The utilization of the Church as a means of social 

order is no more apparent than in Article 41 which states: 
"Public education shall be organized and directed in accord
ance with the Catholic Religion,"19 The future of Catholi
cism became tied to the destiny of the State, a bond which 
the Church zealously guarded. Article 47 returned the right 
of association to the Church, which had been denied under 
the Constitution of 1863.

Title IV clearly defined the new Church-State rela
tionship which had evolved. By Article 53, the Church re
gained freedom of action and was recognized as a juridic 
p e r s o n . 20 The priestly office was considered incompatible 
with public office under Article 54,^  and according to 
Article 55, Church edifices received tax exemptions from the 
S t a t e . To normalize the new relationship between Colombia

19. Ibid.
20. "Article 53: In Colombia the Catholic Church

shall have power to administer freely its internal affairs 
and to exercise acts of spiritual authority and of ecclesi
astical jurisdiction without authorization from the civil, 
authorities; and as a juridic person represented in each 
diocese by its respective legitimate prelate, shall also 
have the right to perform civil acts in virtue of rights 
recognized by the present Constitution." Pombo and 
Guerra, IV, 218-219.

21. "Article 54: Sacerdotal functions are incom
patible with those of political office. Catholic priests
may, nevertheless, be employed in public education and
charity." Pombo and Guerra, IV, 219.

22. Ibid.
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and the Holy See, Article 56 gave the government the right 
to negotiate an agreement with the Vatican,

The Colombian Concordat, which restored Colombia's
(

relations with the Vatican, was signed on December 31, 1887, 
and gave the Church a sacred position within society. To 
better comprehend the Concordat, one has to take into ac
count the prevailing attitude of the Vatican at this time.

Nineteenth-century Catholicism still zealously 
guarded its claim to be the one true religion. Catholicism 
maintained a medieval conception of the world and its posi
tion in it. The Church considered itself a perfect society 
because of its supernatural origins, while the State "is a 
natural society, a response to human need." In the con
text of this world view, the Colombian Concordat was written,

Gonzalo Castillo Cardenas examined the Concordat from 
the above-mentioned "traditionalist concept" and saw the 
first four articles of the Concordat as critical. The first 
article of the Concordat basically repeats Article 38 of the 
Constitution of 1886.24 rjr̂  church is protected since it is

23, Gonzalo Castillo Cardenas, The Colombian Concor
dat in the Light of Recent Trends in Catholic Thought Concern
ing Church-State Relations and Religious Liberty (Cuernavaca, 
Mexico: Centro Intercultural de Documentacion, 1968), p. 0/9.

24. "Article 1: The Roman Catholic, Apostolic Reli
gion is the religion of Colombia; the public powers recognize 
it as an essential element of the social order; and they are 
bound to protect it and to enforce respect for it and for its 
ministers, leaving to it at the same time the full enjoyment 
of its rights and prerogatives." Castillo Cardenas, The 
Colombian Concordat, p. 1/10.
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the religon of the majority of the Colombians. Because of 
this, the State has an obligation to guard and foster Cathol
icism. Article 2 of the Concordat includes the same provi
sions for the Church's liberty of action which Article 53 
of the Constitution granted.^ Yet in interpreting this, 
from a canonical point of view, the repercussions are mani
fold. Due to its supernatural origin and end, the Church 
is independent of the State, and civil government is for
bidden to intervene in civil matters. Yet the Church 
can intervene in civil matters when they affect the spir
itual and moral sphere.^ The Catholic Church's extralegal 
position is further recognized by Article 3, which states: 
"Canonical legislation is independent of civil law and forms 
no part of it; but it will be solemnly respected by the 
authorities of the R e p u b l i c . T h i s  reaffirmed the Church's 
concept of itself as a perfect society, occupying a higher 
level in the terrestial community. Logically, canon lawyers 
have concluded:

25. "Article 2: The Catholic Church will enjoy com
plete liberty and independence of the civil power, and con
sequently there shall be no intervention of this power in the 
free exercise of its spiritual authority and ecclesiastical 
jurisdiction, its government and administration conforming
to its laws." Castillo Cardenas, The Colombian Concordat, 
p. 1/13.

26. Castillo: Cardenas sees the rationale for this 
due to the provisions of the State's non-intervention in the 
Church's "free exercise of its spiritual authority and 
ecclesiastical jurisdiction." Castillo Cardenas, The Colom
bian Concordat, pp. 1/13-1/14.

27. Ibid., p. 1/14.
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From the basic standpoint that the Church is supe
rior to the State by reason of its nature and end, 
the above principles of the Concordat, translated 
into practical terms, must only mean, first, * that 
civil legislation should not contradict canon law 
and, in the event of conflict between the two, the 
latter must prevail over the former.128

Article 4 extends the right of a juridic person to the Church 
which has already been granted by the Constitution of 1886.29 
In the first four articles the Church is given a more promi
nent place in society than is civil authority. The remainder 
of the Concordat concretizes the theoretical structure out
lined by the first four articles.

By the enactment of the Concordat, the State virtually 
transferred the educational task of the nation to the Church. 
In Articles 12 to 14, Catholic doctrines served as the guide
line for public school instruction, and catechism classes be
came a mandatory part of the curriculum (Article 12). The 
Church as represented by the local ecclesiastical official, 
also was given the authority to approve all textbooks, and 
subjects contrary to Catholic dogma were forbidden to be 
taught in State schools (Article 13.) . The local bishop, 
according to the Concordat, received the right to dismiss 
any teacher in the public school system, if the instruction

28. Ibid., p. 1/25.
29. "Article 4: The State recognizes in the Church,

represented by its legitimate hierarchical authority, true 
and proper juridical personality, and capacity to enjoy and 
exercise the rights that appertain to it." Castillo 
Cardenas, The Colombian Concordat, p. 1/17.
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did not correspond to Catholic religion and morals (Article 
14). With the Church's superiority in the educational 
sphere, Nunez1 dream of a true Christian commonwealth in 
theory was assured.

One article of the Concordat dealt with the nomina^ 
tion of bishops, whose candidacy would have to be confirmed 
by the State before the name became public (Article 15).
The remaining articles concerned financial arrangements, 
the marital ceremony and guidelines for worship.

The Convention of 1892 further clarified the exact 
relations between the'Church and the State. Civil registry 
became the responsibility of the Church and all cemeteries of 
the nation fell under its control. Established procedures of 
priests who violated civil laws were also agreed upon. In 
1892 the Church and State found themselves once again united.

The Conservatives had triumphed and Colombia was 
secure under the aegis of Church and State. The Liberals 
resented their opposition's victory and utilized adverse 
social and economic conditions to begin the Thousand Days 
War. The party conflict lasted three years, from 1899-1902, 
and when the dust settled, the Conservatives again triumphed. 
The Conservatives began three decades of continuous rule, 
during which time the Church rebuilt what it had lost during 
the nineteenth century. The era of national stability 
allowed the Church to sink deep roots in Colombia, unlike
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other Latin American churches who underwent political
challenges.

But the Liberals did not remain idle for long, and 
on March 28, 1911, a Liberal platform aimed at severing the

O  1ties between the clergy and their opponents„ The party 
out of power realized that in order to stay alive, a new 
program had to be introduced. Liberal leader, Rafael Uribe 
Uribe urged the Liberal Party to adopt the principles of 
socialism to win new adherents.32

The twenties brought to Colombia a new prosperity 
which initially defeated all attempts of Liberal reconquest. 
Spurred by the United States reparations payment of twenty- 
five million dollars to the Colombian government f<5r the 
seizure of the Panama Canal, foreign credit inundated 
Colombia. During this time Colombia experienced a rapid 
population growth and the establishment of new communica
tions networks. With new routes open, peasants initiated 
their migratory pilgrimage to the urban areas which inevi
tably ended in frustration and poverty. In reality,

30. Robert H. Dix, Colombia: The Political Dimen
sions of Change (New Haven: Yale University Press, 1967), 
p. 81.

31. G. J. Ivan Cadavid, Los Fueros de la Iglesia 
Ante el Liberalismo y el Conservatismo en Colombia:
Evolucion Politico Religiosa de Nuestros Dos Partidos, 
1837-1955 (Medellin: Bedout, 1955) , p. 65.

X
32. Orlando Fals Borda, Subversion y Cambio Social, 

2nd ed., (Bogota: Ediciones Tercer Mundo, 1968), p. 121.
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prosperity in Colombia became a facade hiding the misery of 
the masses. Only the elite prospered from the make-believe
wealth of the n a t i o n . ^3

Eventually the Liberal gamble had paid off. The 
voice of social protest resounded in the 1922 Convention of 
Ibague which called for the nationalization of public ser
vices and an equitable distribution of wealth. To better 
the conditions of the masses, educational facilities would 
be nationalized and modernized. Mandatory education on the 
primary level became a part of this reform.^4 Again the 
Liberals pushed for Concordat reform and for the break of 
the Conservative-Church coalition.^ Both parties took the 
conflict seriously, and it was during this decade that party 
machinery became a fixture in Colombian politics.

The Conservative self-assurance ended in 1928 when 
the Santa Marta banana strike became a national issue. Both 
leftists and communists labored in organizing workers to 
strike for better conditions. When the protest finally took 
place, the Conservative government summoned the Army to 
crush the rebellion. The results of the strike awakened 
Colombia from a period of social negligence. Congressman

33. Ibid., p. 118.
34. Cadavid, p. 68. 1
35. Ibid., p. 69.
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Jorge Eliecer Gaitan's subsequent investigation of the strike 
in the banana zone revealed that the workers1 demands were 
justified and charged the Conservative government with using 
armed force to protect foreign companies. The scandal 
launched a growing public dissatisfaction with Conservative 
rule which would unseat the Conservative administration in 
1930.

To many, the Conservatives represented the bedrock 
of Colombian tradition and order, and it was only by a com
bination of a variety of circumstances that the Liberals were 
victorious. The banana strike did hurt Conservative credi
bility and exposed the elite's connection with foreign in
vestors. The international depression also could not do 
anything but discredit the government in power. Ironically 
it was the Church, the traditional bulwark of Conservative 
strength, which at this time became a party liability. The 
Church during the golden age of Conservatism attained a posi
tion of tremendous stature, so much so that the Archbishop of 
Bogota personally approved Conservative presidential nominees. 
In 1925, the ailing Primate of Colombia, Monsignor Herrera, 
called the two Conservative presidential contenders to the 
Conciliar Seminary to meet with his coadjutor, Monsignor 
Perdomo. Bishop Perdomo told the politicians of the Primate's 
plans. Dr. Miguel Abadia Mendez would be the nominee in 
1926, while General Alfredo Viizquez Cobo would be his



successor in 1 9 3 0 But in the space of four years Arch
bishop Herrera had died, and General Vazquez fell into poli
tical disfavor among many Conservatives who feared his 
military background. Guillermo Valencia represented the 
civilians in the party and challenged the military hero. 
Parliament wanted the Primate to select the presidential 
nominee, so Perdomo initially selected General Vazquez be
cause he felt the majority of Conservatives favored him. 
Shortly afterwards the Conservative Party nominated Guillermo 
Valencia as its candidate. The Conservative Party and even 
the episcopal hierarchy found themselves divided between the 
two candidates. To unify the Party, General Vazquez proposed 
to withdraw if Valencia would follow suit. This would allow 
a third candidate to be nominated and unite both factions. 
Valencia objected and finally the Vatican had to intervene 
in favor of the candidacy of Valencia since he had a parlia
mentary m ajority.Guillermo  Valencia received papal, and,
consequently, Perdomo's approval, but even the Pope could not

38heal party and episcopal factionalism. The 1930 elections

36. ,Jose Restrepo Posada, La Iglesia en Dos 
Mementos Dificiles de la Historia Patria (BogotS: Editorial 
Kelly, 1971), p. 52.

37. The Vatican reprimanded the Colombians for in
volving the Church in party politics. The government re
sponded that it concerned a religious subject, for, without . 
Conservative protection, the Church would fall under Liberal 
persecution. Restrepo Posada, pp. 73-74.

38. Ibid., p. 76.
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found two Conservatives challenging each other. With the 
Conservatives divided, the Liberal, Enrique Olaya Herrera, 
became the president. Hence, Archbishop Perdomo became 
jokingly referred to as "Monsenor Perdimos.

With the Liberals in power, leftist leaders hoped 
for long-awaited reforms but Olaya Herera was a moderate 
who only accepted the presidency after Conservative friends 
pledged s u p p o r t . V e r y  few reform measures were enacted 
and Liberal leader, Jorge Eliecer Gaitan established a new 
party, the Union Nacional Izquierdista Revolucionaria (UNIR) 
which proposed broad social reforms which the Liberals ig
nored. The masses had no political base which they could 
call their own. The next president, Alfonso Lopez Pumarejo, 
began the social revolution which at once satisfied the 
desires of both leftists and the popular classes.

The Lopez administration brought revolutionary 
changes which aroused Conservative and clerical fears. 
President Lopez in 1935 called for a Liberal platform which 
imitated the 1922 Convention of Ibague. The 1935 plank 
challenged the Church's favored position in society. 
Concordat reform became one of the prime components of the 
plan, and the Liberals requested that the Church withdraw

39. Ibid., p. 47
40. Vernon Lee Fluharty, Dance of the Millions; 

Military Rule and Social Revolution in Colombia (Pittsburgh:
University of Pittsburgh Press, 1957), p. 41.
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voluntarily from the political a r e n a . C i v i l  divorce also 
became part of the program, along with the previous call for 
the nationalization and democraticization of the public 
school s y s t e m . T h e  Church feared a return of the anti
clerical regimes of the nineteenth century. The 1935 Con
gressional elections gave the reform Liberals a legislative 
majority which allowed Lopez1 long awaited Revolucion en 
Marcha to be realized.

For the Church, the years 1935-1936 became the basis 
of clerical attacks against "doctrinaire l i b e r a l i s m . " ^ 3  By 
the 1936 Constitutional Reform all legal supports of the 
Concordat of 1887 were struck. Articles 38 and 41 which es
tablished Catholicism as the official religion in Colombia 
and required education to be in accord with Catholic doctrine 
were completely dropped. Articles 53 and 55 were altered 
and the Church lost its tax exempt status. Under Article 
35, freedom of instruction became a constitutional guarantee 
and the State declared its right to inspect both "public and 
private educational institutions in order to assure the

41. Cadavid, p. 69.
42. Ibid., p. 70.
43. The Pastoral Letter of June 29, 1948 is parti

cularly vociferous in condemning the 1935 Liberal Platform.
In the concluding section of the document, the Bishops criti
cize the program point by point. Arquidiocesis de Bogota, 
Secretariado Permanente del Episcopado,.Conferencias Epis- 
copales de Colombia 1908-1953, I (Bogota: Editorial El 
Catolicismo, 1956), pp. 485-487.
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advancement of proper social and cultural ends and the best . 
intellectual, moral, and physical development of those being 
educated."44 The Liberals had violated the sacred domain of 
the Church's preserve and angered the clergy even more by 
Article 50 which insured religious liberty under the ominous 
term of "liberty of conscience." Overnight the Church lost 
its position as moral guardian of the Colombian nation. In 
1936, Dr. Olaya Herrera went to Rome to negotiate Concordat 
reform with the Vatican. His death postponed the reform from 
achieving immediate fruition.

The broad social reforms promulgated by the 1936 
Codification also attacked the Church's institutional posi
tion. The Liberal Party adopted the laborers' cause which 
had received national attention in 1928. The Liberal Party 
became the party of trade unionists and commoners and guaran
teed them a better way of life. The Constitutional Reform of 
1936 became the concrete expression of Liberal social legis
lation. Article 39 of the new constitution made "public 
assistance a function of the state,"45 an area previously 
relegated to the Church. Labor unions received special pro
tection from the State in accord with Article 40 and the 
right as a juridic person to strike in Article 44. The

44. Constitucion Politics de la Republics de 
Colombia (Bogota: Imprenta Nacional, 1937), p. 14.

45. Ibid, p. 15.
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Communist-infiltrated Confederacion de Trabajadores 
Colombianos (CTC) flourished under new Liberal patronage.

•To lay the groundwork for later social reform. Arti
cle 26 of the Codification established the principle of the 
social function of property. The State could legally expro
priate land when deemed necessary for the good of s o c i e t y . ^6 
A graduated income tax became the means of supplying the 
needed funds to pay for this new legislation and attempted to 
reduce the overabundant wealth of the elite class.

Colombia's first attempt at agrarian reform can also 
be traced from the Lopez administration. Law 200 of 1936 
revolutionized the land tenure system. Established govern
ment regulations adjusted conflicting titles to land which 
had been called into question with the rise of squatters 
throughout Colombia. The owners of the large farms had to 
prove the productivity of their land to prevent it from 
being redistributed.

The Colombian elite did not look too kindly upon 
Lopez1 progressive reforms and feared L6pez' socialistic 
leanings as communistic.^7 This reaction resulted in a 
divided party, which impeded a forceful program of reform.
The Lopez reforms of the 1930s, like all other Colombian

46. Ibid., pp. 12-13.
47. Victor Manuel Rincon, Manual de Historia 

Politica y Social de Colombia (Bogota: Ediciones Mundo 
Andino, 1973), pp. 44-45.
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reform movements led by the elite, were shams. Urban labor 
and the campesinos did obtain better living conditions, 
but still did not possess a real voice in society.^8 The 
Colombian elite never compromised their political superiority 
but rather directed change to placate the social movements 
which campaigned for a total revolution.49 Laws such as 
the Agrarian Reform Law of 1936 never became Affective 
because of the strong opposition among the large land
owners.^^ The Conservatives and the Liberals failed to meet 
the desires bf the popular classes.

When the 1942 - elections occured the Liberals con
tinued their ascendancy and elected a moderate, Eduardo 
Santos, as president. The Liberal elite now put an effec
tive brake on social reform and only continued the anti
clerical campaign which aimed at reducing the Church to a 
secondary position.

Concordat reform finally became a reality on April 
22, 1942, when Cardinal Maglione and Dr. Dario Echandia 
signed the revised Concprdat. The reform can be termed 
mild compared with what Lopez and his reformist Liberals 
had once proposed. By the agreement all Colombian

48. Dix, p. 96.
49. Ibid., p. 97.
50. Pablo E. Valdes, La Farsa de los Partidos 

(Cali: Editora Feriva, 1970), p. 200.
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ecclesiastics had to pledge allegiance to the Chief of State, 
thus tacitly accepting the subordination of the Church to 
the State.51 The procedure for regulating marriages fell 
under State control. A civil certificate became a pre
requisite for marriage and the ceremony could not be per
formed without it (Article 7). Both the priest and a civil 
witness were responsible for entering the marriage in the 
civil.registry. Regarding the dissolution of marriages, a 
compromise was reached. According to Article 9, annulments

i
of marriages could only be granted by the Church while 
marital separation could be permitted by the civil judicial 
system (Article 10). The State, under the terms of the 
Concordat, assumed the administration of all cemeteries, 
which had previously been a responsibility of the Church. 
According to the proposed Concordat, "the church position 
was changed little in a political sense."52

51. The oath a bishop had to take before the 
President follows: "Before God and Holy Scriptures, I
swear to promise to have my clergy respect the established 
government according to the Constitutional Laws of Colombia. 
I also swear, not to participate, nor permit any of my 
clerics to participate, in anything that would create prob
lems of public order or to the interests of the nation." 
Alfredo Vazquez Carrizosa ed., El Concordato de Colombia 
con la Santa Sede. Julio 12 de 1973 (Bogota: Ministerio de 
Relaciones Exteriores, 1973), p. 222.

52. John D. Martz, Colombia: A Contemporary 
Political Survey (Chapel Hill: University of North Carolina 
Press, 1962), p. 25.
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Even with such a moderate reform, protests echoed 

throughout Colombia, The Primate of Colombia supported the 
reform while the more conservative elements headed by 
Laureano Gomez and Bishop Luis Concha of Manizales, led the 
counterattack. Bishop Concha released a pastoral letter 
concerning the Concordat on January 31, 1943. After es
tablishing the basis of clerical obedience to the Pope and 
how all should obey his wishes by respecting the revision. 
Concha reversed himself by stating that the reform should 
be opposed. The two reasons given for his proposal were 
that the Pope was misinformed on the actual religious situa
tion in Colombia and that congressional opponents of the 
measure were forced into accepting the r e f o r m .^3 Although 
the Concordat won government approval under Law 50 of 1942, 
it never took effect because of Church opposition."^

With the Santos term completed in 1946, Alfonso 
Ldpez Pumarejo once again mustered sufficient support to be 
voted into the presidency. However, his second term pro
duced no revolutionary changes. The mood of the nation 
did not entertain the idea of any progressive legislation 
but rather the industrialists and businessmen wanted to

53. Luis Concha, Instruccion de Su Excelencia Reverendisima Monsenor Luis Concha, Obispo de Manizales 
al Venerable Clero Secular y Regular y a los Fieles 
(Bogota: Editorial Lumen Christ!, 1943), p. 12.

54. Francisco Lopez, Proceso al Poder Religioso en 
Colombia (Bogota: Editorial Hispania, 1968), pp. 21-22.
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preserve their economic gains„ The Santos term which was 
known as the "businessman's era" left a legacy which blocked 
any attempt at social reform, Lopez1 second administration 
proved to be unhappy and he resigned in frustration in 
August 1945„ Alberto Lleras Camargo finished Lopez1 re
maining term in office.

The 1946 elections in Colombia repeated the 1930 
election bickerings, but sixteen years later the Liberals 
found themselves on the losing end. The Liberal Party 
debated over nominating Gabriel Turbay or Jorge Eliecer 
Gaitan. Turbay won the official party's blessing but 
Gaitan protested, declaring the nominating convention as 
unrepresentative.

Gaitan represented a new breed of Liberal politi
cian. Attracted by the social reform program of the Party, 
it was this platform which he emphasized the most. He had 
established the UNIR in 1933 to fill the social reform 
vacuum left by the Olaya Herrera regime. Gaitdn differed 
from his Liberal peers in that he was not a part of the 
elite class. To him politics did not represent a game to 
protect social position; it became a means to better the 
living conditions of the Colombian masses. In 1946, Jorge 
Eliecer Gaitan preached this program and as a result the 
election called into question Colombia's political foundation. 
GaitSn battled against the oligarchical control of Colombia 
and possessed a political charm which could motivate the
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popular classes to a c t i o n . 55 with two Liberal candidates 
vying with one another, the Liberal vote fragmented and the 
Conservative, Mariano Ospina Perez, won the election. Gaitan 
finished a humiliating third. Shortly after the election 
Turbay traveled to Europe where he died. His death left 
Gaitan in charge of the Liberal Party and now it became a 
battle between the socially conscious Jorge EliScer Gaitcin 
against the reactionary Conservative chief, Laureano G<5mez.

Laureano Gomez controlled the strings of the Con
servative Party and like a puppeteer, he engineered the 
election of ©spina P&rez to make way for his eventual elec
tion. Few historians have seen Gomez in a favorable light 
since his solution for Colombia represented a medieval an
swer to the problems of a modern nation. Gomez wished to 
create a Hispanidad which would equal that of Ferdinand and 
Isabella. Laureano Gomez became the Party chief and judge. 
Differences of opinion within the Party could not be toler
ated. One author has perceptively described G<5mez as "the 
sincere counterrevolutionary Inquisitor who would be capa
ble, in defense of his orthodoxy, of condemning Christ to 
the b o n f i r e . "56 The Athenian democracy of Colombia, simi
lar to the Greek experience, degraded into violence and

55. German Arciniegas, "La Dictadura en Colombia," 
Cuadernos Americanos, 9, No. 1 (1950) , 22.

56. Antonio Garcia, Gaitan y el Problema de la 
Revolucion Colorobiana (Bogota: M.S.C., 1955) , p. 230.
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pillage„ The lower classes who sought better living condi
tions became the modern day Huns who shook Colombia1s 
political foundations.

In the 1940s while the political battle lines were 
being drawn over social issues, the Church entered the 
social sphere. The Church had always assumed the right to 
participate in social action. But it was not until 1944 
that the Church began its counterreformation against the 
Liberal Party's social legislation program and the Liberal- 
sponsored trade union, the CTC. The 1944 Episcopal Confer
ence answered the challenge of social activism. One of the 
conclusions of the Conference established the Coordinacion 
Nacional de Accion Social. This new organization coordinated 
all Church activities in the social sphere and presented a 
united front against the Liberal danger. The agency devoted 
itself to bettering the lives of the worker and campesino, 
and saw as its goal the need "to educate, defend and serve 
the worker in the country, the city and in all the nation."57 
One author considers this action by the hierarchy as a sig
nificant transition from a paternalistic approach of charity 
to a more self-sufficient and democratic form of social 
assistance.

57. Eduardo Ospina, "La Iglesia Colombiana y el 
Pueblo," Revista Javeriana. 29, No. 145 (1948), 261.

58. Gustavo Jimenez Cadena, Sacerdote y Cambio 
Social (Bogota: Ediciones Tercer Mundo, 1967), p. 102.
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The Church now openly fostered Catholic labor 

unionism among workers and peasants. The Bishops organized 
Coordinacion Nacional de Accidn Social along a clerical 
hierarchical structure. This meant that the agency became 
a part of the diocesan superstructure of the Church. The 
Colombian Bishops immediately assigned three priests to 
begin the ecclesiastical campaign for a "Catholic" solution 
to Colombia1s problems.

The Catholic trade union movement gradually devel
oped. The formation of labor leaders became the first ob
jective of the Church's social action agency. Priests 
traveled around the country giving conferences and two-to- 
four-week classes to clergy and laymen on Catholic social 
teachings. At this time Pope Leo XIII's Rerum Novarum and 
Pope Pius XI's Quadragesimo Anno served as the basis of the 
Church's social doctrine. After attending these workers' 
classes conducted under the title of Seleccion de 
Trabajadores de Colombia (SETRAC), Catholic lay. leaders 
began infiltrating the CTC and other independent trade 
unions. The SETRAC graduates had no success in influencing . 
the CTC but won oyer a great many independent labor u n i o n s . 59

By 1946, Catholic unionism had become a viable in
stitution in Colombia. On June 23, 1946, two hundred

59. Mario Zanartu, "Sindicalismo Crisanto en 
America Latina: Colombia," Mensaje, 7 (1958), 317.



delegates representing eighty unions and four federations 
met and established the Union de Trabajadores de Colombia 
(UTC). The Church had achieved its goal due to the work 
of Father Vicente Andrade Valderrama, Director of Coordinaci6n 
Nacional de Accion Social. Rightfully, this Jesuit priest 
became the first "moral advisor" of the UTC. The moral 
advisor directly linked the Union with the Church hierarchy. 
During the early years of UTC growth, the moral advisor 
actually organized and administered union activity.^ The 
Catholicity of the Union is evident in Article 3 of the UTC 
statutes approved on June 12, 1946. According to this arti
cle the UTC's theoretical foundation was Catholic social 
doctrine which the Union pledged to uphold.

Soon the UTC grew and within a decade it became the 
major'trade union in Colombia. Its early organizational 
success can be attributed to various factors. The first 
unions to join the UTC were the small Antioquean unions of 
manufacturing workers which the CTC had ignored. By build
ing their power in this inundated Catholic area of the 
nation, the UTC assured its survival against the Cundin- 
amarca-based CTC. The simultaneous creation of the adjunct

60. Vicente Andrade Valderrama, "La U.T.C., Reali
dad Catolica," Revista Javeriana, 37, No. 182 (1952), 100.

61. Jimenez, p. 104.
62. Miguel Urrutia Montoya, The Development of the 

Colombian Labor Movement (New Haven: Yale University Press, 
1969), p. 212.
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campesino union known as the Federacion Agraria Nacional 
(FANAL), under the direction of Coordinacion Nacional, also 
aided in bolstering UTC growth. The UTC consolidated union
ism in regions where CTC strength did not exist, in Antio- 
guia and the farming, areas of the nation. Colombians more 
readily accepted this new union movement because it received 
continual Church approval and encouragement. When the 
Conservatives came to power in 1946, the CTC lost the Liber
al protection which nurtured it for the past decade. Split 
by ideological differences, the CTC .grumbled.

More importantly, the UTC offered workers a fresh 
approach toward trade unionism. Unlike the CTC, the UTC 
utilized peace collective bargaining to attain its goals and 
avoided political partisanship and bargains as a means to 
obtain favorable legislation. The UTC only employed the use 
of a strike when no other means were available.^ The UTC 
flourished and two years after its inception it could claim 
313 unions and 150,000 members, while FANAL consisted of 
400 agrarian organizations with 100,000 m e m b e r s . ^5

To promote the program of credit cooperatives, the 
Church established La Union Cooperativa Nacional (UCONAL), 
under the guidance of the Coordinacion Nacional de Accion

63. The Episcopal Conferences of 1948 and 1951 
openly supported the UTC in their pastoral letters.

64. Urrutia Montoya, p. 214.
65. 0spina, p. 261. Presently the UTC is the 

largest labor union in Colombia.
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Social. This agency concentrated on establishing credit 
cooperatives and over the years has been quite successful.

The largest and most pervasive Church institution 
ironically did not result from the efforts of Coordinacion 
Nacional de Accion Social, but rather from the work of one 
priest. The radio school network of Colombia, known as 
Accion Cultural Popular (ACPO), owes its inception to 
Father Jose Joaquin Salcedo.

When Father Salcedo received his first parish as
signment in the village of Sutatenza, he found that only two 
percent of the two thousand members of the parish lived in 
the village. Parishioners lived among the high mountain 
ranges of Boyaca which made communication impossible.
Pockets of ignorance saturated Sutatenza, like the rest of 
Colombia. Father Salcedo refused to accept the geographical 
obstacles of the area and was determined to improve the 
life-style of his campesino parishioners. To gain their at
tention Father Salcedo showed movies in the village plaza. 
Once the crowd assembled, this newly-ordained priest told 
his flock about his plans to operate a radio school in the 
surrounding valley. To raise money to buy the necessary 
equipment to begin his project, the peasants donated live
stock and agricultural produce. From these primitive

66. UCONAL numbered 535 credit cooperatives with
75,000 members in 1966. Jimenez, p. 107.
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beginnings, ACPO began broadcasting its programs in 
1947.67

The history of the Colombian Catholic Church before 
1948 can be characterized by tranquil stability under Con
servative political leadership and unsettled turmoil with 
the Liberal regimes, especially those of the nineteenth 
century. Upon entering the year 1948, the Church's future 
looked bright. Conservative rule assured the Church of 
State protection and support. Gradually the agrarian 
forces which had directed the nation for years were being 
replaced by the promoters of modernization. Industriali
zation and urbanization brought rapid changes which chal
lenged and competed with the old guard. The State had made 
a brief adaptation during the 1930s; now the Church in the 
1940s took the opportunity to cure the evils of moderniza
tion. Its success can only be ascertained in retrospect 
from the year 1970.

67. A complete presentation of the work and goals 
of ACPO will be included in the second chapter.



CHAPTER 2

THE COLOMBIAN CHURCH:
STATISTICAL AND SOCIAL BACKGROUND

The Catholic Church maintains a prominent position 
in Colombian society and consequently the State frequently 
consults with clerical officials to shape national policies„ 
As a result of this close association, a Church official is 
invariably present at all public ceremonies and openings to 
bestow his blessings on the Colombian nation. Church in
fluence penetrates all Colombian life. To gain an under
standing of the Church's power, a variety of fields have to 
be examined. The first area to be studied is the statisti
cal, to gain a clearer insight into the numerical strength 
of Colombia's ecclesiastical institution.

In 1971, ninety-seven percent or 20,126,108 
Colombians professed to be Catholic.^ In the past, a 
Colombian's Catholic baptismal certificate served as his ̂ 
birth certificate, so, in a sense. Church membership became 
a prerequisite for national citizenship.

The Colombian Catholic Church is composed of nine 
archdioceses, twenty-nine dioceses, one prelature, eight

1. Felician A. Foy, ed., 1971 Catholic Almanac, 
(Paterson, New Jersey: St. Anthony's Guild Press, 1971), 
p. 399.
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vicariate apostolics and eight prefecture apostolics. The 
hierarchy of the Colombian Church is equally impressive: one
cardinal, eleven archbishops and thirty-eight b i s h o p s ,  ̂many 
of whom are very old. A 1971 study revealed that of the 
forty-eight Colombian bishops, sixteen were between the ages 
of 60-74, while the 50-59 year old group numbered twenty-one 
prelates, and the 35-49 age group accounts for eleven pastors. 
The eleven vicars apostolic and prefects apostolic who pre
side over Colombia's mission territory are younger than the 
nation's hierarchy. These ecclesiastical officials are even
ly divided between the 40-49 year old age group and the 50-59 
year-old bracket. Only one Church official could claim to 
be above the age of sixty in the mission t e r r i t o r y . ^

The crucial factor for the success of the Church's 
ministry has always been a sufficient ratio of priests per 
Catholic inhabitants. This is a serious problem in Latin 
America where the continent is overwhelmingly Catholic. 
Colombia, however, is more fortunate than most nations in 
this regard. Due to her strong tradition of Catholicism, a 
vocation to the priesthood is culturally accepted and 
praised. During the late 1960s Colombia experienced a de
crease in the number of priests. In 1971, Colombia had

2. Ibid.
3. Francisco Zuluaga Jimenez, La Estructuras 

Ecclesiasticas de Colombia, 2nd ed. (Bogota: Centro de 
Investigacion y Accion Social, 1971), p. 27.
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4,847 priests, a two percent decrease from 1965„ Diocesan 
or secular priests, who exercise power within the Church's 
hierarchical structure, still outnumber the religious or 
regular priests, 2,980 diocesan to 1,867 r e l i g i o u s . ^

A 1960 study indicated that two-thirds of diocesan 
priests worked in p a r i s h e s ,  ̂which have always been their 
primary occupation in the Church. To maintain the 1960 
diocesan priest-inhabitant ratio, one priest for 6,416 in
habitants, the number of diocesan priests would have to 
double every twenty-three years.^ Present conditions make 
this numerical duplication highly unlikely.

The diocesan priests can also be characterized by 
their Colombian homogeneity. In 1960, foreign diocesan 
priests numbered 123, or 5.5 percent, of all diocesan 
priests. .Spanish nationals made up the majority of foreign-

nborn diocesan priests in Colombia.
The religious priests differ from the secular clergy 

by their clerical functions and heterogeneity. Religious 
priests are not as involved in parish structures. Their work 
has been primarily in conducting the Church's educational and 
social structures. Consequently a higher concentration of

4. Foy, p. 399.
5. Gustavo Perez and Isaac Wust, La Iqlesia en 

Colombia (Bogota: Oficina Internacional de Investigaciones 
Sociales de FERES, 1961), p. 118.

6. . I b i d . , p . "105.

7. Ibid., p. 113.
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religious priests can be found in urban areas over 10,000 
inhabitants. In 1971 Bogota had 245 diocesan priests to 400 
religious, while Cali had 85 diocesan to 106 religious.

Another province of religious priests is the mission 
territories. These sparsely populated territories of 
Colombia coincide with many of the civil intendencias and 
comisarxas, and are under the ecclesiastical jurisdiction of 
the Vatican's Sacred Congregation of the Propagation of the 
Faith. This Roman agency makes all the ecclesiastical ap
pointments in this area, exclusive of the nation's hierarchy. 
Both national and international religious orders have charge 
of ministering to the needs of its inhabitants. Here 
religious are actively involved in parish labors and easily 
outnumber diocesan priests. Of the nineteen mission terri
tories in 1960, the Capuchin Fathers administered five 
mission regions.^

The religious clergy also differ from the secular
clergy by their mixed character. Of 1,849 religious priests
surveyed in 1960, 36.1 percent came from foreign nations;
62.1 percent of these came from Spain.

The diocesan and religious priests of Colombia under
take different apostolates and are composed of different

8. Zuluaga, p. 19.
9. Perez and Wust, p. 150.

10. Ibid., p. 130.
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foreign elements. Yet surprisingly, in I960, both groups of 
priests exhibited a common Colombian origin for their voca
tions . The mountainous and rural areas have always provided 
the majority of Colombian priests. Francisco Zuluaga gave 
various reasons why Colombia1s diocesan priests originate 
from the mountainous- regions. Due to the regions' favorable 
climate, the Spanish established permanent settlements, 
which promoted Catholicism. Missionaries also liked the 
mountainous areas and actively evangelized this territory.
On the other hand, the Church neglected evangelizing the 
African population of the coastal area; consequently Catholi
cism never flourished in this region. With the expulsion of 
the Jesuits in 1767 and again in the nineteenth century, 
secular priests came to dominate the heavily Spanish-concen
trated mountainous regions.

Zuluaga1s findings are supported by other studies 
undertaken in the early 1960s by Gustavo Perez. In his 
study, El Problema Sacerdotal en Colombia, Gustavo Perez 
found that seminarians came from areas where Catholicism had 
strong adherents. The Antioqueno-Caldense culture which is 
known for its Catholic marital stability, numerous legitimate 
offspring and great social mobility produced the great majori
ty of Colombia's vocations. Areas where Catholic traditions

11. Zuluaga, pp. 11-14.
12. Gustavo Perez, El Problema Sacerdotal (Friburgo: 

Oficina Internacional de Investigaciones de FERES, 1962), 
pp. 72—74.
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are not instilled in society and where the economy is not 
productive vocations to the priesthood are not plentiful=
The Pacific and Caribbean areas serve as a good example of 
the latter situations„ An abundance of religious vocations 
will always be found in regions where Catholic marital unions 
are stable and f r u i t f u l .

By correlating the data from Gustavo Perez and Isaac 
Wust's La Iglesia en Colombia and Gustavo Perez' study, the 
statistics in Table I show that six departments produce the 
majority of Colombia's sacerdotal ministers. In these de
partments the Church's programs are respected and obeyed.

In further investigating these cradle areas of 
priestly vocations, it is noted that the majority of dio
cesan priests tend to come from strictly rural areas while 
the regular clergy have a higher percentage of its men from 
urban areas (see Table II). The reason for such a large 
percentage of religious from metropolitan areas is due to 
the urban location of the majority of the religious operated 
institutions such as schools, charitable institutes and 
houses of formation. As a result of this urban concentration 
Gustavo Perez found that the number of seminarians is pro
portionate to the percentage of the population in cities of

13. ibid., pp. 74-75.
14. Ibid.,, p. 134.



Table I Geographical Origins of Colombian Vocations, 1960

Department

Antioquia
Cundinamarca
Caldas
Boyaca
Santanderes 
(two provinces 
combined)

Totals

Diocesan
Priestsa

35.2%
11.0%
11.0%
10.0%
12.2%

79.4%

Religious
Priests^

26.3%
23.2%
11.7%
15.2%
5.7%

82.1%

Seminarians0

32.8%
14.2%
15.4%
10.2% 
10.1%

. 82.7%

Overall
Percentage

31.4%
16.1%
12.7%
11.8%
9.3%

81.3%

a. Gustavo P^rez and Issac Wust, La Iglesia en Colombia (Bogota: 
Oficina Internacional de Investigaciones Sociales de FERES» 1961), p. 116,

b. Ibid., p. 133.
c. Gustavo Perez, El Problema Sacerdotal (Friburgo: Oficina 

Internacional de Investigaciones de FERES, 1962), p. 63.



Table II Colombian Vocations According to Their Rural or Urban Origins, 1960

Diocesan Religious Diocesan Religious
Priests” Priests6 Seminarians^ Seminarians^

Rural 
under 10,000
inhabitants 73,7% 68,7% 73,6% 57,6%

Urban 26,4% 31,3% 26,0% 39.3%
10,000-
50.000 12.9% 11.4% 10.1% 9.3%

50,000-
500.000 5.17% 4.1% 6.7% 9.7%

more than
500.000 8.28% 15.9% 9.2% . 20.3%

d. Perez and Wust, p. 116.
e. Ibid., p. 133.
f. Pdrez, p. 77.
g. Ibid.

H
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over 10,000 inhabitants„ He concluded that the trend is 
toward urban and semi-urban areas as the new centers of voca
tions. This is because of the opportunity for greater social 
mobility for clergy, better avenues of education and the
ability to pay for this e d u c a t i o n .

The seminaries of Colombia during the past seventy 
years have witnessed a phenomenal structural growth. In 
1960, 148 diocesan and regular seminaries and houses of for
mation covered Colombia. Every department of the nation, 
with the exception of the Department of Meta, had no less 
than two seminaries, a major and a minor seminary. As ex
pected, the greatest concentration of seminaries can be found 
in Antioquia and Cundinamarca."*"-̂ The seminary boom is a 
twentieth-century phenomenon because during the nineteenth 
century the Liberal anti-clerical governments of Colombia 
secularized all religious seminaries. The Concordat of 
1887 restored the Church's position in society and allowed 
the rebirth of seminary life in Colombia. During this cen
tury, with the creation of many new dioceses, seminaries be
came the first projects of many newly-consecrated bishops.

Vocations for the priesthood have never filled the 
new rooms of these immense seminary structures. Only the

15. Perez, p. 78.
16. Ibid., pp. 145-146.
17. Ibid., p. 33.
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interdiocesan seminaries experienced an increase of stu- 

18dents.. Between the period of 1965 to 1970, the number of 
seminarians decreased by six percent.

The future of the Church's parish structure in 
Colombia is not promising. Diocesan priests are not attract
ing vocations and the number of seminarians is dwindling each 
year. As a result the parish suffers. In 1960 Colombia had 
one diocesan priest for every 6,416 Catholics; in 1969 there 
was one diocesan priest for every 7,114 C a t h o l i c s . ^0 if a  

continuing increase in this proportion occurs, the Church 
will be facing serious difficulties. Without an adequate 
number of priests in parishes, the Catholic way of life will 
gradually be lost, which affects not only the numerical 
strength of the institution, but also its ministers. Voca
tions to religious life grow only in areas where strong ad
herence to Catholicism is found.

The private institutions of Colombia are for the most 
part overwhelmingly Catholic. These institutions are primar
ily run by men and women religious. The Christian Brothers, 
Jesuits and Salesians in 1960 were the largest men's reli
gious orders^l while the Dominican Sisters of Charity, the 
Sisters of Charity of St. Vincent de Paul and the

18. • Ibid., p. 36.
19. Zuluaga, p. 37.
20. Ibid., p. 35.
21. Perez and Wust, p. 149.
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Mercedarians had the most women r e l i g i o u s . ^2 In 1950, 68.7
percent of male religious^ and 66.8 percent of women reli
gious^ lived in urban areas.

Education is the primary task of religious men and 
women in Colombia and this institution is vigilantly pro
tected and defended by the Church against lay interference. 
Through education the Church has a monopoly to teach and 
inculcate Colombians to respect clerical authority and opin
ions. In 1971 the Colombian Catholic Church operated 1,436 

25schools; One author estimated that the Church ran twenty- 
five percent of the primary schools and thirty percent of the 
higher educational institutions of C o l o m b i a . T h e  Church 
has continually placed" all its emphasis on secondary and 
higher education for men.^? Unfortunately public education 
in Colombia has found it difficult to gain recognition and 
respect among Colombians. The State's free public school 
system is viewed as "pauper education" and many citizens

9 Awould rather pay to send their children to private schools. 0

22. Ibid,, p. 163.
23. Ibid., p. 154.
24. Ibid., p. 167.
25. Foy, p. 399.
26. Schoultz, p. 240.
27. Richard Renner, Education for a New Colombia 

(Washington, B.C.: Government Printing Office, 1971), p. 23.
28. Ibid., p. 52.
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It is not surprising to see that in 1968, twenty percent of
Colombian school children enrolled in private elementary
schools, fifty-four percent in private secondary schools and

29forty-six percent in private schools of higher education.
The Colombian Church through its customs and recom

mendations wields a great deal of power over its flock. To 
ascertain the strength of the Church's indirect influence in 
society, sociological studies have to be consulted. Many 
authors share Gonzalo Arroyo's opinion that "anyone who 
knows the Colombian people will readily admit the fundamental 
importance that religiosity plays in their daily l i v e s ."^0 
From this perspective a sociological investigation has to 
begin.

To understand the plight of Colombian Catholicism, 
a comprehension of the evangelization of the new world has to 
be taken into account. The Spanish missionaries who accom
panied the conquistadors never possessed sufficient manpower 
to satisfactorily convert the indigenous population of America. 
In many cases Indians did not accept Catholicism by choice, 
but rather were obligated to profess Christianity in order to 
survive. The Christianization of the new world never became 
successful and like other recently evangelized peoples, the 
new religion contained more of the old pagan customs than new
--------- x--------

29. Ibid., p. 153.
30. Gonzalo Arroyo, "Catolicos de Izquierda en 

America Latina," Mensaje, 19 (1970), 370.
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q  *ibeliefs and practices. The expulsion of the Jesuits in 1767 

further weakened the Church's attempt at complete evangeliza
tion, so that progress in this area became an impossibility 
until after the conflicts raised by independence were settled.

Colombian Catholicism, especially in the rural areas, 
remains a religion of externalism. The practice of religion 
amounts to the successful completion of a mechanized structure 
of religious duties. These religious obligations do not re
main at.the popular level? even leading government officials 
comply with religious custom. Since 1902, when President 
Manual Jose Maroquln consecrated Colombia to the Sacred Heart 
of Jesus, this annual oath has become a ceremonial event, 
similar to the United States President laying a floral wreath 
at the Tomb of the Unknown Soldier on Memorial Day. But it 
is at the local level where one can clearly discern'the 
meaning of religion in daily life.

Colombian Catholicism, like Latin American Catholi
cism, is a religion which answers the natural needs of soci
ety. When an individual's health is in question, his personal 
or economic well-being in danger, or when death strikes the 
family, religion becomes the guiding force in his life.
People hope to receive what is unattainable through the super
natural mystery of God. The daily actions or moral behavior

31. Benjamin E. Haddox, "A Sociological Study of 
the Institution of Religion in Colombia," (Unpublished Ph.D. 
Dissertation, University of Florida, 1962), p. 129.
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of the believer is not paramount but rather religion succors 
the individual when crises occur.

When Orlando Fals-Borda examined the village of Saucio 
in the Department of Cundinamarca from 1949 to 1951, the ex
ternal ism of religious practice was evident. The campesinos 
placed their May Crosses in the fields to consecrate their 
lands to the Blessed Virgin Mary, The setting of the Blessed 
Palm from the Palm Sunday procession among the newly planted 
crops also served as a sign of divine protection over the 
peasants' l a n d . 33 This concept of religiosity is also carried 
into the peasants' dwellings where pictures and holy cards

Q Acover every inch of the walls. The peasants believe and 
.utilize these sacramentals to protect them from mala suerte 
or an evil fate.^ Everything is entrusted to God's will and 
the peasant resigns himself to this fact. Attitudes toward 
the 1950 hoof and mouth disease epidemic demonstrate this 
attitude. The peasants did absolutely nothing to check the 
disease and accepted it as sent by God. Only when government 
inspectors required vaccination certificates for the sale

32. Francois Houtart and Emile Pin, The Church and 
the Latin American Revolution (New York: Sheed and Ward,
1965), pp. 177-178.

33. Orlando Fals-Borda, Peasant Society in the 
Colombian Andes: A Sociological Study of Saucio (Gainesville: 
University of Florida Press, 1955), p. 219.

34. Ibid.
35. Houtart and Pin, p. 178.
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of the cattle, did the Saucio campesinos agree to com
ply,36

Fals-Borda described this attitude of resignation as 
one of passivity3  ̂ and since then many researchers have veri
fied his findings. The most obvious example of this human 
acquiescence is acted out annually during Holy Week, The 
peasant clearly identifies his earthly life with the life-of 
Christ on Good Friday, Like Christ, the peasant is crucified 
to the world. Miles Richardson in his study on San Pedro, 
Colombia, commented about the Holy Week services as follows: 
"The model of Christianity that they carry in their minds is 
not a way to redemption, but it is a blueprint on how to suf
fer. Chuco summed it up when he said: "Christ in his life
taught us how to die.'"36 It is Good Friday and not Easter. 
Sunday which the Holy Week liturgy centers upon. Like a 
medieval mystery play, the drama of Christ's death is per
formed by the people, so that all can empathize with the 
sufferings of their Lord.

Catholicism in Colombia serves as a palliative medi
cine for the peasants' terrestial life. With an insufficient 
amount of manpower, catechical efforts have not been able to

36. Fals-Borda, Peasant Society, pp. 224-225.
37. Ibid., p. 226.
38. Miles Richardson, San Pedro Colombia: Small 

Town in a Developing Society (New York: Holt, Rinehart and 
Winston, 1970), p. 72. See also comments by Fals-Borda, 
Peasant Society, pp. 227-228 and Houtart and Pin, p. 187.
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combat the external ritualism which characterizes the 
Colombian peasant„ Religion is not internalized and Fals- 
Borda observed that confession remained ineffective and Mass 
attendance seemed little more than "bargaining for favors 
from the saints, the avoidance of the accumulation of penal
ties when confession time comes, and a fear of incurring 
God's displeasure and going to hell.n^9

The Church should not accept total blame for this 
condition. The State as well has done little to overcome the 
"ethos of passivity" which is such a preponderant influence 
in Colombian life.̂ *"* Perhaps the only way the present situa
tion can be altered is to catechize believers with an ap
proach to religion which develops their own internal aware
ness of God, to make them intellectually devout adherents of 
the Catholic faith. One Colombian in regard to this subject 
"described his compatriots approach to religion as 1 fanatical 
but not devout.1 The problem of the Church, he concluded, is 
to make them 1 devout but not fanatical.' In order to ac
complish this end both the ecclesiastical and political pro
cesses of the nation have to change radically, to allow 
people to freely choose what they want.

39. Fals-Borda, Peasant Society, p. 227.
40. Ibid., p. 245.
41. Pat M. Holt, Colombia Today and Tomorrow (New 

York: Praeger, 1964), p. 181.
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The Church like any large organization has developed 

its own legal code, guidelines and rules to regulate Church 
activity in all areas. The social doctrine of the Church 
evolved not under statutory law but under the guidance of 
papal directives. These directives, known by the term papal 
encyclicals or letters, are addressed to the faithful and . 
usually are a response to a particular problem. Before the 
advent of the Second Vatican Council, only two social encyc
licals existed: Pope Leo XIII1s Rerum Novarum and Pope Pius
XI's Quadragesimo Anno. The Colombian hierarchy in formula
ting its social program had to comply with the doctrine al
ready established by the Church. It is very important that 
the Vatican's social doctrine be understood to see how it is 
to be applied to Colombian problems.

Rerum Novarum, which in English is known as The 
Condition of Labor, is the first papal pronouncement on the 
social question. The document established the precedent and 
all succeeding encyclicals follow Leo XIII1s thought.

Rerum Novarum answered specifically the needs of 
European workers, who were the first to experience the social 
and economic dislocation of the Industrial Revolution. The 
encyclical proposed solutions to heal the wounds of a highly 
industrialized society. Rome, however, did not formulate its 
program immediately, but waited almost fifty years before in
volving itself in the world's social situation. Unlike Karl 
Marx, who published his treatise on Communism in 1848, when
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Europe experienced a pandemonium of revolutionary activity, 
the Church waited until 1891 to propose its solution.

The Popes of the mid-nineteenth century cared little 
for worldly problems. When the Cardinals elected Vincent 
Joachim Pecci as Pope in 1878, Leo XIII, as he chose to be 
called, reversed this trend. Communism and socialism threat
ened the existing Christian order of Europe, so a papal so
lution became imperative. The Vatican's response utilized 
the traditional foundations of ecclesiastical thought, divine 
and natural law. Leo XIII felt that capitalist society could 
be reformed by applying these two medicinal means to remedy 
the open sores of European society.

Rerum Novarum opened by condemning the socialist 
solution to modern capitalism. Socialism was opposed, because 
it denied man the possibility of self-fulfillment and direc
tion as legislated by natural law. Socialism deprived man of 
the right to own property, his personal independence, the 
ability to develop his talents and to raise and care for his 
'family. The Church viewed total State regulation and public 
ownership of all properties with disdain. The socialist 
program would only throw "the functions of the State and pub
lic peace into confusion."42 The Church as steward of all 
things presented a solution which instead of class conflict

42. Pope Leo XIII, The Condition of Labor (Rerum 
Novarum) (Washington, D.C.: National Catholic Welfare 
Conference, 1942), p. 8.



proposed concord and harmony„ The first principle that Leo 
established was that inequality was natural to man and that 
man should accept this along with the misery of the human 
condition (paragraphs 26-27)« This idea totally contradicted 
the egalitarian and utopian ideas of socialist and liberal 
philosophies„ According to the natural law both capital and 
labor were not in conflict but in harmony, since each have 
mutual obligations to one another. Similar to the rich and 
poor, capital and labor should respect their mutual obliga
tions to obtain justice. This ideal of a proper balance of 
rights and duties formed the basis of the Church's social 
teaching„ It was from this outlook that Leo legislated the 
rights and obligations incumbent upon the State, management 
and labor.

In examining the function of the State, the Pope 
rejected the concept of laissez faire practice in its entirety. 
The State should protect the common good^ and intervene in 
the social arena when justice required action. The State had 
an obligation to end strikes when they harmed the public good 
and to regulate working conditions when abuse occurred. The 
State acted as a non-partisan public defender of the common
weal.

43. The common good can be defined as "the sum total 
of those conditions of social living whereby people are en
abled to achieve their own integral development as persons."
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Leo tried to solve modern social problems by peace

ful means which respected the natural law. The dignity of 
the human being and the right to private property formed the 
cornerstone of Leo's teachings. If man's dignity was vio
lated, it had to be restored. Laborers were encouraged to 
form associations to protect their rights as human beings. 
Private property was valued because it fostered the dignity 
of man, Leo XIII turned the socialist solution upside down; 
instead of eliminating private property, he wanted to make 
it available to all,"44

Although many of the provisions of the encyclical 
met societal needs, others did not. The Church overempha
sized its superiority by often repeating, "if human society 
is to be healed, only a return to Christian life and institu
tions will heal it."4  ̂ But spiritual remedies cannot fully 
resolve the problems which face modern man. The other atti
tude purported by the Church, which totally opposed progress, 
was that the poor should be satisfied with their situation. 
The ultimate value for man was in the hereafter; therefore 
the laborer should be content with his poverty. The rich 
were admonished to give alms to help the poor. Unfortunately 
pious recommendations did not arouse people to change.

44. Richard L. Camp, Papal Ideology of Social 
Reform: A Study in Historical Development 1878^1967 
(Leiden: E.J. Brill, 1969), p. 84.

45. Leo XIII, p. 15.
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Leo XIII used forceful rhetoric to condemn the social

ist menace, but did not apply the same language to capitalism, 
which he tried to reform. Rerum Novarum acknowledged the 
present social situation but made no innovations to solve it. 
Although not revolutionary in content, the encyclical signi
fied a new direction for the Church in overcoming the barriers 
which separated it from the world.

When Pope Leo XIII died in 1903, his following two 
successors cared little about the elevation of the masses.
In 1922, Pius XI mounted the papal throne and once again a 
socially conscious pope reigned.

Quadragesimo Anno or On Reconstructing the Social 
Order marked a reiteration of the principles of Rerum 
Novarum, while at the same time it signified the opening of 
a new road for the Church's social doctrine. Published on 
May 15, 1931, the fortieth anniversary of the promulgation 
of Rerum Novarum, Pope Leo XIII1s teaching set the tone for 
the letter.

Pius XI reaffirmed the basic principles of Rerum 
Novarum, such as the sacredness of private property, the 
mutual obligations of labor and capital and the importance 
of the common good. The Pope considerably broadened these 
precepts to adjust them to contemporary, society and displayed 
a more realistic appreciation of modern capitalism. The
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Church retained the right to enter the social sphere to 
solve social problems.

The State was more highly respected in Quadragesimo 
Anno and was given greater liberty to achieve the common 
good. This was very evident regarding private property.
The State had a right to intervene if private property was 
not utilized for the common good of society (paragraph 49).
An appreciation and protection of societal needs was extolled. 
From this basic concept, the term "social justice" flowered. 
Social justice was defined as "the virtue that ordains all 
human acts toward the common good."47 Both the State and 
society had to practice social justice to attain the total 
good for the nation. All had to work together as a social 
body to achieve this end. Consequently, the concept of so^ 
eial sin entered the Church's vocabulary. Sins can be com
mitted by anonymous institutions as well as by individual 
persons. ,

Mutual harmony between labor and capital was repeated 
along with Leo's principle of distributive justice, whereby 
the State assured equal protection to all. Pope Pius XI 
went further in strongly urging a just distribution of goods

46. Pope Pius XI, On Reconstructing the Social 
Order (Quadraqesino Anno) (Washington, D.C.: National Catholic Welfare Conference, 1942), p. 17.

47. Jean Yves Calvez, "Social Justice," New 
Catholic Encyclopedia (New York: McGraw-Hill Book Co.,
1967).
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and formulating fixed conditions which established a just 
wage. In establishing a salary scale "the worker must be 
paid a wage sufficient to support him and his f a m i l y . " 4 8  

The Pope particularly abhored the practice of monopolies or 
"economic dictatorships" which used the State as a vehicle 
to gain material ends. This prostituted the State as well 
as depriving the worker of equitably priced goods.

Although Pope Pius allegedly favored State power to 
correct unjust situations, he did not want State control. 
Like Leo XIII, Pius XI feared absolute State power which 
communism and socialism had espoused. To limit the State, 
Pius introduced the principle of subsidiarity where the 
"supreme authority of the State ought, therefore, to let 
subordinate groups handle matters and concerns of lesser 
importance, which would otherwise dissipate its efforts 
greatly. The State relegated duties throughout the hier
archy of society, so that one government or association did 
not become dictatorial.

Pope Pius displayed a greater insight into the prob
lems of the 1930s,. He rejected fascist corporative orders 
as instruments of political ends than as a means of social 
gain.^ Unlike Leo, Pius XI never praised the value of

48. Pius XI, p. 27.
49. Ibid., p. 30.
50. Ibid., p. 35.



57
abject poverty or consoled the poor by the promise of an 
afterlife. He emphasized the work ethic, that man could 
better himself if given a fair and just wage due him. Pius 
XI still maintained the ideal that Christian teaching as the 
medicinal cure for the world. To attain this end, he pro
moted Catholic Action, whereby laymen studied the Catholic 
social doctrine and lived these principles in daily life.^^ 
This coordinated effort for social justice became particular
ly popular in Latin America. The diocesan power structure 
formed Catholic Action's organization and it was the bishops 
and priests who became the teachers and directors of the 
movement.

Rerum Novarum and Quadraqesimo Anno serve as the 
foundation of the Church's social teaching. These particu
lar papal documents are not infallible, but merely advisory. 
Their value has been debated by many. The other-worldly 
emphasis of Rerum Novarum did not profit the Church in pre
senting a strong social program. Quadraqesimo Anno, more 
realistically written, established a concrete foundation for 
the Church's social teaching. The Colombian Catholic Church 
utilized the former document in many of their pronouncements. 
Many like Emanuel de Kadt question the value of the Church's
social doctrine. De Kadt writes:

51. Pope Pius XI encourages the use of Catholic
Action in paragraphs 96 and 142 of Quadraqesimo Anno.
Pius XI, pp. 35, 52.
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These early calls for change coming from the church 
tend to be moralizing, appealing to the conscience 
of the faithful urging the rich to heed their Chris
tian duty and give up (some of) their privileges„
They assumed that all that was needed was a change 
of heart, a strengthening of morality, a living by 
the church's social doctrine. Social evils could 
be removed by bettering individual men. The 
'common good' was regarded as something easily 
recognizable, almost tangible— not a concept 
which people interpret differently according totheir place in s o c i e t y . 52

When Pope Pius XII became the leader of the Catholic 
Church in 1939, world peace received top priority because of 
the escalating militarism of Germany and Italy. No encycli
cals concerning social reform were written. The encyclicals 
of 1891 and 1931 formed the corpus of Catholic social doc
trine. It is ironic that neither letter concerned itself 
with the priest's function regarding socio-economic change.
The only guidelines available were in canon law which for
bade a priest to involve himself in the socio-economic or 
political realm unless he had the specific permission of the 
Holy See (canon 139). As a consequence of this, many national 
hierarchies established their own specific recommendations 
on the priest's role in this area.

The Colombian hierarchy in formulating a program of 
social justice followed papal directives closely, especially 
Rerum Novarum. The Bishops advised the rich to share their 
wealth with the less fortunate. The Church depended on the

52. Emanuel de Kadt, "Church and Society in Latin 
America: A Survey of Change," Clergy Review, 56 (197.1), 760.
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monied class' moral conversion to alter the inequitable dis
tribution of wealth. Paternalism and conservatism have al
ways characterized Colombia's social assistance programs.
Aid has taken on the tradition of alms-giving and very few 
programs have been established which stress communal self- 
help.^ The Colombian hierarchy, like Leo XIII, continually 
urged laborers to practice self-restraint and to be satis
fied with their position. A 1948 Colombian episcopal state
ment is especially emphatic on this p o i n t . P r i e s t s  such 
as Father J. M. Fernandez, writing in June 1952, further 
accentuated the need of harmony between the nation's classes. 
Father Fernandez proposed constructive charity which would 
be directed toward educational ventures. Through education, 
good moral customs would be learned by the poor and thus 
Colombia's problems would cease. The morality of the pro
letariat was considered more valuable than bettering their 
economic status.55

1 This paternalistic attitude permeated Church- 
controlled social assistance programs. Ah illustrative

53= Gustavo Jimenez suggests that the Church pro%- . 
motes needless charitable donations to persons who are com
petent of earning their own living. This practice retards 
economic development. Jimenez, pp. 98-99.

54. Arquidiocesis de Bogota, I, 484-485.
f 55. J. M. Fernandez, "Problema Primordial de

America Latina: la Elevacion de Sus Masas," Revista 
Javeriana, 37, No. 185 (1952), 260-261.
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example of this practice was the very popular, Accion 
Cultural Popular (ACPO), the Colombian radio school network, 
which Father Jose Joaquin Salcedo established in 1947. It 
would be very valuable to examine the history and methodology 
of this enterprise, which in recent years has received con
siderable criticism.

ACPO received official State and Church recognition 
in 1951. The educational organization became a diocesan 
work under Bishop Angel Maria Ocampo, Bishop of Tunja.^
From this date ACPO grew rapidly and became a national 
institution.

The educational objectives of ACPO have always been
(

clearly stated:
Accion Cultural Popular is a work of the Church 
that has as its end to help the dignification of 
the people and especially the adult campesino, by 
means of an integral education which contains basic 
culture and preparation for a social and economic 
life, with fundamentally an authentic religiousformation.57

Practical as well as spiritual instruction is emphasized. 
Class scheduling is adapted to the peasants' daily routine. 
Men attend classes in the early morning hours before work 
and women in the late afternoon. Teaching is sent over the

, 56. Camilo Torres and Berta Corredor, Las Escuelas 
Radiofonicas de Sutatenza-Colombia (Bogota: Centro de 
Investigaciones Sociales, 1961), p. 13.

57. Accion Cultural Popular, Homenaje de la 
Institucidn a Su Emenencia Luis Cardinal Concha (Bogota: 
Accion Cultural Popular, 1961), p. 39.
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air.waves to an improvised classroom, where an ACPO aid writes
the lessons on the blackboard and checks the students' work*
The content of ACPO instruction is wide and varied. During
the year 1960, ACPO students were exposed to 128 hours of
catechism; 64 hours of health; 232 hours of reading and
writing (160 for beginners and 72 hours for advanced); 219
hours of arithmetic (147 hours for beginners and 72 hours
for advanced); 226.67 hours of practical labor; 32 hours each

58of civics, geography and Colombian history.
To further the integral education of the peasant ACPO 

has a great number of supporting programs, such as study 
weeks, a campesino library and extension courses. Public 
campaigns are also utilized to create an awareness of prob
lems facing the campesino so that local conditions are 
consciously i m p r o v e d . A C P O  also publishes a weekly news
paper, El Campesino,. which further encourages the recently 
literate to utilize their newly-learned skills. A Campesino 
Institute is also an important part of ACPO, for it trains 
and forms local helpers of the radio schools who serve as. 
teachers in the rural classrooms.

ACPO programs, although diverse in nature, are all 
dependent on one person, the parish priest. As the Episcopal 
Conference stated in 1958: "All with the parish and nothing

58. Ibid., p. 43.
59. Ibid., pp. 40-41.
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without h e r . T h e  peasants are not allowed to undertake 
action on their own; it is the priest who has to direct 
their efforts. A sociological study undertaken between 
1958-1961 by Camilo Torres and Berta Corredor confirms this 
fact. In areas where the priest became actively involved 
in ACPO programs, the results were tremendous. The literacy 
level sharply increased and the average living conditions of 
the peasants rapidly improved. Where the priest did not en
courage the enterprise, no significant change ocurred. All 
ACPO programs use the parish as the base of operations and 
it is the parish priest who sells the radio receivers and 
newspapers to his parishioners.

The criticism of such an innovative program in the 
beginning was negligible. Benjamin Haddox, in his socio
logical study on Colombian religion related an Evangelical 
missionary's comment that "the policy of ACPO has apparently 
always been fair to all groups and that the director, 
Monsenor Salcedo, in his references to Protestants speaks 
of them as 'my Evangelical b r o t h e r s . Y e t ,  the specific 
Catholic content of instruction amounted to thirteen percent 
of the total programming in 1960. In the profane subjects, 
religious examples are not avoided, but used to full ad
vantage. In reference to this, one author stated: "The

60. Jimenez, p. 112.
61. Haddox, pp. 167-168.
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religious motivation is present in all parts: in the
material printed which ACPO distributes, in radio programs, 
in letters„ Even ACPO teachers are told of the reward 
in heaven they will receive for their self-sacrificing de
votion to ACPO.^ Mass and vespers also form a daily part
of ACPO p r o g r a m m i n g . G4 This religious aspect is further
seen in the practice of selling radio receivers before 
Christmas and Holy Week. Parishioners purchase them to hear 
the sermons and rosaries aired during these ecclesiastical 
seasons. As a result "selective receptivity" occurs; the 
religious aspect takes precedence over the educational.^
The preservation of national morality through ACPO broad
casts is as important as community self-development under 
the able hand of the priest.

Another recent source of controversy for ACPO has 
been the policy of selling single frequency receivers which 
denies the listener the freedom to select what he wants to 
hear. To change this situation, the campesinos have mechani
cally altered their ACPO receivers or bought Japanese tran
sistor radios smuggled in from Venezuela. With this change,

62. Jimenez, p. 113.
63. Ibid.
64. Emanuel de Kadt, "Paternalism and Populism: 

Catholics in Latin America," Journal of Contemporary History, 
2, No. 4 (1967)., 92.

65. Jimenez, p. 115.
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ACPO is losing control of the air w a v e s . R e c e n t  data re
veals that the radio schools only reach 0.5 percent of the 
rural population, so the present success of ACPO programs is
negligible.G?

The accomplishments of ACPO are being questioned. 
Under the leadership of Father Jose Joaquin Salcedo, the pro
ject has achieved international acclaim. The institution’s 
paternalistic approach, however, has always been debated. In 
a 1960 interview with the New York Times. Father Salcedo's 
vision of ACPO was no less than r e v o l u t i o n a r y . ^ 8  yet other 
authors, such as Emanuel de Kadt, have seen ACPO as an inade-

/r  qquate approach to heal the open wound of campesino l i f e . -

66. Renner, p. 159.
67. Ibid., p. 160.
68. Father Salcedo stated: "What Latin America needs

first of all is not aid but a revolution of its structures. I 
hope it can be a peaceful one, led by educated classes." He 
later continued: "We must convince our people that improve*
ment is in their hands, create in them the intellectual need 
to live better. It is no use just building housing projects. 
You must teach them to demand light, cleanliness, privacy.
Once you've done that you hardly need anything— a few building 
materials, a little technical supervision." Richard Eder, 
"Priest Urges U.S. Explain to Latins," New York Times, 18 
September 1960, p. 5.

69. Emmanuel de Kadt stated: "Its opponents accuse
ACPO of being mainly concerned with a desire to shield the 
Colombian peasants from other — in a vague sense “communist' 
influences, of putting too much stress on the particular im
provements to be achieved by the peasants who apply new tech
niques as opposed to changes to be brought by communal means, 
of generally neglecting the elements which would enable them to 
see their situation in a wider context - education is present
ed as a panacea - and, of course, of being clerical as well
as paternalistic." de Kadt, "Paternalism," p. 93.
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The debate will continue, but it can never be denied
that through ACPO the Church attempted to control campesino
development in many areas»

On the exterior, the Colombian Catholic Church's 
programs of social assistance appear to be coordinated and 
well-planned. Actually, the reverse is true. The Colombian 
hierarchy never developed a systematic program of social 
action on the national l e v e l .^0 Rather, programs developed 
according to immediate needs or individual pastoral actions 
were blessed by the hierarchy and extended to the nation.
The establishment of the UTC and UNOCAL follow the former 
practice while ACPO represents the latter means of founda
tion. Goal setting never became a part of the Church's 
program prior to the Second Vatican Council.

The Colombian hierarchy have explicitly stated the 
priest's function with regard to socio-economic and political 
matters. In fact, the priest's non-political function is 
emphasized in the Constitution of 1886, Article 54, and in 
Articles 13 and 14 of the Concordat. The Church's approach 
traditionally has been non-intervention in political matters 
unless they concern the moral and religious sphere. The 
hierarchy uses Quadragesimo Anno, paragraph 41, to give the 
Church this right. Many priests have written articles on the

70. Jimenez, p. 140.
71. Ibid.
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function of the clergy in society. Father Francisco Javier 
Mejia's article, "El Sacerdote y la Question Social," repre
sents the Church's normative approach to this area. The 
priest's duty in society is to restore Christian life and
customs among the faithful. This practice is in accord with

72the papal social encyclicals. The moral rather than the 
economic sphere predominates. The nineteenth Episcopal 
Conference meeting in September 1958, formulated and estab
lished guidelines which forbade clergy and religious to in-

73volve themselves in political matters. Other lists of 
episcopal recommendations to clergy give priests the right to 
vote and encourage their parishioners to do likewise. But 
priests are never to immerse themselves in political par
tisanship. ̂  In a country where politics and religion inter
mingle, the political neutrality of the priesthood is a 
necessity.

The priest also possesses a very important place in 
the social and economic development of the nation. In many 
circumstances, he is the one official, who, by his actions, 
can determine the success of failure of social assistance

72. Francisco Javier Mejia> "El Sacerdote y la 
Question Social," Revista Javerjana, 36, No. 177 (1951), 67.

73. Arquidiocesis de Bogota. SecretariadQ 
Permanente del Episcopado, Conferencies Episcopales de 
Colombia 1954-1960, II (Bogota: Editorial El Catolicismo, 
1962), pp. 122-124.

74. Jimenez, pp. 147-148.



programs„ Many writers have remarked on the superior posi
tion of the priest in Colombian society, Gonzalo Arroyo 
refers to the priest as a 'political* boss, who in the small
towns and villages represents the key individual for social 

75progress.
One Colombian priest. Father Gustavo Jimenez, 

sociologically examined the priest's position regarding 
social change in the peasant society of Colombia, The 
Jimenez study revealed many interesting facets of the priest' 
position in Colombian society. Although the study investi
gated only twenty-two rural parishes in the Departments of 
Cundinamarca and Boyacd, its findings can be applied to 
Colombian agrarian society as a whole.

The study established four reasons why the priest is 
the natural leader of campesino society. First of all, he 
is usually the best educated person in the area. Since his 
organizational bonds go beyond the village, he is the only 
personal tie the community has with the regional and national 
levels of the country. , In the past, the priest represented 
the only source of news. Now, with the marketing of transis
tor radios, this third point is not universally true. Finals 
ly, from a historical point of view, the priest has assumed 
the role of secular leadership throughout the history of

75. Arroyo, p. 370.
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C o l o m b i a . T h e  priest wields great authority in Colombian 
society and many social scientists admit that his counsel to 
his parishioners can make or break a community development 
program.77

Personal interviews and questionnaires directed 
towards priests, civil leaders and laymen formed the methodo
logical basis of the study. Every social grouping within 
campesino society was investigated. The sample revealed 
that the priest had the most education of those being inter
viewed and in the majority of the cases had the longest 
tenured position. The civil leaders in the communities 
researched very rarely remain in office longer than two 
years. The priest can exert more continuous and effective 
leadership over the c o m m u n i t y . 78 overall the study displayed 
a marked tendency for laymen to give the priest a more pro
nounced secular and materially oriented leadership role in 
s o c i e t y . 78 some priests surveyed agreed with laymen in this 
respect, that the priest was the most capable person to di
rect social progress because of his "education, authority 
and p r e s t i g e . "80 The overwhelming consensus that the priest

76. Jimenez, pp. 163-164.
77. Ibid., p. 44.
78. . Ibid,, p.. 159.
79. Ibid., pp. 164-165.
80. Ibid., p. 170.
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should work for the material progress of the provincial 
town has led to a confusion of roles. This has happened to 
such an extent that "the authority the priest has in the 
religious area is transplanted to dominate the secular 
area."81

The priest is the pivotal figure in the community 
and has societal approval to intervene in practically every 
aspect of agrarian life. The layman participating in the 
study gave the priest full consent to visit and examine

onpublic schools. Regarding ACPO programs, their success
onis dependent on the priest's interest. The majority of 

laymen surveyed felt that the parish should establish a 
radio school and that the priest should get actively in
volved in monthly meetings and sell El Campesino. ^

The State sponsored Accion Comunal also depended 
upon the priest's cooperation for a successful program.
Accion Comunal was established in 1958 as a community self- 
help organization. The State supplied materials and the 
residents provided the labor. Unlike other Colombian welfare 
agencies, Accion Comunal sought to be democratic and free 
elections seated the local Juntas Comunales who would guide

81. Ibid.
82. Ibid., p. 181.
83. Ibid., pp. 263-264.
84. Ibid., p. 187.
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the venture,85 Yet after interviewing the participants in 
the sample, the majority felt that the priest should help 
organize this civil agency®^ and that the parish priest 
should preside over the elections,87 Although Accion Comunal 
purports to espouse democratic principles, it still has to 
rely on the action of the priest to determine its success or 
failure. This lay designated civil position of a priest in 
society is carried even further. Eighty-seven percent of 
the laymen felt that the priest should take an active part

opin obtaining government money for local development.
The priest in campesino society symbolizes the 

amateur political boss and technician who will deliver pro
gress to his parishioners. Due to his non-professional 
status, many mistakes have been committed in this sphere.
Jimenez feels that the priest's dimension of campesino prob
lems is very narrow. Underdevelopment is not seen in rela
tion to the local culture, the nation or international 

89affairs. Sacerdotal solutions tend to preserve the status 
quo rather than to. innovate change. The procedures utilized

85. Ibid., p. 121.
86. In twenty out of the twenty-two parishes sur

veyed the priest instituted the Accion Comunal program. 
Jimenez, p. 200.

87. Ibid,, p. 206.
88. Ibid., p. 227.
89. Ibid., p. 274.
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by the priest are paternalistic and authoritarian in nature 
and therefore individual initiative and an appreciation of 
democratic methods is barred.^ Generally speaking, the 
priest opts for short term projects such as new schools, 
credit cooperatives and roads, which offer tangible proof 
that progress is underway. These projects never attain 
long-term permanent s o l u t i o n s . Last, since the priest's 
security and social position is guaranteed in the rural 
areas, he never looks beyond his clerical paradise. The

Q  Olocal priest is content with the status quo.
The Colombian Catholic Church is the most powerful 

private institution of the nation. The personal loyalty it 
commands, the respect shown to its ministers, and the facili
ties it operates, provide the Church with a great theoretical 
potential to influence society. The next chapter will trace 
the Church's course of action during the mid-twentieth cen
tury and examine how it utilized its power to preserve or 
change history.

90. I b i d . , p. 275.
91. Ibid., p. 276.
92. Ibid., p. 277.



CHAPTER 3

THE CHURCH, LA VIOLENCIA AND LAUREANO GOMEZ: 1948-1953

In 1948 Colombia entered a period of social and 
political turmoil which was characterized by rural and urban 
violence and Conservative chauvinism. Between the years 
1948 to 1953, the Church played a very important role in 
government and under the Conservative regime it worked 
closely with the State in campaigning for national peace 
and concord. The Church still maintained its hallowed posi
tion of moral guardian and the State tried to use the 
Church's status to sanctify its own standing.

The period of the late 1940s represents the culmina
tion of the social demands of the popular classes which had 
been building since the strike in the banana zone in Santa 
Marta. The masses clamored for justice behind the Liberal 
chief, Jorge Eliecer Gaitan, while the upper classes took 
refuge behind the imposing shadow of Laureano Gomez. Each 
man represented the extreme position of their party, making 
political reconciliation impossible. The Liberal victory 
in the 1947 Congressional elections strengthened Gaitan's 
position and his challenge of Conservative rule. When 
Conservative President, Mariano Ospina Perez named the 
Colombian delegation to the Ninth Inter-American Conference

72
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to be held in Bogota in April 1948, Gaitan's name did not 
appear on the roll= This political maneuver increased 
Liberal and popular hostility which was further aggravated 
when Laureano Gomez assumed the Chairmanship of the Confer- 
ence. Days before the Conference was scheduled to open.
Gaitan fell to an assassin's bullet in the streets of Bogota, 
This began the period known as la violencia, or the violence, 
which would harass Colombia's collective conscience to the 
present time.

Immediately after Gaitan's assassination at 1:00 P,M, 
on April 9, 1948, the popular classes erupted exhibiting an 
uncontrollable vengeance. Bogota succumbed to mob rule and 
everything which symbolized Conservatism was sacked. Eccle- 
iastical institutions bore the brunt of the city's destruc
tion in the revolts known as the bogotazo. The residences of 
the Apostolic Nuncio and the Primate, Archbishop of Bogoti, 
were totally destroyed along with the Chancery office which 
was left in ashes. The Cathedral and various convents, 
religious houses and schools underwent extreme pillage. 
Miraculously, only one priest in Bogoti died during the wave 
of anti-clerical assaults which swept over the city.̂  Con
sidering that the sabotaged National Radio broadcasted that

1. For a description of the ecclesiastical destruc
tion committed during the bogotazo consult: Francisco Jose
Gonzalez, "Persecucion Religiosa en Colombia," Revista 
Javeriana. 30, No. 148 (1948), 180-188.
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priests were firing on the mobs from Church bell towers,  ̂
clerical fatalities could have been much worse„ The destruc
tion and revolutionary rampage which characterized the 
bogotazo further stimulated political violence which already 
existed in rural areas.

Between 1948 to 1958, la violencia claimed 200,000 
to 300,000 lives.^ In the rural areas constant physical and 
material havoc became a part of the daily routine, as Conser
vative and Liberal campesinos battled mercilessly. In the 
opening years of la violencia politics became the dominant 
and dividing issue.^ The movement later evolved into wide
spread anarchy which protested local conditions. One author 
considers la violencia as the result of the frustration 
caused by modernization,^ while others disagree over the so
cial class consciousness awakened by the popular class 
volcano.̂  One social norm was definitely put into question.

2. Fluharty, p. 103.
3. German Guzman Campos, Orlando Fals Borda, and 

Eduardo Umana Luna, La Violencia en Colombia, 2 vols. ,
2nd ed. (Bogota: Ediciones Tercer Mundo, 1962), I, 292.

4. Dix, p. 362 and Norman A. Bailey, "La Violencia 
in Colombia," Journal of Interamerican Studies, 9 (1967),
566.

5. Dix, p. 363.
6 . Camilo Torres feels that the violence awakened 

class consciousness and catalyzed feelings of superiority, 
solidarity and a desire to act. Camilo Torres Restrepo,
Obras Escogidas (Montevideo: Provincias Unidas, 1968), p.
123. Norman Bailey disagrees and views no class conscious
ness developing. Bailey, p. 569.
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As the result of the large scale lawlessness, respect for 
civil and ecclesiastical authority became p r e c a r i o u s . ^  As 
the political civil war progressed, the religious issue be
tween Protestants and Catholics became a factor.® The 
Protestants were associated with the Liberal-Communist cause 
and had to suffer the political consequences.

Meanwhile the Colombian Church, under the leadership
of Archbishop Perdomo, who had the respect of both parties, 
tried to restore peace to Bogota and the nation. Liberal 
thinker, German Arciniegas, referred to the Primate as one 
of the greatest figures of the Latin American clergy, a 
"simple man, of profound Christian spirit.

Archbishop Perdomo descended from a traditional rural 
hidalgo family in the Province of H u i l a ^ - O  and during his 
childhood grew up amidst rural violence.^ At seventeen he 
entered the seminary, where his companions called him "the
mystic."12 Later he was sent to Rome for further study in
Sacred Theology at the Gregorian University, where he obtained

7. Guzman Campos, La Violencia I, 298.
8. Ibid., p. 272,
9. Arciniegas, "La Dictadura en Colombia," p. 25.

10. Canal Ramirez, "Ismael Perdomo," Revista de 
Americas, Bogotaf 21, No. 63/64 (1950), V.

11. Eduardo Camargo Gomez, "Biografia de un Pastor 
de Almas," El Tiempo, 4 Junio 1950, p. 4.

12. Ibid., p. 17.



1 ohis Doctor in Sacred Theology in 1897. But before return
ing to Colombia he went to Paris to observe and study the 
operation of seminary life at St. Sulpice, which would be 
applied to Colombia. When Perdomo returned home in 1898, 
his first assignment was the position of Vice-Rector at the 
Seminary in Garzon, Huila.14 His administrative and teaching 
career at the seminary lasted only five years and on April 
29, 1903, Rome nominated him as the first Bishop of Ibague. 
Perdomo protested his elevation in vain,^ and on June 19, 
1903, he was consecrated a bishop in Rome. As the first 
Bishop of Ibague, Perdomo encountered many difficulties.
The Thousand Days War which ravaged the countryside had 
just ended and the new prelate began a vigorous program of 
social action to reconstruct society. Bishop Perdomo was a 
disciple of Pope Leo XIII and utilized credit and agricul
tural cooperatives to improve the lives of the peasants. 
Agricultural education became one of his top priorities and 
he traveled to Belgium just before the outbreak of World 
War I to study the Belgian agricultural system. While at 
Ibague, the pastor also worked for peace and admonished 
penitents to strive for their enemy's welfare as a singular

13. Ibid.
14. Ibid.
15. Ramirez, p. VI.
16. Ibid., p. VII.
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penance.^  The Church at Ibague also grew under the new 
bishop and he established a seminary staffed by the Lazarist 
Fathers arid a colegio to educate local parishioners.
Perdomo's work in Ibague did not remain unnoticed and on 
February 5, 1923, Pope Pius XI designated him as the Arch
bishop of Tranjanopolis and Coadjutor Bishop of Bogota with 
the right of succession.- After twenty years at Ibague,
Ismael Perdomo attained national prominence as the next 
Primate of Colombia.

Monsignor Perdomo officially became Archbishop of 
Bogota and Primate of Colombia on the death of Archbishop 
Herrera Restrepo on January 3, 1928. Now with sole leader
ship of the Colombian Church, Monsignor Perdomo began a 
vigorous campaign to halt Liberal gains. In 1935, the pre
late challenged the Liberal program for Concordat reform 
which would diminish the Church’s position in education.-*-®
In 1944, Perdomo advocated State support of Christian educa
tion and professional and industrial training. The continual 
threat of socialism and communism hounded him and in 1944 he 
denounced these two materialist systems.!® To combat the 
"red menace," Perdomo followed a Leonine solution to the

17. Ibid., p. VI.
18. J. M. Pachecho, "In Memoriam Monsenor Ismael 

Perdomo," Revista Javeriana, 34, No. 166 (1950), 6.
19. Ismael Perdomo, "Pastoral de 20 de setiembre 

de 1944," Revista Javeriana, 22, No. 109 (1944), 193-194.
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problem, A variety of social action groups were established, 
such as the Circulo de Obreros, agricultural granges and 
Youth Catholic Action groups to educate Catholics to, social
realities.20

Ismael Perdomo stressed the need for a good pastoral 
ministry and he is reputed to have been the only bishop to 
visit every parish in the Archdiocese of Bogota.21 Conscious 
of the need for priests in the archdiocesis, Perdomo proudly 
inaugurated the new Major Seminary on December 19, 1946.
Like many other bishops in Colombia, Perdomo saw the forma
tion of good priests as a means of guaranteeing the Catholic 
way of life which would bring peace to the nation.23 But 
his dreams of peace and common accord in Colombia were shat
tered by the events of April 9, 1948. The Archbishop was 
severely affected by the ruthless destruction of Church 
property on that memorable Friday.^

The Church was stunned and saddened by the bloodshed 
and devastation exhibited on April 9. On May 6, 1948, the

20. Pachecho, "In Memoriam," p. 7.
,21. Arquidiocesis de Bogota, Cabildo Eclesiastico, 

ed. Jose Restrepo Posada (Bogota: Editorial Kelly, 1971),
IV, 298'.

22. Elena Perdomo de Fonseca, "Mgr. Perdomo en la 
Intimidad," El Tiempo, 4 Junio 1950, p. 15.

23. Emilio Arango, "El Excmo. Senor Ismael Perdomo 
y la Cultura Nacional," Revista Javeriana,36, No. 176 
(1951), 41.

24. Perdomo de Fonesca, p. 15.
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Episcopal Conference released a pastoral letter which blamed 
communism as the source of the revolt.^ To overcome this 
menace the Church again reiterated the necessity of a solid 
program of Catholic education in Colombia. The Bishops de
nounced fathers who did not provide their children with a

2 6good Christian education. They also singled out both 
civil and ecclesiastical figures who incited political pas
sions to the breaking point or who promoted class warfare.^7 
But the Church's main concern was national vigilance, for it 
feared foreign intervention, presumably by international 
communism. The Church asked "all Catholics and all men of 
good will, leaving aside secondary and transitory interests 
that is able to divide, to unite efficaciously to confront 
the common danger that threatens us a l l . T h e  Bishops 
wanted to mold a national solidarity and urged the rich to 
be generous to the poor and the poor to abandon their resent
ments. Laborers were advised not to strike but to utilize

2 Qlegal means to solve grievances. The Church tried to re-> 
store tranquility to the nation while at the same time using

25. Arquidiocesis de Bogota, Conferencias 
Episcopales I, 464.

26. Ibid., p. 465.
27. Ibid.
28. Ibid., p. 466.
29. Ibid.
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a battery of papal directives to condemn communism, the 
source of all Colombia's p r o b l e m s . I n  concluding the 
letters, all the faithful were urged to pray for peace.

On June 29, the Feast of St. Peter and St. Paul, 
Colombian school children traditionally hold assemblies 
where they pledge their loyalty to the Pope. On this date, 
in the year 1948, the Colombian hierarchy published a 
lengthy pastoral letter which explicitly denounced commu
nism and doctrinaire liberalism. The letter attempted to 
critically analyze the motives and goals of communism and 
Christianity, proving that the latter provided a more human 
and reasonable solution to modern problems. The comparison 
of the two philosophies had already been written by Pope 
Pius XI in his 1937 encyclical, Divini Redemptoris, so that 
the Colombian hierarchy adapted papal theory to Colombian 
reality. Communism was categorically rejected as "intrinsi
cally wrong" and unchristiani^ From this perspective, the 
tenets of atheistic materialism lost every battle against 
Christian social doctrine. The papal social platform es
poused by Leo XIII was clarified and explained in the docu
ment as a means to show the differing solutions. Once again 
the Bishops saw the need for a universal program of Christian

30. Ibid., p. 467.
31. Ibid., p. 470.
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education and morality to restore Colombia to health.^2 
Doctrinaire liberalism also succumbed to the pen of ecclesi
astical critics. The Bishops condemned point-by-point the 
Liberal platform of 1935 as having violated papal directives. 
Subjects such as State education, obligatory lay schools,
religious indifferentism, liberty of cults and civil matrimony

3 3and divorce fell to the inquisitor's sword. With this na
tional condemnation, the Conservative party could be assured 
of Church support. The hierarchy further advised that 
Catholics should not purchase anti-Catholic newspapers or 
attend immoral films.^ On the constructive side, an Insti
tute de Estudio Sociales was established to train priests 
in Catholic Social Action and teach them the social doctrine 
of the C h u r c h . 35 The promotion of Catholic labor unions 
also received strong episcopal encouragement.36

Slowly the Church tried to reconstruct itself and 
society by means of the principles of the Church's social

32. Ibid., p. 481.
33. Ibid., pp. 485-487.
34. Fernando Velasquez, "Las Direcciones de la 

Conferencia Episcopal," Revista Javeriana, 30, No. 147 (1948), 
67-68. During the second week of January 1949 the Bucaramanga 
Liberal newspapers, Vanquardia Liberal and El Democratica 
were condemned by the Church. Hispanic World Report, 2,
No. 2 (1949), 14.

35. Velasquez, p. 68. See also Commonweal, 48 
(1948), 598.

36. Zanartu, p. 317.



82
doctrine and education. For Catholicism, education became
the key to a tranquil future. Father Eduardo 0spina, S.J.,
in addressing the Apostolic Nuncio at a public reception on
July 8, 1948, stated that "lay instruction is the daughter
of laicism, as laicism is the grandson of free Protestant 

37inspection." The Jesuit revealed the Church's preoccupa
tion on maintaining a firm hold on the educational institu
tions of the nation.

The Church tried to utilize the forthcoming Bolivarian
Eucharistic Congress in Cali to display national repentance

38for the sins committed on April 9. This was the first 
regional Eucharistic Congress of its kind in the area and 
attracted pilgrims and ecclesiastics from all the Andean 
nations. The Congress ran from January 26-30, 1949, and on 
the last day of the assembly. Pope Pius XII addressed the 
participants by radio. The Pope underscored the need for 
reparation, which was a direct reference to the recent 
Colombian turmoil^ and he urged participants to foster a 
strong family life. The conclusions of the Congress restated 
the necessity for strong Catholic Action and the diffusion

37. Eduardo Ospina, "La Iglesia Catolica y la 
Nacionalidad Colombiana," Revista Javeriana, 30, No. 146 
(1948), 23.

38. Arquidiocesis de Bogota, Conferencias 
Episcopales I, 469.

39. Revista Javeriana, 31, No. 153 (1949), (160).
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of Catholic social teachings which would heal the world of 
all its e v i l s P r e s i d e n t  Mariano Ospina Perez closed the 
Congress which had attempted to spiritually revive the na
tion.

The catastrophic situation did not lessen even after 
the Church's persistent efforts for peace. As the November 
27, 1949, presidential elections approached, the conditions 
worsened. Political violence had reached its apogee. Some 
Conservative leaders effectively used the clergy to force 
Liberals to renounce their party affiliation. Liberals who 
denied this opportunity became subject to ecclesiastical 
censure and were denied the sacraments.̂  Some priests also 
officially witnessed safe conduct passes issued by the local 
Conservative parties to recanting Liberals. The pass allowed 
an individual to move safely through Conservative territory. 
Even the police intimidated campesinos to become Conserva
tives.^^ The political situation bordered on chaos and open 
brutality.

40. "Conclusiones del Congreso Eucaristico 
Bolivarian© del Cali," Revista Javeriana, 31, No. 155 (1949), . 
314.

41. Guzman Campos, La Violencia I, 271-272.
42. German Arciniegas, The State of Latin America 

trans. Harriet de Onis (New York: Alfred A. Knopf, 1952), 
p. 167.

43. Arciniegas, "La Dictadura en Colombia," p. 12.
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In April 1949, the Bishops again tried to apply a 

reasonable solution to the political crisis. Instead of is
suing a collective pastoral letter, each bishop published his 
own statement on the November election. Overall the letters 
forbade Catholics to vote for candidates who favored commu
nism and each varied according to indictment of l i b e r a l i s m . ^ 4

Archbishop Perdomo's April 17 circular to his arch
diocesan flock became the most prominent and most controver
sial of all the pastoral letters published. Again the ... 
Primate urged the faithful to unite under Catholicism to 
restore serenity to the nation. He also reprimanded Catholic 
newspapermen for printing false accusations and acrimonious 
words which only confused the republic. Perhaps his most 
startling statement concerned mixing politics with religion. 
This he discredited and stated he abhored any use of force 
which prided, itself on defending the Church. Perdomo soft^ 
ened Church rejection of Colombian Liberalism by citing two 
Vatican documents which stated that the denouncement of 
doctrinaire liberalism should not be applied to all forms 
of liberalism. The Archbishop did all in his power to strive 
for moderation and he asked all priests to become models of 
their flocks. Party factionalism should not enter the 
Church. He specifically listed three things that priests 
should avoid: 1) the support of one party over another;

44. Revista Javeriana,: 3.1, No. 155 (1949), (265)-
(268).
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2) the use of the pulpit or the confessional to attack 
political adversaries; 3) the refusal of confessional abso
lution to members of opposing political parties, Priests 
were responsible for the welfare of all their parishioners, 
regardless of party affiliation. In closing, the Archbishop 
forbade Catholics to vote for candidates who participated, 
cooperated or complied with the events of April 9.^5

The Liberals applauded Perdomo's call for political 
sobriety and an El Tiempo editorial of April 23 stated that 
the Primate's suggestions were in agreement with Liberal 
wishes and concluded that there is no reason to use Perdomo's 
statement as an attack on Liberalism.^ The Conservatives 
viewed the letter with great hostility. The pastoral letter 
openly denounced Conservative procedures and did not appear 
in any of the Conservative papers

Other episcopal statements such as Bishop Concha's 
April 24 letter on charity called for the actualization and 
concrete practice of Christian love of enemies. The letter 
which addressed the flock of the diocese of Manizales, guar
anteed a Catholic's liberty of conscience in the political 
sphere and repeated Perdomo's distinction between doctrinaire

45. El Tiempo, 23 Abril 1949, pp. 1, 18.
46. ibid., p. 4.
47. Hispanic World Report, 2, No. 12 (1949), 21.
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liberalism and Colombian L i b e r a l i s m , B u t  all the state
ments did not coincide with the Primate * s and Bishop Concha1s 
desires, Monsignor Crisanto Luque, Bishop of Tunja, remind
ed his faithful to be cautious of Liberal errors and con
demned the Liberal platform of 1 9 3 5 Monsignor Gerardo 
Martinez, Bishop of Garzon agreed, stating: "It is the hour
of awakening to recognize that Colombian Liberalism has 
always been in all its forms a persecutor of the C h u r c h , " 5 0  

This statement is said to have incited Catholics to immedi
ately destroy Liberal property in G a r z o n ,

The episcopal hierarchy met in October 1949 and pub
lished a collective pastoral letter which skirted the elec
tion issue. Although it rejected communism, it did not 
touch upon doctrinaire liberalism. Rather it tried to reaf
firm the authority of the hierarchy. The Church feared the 
growth of a strong lay Catholicism which called itself

c 2Catholic, yet ignored episcopal directives. The Bishops 
did not want to lose control of the situation and tried to

c orestore their apostolic authority. In conjunction with

48. Luis Concha, Carta Pastoral Sobre el Precepto
de la Caridad (Bogota: Editorial Lumen Christi, 1949), p. 11.

49. Revista Javeriana, 31, No. 155 (1949), p. (267).
50. Ibid.
51. Hispanic World Report, 2, No. 5 (1949), 12.
52. Arquidiocesis de Bogota, Conferencias 
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the forthcoming Holy Year in Rome in 1950, the Church called 
for peace and tried to unite its own internal differences.

As the elections neared no institution proved capa
ble of restoring order. Both the Church and the State were 
openly divided. Religious as well as political accusations 
could be found in both camps. In September 1949, the hos
tility and tension became evident, even in Congress. Con
servatives hissed Liberal representatives and in a succeeding 
melee. Liberal representative Gustavo Jimenez was murdered 
and Liberal Jorge Soto del Corral was wounded and later died. 
The culprit. Conservative Armadeo Rodriguez, soon afterwards 
was honored at a banquet given by Laureano Gomez. According 
to Liberal German Arciniegas, one of the toasts addressed 
was "Long live Amadeo's p i s t o l ! F i n a l l y ,  two days before 
the election, an assassination attempt was made on the life 
of Liberal leader, Dario Echandia. The Liberals had already
boycotted the election because of violations committed by

55 *the Conservatives. As a result, Laureano Gomez won easily
and Colombia entered the era of Hispanidad.

Archbishop Perdomo fortunately never had to deal with
Gomez on a formal level. Both men had differing opinions on
Church-State relations. Perdomo's death on June 3, 1950,

54. Arciniegas, "La Dictadura en Colombia,"
pp. 11-12.

55. Carlos Lleras Restrepo, De la Republics de la 
Dictadura (Bogota: Editorial Agra, 1955), pp. 303-306.



88
made the future conflict impossible„ The nation mourned the
passing of the Primate and both Liberals and Conservatives
delivered moving eulogies. Even though Perdomo zealously
defended the Church's rights in education and wrote against
freemasonry and communism, the Liberals heralded him as a
great figure in the Church. An El Tiempo editorial described
the Archbishop as a spiritual man of Christian origin and
praised his pastoral letter of April 17, 1949.56 Colombia
respected Perdomo's holiness and accomplishments, and, in
1962, Cardinal Concha began the beatification process for

57the deceased Primate.
Perdomo*s successor. Bishop Crisanto Luque of Tunja, 

did not have the same dynamism which characterized Perdomo. 
Unlike his predecessor, Luque was not educated in Rome, but
in Colombia. Fifteen years after his ordination he was
nominated Auxiliary Bishop of Tunja on January 16, 1931.
Less than a year later he became Bishop of T u n j a . W h i l e  
at Tunja, Monsignor Luque built a seminary and "worked for 
better organizing the ministerial priesthood."^9 To help 
the unfortunate, he developed a 'priestly subsidy' where

56. El Tiempo, 6 Junio 1950, p. 4.
57. Arquidiocesis de Bogota, Cabildo Eclesiastico

IV, 302.
58. Semana.9, No. 203 (1950), 6.
59. Jesus Sanin Echeverria, "Figuras de la Iglesia 

Colombia: El Cardenal Luque," Revista Javeriana, 39, No. 193 
(1953), 130.
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priests went to poorer parishes to help the p e o p l e . ^ 0  

Another of his accomplishments was the construction of a 
bishop's residence, which has been compared to a Renaissance 
p a l a c e . D u r i n g  the period of la violencia, Luque exercised 
strict control over his diocese. On July 11, 1949, he placed 
the churches of Sogamoso under interdict. All the priests 
were withdrawn from the city and no sacraments were celebrat
ed. Luque dealt severely with Sogamoso because of violence 
shown towards priests and Church property. A government of
ficial reported that the hostility resulted from Church 
interference in the recent election, which had denied parish
ioners from voting for Liberal candidates.^2 when he accept
ed the position of Primate and Archbishop on September 8,
1950, the Conservative regime could be assured of an ally in 
ecclesiastical circles.

The presidential inauguration of Laureano Gomez on 
August 7, 1950, signified a new epoch for Colombia. Gorriez 
firmly believed in the philosophy of Hispanidad, where Church 
and State were united. , The era of Ferdinand and Isabella re
ceived a new birth and resurgent interest in Colombia. 
Catholic periodicals such as the Revista Javeriana published 
innumerable articles on the glories of medieval Spain. Gomez

60. Ibid.
61. Ibid., p. 131.
62. New York Times, 12 July 1949, p. 10.
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himself, fresh from the Conservative reconquest, idolized 
Spain^3 and attempted to ingrain the Hispanic mentality on 
Colombia, In the space of several months the task of educa
tion was completely restored to the Church and the secular
ized Colegio Nacional de San Bartolome returned to Jesuit 
supervision, Catholicism became the required religion of 
every Colombian and the physical persecution of Protestants 
became r o u t i n e . O n  April 1, 1951, the government increased 
its support of the Roman Catholic Church by 225 percent and 
began negotiating with the Vatican for an amendment to the 
Concordat.

Politically Gomez quickly rid himself of Liberal op
position. By means of a constitutional lacunae he dismissed 
Eduardo Santos as his vice-president or designado.^6 with 
Congress suspended since July 1950 under a state of siege, 
Gomez could do whatever he wanted. His political plans and 
dreams were quickly postponed by his health. On October 28, 
1951, Gomez had taken ill and his doctors recommended a com
plete rest. On the following day, Roberto Urdaneta Arbelaez 
was elected acting President by a hastily called Chamber of 
Representatives. Although Gdmez briefly disappeared from

63. Arciniegas, "La Dictadura en Colombia," pp.
18-19.

64. Arciniegas, State of Latin America, p. 181.
65. New York Times, 2 April 1951, p. 7.
66. Martz, p. 122.
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public view, his policies were faithfully carried out by 
the former War Minister.

Meanwhile the Colombian hierarchy prepared itself 
for its annual meeting in November. On their agenda, the 
Bishops focused their attention on the continuing violence. 
Basically the collective pastoral letter published on Novem
ber 30, 1951, presented the same response to Colombia's 
problem. Catholic education and the restoration of Christian 
life became the sole means of national redemption.^7 The 
Church desired to initiate a teaching crusade to expose
Colombians to Catholic truths. Homilies and not fiestas

68were to predominate Catholic Masses. Two vices were sin^
gled out for national correction: Drunkenness and female

69immodesty. The Bishops desired strong Catholic homes to
be the nucleus of Catholic society and condemned any Catholic

70parents who sent their children to Protestant schools.
After repeated clerical attempts to normalize the 

nation, the violence still increased. The advent of a fiery 
orator such as Laureanp Gomez could not calm any situation.
By 1952, both the State and the Church wanted to alleviate 
the national tension. In May, both institutions combined
■ i.  _______________________  .

67. Arquidiocesis de Bogota, Conferencias 
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68. Ibid., p. 496.
69. Ibid., pp. 496-497.
70. Ibid., p. 499.
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their efforts to begin the National Crusade for Peace. The 
Crusade, which would run from May 1 to June 20, tried to

71make people aware of the need for national reconciliation.
This crusade would not be a stagnant and listless campaign.
Peace crusaders were scheduled to travel all over the nation
urging Colombians to put aside their ammunition and calm

72their emotions. The Crusade opened amid fanfare and cere
mony on May 1, 1952, at the theater of the Colegio de Maria 
Auxiliadora. Acting President Roberto Urdaneta Arbelaez, 
Archbishop Crisanto Lugue and Monsignor Arturo Duque Villegas, 
President of the Committee for the Crusade for Peace, spoke. 
The President viewed the Crusade as a means for Christianity
to conquer communism, while the Archbishop concentrated on

73the theological virtue of purifying the heart. Clerical
organizers made sure that both parties1 directorates appeared
on the stage together to make the campaign appear to be a
true national effort. The newspapers supported the Crusade
for Peace vigorously as a little band of peacemakers journeyed

74throughout Colombia.
The National Catholic Committee for the Crusade for 

Peace approached every area systematically. The Committee

71. Semana, 12, No. 289 (1952) , 7.
72. Semana, 12, No. 290 (1952), 8.
73. Revista Javeriana, 37, No. 185 (1952), (155).
74. Ibid., p. (156).
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divided local regions into sections, establishing individual
committees which conducted the propaganda campaign. All
Crusade efforts were coordinated with municipal officials to

75promote and continue the task. The Committee accepted fi
nancial aid for its work and groups such as the Colombian 
Association of Catholic Doctors endorsed Crusade e f f o r t s . ^ 6  

National and party reconciliation became the Crusade's goal. 
At Caldas and at Manizales, newspaper moderation became the 
key issue for p e a c e . ^7 The Crusade concluded at the First 
Assembly of Catholic Workers on June 20, 1952. At the gath
ering Pope Pius XII addressed the Colombian nation by radio, 
exhorting Catholics to pray and work for peace by living a

7RChristian life and respecting their ecclesiastical pastors.
By calling upon the Pope to address the nation, the Church
obviously considered the social and political situation very
serious. The Bishops hoped that papal advice would be a de-

79terrent to the worsening condition.
Words spoken at Crusade rallies had to be backed by 

action. In the First Latin American Congress on Rural Life 
Problems held in Manizales from January 11-18, 1953, Catholic

75.- El Tiempo, 4 Mayo 1952, p. 1.
76. Ibid.
77. El Tiempo, 6 Mayo 1952, p. 15.
78. Revista Javeriana, 38, No. 186 (1952), 4.
79. New York Times, 21 June 1952, p. 11.
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Action tried to resolve the difficulties facing peasants„
This meeting received support from the United States Catholic

A ORural Life Conference and the Ford Foundation. Delegates 
fro# twenty-eight different nations attended the Congress. 
Colombia's delegation consisted of fourteen bishops and more 
than 400 participants from the Church and secular society.81 
The conclusions divulge a papal social doctrine solution to 
the problems of campesino life. The two extremes of the 
latifundio and the minfundio were seen to be the two great 
problems of land tenure in Latin America. To alter the situa
tion, the Congress urged that strong Catholic social con
sciences be formed which would respect the social function 
of property. Catholic landowners were encouraged to estab
lish organizations which would carry out Catholic social 

82^principles. The Congress also realized the need for scien
tific research of rural problems and the diffusion of Catholic 
social d o c t r i n e . I t  was hoped that the strengthening of 
the campesino family unit would solidify rural s o c i e t y ; 84 
the better utilization of Catholic Action and Social Action

80. Hispanic American Report, 6, No. 1 (1953), 25.
81. Angel Valtierra, "Congreso Latinoamericano de 

Vida Rural," Revista Javeriana, 39, No. 192 (1953), 65-66.
82. "Conclusiones del Primer Congreso Catolico 

Latinoamerica Sobre las Problemas de la Vida Rural: Manizales, 
Colombia," Revista Javeriana, 39, No. 192 (1953), (61).
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programs in rural areas would help foster reform programs„85
The Congress also established guidelines for the clergy who
would assume an advisory position of assessing, consulting
and educating the peasants to economic and social changes.
To meet the challenge of the rural Catholic population, the
Congress recommended that seminary curriculums include some

8 7practical courses„ The preservation of the Catholic value
system became one of the Congress' recommendations„ The 
meeting strongly asserted that if lay education was employed, 
"it had to take in account the religious and moral obligations

O Oof the campesino." The Church and the Congress did every
thing in its power to make rural life more attractive to pre
vent urban m i g r a t i o n . T h e  Congress created a Permanent 
Secretariat to carry on the work of the meeting. During the 
Congress the Colombian Church made public the amount of its 
land holdings. The Church in 1953 owned .0018 percent of 
the total land holdings of the country, valued at eight 
million pesos.90 The Colombian Church lost the majority of

85. Ibid., p. (62).
86. Ibid.
87. Ibid., pp. (62)-(63).
88. Ibid., p. (64).
89. Ibid.
90. George Dugan, "Colombian Church Holds Little 

Land," New York Times, 16 January 1953, p. 7.
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its land during the anti-clerical regimes of the 1850s and 
this is the reason for such a low figure.

The Gomez-Urdaneta Arbelaez regime worked very close
ly with the Church in trying to bring about national unity 
and social betterment. This mutual relationship achieved 
greater security in the Convention on Missions by an amend
ment signed between the Vatican and the Colombian government 
on January 29, 1953. This amendment to the Concordat gave 
legal recognition to the Church's total control of the mis
sion territories. The Gomez administration prided itself on 
Catholic religiosity. Shortly after becoming president,
Gomez returned many schools to Church supervision. In Septem
ber 1952, the Minister of Education sent a circular to all 
directors in the Department of Education which underlined the 
need for the "re-Christianization of official teaching."
The Catholic reconquest of public schools began. This gov
ernment crusade culminated in the Convention on Missions.
Under the terms of the agreement. Catholic missionaries re
ceived special treatment from the government and a substan
tial amount of public financial assistance. The national 
government also pledged additional support in constructing 
Church-operated schools, charitable institutes and serais .. 
naries.^ Perhaps the most offensive article of the

91. Cadavid, p. 143.
92. Castillo Cardenas, The Colombian Concordat, 
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agreement was Article 9. Under the terms of this section, 
the Church ordinary accepted complete and absolute control 
of the educational institutions of the territory. The 
ecclesiastic had the power to hire and fire teachers and 
set salary scales. The operation of any private schools in 
the territory had td obtain the pastor's consent. Protestant 
schools were forbidden to operate in these designated mission 
areas.^  Considering that the agreed-upon mission territory 
comprised seventy-five percent of the nation's area and ten 
percent of the population,^ the measure easily stopped ef
fective Protestant evangelization in rural areas. The only 
institution left to Christianize was the Congress and from 
January to June 1953, the Gomez-Urdaneta Arbelaez adminis
tration almost succeeded in obtaining its last goal.

Laureano Gomez in his attraction and deification of 
Spain also showed a great admiration for the corporate system 
of government. Although the term received contempt and scorn 
in 1953 because of the defeat of Axis governments, Gomez 
persisted in his efforts to impose corporativism on Colombia. 
Pope Pius XI in his encyclicals, Quadraqesimo Anno and 
Divini Redemptoris, extolled the merits of the corporate sys
tem provided it did not succumb to political ends. For the 
Vatican longed for a return to the era of medieval guilds

93. Ibid., p. 5/18.
94. Haddox, p. 230.
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where societal groups protected and cared for their members. 
From this perspective. Pope Leo XIII in Rerum Novarum en
couraged the formation of workers1 associations which would 
become the modern day successor of the guild system.^ 
Corporativism utilized socio-economic groups for government 
representation.

Shortly after his. inauguration, Laureano Gomez 
charged Father Felix Restrepo, S.J., with drafting a plan 
for a new constitution.^ Father Restrepo was one of the 
most respected intellectuals and linguists in Colombia. His

goacademic positions, awards and publications were numerous.
He was the founder of the Revista Javeriana and Rector of 
the Universidad Javeriana. In 1938, Father Restrepo wrote 
"Corporativismo de Estado y Corporativismo Gremial." The 
article clarified the Vatican idea of social corporativism 
with Fascist corporativism and promoted the concept of Church 
c o r p o r a t i v i s m . Restrepo traced the history of guilds in . 
the world and underscored the importance and value of the

95. R. Ares, "Corporativism," New Catholic Encyclo
pedia (New York: McGraw-Hill Book Co., 1967).
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medieval guild s y s t e m . T h e  Jesuit scholar felt that
modern day guilds or corporate bodies could realize great
success in achieving the common good of s o c i e t y . ^^l By
utilizing the corporate system as a means of government
many political vices could be erased. In a corporate state
the artificiality and passions of politics would be lost

1 02because workers were grouped according to professions.
In a society organized by professions better relations be
tween labor and management would result and men would use 
government to strive for the common g o o d . N o w  social and 
economic goals would be the aim of the nation which would 
profit all of society.

Father Restrepo's masterpiece on corporate government 
can be found in his work, Colombia en la Encrucijada. Pub
lished in 1951, the eight conferences were first circulated 
in periodic installments in newspapers and magazines. Later 
in the same year the addresses were released in book form. 
This work exhibited all that Laureano Gomez strove for in 
government. The work is excessively religious and based its 
postulates on Christian a n t h r o p o l o g y . I t  was also highly

100. Ibid., pp. 216-220.
101. Ibid., p. 226.
102. Ibid., p. 227.
103. Ibid., p. 228.
104. Felix Restrepo, Colombia en la Encrucijada, 
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millenial and viewed the Church conquering a l l . 105 
providence of God was spoken of as an historical fact and 
Columbus was seen to be the great apostle who brought 
Catholicism to the new w o r l d . 106 Latin America and Colombia 
had a religious mission to undertake in the world. He fore
saw the South American nations as the new superpowers of the 
earth which would return the world to Christ.107 From its 
shores. Catholics would evangelize all of Asia and J a p a n . ®  
But to do this Catholicism should guard its position and not 
allow Protestantism, communism or laicism to affect its 
c h i l d r e n . 1 0 0  Colombia played a key role in t h i s  novel Chris
tian civilization. Due to Colombia's perfection of the 
Spanish language, an overwhelming Spanish population, strong 
Catholicity, central geographical position and the bravery 
of its armed forces, it would lead Latin America to world 
d o m i n a t i o n . 1 1 0  in order to achieve greatness a new govern*, 
ment or corporate system had to be introduced. By this new 
third force the free liberty of the capitalist system and

105. Ibid., P* 00
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107. Ibid., P- 82.
108. Ibid.
109. Ibid., pp. 82-83.
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the atheistic materialism of the communist system would be 
avoided.

Father Restrepo coined this third way of governing 
as 1Cristlandia' or the "land of Christ ought to rule this 
perfect a r e a . " 1 1 2  Christ became the goal and end of soci
ety which was based on fraternal love.Ill The form of 
Cristlandia's government was corporativism where the two 
representative chambers, one corporate, one political, 
helped the president in guiding the n a t i o n . A  Christian 
paradise was envisioned where all would live according to 
Christian social precepts which would equalize the rich and 
the poor.HI The State assumed a position defined by the 
popes in their social encyclicals. Its function was to 
watch, stimulate and coordinate society.

In his concluding conference. Father Restrepo out
lined the corporate form of government he envisioned for 
Colombia. The Political Chamber and Corporate Senate formed 
the basis of representative government. All groups in soci
ety had proportional representation in the Corporate Senate.

111. Ibid., pp., 92—94.
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102
Priests, religious and even mothers could claim to have a 
delegate in the Senate which would be elected according to 
the dictates of each social grouping. Only the Archbishop 
of Bogota and former Presidents of Colombia would be senators 
for l i f e . The army would receive no representation since 
its duty was to defend the system.H® The Jesuit priest de
signed a government which Colombian Catholics had longed for, 
"a civil society inside a Christian ideology. " H ^  Now the 
Gomez-Urdaneta Arbela^z regime tried to implement the reform.

Constitutional reform became an issue in mid-1952 
and began to receive Conservative attention. However 
Laureano Gomez did not publish his plan for Christian democ
racy until late 1952. Gomez1 constitutional draft imitated 
Father Restrepo"s plan with the exception of military repre
sentation. 120 The government had already created the neces
sary bureaucratic agencies: The Comision de Estudios
Constitucionales (CEC) and the Asamblea Nacional Constituyente 
(ANAC) to initiate the change. In February the CEC issued 
their plan for a semi—corporative stately and the ANAC pre
pared to debate the reform on April 20, 1952. This meeting,

117. Ibid., pp. 125-128.
118. Ibid., p. 109.
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120. Martz, p. 152.
121. Semana, 14, No. 330 (1953), 5-6.
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however, was postponed until May 11, and then June 15. But 
the debate never occurred.

Conservative political rivalry became more impor
tant than constitutional reform. Former President, Mariano 
Ospina Perez, challenged the ailing Laureano Gomez' direc
tion of the party. In April 1953, Ospina Perez announced 
his presidential candidacy, which only further enraged 
Laureano Gomez. The leader of the blue shirts also feared 
the military and especially the Chief of Staff, General 
Gustavo Rojas Pinilla. Gomez tried every tactic to cour
teously dismiss his army adversary. One means, a possible 
Rojas assassination carried out by Conservative businessman, 
Felipe Echavarria, received great publicity. This turned 
the military against the Catholic defender and with the 
Conservatives divided between Gomez and Ospina Perez, the 
viability of the Gomez government weakened. When Laureano 
Gomez personally took over the presidency from Urdaneta 
Arbelaez on June 13, 1953, and formally ousted Rojas Pinilla, 
the military reacted. By Gomez' dismissal of General Rojas 
Pinilla, the armed forces united to overthrow the president. 
The coup d'etat was peaceful and General Rojas assumed the 
presidency.



CHAPTER 4

THE CHURCH, ROJAS PINILLA AND THE NATIONAL FRONT, 1953-1964

The Church1s dream of a renewed golden era in Colombia 
under Conservative rule dissolved because of the internal 
violence of the nation and the religious fanaticism of 
Laureano Gomez. The fiery orator tried to mold the Church 
according to his political ends which hampered the hierarchy's 
freedom of action. With the accession to power of Generalx 
Rojas Pinilla, the Church liberated itself from Gomez1 politi
cal shackles. Once again the Church became the moral guaran
tor of the nation, acting as it pleased.

When Rojas Pinilla assumed power, he showered the
Church with praise. His new administration found its base in
Bolivarian and Christian principles,^ and pledged support to
Catholic social principles. Rojas clearly respected the power
of the Church and assured the papal nuncio of filial obedience

2and complete cooperation. The Church in return recognized 
the legality of the military regime against the accusations 
of Laureano Gomez. Gomez protested the Church's recognition

1. Fals Borda, Subversion y Cambio Social, p. 137.
2. Dos Actitudes Frente a la Jerarguia por Gustavo 

Rojas Pinilla y Laureano Gomez (Bogota: Empresa Nacional de 
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of Rojas Pinilla in a letter addressed to Cardinal Lugue^ 
dated July 31, 1953„ The tone of Gomez1 letter character
izes his succeeding correspondence. Gomez believed that his 
administration was without fault and that General Rojas 
Pinilla violated moral and judicial law by assuming power.̂  
The Primate's response defended Rojas Pinilla and stated that 
"the jurisdictional situation of the present government was 
regularized by the Asamblea Nacional Constituyente..., 
and Cardinal Luque agreed with the legislature's action. In 
the eyes of the Church the new national administration was 
just and moral.

Rojas Pinilla in the early years of his presidency 
consciously labored to enact government measures which would 
favor the Church. On September 3, 1953, the General reaf
firmed the Convention on Missions and a government circular 
enforced the agreement's provisions over the nation.^ The 
Church's preferential treatment was also extended under Cir
cular 310-R of January 18, 1954, which forbade non-Catholic 
ministers to evangelize outside Church buildings.^ Rojas

3. In November 1952, Archbishop Luque was the first 
Colombian prelate appointed to the College of Cardinals.

4. Revista Javeriana, 40, No. 198 (1953), (66).
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followed the same anti-Protestant course which Gomez had 
begun. The General also continued the constitutional re
form which the former Conservative leader had initiated. Al
though somewhat modified, Rojas' constitutional project was 
founded on Catholic social principles and assured represen
tation to two members of the clergy.

When the Colombian hierarchy held their annual meet
ing in November 1953, Rojas Pinilla addressed the gathering 
and reaffirmed his submission to the hierarchy and asked for 
the prelates' aid. In the hierarchy's 1953 pastoral letter 
the Church still persisted in attempting to pacify the coun
try. They asked the faithful to internalize Catholicism by 
living and practicing their religion sincerely.^ The Bishops 
hoped that by extolling Christian dignity of man, the nation 
would achieve peace. The hierarchy pleaded for an end to the 
vices of newspaper slander, alcoholism and pornography. The 
Church naively believed that they could only save Colombia 
by restoring the morality of the nation and returning all 
things to Christ.**"®

Meanwhile Laureano Gomez still carried on his relent
less struggle against the Church. The Conservative self- 
appointed saint could never accept the coup d'etat of Rojas

8. Dos Actitudes, pp. 68-70.
9. Arquidiocesis de Bogota, Conferencias Episcopates

I, 503.
10. Ibid., pp. 508-511.
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Pinilla. In a letter dated December 12, 1953, Gomez condemned 
the Church for its support of the General. As moral guardian 
of the nation, the Church acted sinfully by acknowledging 
Rojas Pinilla as P r e s i d e n t . I n  his estimation, the Colom
bian hierarchy were hypocrites who were violating the Ten 
Commandments by sitting at the same table as the perjurer.^
In a letter of February 21, 1954, to Father Felix Restrepo, 
Gomez excoriated the Jesuits for accepting public funds for 
the construction of the Hospital of St. Ignatius. Similar 
to a medieval inquisitor, G6mez charged that Rojas broke the 
second and seventh commandments by taking power. The tone of 
the letter was vicious and he compared the Jesuit priests' 
actions to Judas' acceptance of the thirty silver pieces for 
the betrayal of Christ.^ Father Restrepo's reply of March 
4, 1954, recanted Gomez' logic and asserted that Rojas 
Pinilla was not a usurper but the legally constituted Presi
dent of Colombia.

The Gomez harassment only served to strengthen the 
ties between the Church and the Rojas Pinilla regime. During 
the period of doctrinal warfare between the'hierarchy and

11. Dos Actitudes, pp. 21-25.
12. Ibid., p. 23.
13. Ibid., pp. 33-34.
14. Ibid., p. 36.
15. Ibid., pp. 36-40.
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Laureano Gomez, Rojas Pinilla further vowed his commitment 
to the objectives and goals of Catholicism,^ Finally the 
Church had to officially censure Laureano G6mez' accusations. 
The collective pastoral letter of September 21, 1954, cen
tered upon the concept of episcopal authority. Although 
never mentioning Gomez by name, it denounced anyone who ques
tioned the hierarchy's authority. Basically the work is a 
doctrinal explanation of apostolic succession which bestows 
spiritual authority on the Bishops of the Church. Among 
Catholics there are two categories of persons: the pastors
of the flock who manage and direct the Church and the faith~ 
ful who humbly obey their spiritual l e a d e r s . F o r  the time 
being, the impassioned oratory of Laureano G6mez was silenced.

The military hero of 1953 wanted more than the na
tion's admiration. Rojas Pinilla desired political power 
which could only be brought about by creating a political 
organization which would praise his administration. In 
December 1954, the Movimento de Accion Nacional (MAN) devoted 
itself to this goal. Politically heterogeneous, its declared 
aim was to end "sectionalism and the phenomenon of political

"I Qviolence to which the country has been subjected." Joining 
the MAN vanguard was the Cohfederacion Nacional de

16. Ibid., pp. 71-73; Cadavid, p. 145. _
17. Arquidiocesis de Bogota, Conferencias 

Episcopales II, 31.
18. Martz, p. 191.
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Trabajadores (CUT) which followed Peronist lines and support
ed the President. The CNT received jurisdical status in .
1954.

The Church never appreciated any organization which 
challenged its social territory. On May 19, 1954, the Metro
politans^^ of Colombia issued a statement which stressed the 
need for Catholics to belong to recognized Catholic labor 
unions, meaning the UTC. The Church also claimed the right 
to judge unions to assure workers that the organizations re
spected Catholic social t e a c h i n g . ^0 The Bishops defended the 
right of confessional unions and the need for moral advisors 
in labor unions. As a concluding portent it made clear that 
Catholics could not belong to unions that did not acknowledge 
the full doctrinal and moral authority of the C h u r c h . This 
statement tried to dissolve the Peronist dreams of Rojas 
Pinilla, although the President overlooked the warning.

On February 18, 1955, the Episcopal hierarchy openly 
condemned the CNT. Ecclesiastical hostility received vocifer
ous support from the Bishops of Antioquia. On April 23, 1954, 
and on January 3, 1955, these pastors by means of an ecclesi
astical directive unveiled the ulterior motives of the C N T . 22

19. The Metropolitans refer to the Archbishops of 
Colombia.

20. Arquidiocesis de Bogota, Conferencias Episcopales
II, 35.

21. Ibid., p. 36.
22. Revista Javeriana, 43, No. 211 (1955), (20).
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Due to their determination, the Antioquean reprobation formed 
a part of the content of the Lenten pastoral letter. In the 
pastoral letter, the Church justified its incursions in the 
secular sphere according to the dictates of Quadragesimo 
Anno and asserted that no Catholic should question this 
right.^ The Church reiterated the demand that all Catholics 
belong to recognized confessional labor unions and the hier
archy assumed the right to approve these designated unions.
The CNT was specifically condemned because it had repudiated 
Catholic social doctrine and had ridiculed Catholic labor 
unionism. The CNT was also charged to have the identical 
leadership of the pre-1950 communist CTC. The union's so
cialist and communistic connections were unmasked. Finally, 
the Church scorned the CNT because of its Peronist connec
tions and its relationship with Peronist international labor 
organization, Agrupacion de Trabajadores Latino Americanos 
Sindicalizados (ATLAS).^ The Church also made it very clear 
that justicialismo had no relation with Catholic social jus
tice. The CNT received an early death by this Church con
demnation and the future hopes of MAN also received a decisive 
s e t b a c k . oddly enough, the conclusion of the pastoral

23. "El Episcopado Colombiano Condena la CNT, Pas-, 
toral Collective," Revista Javeriana, 43, No. 213.(1955), 130.

24. Ibid., p .  131.
2 5 .  Ibid., p .  1 3 2 .

26. Martz, p. 192.
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letter displayed a vitality and the need for immediate 
action, which no other episcopal letter had expressed. The 
Bishops wanted Catholics to show enthusiastic support of the 
Catholic social organs which would resolve Colombia's male
diction.

The harmony between Rojas Pinilla and ecclesiastical
authorities rapidly declined. An October 1955 editorial of
El Catolicismo, the archdiocesan religious newspaper, stated
that "the attitude and actions of the Catholic Church did not
imply complete solidarity with all the acts of g o v e r n m e n t . " ^7
This statement politely refuted one of Rojas' recent claims

28of continued Church support. During the same month, the 
ecclesiastical hierarchy promulgated a collective pastoral 
letter which concerned violence. The letter repeated previ
ous calls for peace and based this annual pacification effort 
on a return to the Ten Commandments.^9

The fortunes of General Rojas Pinilla and his follow
ers began to wane and their political vengeance revealed 
itself in the bullring massacre of February 5, 1956. At the 
previous Sunday's bullfight, the crowds openly cheered for 
Rojas Pinilla's political opponent, Alberto Lleras Camargo 
and displayed their public disapproval of Rojas Pinilla's

27. Hispanic American Report, 8, No. 10 (1955), 475.
28. Ibid.
29. Arquidiocesis de Bogota, Conferencias 

Episcopales II, 59-73.



112
daughter, Maria Eugenia, who occupied the presidential box. 
The incident upset Rojas and his supporters, and, on Febru
ary 5, the rojistas made sure that a partisan Rojas crowd 
gathered to watch the toreadors. Anyone not cheering for the 
Rojas regime was brutally assaulted. This political battle 
left at least eight dead and fifty h u r t . T h e  reaction of 
the Church was swift and Cardinal Lugue condemned the event 
in a Lenten pastoral letter. The Primate referred to the 
incident as "those unspeakable happenings that merit all our 
reprobation because of their seriousness and the notably 
criminal circumstances surrounding them, and because they 
sumbolize an alarming social d i s i n t e g r a t i o n . El 
Catolicismo also expressed its displeasure and stated that 
"its silence "would only serve to intensify the climate of 
fear and discontent that with each passing day becomes more 
menacing in our nation.1 El Catolicismo was the only 
newspaper that denounced the episode^ leaving the Church as 
the only public critic of the government. The bullring 
massacre brought the Church-State relationship to its break
ing point.

30. Time, 5 March 1956, p. 34.
31. Ibid., p. 39.
32. Hispanic American Report, 9, No. 2 (1956), 76.
33„ Ibid., p. 77.
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The intervention of Laureano Gomez served to frac

ture the uneasiness between the two powers which had result
ed from the February 5 occurrence. On March 14, 1956,
Laureano Gomez launched another caustic assault on the 
Colombian hierarchy. The two-thousand word letter, addressed 
to a priest, indicted the ecclesiastics of Colombia for sup
porting and preserving the present regime which degraded.the 
republic. Laureano Gomez' cold objectivity held the Church 
responsible for the political tortures, assassinations and 
injustices perpetrated by the Rojas Pinilla administration.^4 
The exiled leader demanded that the Church withdraw its 
approval of the military chief. Gomez felt that the nation 
was quite aware of Rojas' violations of moral and civil law 
and yet the Bishops shared the same table as the usurper.^5 
Events such as the bullring massacre only revealed the nation
al deterioration.Gomez' indictment warned that since the 
Church publicly supported a despotic regime, it would even
tually have undergone the same fate as the Mexican Church

37where all notion of Catholicism was lost.
Cleverly, the Rojas Pinilla administration let the 

letter be published on March 19; in Informacion,38 so that

34. Dos Actitudes, pp. 50-51.
35. Ibid.
36. Ibid., p. 53.
37. Ibid., p. 54.
38. El Intermedio, 22 Marzo 1956, p. 1.
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the open wounds between Luque and Rojas could be healed.
The President also sent, on March 23, a government delegation
to express the Chief of State's disgust for the literary 

39incrimination. On the national level, an El Intermedio
editorial viewed the occurrence as a warning to the Church.
The newspaper advised the Church to remain above political
and sectarian battles and cited Pope Leo XIII1s writings
which confirmed this o u t l o o k . El Catolicismo did not use
the opportunity to forewarn the Church of a bad situation,
but chided Gomez’ letter "as a diabolical invitation to
divide the faithful from their p r i e s t s . T h e  editorial
also remained vague on reaffirming its approbation of the

42Rojas Pinilla government.
The President still longed for a political base which 

would pledge support exclusively to his regime. In the guise 
of a national patriotic organization composed of army and 
labor, the Third Force was created in early June 1956. Rojas 
Pinilla's third political anniversary on June 13, would be 
the inaugural rally for the organization. The Church, how
ever, once again attempted to block the General's political 
dreams. On July 16, Cardinal Luque sent a letter to the

39. Hispanic American Report, 9, No. 3 (1956), 125 -
40. El Intermedio, 22 Marzo 1956, p. 4.
41. Tad Szulc, "Colombia Church Replies to Exile," 

New York Times, 25 March 1956, p. 34.
42. Ibid.
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President which expressed the Church's contempt for the 
Third Force. . The reasons for the Church's repudiation were 
based on clear evidence. The leaders of the new movement 
were men whose acts had been previously condemned by the 
C h u r c h . T h e  Primate also protested government harassment 
of the UTC which had been denied the right to assemble in 
Cali. In concluding, Lugue criticized the Third Force which 
would "oblige the Armed Forces and a heterogeneous multitude 
to swear blind allegiance to one man or to a political move
ment whose objectives were insufficiently known, was tanta
mount to the abrogation of the inalienable rights of man.
The Cardinal invalidated the civil oath taken before Rojas 
Pinilla at the Campin Stadium rally in Bogota and reminded 
the President of Pope Pius XI's rebuke of Mussolini regard
ing his fascist oath.^~* The inculpatory letter never reached
the newspaper presses but many copies were privately printed

46and circulated throughout the nation.
Rojas' response to the rebuke was appeasement. In 

an address given in Ubate on August 3, the President assured 
the gathering that the Third Force promoted a totally

43. Tad Szulc, "Rojas' '3d Force' Proves a Failure," 
New York Times, 23 August 1956, p. 7.

44. Hispanic American Report, 9, No. 8 (1956), 386.
45. New York Times, 16 August 1956, p. 4.
46. Hispanic American Report, 9, No. 8 (1956), 386.
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Catholic p r o g r a m . I n  a letter addressed to the Primate on 
August 9, Rojas Pinilla pleaded with Cardinal Luque to work 
with the government in uniting the country under the Catholic 
faith to better the social situation of the nation.'*®

The traditional political parties as well as the 
Church began to tire of the dictator's rule in Colombia. On 
July 18, Liberal Alberto Lleras Camargo flew to Spain to meet 
with Conservative Laureano Gomez. The result of this week- 
long consultation produced the Declaration of Benidorm.
This agreement pledged both parties to work cooperatively 
for a return of civil government in Colombia which would 
terminate the dictatorship.'*® Back at home, the hierarchy 
held their annual meeting in September 1956, and circulated 
a collective pastoral letter concerning catechetical instruc
tion. One sentence of the letter is particularly striking: 
"Those that know and practice their catechism, know obedience 
to legitimate superiors, because they see in them a reflec
tion of divine authority, complying with all the obligations 
of the F a t h e r l a n d . A s  a result of this conference,

47. Dos Actitudes, pp. 82-84.
4 8 .  Ibid., p p .  8 4 - 8 5 .

49. Joaquin Paredes Cruz, Causas y Efectos de una 
Dictadura (Cali; n.p., 1957), pp. 71-73.

50. Arquidiocesis de Bogota, Conferencias 
Episcopales II, 110.
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Caritas Colombia became a new ecclesiastical agency. This 
organization provided surplus goods to Colombia's poor.

Resistance to the national government still increased 
and on March 20, 1957, a joint Liberal and Conservative proc
lamation announced the program of joint party rule. Both 
parties would work to restore constitutional government to 
Colombia by means of an open presidential election. The two 
parties would publish one platform and sponsor one candidate 
to return civil power to the r e p u b l i c . The Church played 
a very important role in securing this new political arrange
ment. On April 21, 1957, the Archbishop of Popayan, Monsig- 
nor Maria Gomez, invited Liberal and Conservative leaders 
from five departments to meet in his residence to discuss 
political plans. Rojas Pinilla had previously forbidden the 
meeting, so that the prelate’s action insulted the govern
ment. The Archbishop had been quoted as saying that Cardinal 
Luque '"will take a firmer hand soon' against the Rojas 
Government and in favor of unified opposition. Such an atti-

C Otude has already been approved by the Vatican. Shortly
afterwards, both parties selected Guillermo Valencia as their 
national presidential candidate.

Guillermo Valencia's first campaign stop was in Cali. 
The capital city of Vale de Cauca readied itself with a

51. Parades Cruz, pp. 73-76.
52. New York Times, 24 April 1957, p. 17.
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score of club receptions and celebrations„ Valencia arrived 
on April 28, only to find two days later that the state gov
ernment had prohibited public gatherings without its explicit 
approval. On April 30, 1957, Cardinal Luque, in a letter to 
Rojas Pinilla, recommended that he not seek reelection. The 
Primate's reasoning was based on the false democratic struc
ture of the national Congress which would reelect the General. 
The Cardinal stated that no one in the nation would respect 
the actions of an assembly which was handpicked by the Presi
dent. All its enactments would be considered null and void.^3 
Luque advised Rojas to hold open elections where the Con
servatives and Liberals could participate.

On the following day in Cali, Guillermo Valencia, his 
wife and daughter, were put under house arrest by the govern
ment. The military offered no explanation, and only asked 
the candidate to cancel his trip to Bogota and return to 
Popayan. Meanwhile, the local Church interceded, and Bishop 
Julio Caicedo Tellez and his Auxiliary Bishop, Miguel A.
Medina Medina, brought Valencia to the episcopal residence. 
Valencia later returned to his friend's home, where the house 
arrest was still enforced. Two days later, both bishops re
turned and brought Guillermo Valencia to the airport, where 
he was reunited with his wife and daughter. From Cali the 
Valencia family flew to B o g o t a . ^4

53. Paredes Cruz, p. 78.
54. Ibid., pp. 28-30.
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While Valencia's safe passage was being worked out, 

Cali erupted in protest. On May 2, the Universidad del 
Valle Medical School's faculty and students went on strike 
to protest Valencia's treatment. On April 29, this body had 
endorsed Valencia's candidacy and now organized centers of 
resistance to the government. The revolt spread to the major 
cities of Colombia. In Bogota, students of the Universidad 
Javeriana led the strikes. On May 5, Rojas Pinilla appeared 
on television assuring the nation of government stability.
But the nation vehemently disapproved Rojas’ upcoming re- 
election and the revolutionary movement gained momentum. On 
the same day that Rojas addressed the nation. La Porciuhcula

ffChurch in Bogota was sprayed with tear gas bombs. The pastor
of the Church, Father Severo Valasquez, preached against the
dictatorship which he insinuated as being criminal and should 

55be overthrown. Cardinal Lugue appealed to the government 
to disarm the military and "to stop the carnage.11

On May 6, the constitutionalists used a different 
tactic. Work stoppages began and on that day no national 
newspapers were printed in Colombia. In reprisal for their 
rebellious actions, government troops attacked the Univer
sidad del Valle in Cali with tear gas. During the week of

55. Tad Szulc, "Colombia Crisis Mounts As Police 
Attack Students, 11 New York Times, 6 May 1957, p. 14.

56. Ibid., p. 1.
57. Paredes Cruz, p. 40.



120
May 5, the Cali diocesan newspaper. La Voz Catolica, pub
lished an article stating that the Bishops supported the 
strike and decried government censure of their messages. On 
May 8, Bishop Julio Caicedo Tellez of Cali released a scath
ing pastoral letter which denied t,he sacraments to any 
Catholics who killed defenseless human beings for the past 
three days. The Bishop of Palmira issued a similar state
ment on the same d a y . W h i l e  tempers flared in Cali and 
Bogota, General Rojas Pinilla was reelected to a four-year 
presidential term by a vote of seventy-three in favor, one 
opposed and thirteen abstentions.^

But Rojas' political triumph was short-lived. On 
May 9, Cardinal Lugue's denunciation of the regime received 
front page coverage in El Catolicismo. ^  Although Rojas had 
complied with cancelling his scheduled political rally ac
cording to Lugue's wishes, the Primate still desired to see 
the fall of the r e g i m e . Later in the day, military leaders 
reguested the General to leave the country and a five-man 
military junta took charge until a civilian government could 
be organized.

58. Ibid., pp. 47-49.
59. Ibid., p. 20.
60. Tad Szulc, "Church Condemns Colombia Regime; 
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The Church had played a leading role in aiding the 

reestablishment of constitutional government in Colombia.
In return for its assistance, the Church received a favored 
position in the new administration. While Catholic Action 
planned for a national Mass of Thanksgiving, Rojas Pinilla 
denied that a revolution occurred; rather he voluntarily had 
relinquished his authority to a military junta. In Spain, 
the former president stated: "Only a few priests were against
me."62

The Liberals and Conservatives joined the military 
junta in temporarily managing the nation. The new govern
ment made immediate plans to return the republic to civil 
authorities. On July 20, 1957, Liberals and Conservatives 
signed the Declaration of Sitges which established bipartisan 
rule for twelve years. The principles of party parity at all 
levels of public office and party alternation of the pres
idency became the cardinal rules of Colombia's government.
In August, this declaration went into effect and a national 
plebescite was scheduled for December 1. This gave the na
tion the opportunity to approve the constitutional change.
The concept of the National Front served as a means to end 
party civil war and introduce civilized party practices into 
Colombia. The drafters of the agreement hoped that time

62. Semana, 22, No. 549 (1957), 22.
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would heal national wounds, although one author sees the 
Front as a means to preserve elite rule,®^

The National Front employed Catholicism to sanctify 
the new constitutional arrangement. President Lleras 
Camargo^ stated in an address to Cardinal Luque, that 
"everything has divided the nation, weakening it, except its 
religious faith." The new leader also appealed for ecclesi
astical political neutrality so that by its spiritual re
sources the Church could tie the nation t o g e t h e r . B o t h  
Liberals and Conservatives cast aside the religious question 
and "Liberals were nearly as fervent as the Conservatives in 
their protestations of faith.11 This move was not an over
night conversion. The Liberals had always claimed to respect 
the Church but had always loathed its excessive political 
and educational involvement.^ When the plebescite did
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occur its introductory rhetoric can be compared with the 
language of the 1886 Constitution.^® Once again the nation 
had gone through a full cycle and tried to make use of 
religion to unite the country.

The Colombian hierarchy was quite willing to be of 
assistance and supported wholeheartedly this new experiment 
in democratization. In November, the Metropolitans of the 
Church urged the people to vote in the plebiscite.®® After 
the amendment received overwhelming support, the Church began 
its own campaign to rebuild the nation.

The collective pastoral letter of February 19, 1958, 
is one of the most striking and yet perplexing statements 
ever issued by the Colombian hierarchy. By skillfully blend
ing Rerum Novarum and Quadragesimo Anno, the Bishops empha
sized the most progressive•passages of these documents, yet 
also stressed the weak and unrealistic papal conceptions.
The Lenten pastoral letter dealt with the social question in

68. "In the name of God, the supreme source of all 
authority, and for the purpose of strengthening national uni
ty, one of whose bases is the recognition as a fact by poli
tical parties the Catholic, Apostolic, and Roman Church and 
that church is the only one recognized by the nation and as 
such public powers should protect it as an essential element 
of the social order in order to secure the ends of justice, 
liberty, and peace, that the Colombian people declared in the 
national plebescite." Carlos H. Uran Rojas, Participacion 
Politica de la Iglesia en el Proceso Historico de Colombia 
(Lima: Movimento Internacional de Estudiantes Catolicos, 
Juventud Estudiantil Catolica Internacional, Secretariado 
Latinoamerica, 1972), p. 73.

69. New York Times, 24 November 1957, p. 25.
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Colombia„ The natural law concepts of man's innate dignity
and the right to private property introduced the document.
The Bishops, in handling this subject, underlined the notion
of the social function of private-property and the need for
large hacendados to divide their land so that the common

70good would prevail. It was felt that this would abolish 
rural turmoil. Later', in speaking of the need for a just 
society, the letter cited one of the most progressive parts 
of Quadragesimo Anno, in maintaining that if a just salary 
cannot be obtained, then "social justice demands that changes 
be introduced as soon as possible whereby such a wage will

7  *lbe assured to every workingman." The structural change of
society is called for. Yet at the same time, just after em
phasizing the revolutionary needs, the Church cited Rerum 
Novarum* s concept of inevitable social i n e q u a l i t y .^2 The 
message also spent a great deal of time dealing with labor 
problems. The papal idea of mutual rights and obligations 
were restated. Catholics were still required only to join 
Catholic labor unions and the Church defended its right to 
employ moral advisors in unions.

The notion of social sin formed the basis of this
letter. Any individual or business that unfairly priced its

70. Arquidiocesis de Bogota, Conferencias 
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products or hoarded goods to raise prices was reprimanded.^ 
In this context, the indiscriminate use of strikes or vio^ 
lence to obtain better working conditions was prohibited. 
Ironically the hierarchy also went to great pains to dis
count the corporative system and also urged priests to be 
prudent in their actions. ̂  The most startling admission of 
the ecclesiastics was that they realized that the papal so
cial teaching was not written for Latin America. It would 
be injurious to apply these principles to the continent's 
developing i n d u s t r y . T h e  Bishops in their Lenten letter 
produced a lengthy compendium of Catholic social thought 
which revealed both the best and the worst of the social 
doctrine of the Church.

At their annual 1958 conference, the Bishops con
tinued their line of thought in the collective pastoral 
letter "On Charity." By totally basing the directive on

73. Ibid., p. 168.
74. "It seems to us necessary to advise the members 

of the secular and religious clergy, the members of Catholic 
Action and to all who labor in social work that they should 
be very careful about the excesses in ways of speaking too 
zealously and inflexibly. Those who are involved in the 
teachings of the Church should not allow this way of speak
ing to enter their mode of speech, that is to say demagoguery 
without reserve. They ought to watch out not to excite pas
sion, rancor, resentment and maybe hate; likewise they ought 
to try not to show any partiality in favor of one over anoth
er social class as not to be able to defend the rights of one 
and to have the other gne understand their obligations. 
Arguidiocesis de Bogota, Conferencias Episcopales II, 174.
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Scripture, the pastors hoped to end the violence. Unlike 
other previous calls for internal conversion, this letter 
had a sequel of concrete applications. Among the practical 
recommendations, the Church called for the end of monoplies, 
true and effective agrarian and social reform, a call for 
national austerity because of the economic crisis and a 
common effort by all to improve the highways and roads of 
the c o u n t r y . T h e  Colombian hierarchy exhibited a social 
consciousness never before made visible.

With every step the Church took forward, some issue 
forced it to take a step backward. In 1958 the overriding 
issue became education. With the introduction of the Nation
al Front, federal intervention in national institutions was 
favored. The need for the regulation of education was 
stressed. Under Article 35 of the Codification of 1936, the 
State assumed the right of inspecting both private and public 
schools. Of course, under the Gomez and Rojas Pinilla ad
ministrations, this prescription was overlooked. But with 
the return of a bipartisan government, the issue threatened 
the Church. Archbishop Concha of Manizales in a November 30, 
1957, pastoral letter was the first to sound the alarm. 
Archbishop Concha protested State interference in clerical 
education and claimed that the State in intervening, violated 
the father's natural law right to educate his children.

76. Ibid., pp. 139-140.
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Since the parents preferred Church education, the State had
no right to intrude„ The Church claimed the only legitimate
right to teach as commanded by Christ, according to Matthew
28:19.^  Since it represented a supernatural order, it could
assert the superior right to education. The State should
only provide education in areas where religious, because of
their limited manpower, could not build or staff schools.
In terms of standardization, the government could designate
minimum requirements which people should meet to fulfill

78their obligations as citizens. The national government 
was violating the constitutional guarantee of liberty of 
teaching which was inoperative, by forcing educational insti
tutions to comply with fixed programs of study, specific 
textbooks to be used and government inspection. Archbishop 
Concha believed a totalitarianistic education was being im
posed upon the Church. The Archbishop deeply resented the 
fact that the State had undertaken the function of awarding 
diplomas^ in both public and private institutions.^  Concha's 
fear of government encroachment in establishing a national 
school curriculum finally reached the national level. The 
second document written by the 1958 Episcopal Conference 
concerned education.

77. "Carta Pastoral de Excmo., Sr. Luis Concha,
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Basically the September 22 pronouncement repeated 

Archbishop Concha's argumentation. The statement blamed 
Colombia's social situation as the result of an absence of 
Catholic education. The Bishops also emphasized the canon
ical ends of marriage traditionally as procreation and educa
tion, and, in the latter. Church education was preferable.®® 
Once again an eccleasistical counsel prevented Catholics from 
entering Protestant schools. The hierarchy made its opinion 
clear to the recently installed national administration.

Eight months after the episcopal convention, the 
Church lost its spiritual head. Crisanto Cardinal Lugue 
died at the age of seventy on May 7, 1959. Although he had 
a conservative bias, this did not prevent the aging prelate 
in rejecting the rightist military regime of Rojas Pinilla. 
Lugue's successor. Archbishop Luis Concha of Manizales, was 
selected exclusively by the Vatican. The National Front 
waived its privilege to approve the ecclesiastical nominee. 
Archbishop Concha's background differed from that of Cardinal 
Lugue in that before becoming Primate, Concha possessed a 
national reputation and had held a score of important hier^ " 
archical positions in the episcopacy. He was very well 
gualified for ecclesiastical administration.

Archbishop Concha's background cannot be compared 
with that of Monsignors Perdomo and Lugue, because he

80. Arguidiocesis de Bogota, Conferencias 
Episcopales II, 145.
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descended from an elite class. His father, Jose Vicente
Concha, served as President of Colombia during World War I
and his maternal grandfather was Jaime Cordoba, one-time

81Governor of Cundinamarca. The new Primate received his 
education for the priesthood in Colombia and was sent to 
Europe to continue his studies at the Pontifical Biblical 
Institute in Rome and Saint Sulpice in Paris. On his re
turn to Colombia in 1920, he became a professor at the 
Conciliar Seminary. Also during these early years of his 
priesthood, he became the editor of El Catolicismo. On July
13, 1935, Pope Pius XI namdd the diligent cleric Bishop of 
Manizales and on November 30, 1935, he was ordained a bishop 
by Archbishop Perdomo. During his reign at Manizales, Concha 
became very interested in Catholic Action and on September
14, 1944, he was named the National Director of Colombia 
Catholic Action. In May 1954, when the Vatican raised 
Manizales to an archbishopric. Concha became its first Arch
bishop. On May 18, 1959, Rome named Concha as the new Pri
mate and Archbishop of Bogota and on June 20, 1959, Concha 
took possession of his new see. In less than a year and a 
half later. Pope John XXIII selected Concha as Colombia's 
second Cardinal.

Archbishop Concha entered Bogota during a period 
when the National Front struggled to restore order to the

81. Accion Cultural Popular, p. 12.
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nation. During the summer of 1959, President Lleras Camargo 
implemented national economic planning and called for nation
al austerity to curb inflation. Politically, the National 
Front came under heavy criticism by a rebel Liberal, Alfonso 
Ldpez M i c h e l s e n 8 2  and Conservatives Mariano Ospina Perez and 
Gilberto Alzate Avendano. These party leaders protested the 
policies of parity and alternation which did not aid in 
solidifying the democratic experiment. Meanwhile Concha, 
upon taking office, initiated a Crusade for Peace, which 
would support the government in its quest to end the vio
lence.®"^

As the March 1960 Congressional elections approached, 
the criticism of the National Front became more pronounced. 
Liberal fragmentation resulted and Alfonso L<5pez Michelsen 
organized a Liberal dissident faction. This group became 
the Movimento de Recuperacion Liberal (MRL, later the Movi- 
mento Revolucionario Liberal). Lopez Michelsen's campaign 
slogan of "salud, educacion y techo" encouraged socialistic 
and leftist support which saw the new party as a revival of 
Gaitan's promises. The results of the elections put into 
question the new coalition. The MRL gained twenty of the 
seventy-six allotted Liberal seats in Congress while the 
alzista-ospinista alliance obtained thirty-seven chairs,

82. Alfonso Lopez Michelsen was the son of President 
Lopez Pumarejo.

83. Hispanic American Report, 12, No. 6 (1959), 331.
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equal to that of the Gomez contingent. The new experiment 
of the National Front faced strong political opposition from 
its inception.

The summer of 1960 repeated the National Front's 
economic and labor nightmare of the previous year. In August 
the petroleum workers struck and called for a nationwide 
strike. President Lleras Camargo described the protest as

QACommunist inspired. Just as the petroleum workers returned 
to their jobs in September, the bank workers' strike, which 
had embroiled the nation the year before, reoccurred with the 
expiration of the year's settlement. This tense environment 
led the Church to issue a collective pastoral letter "On the 
Present Situation." Colombia had entered the decade of 
rising expectations and the Church considered this factor 
in drafting its message. It warned the popular classes not 
to allow communism to deceive them by vain material promises. 
More importantly, the hierarchy asked the aid of its faithful 
in solving the nation's ills. The Church could not stand 
alone and realized that individual interior conversion was 
mandatory to accomplish change. The institution provided no 
answers but left the solution to all Catholics who should 
work for the common good.®^ The State also should strive to

84. Martz, p. 322.
85. "Declaracion de la XX Conferencia Episcopal de 

Colombia Sobre la Actual Situacion Social," Revista . 
Javeriana, 54, No. 270 (1960), (302).



132
this end. But once again education became the issue and the 
Bishops criticized the overt manifestation of communist in
fluences in public e d u c a t i o n . T h e  Church asked for a 
united effort which required that the wealthy sacrifice their 
capital to create more jobs and workers to put aside exces
sive criticism and seek peaceful means to obtain their 

87wants. The Church entered upon a pseudo-progressive course 
by urging structural transformation of society and the crea
tion of a solid moral conscience which would promote the 
well-being of the nation.

Agrarian reform served as the other controversial 
topic of 1960. According to the national agricultural census 
of that year, 76.5 percent of Colombian landholders owned 
8.8 percent of the total farmland. Each of these farmers

OOworked less than ten hectares of land. On the other end 
of the scale, 3.6 percent of the agricultural producers 
owned 66.1 percent of the land. These farms consisted of

pQmore than one hundred hectares each. A serious land im
balance existed in Colombia and had to be solved. The suc
cess of the 1959 Castro revolution in Cuba provided a further 
impetus to undertake reform. President Lleras Camargo

86. Ibid., p. (304).
87. Ibid., pp. (304)-(305).
88. One hectare is equal to 2.471 acres.
•89. America en Cifras 1963 (Washington, D,C.: Union

Panamericana, 1964), III, Part I, 19.
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emphasized the agrarian reform question to gain greater 
political support among the middle and lower classes.

The Church, since its episcopal letter of February 
1958, saw the need to implement an effective agrarian reform 
program. The Colombian Church's participation in the annual 
Rural Life Conferences made them better aware of agrarian 
realities.^ In September 1960, the Colombian episcopacy 
dealt with the subject of agrarian reform and subsequently 
issued a pastoral letter revealing the Church's attitude,.
The Church realized the urgent need of land reform but did 
not want the nation to hurry the reform. The Bishops called 
for prudence and caution in planning the long-awaited rural 
revolution. The letter imitated Pope Leo XIII's 1891 sugges
tion that land be given to more people and advised against

92the collectivization of land. Using as its base the social 
function of private property, the Church wished the State to 
carry out a plan which would secure the common good. Guide
lines were established for the redistribution of the 
latifundio, minifundio and the preservation of family proper
ty. The hierarchy warned against those who would use

90. Ernest A. Duff, Agrarian Reform in Colombia 
(New York: Frederick A. Praeger, 1968), pp. 23-24; Dix, 
p. 154.

91. Duff, pp. 24-25.
92. "Reforma Agraria: Declaracion de Episcopado

Colombian©," Mensaje,, 9 (1960), 555.
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agrarian technology to continue the practice of latifundio,93
The need for accompanying agrarian education, revision of
farm labor laws, the availability of ample credit and capital

94improvement was stressed. Other ecclesiastics agreed with 
the Bishops' assessment of the problem. One of the main 
preoccupations of agrarian reform became the question of how 
it was going to be carried out.^ Bishop Miguel Angel Builes 
of Santa Rosa de Osos feared that agrarian reform might lead 
to greater State control of the introduction of c o m m u n i s m . 96 
The State knew the Church's position before the agrarian 
reform plan was drafted.

When President Lleras Camargo appointed a committee 
to draft the reform law. Cardinal Concha was among the nomi
nees. The Church's voice in reform deliberations was clearly 
heard. One author holds that without ecclesiastical support 
of the. measure it would never have passed Congress.97 Law 
135 of 1961 introduced agrarian reform into Colombia. In

93. Ibid., pp. 555-556.
94. Ibid., p. 556.
95. Vicente Andrade Valderrama, "La Iglesia y el 

Problema Agrario Colombiano," Revista Javeriana, 51, No.
253 (1959), 101-104; Jesus Sanfn Echeverria, "La Reforma 
Agraria," Revista Javeriana, 54', No. 269 (1960) , 595-603.

96. "Carta Abierta del Excmo. Sr. Miguel Angel 
Builes, Obispo de Santa Rosa de Osos, a los Legisladores 
Colombianos Sobre Reform Agraria," Revista Javeriana, 55,
No. 272 (1961), (67)-(69).

97. Dix, p. 319.
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the implementation of the bill, town committees were estab
lished to carry out the reform. The priest of each munici
pality served on this committee and Gustavo Jimenez found
that people were in favor of clerical participation in the 

98program.
While the Church enjoyed government respect, one

topic came to the fore which the Church did not expect. On
September 21, 1962, Procurator General Andres Holguin stated 
that the 1953 Convention on Missions was unconstitutional 
and not binding. Due to the 1953 state of siege. Congress 
never formally met to ratify the agreement and therefore the 
measure remained invalid without full government approval.
This revelation only added support to the proponents of Con
cordat reform or cancellation. With the conclusion of the 
Second Vatican Council and the Decree on Religious Liberty, 
the controversy became even more popular.

By 1963 the social situation of the nation did not 
improve. The government could not curb inflation and the 
resulting devaluation of the peso hurt the lower classes.
On Good Friday, April 12, 1963, five Colombian priests in

98. Jimenez, pp. 229-238.
99. Richard Eder, "Curb on Schools Scored at Bogota," 

New York Times, 30 September 1962, p. 34.
100. For material on the Concordat controversy con
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72, No. 357 (1969), 140-151.
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Bogota, Medellin, Cali and Barranquilla, devoted their 
sermons, the "Seven Last Words of Christ" to the economic 
and social problems of the nation.101

In Bogota, Father Jorge Hoyos Vasquez, S.J., preach
ing in the Church of St. Ignatius, criticized the government 
for committing violence in the name of the law. The priest 
continued by adding that public officials should demonstrate 
a greater love of honesty and self-sacrificing devotion to 
government. The sermon also assailed the nation's unjust 
laws which should be changed to meet the needs of the day.
As a result of the government's incompetency, civil authority 
was not respected and it could not enact any measure. Yet 
those who criticized did nothing to correct the situation.
No one wanted to accept public positions. Father Hoyos de
fended the Church's right to speak against the prevailing
social chaos and desired to begin a national crusade to re-

102turn respect to the national government.
In Cali, Father Alfonso Hurtado Galvis abhored the 

social injustices which were plainly visible. An overabun
dance of milk could be found in the city, while nearby 
children starved to death. Similar protests were voiced by 
Fray Severo Vasquez in Medellin, who defended the right of 
workers to strike. The religious priest also expressed his

101. Hispanic American Report, 16, No. 4 (1963),
375-376.

102. El Tiempo, 14 Abril 1963, p. 21.
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contempt of the recent government devaluation which was not 
publicly d e b a t e d . T h e  individual protests by the priests 
received national press coverage for one of the first times 
in the nation's history.

When the March 1964 elections neared, the social and 
political problems were not resolved. Radical groups urged 
electoral abstention to show public dissatisfaction with the 
National Front. To combat this, the Church urged all Catho
lics to vote, and civic weeks were organized to make people 
aware of their responsibilities as citizens. This was 
not the first time the Church entered this political arena. 
Before the 1962 elections. Cardinal Concha considered it a 
grave offense against God and the Fatherland if one did not
v o t e . T h e  1964 campaign reaffirmed the Church’s support
of the concept of the National Front. But the Church's ef
forts proved futile. Only a disappointing thirty-one percent
of Colombia's electorate voted in the March congressional
. .. 106 elections.

The Colombian Church in the early 1960s still kept a 
tight control over its flock and did not permit its believers

103. Ibid.
104. Hispanic American Report, 17, No. 3 (1964), 243.
105. Revista Javeriana, 57, No. 282 (1962), 197.
106. Colombia. Department© Administrative Nacional • 

de Estadistica, Colombia Politica (Bogota: DANE, 1972), p.
216.
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to exercise independent action. Anything with the word 
Catholic on it had to be explicitly sanctioned by the Church 
or receive Church disapprobation. The hierarchy's disapprov
al of international Christian trade unionism exemplified this 
attitude. In August 1964, the Church renounced any connec
tion with the Confederacion Lationamericana de Sindicalistas 
Cristianos (CLASC) which was attempting to organize in 
Colombia. The Colombian hierarchy resented the fact that 
the union openly used Catholic social doctrine for their . _ 
premises yet wanted to be independent of the established 
Catholic Church. The Church characterized the union as un
christian in behavior and "strong, aggressive, revolution^; . 
ary."^®^ The:Church-sponsored UTC never had any affiliation 
with the CLASC but rather belonged to the AFL-CIO interna
tional labor affiliate, Organizacion Regional Interamericana 
de Trabajadores (ORIT)

From 1953 to 1964, the preeminence of the Colombian 
Catholic Church never underwent popular questioning. Al
though the Church had been one of the first supporters of 
the Rojas Pinilla regime, it redeemed itself by promoting 
the cause of the National Front. With this new experiment

107. Guillermo Villegas, "El Rechazo de la Confer- 
encia Episcopal a la CLASC," Revista Javeriana, 62, No. 308 
(1964), 285-286? see also Vicente Andrade Valderrama,
"Autoridad de la Iglesia en Materia Social," Revista Javeriana, 
62, No. 310 (1964), 678.

108. Zanartu, p. 316.
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begun, the Church became one of its most fervent devotees.
But as Colombia rapidly industrialized, the moral authority 
of the Church waned. Even during the long period of la 
violencia, the Church's letters and programs did nothing to 
terminate the destruction. In the opinion of German Guzman 
Campos, the use of doctrinal and moral elevation could not 
improve the situation. What was needed was complete conver
sion.

While the Colombian Bishops felt secure in their 
native homeland, a greater revolution occurred within the 
international Church itself. The Second Vatican Council 
within the space of three years challenged and changed every 
aspect of Catholicism, The future opponents of the Colombian 
hierarchy would not only be political but also ecclesiastical, 
as Colombia struggled to find what the Vatican Council meant 
for the institutional Church.

109. Guzman Campos, La Violencia II, 434.



CHAPTER 5

THE CHALLENGE OF THE SECOND VATICAN COUNCIL AND CAMILO TORRES

Pope Pius XII's death on October 9, 1958, signified 
the closing of an era in the Church's history. No revolu
tionary changes had occurred in the Church's structure since 
the sixteenth century when the Council of Trent convened.
When the Cardinals assembled in October 1958 and elected 
Cardinal Roncalli as the next pontiff, a period of change 
began. Pope John XXIII initiated a new openness in the 
Church so that it would be free to meet the challenges of 
the twentieth century. On January 25, 1959, a short three 
months after he had become Pope, John XXIII called for the 
convocation of the Church's Twenty-First Ecumenical Council 
which would open after four years of planning. The Vatican 
led the way to revolutionize antiquated Church structures 
and its subsequent actions placed many nations like Colombia, 
which resisted change, bn the defensive.

Before examining the changes brought about by the 
Second Vatican Council, papal interest in Latin America has 
to be explored. For the papacy, Latin America represented 
the only Catholic continent in the world and thus the 
Church's actions reflect a deep concern for the region's 
ecclesiastical structure.

140
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Pope Leo XIII became the first modern Pope to take 

an intimate interest in Latin America. His December 25, 1898, 
apostolic letter. Cum Diuturnum, concerned the area. As a 
result of the Pope's iniative, the Latin American Plenary 
Council was summoned to meet in Rome in 1899. Fourteen 
archbishops and forty bishops attended the conference which 
focused on the spread of the Catholic doctrine and Church 
discipline.1 After this initial meeting, the Vatican turned 
to the more pressing problems of a divided Europe. After 
both World Wars had ended, the Vatican returned to concen
trate on building a strong foundation for Latin American 
Catholicism. In July 1955, an International Eucharistic 
Congress brought the Bishops of Latin America together in 
Rio de Janeiro. After the Congress ended, six cardinals and 
ninety-four bishops from twenty-four Latin American nations 
met to formulate the plans for a continental Church struc
ture. ̂  From their deliberations the Consejo Episcopal 
Latinoamericano (CELAM) became a reality.

Once again the papacy began this movement for conti
nental Church solidarity. Pius XII1s July 25, 1955, apostolic 
letter. Ad Ecclesiam Christi, specifically dealt with Latin 
American problems. The absence of vocations and lack of

1. Rolando Ames, "How Successfully Did Medellin Read 
Social Conditions?" LADOC 5, No. 17 (1975).

2. Robert Senser, "We Met in Mexico; With Statement 
of South American Bishops Made at Rio de Janeiro," America,
94 (1956), 635.
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priests were seen to be the most serious questions which 
confronted the Latin American C h u r c h . ^

Without numerous clergy. Catholic life in Latin 
America was handicapped. To resolve this difficulty, Pius 
XII urged that the Latin American Church utilize the surplus 
clergy from other countries. Religious brothers and sisters 
were also given greater responsibility in pastoral ministry 
which would aid priests in extending their catechetical ef
forts o^ By this united action the onslaughts of freemasonry, 
Protestantism, laicism, superstition and spiritism would be 
halted.^ In concluding, the Pope also emphasized the need 
for greater Church participation in the area of social action.

When the Bishops assembled in Rio, they devoted their 
attention to the socio-economic sphere. Their conclusions 
insisted upon a wider promulgation of the Church's social 
teaching, the use of education to foster the development of 
a Catholic social conscience, a greater use of Catholic Ac
tion and a concerted effort to elevate the masses to a more 
human life.^ The first permanent regional conference of 
bishops stated their goals and received subsequent papal

3. Pope Pius XII, "Ad Ecclesiam Christi; To the 
Latin American Hierarchy; Apostolic Letter of June 29, 1955," 
Catholic Mind, 53 (1955), 689-690.

4. Ibid., p. 691.
5. Ibid., p. 692.
6 . Senser, p. 636.
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approval for their newly formed organization on November 2, 
1955o7

The first meeting of CELAM opened on November 5,
1956, in Bogota and the conference centered on establishing 
the internal structure of the organization„ The delegates 
tried to devise a structure which would meet the common pur
pose of the body. Four specific functions were already enun
ciated: “I) to study matters of interest to the church in
Latin America, 2) to co-ordinate activities, 3) to promote 
and assist Catholic initiatives, and 4) to prepare other con
ferences of the Latin American episcopate when these should

Obe convoked by the Holy See. CELAM provided a means where 
the Churches of Latin America could meet annually. Any con
clusions which CELAM did publish would be in the nature of 
recommendation and not an obligatory prescription. It became 
the responsibility of each national hierarchy to distribute 
CELAM * s suggestions, after these had been previously approved 
by the Pope.^

Each national hierarchy sent one delegate to CELAM* s 
annual meeting and from among the delegates one president and

7. Cecilo de Lora Soria, "History, Structure, and 
Present Activities of CELAM," in Henry A. Landsberger ed.,
The Church and Social Change in Latin America (Notre Dame, 
Indiana: University of Notre Dame Press, 1970), p. 175.

8 . Ibid.
9. Jaime Riera Rius, "El Consejo Episcopal Latino- 

americano," Revista Javeriana, 49, No. 243 (1958), 133.



two vice-presidents were elected for two-year terms. The
five sub-secretariats organized at Bogota actually carried

1 0out the specific functions of the Conference. Shortly 
after the first annual meeting closed, Bogota received ap
proval as the location of the Permanent Secretariat of the 
Conference.

Some authors have commented on the early years of 
CELAM's operation. On the positive side, the regional body 
brought together the progressive bishops of Latin America 
and provided them with a forum to voice their ideas on a 
continental scale.H This had a liberalizing effect on 
changing the attitudes of Latin America's conservative epis
copacy.  ̂  its negative aspect was that the Colombian hier
archy dominated the formative years of CELAM. Since the 
Colombian Bishops controlled CELAM's organ, the Boletin 
Informativo, the organization dwelt excessively on the topics 
of communism and Protestantism. The 1958 CELAM assembly 
met in Rome to discuss these two subjects and to formalize

10. The five subsecretariats established were 
Preservation and Propagation of the Faith, Diocesan Clergy 
and Religious Institutes, Education and Youth, Lay Aposto- 
late. Social Action and Assistance. Riera Rius, p. 140.

11. de Kadt, "Church and Society in Latin America,"
p. 767.

12. Thomas Griffin Sanders, Catholic Innovation in 
Changing Latin America (Cuernavaca, Mexico: Centro inter- 
cultural de Documentacion, 1969), p. 1/1.

13. Ibid., p. 1/7.
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the creation of the Pontifical Commission for Latin America 
established by Pope Pius XII on April 19, 1958.

The Commission, whose membership consisted of twenty- 
four bishops, fifteen from Latin America and nine from Europe 
and North America, was created to facilitate cooperation be
tween the Vatican and.the Latin American Bishops and CELAM.^ 
The Bishops gathered in Rome shortly after Pope John XXIII 
had been elected. On November 14, 1958, the new pontiff ad
dressed the Latin American representatives. The Pope empha
sized the need for realistic planning in meeting the challenge 
of the continent and asked them to devise long-term and short
term programs. The long-term planning should devote itself 
to the "organic strengthening of the basic structures of 
ecclesiastical life in your n a t i o n s . T h e  short-term solu
tions should concentrate on utilizing Latin American religious 
to their potential and calling upon other nations of the 
world to send clergy to help the Latin American Church.
This became the first of many papal exhortations which under
scored the desperate needs of the Latin American Church and 
the responsibility of international Catholicism to answer them.

14. Helmut Gnadt Vitalis, The Significance of 
Changes in Latin America Since Chimbote, 1953 (Cuernavaca, 
Mexico; Centro Intercultural de Documentacion, 1969), p. 4/3.

15. Pope John XXIII, "Importance, Responsibility 
of Bishop's Program," Address, November 14, 1958, The Pope 
Speaks, 5 (1959), 166.

16. Ibid., p. 167.
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In 1959, CELAM's representatives gathered at 

Fomenque, Colombia, to discuss the threat of communism.
The Conference proposed a peaceful program of social trans
formation so that justice could be secured. The Church's 
social doctrine represented the sole means in attaining 
justice in the w o r l d . I n  many respects the conclusions 
propagated at Fomenque copy the Colombian response to the 
social situation. In their 1960 meeting in Buenos Aires, 
CELAM began to propose concrete and practical answers for 
the region and urged national governments to initiate low-
cost housing projects and equitable agrarian reform pro- 

19grams.
While CELAM formulated programs which could be ap

plied throughout Latin America, the international Church 
also began to fear the advance of communism in its most 
favored continent. The Castro revolution in Cuba caught 
the Church off guard, and, after 1959, the urgency of re
solving Latin American difficulties became paramount.

In November 1959, representatives of the United 
States, Canadian and Latin American hierarchies met at 
Georgetown University to discuss the plight of Latin America. 
As a result of this meeting each hierarchy reorganized their

17. Revista Javerianci, 53, No. 265 (1960) , (162),
18. Ibid., p. (164).
19. New York Times, 20 November 1960, p. 34.
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present Latin American agencies to facilitate easier communi
cation between their episcopal conferences.^® Pope John 
XXIII's address to religious superiors on March 25, 1960,
reiterated the need of religious congregations to send mem-

21bers to Latin America. This immediate need for manpower 
became even clearer on August 17, 1961, when Monsignor 
Agostino Casaroli of the Pontifical Commission for Latin 
America addressed the Second National Congress of Religious 
meeting at Notre Dame University. The papal representative 
emphasized the importance of Latin America in that it con
sisted of one-third of the world's Catholics spread over 
twenty nations which represented a substantial block of 
power in international organizations. The priest conveyed 
the Holy See's wishes that Catholicism be preserved and ex
tended in Latin America. To do this, the Commission pro
posed to United States Catholics a Ten-Year Plan for Latin 
American Catholicism which would strengthen the religious 
foundations of their Southern neighbors. The Pontifical 
Commission for Latin America asked each religious order in 
the United States to send ten percent of its membership to

20. Harry Flannery, "Pope's Plan for Latin America," 
Catholic World, 193 (1961), 234.

21. Pope John XXIII, "Religious Orders and the 
Apostolate in Latin America," Address on March 25, 1960,
The Pope Speaks, 6 (1960), 283-284.

22. Agostino Casaroli, "Papal Plan for Latin 
America," Review for Religious, 21 (1962), 11.
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Latin America over the next ten years to achieve this objec^ 

23tive. The Catholic foreign infiltration of South America 
began.

This plea for help went to every developed nation 
and most countries provided generous contributions of man
power and financial assistance to Latin America. Over the 
early years of the 1960s, the Catholic hierarchies of the
United States, Canada, Spain and West Germany pledged large

24amounts of assistance. As a result of this immediate aid 
many Catholic social research agencies were established in 
Latin America to study Catholic problems and manpower needs. 
But more importantly, this priestly immigration brought the 
Church's liberals into the mainstream of Catholic life in 
Latin America which in many cases influenced the Conserva
tive hierarchies of the continent. Even a "Catholic Peace 
Corps," called the Papal Volunteers for Latin America, began

23. ibid., p. 18.
24. In July 1961, the United States pledged to send 
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The West German episcopacy established two funds for Latin 
America, Adveniat and Misereor. In 1962, West Germans gave 
twenty-six million marks to the Adveniat collection which 
would be used to train Latin American clergy. Fiorello 
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sending Catholic laymen to minister to the needs of the 
campesino and urban believers.

Pope John XXIII had a great awareness of the social 
conditions of the twentieth century and during his short 
pontificate he set out to update papal social teaching.
Mater et Maqistri or On the Recent Developments of the 
Social Question in the Light of Christian Teaching, repre
sented John XXIII1s attempt to modernize Catholic social 
principles. In the first two sections of this May 15, 1961, 
encyclical, the basic points of Pope Leo XIII1s and Pope 
Pius XI's works were repeated and certain areas clarified. 
The Vatican's concept of the dignity of man's labor and the 
need for public intervention when necessary to obtain the 
common good, formed the basis of this encyclical. Within 
the second section, the concept of "socialization" was 
introduced. This term expressed Pope John's realization of 
the increasing interdependence of mankind. The Pope saw the 
need for the increasing socialization in society provided
that it strove to attain the common good and did not burden

25man's free action with excessive obligations. The value 
of man's innate dignity was preserved and this became the 
standard in judging whether an economic structure was

25. Pope John XXIII, On Recent Developments of the 
Social Question in the Light of Christian Teaching (Mater 
-Maqistri) (Jamaica Plain, Massachusetts: Daughters of 
St. Paul, 1961), p. 18.
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u n j u s t . it is in the third section of the letter that 
previous social principles were concretely applied. John 
XXIII was especially conscious of the agrarian dilemma in a 
technological society and he urged the State to center its 
efforts on modernizing the rural e c o n o m y .2? The underdevel
oped sectors of the international nations received special 
papal consideration. The Pope counseled the wealthier na
tions about their obligations to extend financial and tech
nical assistance to the deprived countries of the world.
This encyclical initiated the Vatican's plea for a global 
solution to erase poverty and a call to the superpowers of 
the world to end the arms race, so that development could 
reach all the countries on the earth. By this encyclical 
the Pope manifested his concern for the world situation 
which would only be solved by the peaceful solutions of 
truth, justice and love.

A few months after Mater et Maqistri propagated the 
positive aspects of the Catholic social doctrine, the Pope 
met with the Latin American hierarchy on December 8, 1961.
In his second address to these prelates, the Pope's personal 
solicitude for Latin America was repeatedly emphasized. The 
Pope admonished the Bishops to be examples of Christian vir
tues and take a keen interest in the socio-economic affairs

26. Ibid., pp. 21-22.
27. Ibid., pp. 30-31.
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of their individual nations. The Pope was especially cog
nizant of making sure that humanizing means serve as a guide 
to reach the end of development. The Latin American Church 
should take an active role in guaranteeing that justice be

O Opreserved during the period of rapid industrialization.
The Pope's concern for a humanistic solution to the 

world's ills was continued in this final social encyclical, 
Pacem et Terris. This pastoral letter addressed itself to 
all Catholics and all men of good will. The document became 
the Vatican's declaration of human rights and outlined the 
mores which should guide relationships between men, between 
individuals and states, and among nations. Due to its 
universal application it has been seen to represent a signif
icant change in the Church's attitude toward socialism and 
communism. ^

The letter specifically lists the natural rights and 
duties of every individual.^® Similar to an individual's 
rights and obligations the State had certain responsibilities 
which it had to protect and carry out. The State had a moral 
responsibility to its citizens and had to promote the rights 
of those members who were oppressed. The State's goal was 
the common good of society and it should use its power for

28. Acta Apostolicae Sedis, 54 (1963), 28-31.
29. Camp, p. 22.
30. Pope John XXIII, Peace on Earth (Pacem et 

Terris) (Glen Rock, New Jersey: Paulist Press, 1963),
pp. 8—18.
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the social and economic progress of the n a t i o n . C o n t i n u 
ing the thought begun in Mater et Magistri, the Pope applied 
the responsibility of individual rights and duties to nations. 
By personalizing the international structure, the equality 
of all states was affirmed and the need for mutual trust to 
guide their actions was emphasized. The Pope specifically 
advised that developing nations be left alone, so that these 
countries could determine their own destiny.^2 In appealing 
to the international situation, the interdependence of na
tions was again emphasized. In concluding the encyclical, 
the Pope listed a variety of pastoral exhortations. Among
those precepts, the Pope emphasized the concept of revolu-

33tion and advised for gradual social change.
Meanwhile the Vatican Council had already opened and 

began its three-year deliberations. On June 29, 1961, the 
Colombian episcopacy published a statement on the forthcoming
Council. The Bishops then thought that the Council would be

34concerned with Church custom and discipline, similar to all 
the previous ecumenical councils. The Colombian hierarchy

31. Ibid., pp. 23-25.
32. Ibid., p. 41.
33. Ibid., p. 55.
34 "El Concilo Ecumeniqo Vaticano II, Instruccion 

Colectiva del Episcopado Colombiano,11 Revista Javeriana, 56, 
No. 277 (1961), (63).



153 '
never expected any progressive changes to result from the 
Council,

When Vatican II opened on October 11, 1962, 625 
Latin American prelates were in attendance. The Latin 
Americans comprised twenty-two percent of the bishops partic-

O Cipating in the Council, During its deliberations, many of 
the South American prelates became acquainted with the pro
gressive wings of the Church. Vatican II represented a 
turning point for Latin America because the "social encycli
cals of John XIII, Pacem et Terris and Mater et Magistri, 
and the dominant tendencies of the Council, justified the 
positions of prelates like Bishop Larrain and Dorn Helder."^ 
These two bishops of Chile and Brazil represented the liberal 
wing of the Latin American Church, During the time of the 
Council, the Pope's concern for the continent cannot be over
stated, From the period of November 10, 1962, to April 21, 
1963, the pontiff mentioned the needs of Latin America in 
ten of his addresses,^7

CELAM used the opportunity of the Roman reunion to 
conduct its annual meeting. During its sixth meeting in 
1963, CELAM overhauled its organizational structure. The 
organization liberated itself from an exclusively Colombian

35. de Kadt, "Church and Society in Latin America,"
p. 767.

36. Sanders, p. 1/7=
37. Cavalli, p. 225.
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location. Twelve new departments were established with each 
section's headquarters in a different locality throughout 
Latin A m e r i c a . P r e v i o u s  to this change all sub-secretar
iats had been located in Bogota. The Colombian influence 
over CELAM's deliberations quickly vanished.

While the Council progressed to its closing in 
December 1965, changes had come about in Colombia. For some 
priests, like those who met in Suescun in February 1964, the 
Council represented a new spirit of openness. The forty 
priests who gathered there to study the Vatican documents 
appealed to the Colombian hierarchy to "renounce its defen
sive mentality of prerogatives before the laws of the 
s t a t e . F o r  other priests, such as Camilo Tores, ecclesi
astical promises could not solve Colombia's ills. Only by 
a violent revolution would the popular classes gain what was 
rightfully theirs.

Before examining the personality and program of 
Camilo Tores, one should be aware of the social conditions 
of Colombia which made Torres' platform appealing. In 1965, 
Colombia had a population of 17,787,000, with 15.6 persons

38. The twelve new departments of CELAM were: 
Pastoral Planning, Liturgy, Latin American Committee on 
Faith, Missions, Vocations, Seminaries, University Pastoral 
Action, Education, Secular Apostolate, Social Action, Public 
Opinion and Ecumenism, de Lora Soria, p. 176.

39. "Suescun. Who Says Colombia is Clerical? 
Clergymen's Meeting in Boyaca, Colombia, February 25-28,
1964," GIF Reports, 3, No. 2 (1964), 2/3.
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per square k i l o m e t e r . But this information is not en
lightening until it is realized that in 1964, ninety-eight 
percent of the population lived in just over half of the 
nation, while the remaining two percent occupied the wilder
ness areas.^ The population was not evenly spread. With a 
3.2 percent annual growth rate^ and 64.8 percent of the 
population under twenty-four years old or y o u n g e r , ^3 Colombia 
could be assured of an increasingly dependent and expanding 
population. Large numbers of citizens gravitated to the 
cities in the hope of better employment or education. In 
1964, 52.8 percent of Colombia's population lived in urban 
areas.^ The population explosion could be clearly seen in 
the cities where the annual rate of growth surpassed the 
national average.

40. America en Cifras 1965, Situacidn Demografica 
(Washington, B.C.: Union Panamericana) 1966), 3.

41. Inter-American Development Bank, Socio-Economic 
Progress in Latin America 1966, Annual Report 1966, (Washing
ton, B.C.: Inter-American Development Bank, 1967), p. 149.

42. Inter-American Development Bank, Economic and 
Social Progress in Latin America, Annual Report 1974, 
(Washington, D.C.: Inter-American Development Bank, 1974),
£>. 236.

43. America en Cifras 1967, Situacion Demografica. 
(Washington, D.C.: Union Panamericana, 1968), 10.

44. Kenneth Ruddle and Kathleen Barrows ed ., 
Statistical Abstract of Latin America 1972 (Los Angeles:
Latin America Center, UCLA, 1974), p. 79.

45. In 1960, the urban annual growth rate was 4.2 
percent. Perez and Wust, p. 25.
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During the 1960s this rapid population expansion 

had serious repercussions on the nation. The area of public 
health particularly suffered. The infant mortality rate was 
very high, 82.4 deaths for every thousand live births in 
1965.46 The prenatal death rate also climbed to an astonish
ing 17.7/1000 live births whereas the previous year it had
been 14.9/1000 b i r t h s . T h e  average life.expectancy for a

d-RColombian from 1963 to 1965 was fifty-seven years. But 
more importantly, the caloric intake for a Colombian during 
the period from 1963 to 1964 was well under FAO minimum 
standards.

The housing situation also proved to be a grave 
national problem. In 1964, 47.5 percent of Colombia’s 
dwellings were considered to be of a permanent nature, 25.3 
percent semi-permanent, and 27.3 percent improvised.^®

46. Demographic Yearbook 1966 (New York: United 
Nations, 1967), p. 289.

47. Ibid., p. 245.
48. Inter-American Development Bank, Socio-Economic 

Progress, p. 153.
49. The Colombians' average caloric intake was 1812 

calories per day. Inter-American Development Bank, Socio- 
Economic Progress, p. 153.

50. Permanent designates an edifice which will last 
ten years or more; semi-permanent are those built with local 
crude materials, e.g., bamboo, palm, straw, with mud walls, 
thatched roofs; improvised, dwellings constructed from waste 
materials, e.g., boards, bricks, sheet metal, cardboard, with 
no predetermined plan. America en Cifras 1974. Situacion 
Social (Washington, D.C.: Uni6n Panamericana, 1975), pp. 18-
19.
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Public services to housing units were very sparse. Of the 
total number of urban housing units, 54.9 percent had water 
service within their homes,^ 58 percent had sewerage^ and

C O65.4 percent had electricity. Due to the absence of an 
adequate water supply and sanitary system, many Colombians 
died because of gastric and intestional illnesses. From 1963 
to 1965, Colombia's death rate was 9.9 per 1000 inhabitants, 
one of the highest in Latin America.

The economic situation of the nation proved to be no 
better. Inflation, the devaluation of the peso, the flight 
of capital and a growing unemployment during the first half 
of 1965,^5 made Camilo Torres' program attractive. Even if 
one was employed in industry, long hours and low wages inevi
tably characterized jobs. In 1965, an average Colombian in
dustrial laborer worked a fifty-hour week,56 and was paid

C  "7twenty cents an hour. The campesino earned even less, with

51. Ibid., p. 31.
52,. Ibid., p. 37.
53. Ibid., p. 47.
54. Inter-American Development Bank, Socio-Economic 

Progress, p. 153.
55. Hew York Times, 22 January 1966, p. 28.
56. Yearbook of Labor Statistics 1974 (Geneva: 

International Labor Office, 1974), p= 441.
57. Ibid., p. 552.
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sixty-five cents for a day’s w o r k „5® The nation suffered 
from an unequal distribution of national income, where 4.6 
percent of the population possessed 40.6 percent of the 
national income, while the remaining 95.4 percent of the 
population controlled 59.4 percent of the available income.

Colombia in 1965 faced the serious problem of the 
population's rising expectations. The Belgian sociologist, 
Francois Houtart, listed three alternatives by which Latin 
America could solve its difficulties. The choice fell be
tween "a radical transformation, but consciously directed? 
a revolution, obliterating the social structure to construct 
an entirely new one; or a prolonged anarchy, bestrewn with 
pronunciamentos and social c o n f l i c t s . F o r  Camilo Torres, 
the only acceptable choice was the second. By his public 
speeches the Colombian priest captivated the popular classes 
by mixing the evangelical demands of justice with a total 
rejection of the nation's unjust social structure.

The personal life of Camilo Torres exhibits the 
restlessness experienced by intellectual Latin American 
Catholics as the international Church paid greater attention 
to the needs of the continent. Camilo Torres was attracted 
to the priesthood, not by Colombian priests, but by the

58. Ibid., p. 659-
59. Oscar Maldonado Perez, "Camilo Torres," GIF 

Reports, 5, No. 6 (1966), 3/30.
60. Houtart and Pin, pp. 87-88.
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French Dominicans who entered the country to establish a 
foundation. The Dominicans awakened Camilo's hidden social 
commitment^! and he immediately asked to join the monastery 
at Chiquinquira. Upon boarding the train to begin his new 
life, his mother intervened and persuaded him to enter the 
diocesan priesthood.^ After a few years of study at the 

' Oonciliar Seminary, Cardinal Luque advanced.Camilo's ordina
tion and sent the promising cleric to Louvain, Belgium, to 
study sociology. At that period of time the Latin American 
Church concentrated on developing socio-religious research 
organizations to study the institution's problems and manm 
power needs.^ Camilo Torres was being groomed for this 
position. While at Louvain, Father Torres became Vice- 
Rector of the Latin American College which had been estab
lished to educate the Latin American clergy. After spending 
the years from 1954 to 1958 in obtaining a degree in sociol
ogy, the Colombian priest continued his studies at the 
University of Minnesota. Finally in 1959, Torres returned 
to Bogota and accepted the position of university chaplain

61. German Guzman Campos, El Padre Camilo Torres 
(Mexico: Siglo Veintiuno Editores, 1968), pp. 12-13.

62. Ibid., p. 2.
63. The Colombian hierarchy's interest in socio

religious research is explained in an article by Gustavo 
Perez, "Investigacion Socio-Religiosa en Colombia," Revista 
Javeriana, 54, No. 267 (1960), 493-499.
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and became one of the founders of the Sociology Department 
at the National University.

While at Louvain, Camilo's academic career began to 
blossom. By analyzing his earliest writings, his vision of 
the role of the Church in Colombia is clear. In his 1956 
paper, "Social Problems and the University," Torres urged 
that universities become actively involved in improving the 
surrounding social conditions. In his first publication 
Camilo expressed his concept of Christian service which is 
based on love and becomes effective through science.
Father Torres also made the recommendation that priests be
come active in the university community as chaplains and 
members of the social science departments. By this way, the 
priest "will set the standards for all Catholics, who in 
turn should be an example to others. The social problems
of the nation intrigued him and his doctoral dissertation 
focused on the socio-economic conditions of Bogota.

Upon his return to Bogota and his duties as a univer
sity professor, Torres continued his investigations. From 
the period of 1959 to 1962, his publications concerned land 
reform, Latin American sociology and the effect of the radio 
schools of Sutatenza. In each of these writings, Camilo

64. Camilo Torres Restrepo, Camilo Torres 1956- 
1966 (Cuernavaca, Mexico: Centro Intercultural de Documenta- 
cion, 1966), p. 1/5.

65. Ibid., p. 1/8.
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strongly accentuates the need for a scientific methodology„ 
This is the central point of his paper, "Building an Authen
tic Latin American S o c i o l o g y , a n d  in his discussion on 
land reform he accepts the Marxist view of a class struggle 
as a sociological reality.^7

In June 1962, a student strike closed down the Na
tional University and the government dismissed the leaders 
of the strike. Father Torres defended the dissident band 
of students and as a result Cardinal Concha asked for his 
resignation from the University. His new assignment was 
Dean of the Institute de Administracidn Social, which was 
part of the Escuela Superior de Administracidn Publica. 
According to the Cardinal * s wishes, Torres was totally re
moved from direct student involvement. At this time, he 
criticized the problems inherent in Colombia's university 
system and advised that students and faculty should be to
tally responsible for conducting the university.^® In an 
article in El Catolicismo, Camilo Torres defended his actions 
in the student strike and also reaffirmed his complete obedi
ence to his b i s h o p .G9 The article exhibits the initial ten
sion between the ecclesiastics who held opposing viewpoints 
of the Church's role in the social sphere.

66. Ibid., p. 6/67.
67. Ibid., p. 4/58.
68. Ibid., pp. 7/77-7/83.
69. Ibid., p. 8/86.
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During the years 1962 to 1963, Camilo Torres con

tinued his sociological investigations and he reemphasized 
the primacy of love as a Christian requirement for justice.^0
At the beginning of 1964, political action took on a new

71meaning for Torres. His writings now became more concerned 
with attacking the elite and exposing how pressure groups 
control the government. With this new outlook, Torres iden
tified the Church as an ally of the financial and political

7 7powers of the republic. Now sociological analysis was 
applied to politics and morality so that a better system 
could result.^ During the year 1964, Camilo began his radi
cal departure from the traditional Colombian ecclesiastical 
way of thinking. He identified his thought and actions more 
with the popular classes. He called for the establishment 
of a united front which would be a pressure group for the 
popular classes to force the government to consider their 
needs.^ In his address to the Second International Congress 
of Pro Mundi Vita in Louvain, in September 1964, Camilo es
tablished the theological basis of his quest. The paper, 
entitled "Revolution: A Christian Imperative," reiterated

70. Ibid., p. 11/182.
71. Guzman Campos, El Padre Camilo Torres, p. 27.
72. Camilo Tores Restrepo, Camilo Torres, P. 12/186.
73. Ibid., p. 13/192.
74. Ibid., pp. 14/198-14/199.
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his idea of concretized Christian love as a means to obtain 
j u s t i c e . 75 He also proposed a greater pluralism among non- 
Catholics to secure social b e n e f i t s . 76 After appealing for 
the need of the popular classes' cooperation to effect 
structural change, the Colombian priest called for collabo
ration with the Marxists to obtain a Marxist solution to 
heal the social ills of the country. Torres believed con
crete Christian action had to occur in the social sphere if 
believers considered themselves truly Christian.

The Colombian hierarchy closely watched the actions 
of the pro-Marxist priest and the distance between the 
Cardinal and Camilo Torres grew wider each day. Cardinal 
Concha feared violence and saw the root of the problem not 
due to politics, but to ignorance. He felt that institu
tional agencies inspired by Christian charity could heal this 
p h e n o m e n o n . 77 The Cardinal's evaluation of the Colombian 
social situation was naive and unrealistic. In an October 
1964 radio interview, the Archbishop saw Colombia's problems 
as the result of an absence of clergy and considered

7 5 .  Ibid., p p .  1 5 / 2 0 2 - 1 5 / 2 0 5 .

76. His reference to Pacem et Terris is the first 
time that he has cited papal social doctrine. Camilo Torres 
Restrepo, Camilo Torres, pp. 15/206-15/207.

77. Jose Antonio Casas, "Nuevo Arzobispo Primado," 
Revista Javeriana, 52, No. 256 (1959), 6.
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Colombia's socio-economic situation as no worse than other 

78nations.
Camilo Torres disagreed with his religious superior 

and on March 17, 1965, he read his Platform for a Movement 
for the Unity of the People in M e d e l l i n . T h e  platform 
called for the nationalization of Colombia's public services 
and gave the campesinos the land they worked and the urban 
tenants the houses they dwelt in, without indemnification 
to their legal owners. The plan also called for an extra
ordinarily high taxation of the wealthy, a national health 
insurance plan and equal rights for women.®® Needless to 
say, the priest was aware of the revolutionary implications 
of his message and drafted a letter to Cardinal Concha 
asking to be relieved from his duties of the priesthood. 
However, the letter was never sent.

As Camilo Torres surrounded himself with a variety 
of leftist groups who pledged support to his efforts, the 
Church tried to alter the direction of Camilo's actions.
The Archdiocese offered him a position in the Office of

78. "Religiosa Reportaje al Cardenal Concha," 
Revista Javeriana, 62, No. 309 (1964), 567.

79. Guzman Campos, El Padre Camilo Torres, p. 98.
80. ibid., pp. 99-102.
81. Ibid., p. 127.
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Pastoral I n v e s t i g a t i o n . 82 But Camilo refused the Church's 
gesture in a letter to Bishop Ruben Isaza Restrepo. Camilo 
did not accept the assignment because it would separate him 
from the poor and he felt that the work of this agency pre
served the religious externalism of Colombian Catholicism,

OOan attitude which he was trying to overturn.
As the tension mounted in Bogota, the Metropolitans 

issued a statement on April 29. After ennumerating the ten 
basic evils which faced the country, the Archbishops warned 
against the advance of c o m m u n i s m . 84 They admonished the 
faithful not to succumb to the prevalent dangers of pessi
mism and exaggerated criticism. Rather, Colombians should 
respect authority and band together according to the dic
tates of Pacem et Terris and the Second Vatican Council to 
halt the ever-increasing tyranny and violence. In conclud
ing, the Archbiships asked for the nation's prayers and 
greater Catholic devotion.

82. Maria Cristiana Salazar, et al., El 'Caso* del 
Padre Camilo Torres (Bogota: Tercer Mundo, 1965), p. 15.

83. Camilo Torres Restrepo, Camilo Torres, pp. 
17/243-17/247.

84. The ten social problems confronting the nation 
were: the violence, inequality of wealth, economic specula
tion, criminal assaults, kidnapping, flight of capital, 
alcoholism, abandoned families, obscene movies, and communism. 
"La Orientacion de la Jerarquia," R&vista Javeriana, 63,
No. 314 (1965), 412-414.

85. Ibid., pp. 414-416.



166
On May 22, 1965, Camilo Torres publicly announced 

his platform of the United Front. The document repeated 
the same demands as his March 17 program, with the exception 
of a few minor alterations. Just after the promulgation 
of this platform. Cardinal Concha published a letter to 
Cardinal Torres in the local newspapers. Concha's May 25 
letter stated that points of Camilo's platform were not 
reconcilable with the Church's social doctrine.^7 Two days 
later, in an interview with La Hora, Camilo mocked President 
Valencia's claim that communists were in the Church and made 
an appeal for the Colombian Church to change its attitude 
toward social problems. The priest wanted a more positive 
approach to social assistance which would avoid the prevail
ing notion of paternalism. Father Torres wanted the laity 
and priests to work together to change Colombia's social 
structure.®® But Camilo had to deal with the conflict with 
his religious superior. On May 28, he sent a personal let
ter to Cardinal Concha which specifically asked what points 
of his platform were at. variance with the Church's social 
doctrine. Camilo also expressed his surprise that such a •

86. Camilo Torres Restrepo, Camilo Torres, pp. 
19/259-19/264.

87. Salazar, p. 24.
88. Camilo Torres Restrepo, Camilo Torres, pp. 

20/269-20/270.
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personal matter would be aired in the press„ After wait
ing a week for a response from the Cardinal, Camilo allowed
the letter to be published in the n e w s p a p e r s . ^ 0  The strug
gle within the Church took on a public character.

On June 9, Concha responded to Camilo's request and 
gave a vague answer on which points of the United Front's 
program differed from Catholic doctrine. The Cardinal 
stressed that a priest should not be involved "in political 
activities and in purely technical and practical questions 
in the matter of social action."^  Meanwhile, the Catholic 
laity involved themselves in the public battle between the 
old and the new Church. Using the Vatican Council's "Dogma
tic Constitution on the Church” which encouraged greater lay 
participation in the Church, a group of concerned laymen 
sent a letter to the Cardinal which asked what aspects of 
Camilo's program were in disagreement with the Church's doc
trine.^2 The one hundred lay Catholics who supported Camilo 
Torres' efforts did not receive an answer. On June 18, the 
Cardinal issued a public declaration to all Catholics which 
stated that "Father Camilo Torres has consciously separated 
himself from the doctrines and directives of the Catholic

89. Salazar, pp. 27-28.
90. Ibid., p. 16.
91. Ibid., pp. 33-34.
92. Ibid., pp. 29-32.
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Church." The statement,continued, that by his preaching
of a violent revolution he was at odds with papal doctrine.
The Cardinal asked Catholics not to support Torres' pro- 

93gram.
The battle between Cardinal Concha and Camilo Torres 

embroiled Colombia and identified the Church more with the 
ruling elite. Camilo Torres relentlessly continued his 
cause for the popular classes and in an interview with the 
Bogota newspaper. La Repfiblica, on June 21, he answered that 
even if a revolution did not occur he would support the ex
propriation of Church p r o p e r t y . T h e  difference between 
the two men became irreconcilable and this statement fore
shadowed the termination of Camilo Torres' ecclesiastical 
career. In a matter of days, the revolutionary priest would 
be reduced to the lay state.

On June 22, Camilo had a personal interview with the 
Cardinal in which his superior refused to clarify which 
points of the United Front1s program conflicted with the 
Church's teachings. During the five-minute interview, the 
Cardinal advised Torres that he should read the prelate's 
June 18 declaration for the a n s w e r . O n  the following day, 
a group of laymen received the same aloof treatment from the

93. Ibid., p. 35.
94. Camilo Torres Restrepo, Camilo Torres, p.

22/283.
95. Guzman Campos, El Padre Camilo Torres, p. 23.
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Cardinal when asking the same questions. Concha refused to 
enter into dialogue with his inquiring flock and stated that 
he had granted the interview out of courtesy. The Archbishop 
repeatedly affirmed his singular right to interpret Church 
doctrine and that this practice should not be questioned.^ 
With all possibilities of reconciliation ended, on June 24, 
Camilo Torres asked to be l a i c i z e d .^7 in a statement to 
the press, Camilo explained the reason for his request and 
stated that this became the only way in which he could per-

Q Qform his obligations as a Christian. His petition for the 
reduction to the lay state was immediately granted.

The Church's struggle with Camilo Torres began in 
earnest with his laicization. The majority of the Colombian 
clergy seemed to be in agreement with Cardinal Concha's ac
tions. The conservative pastors of Colombia saw the conflict 
from three different angles. Some priests agreed with the 
June 17 editorial of El Catolicismo, which focused on the 
question of obedience and felt that Camilo Torres overstepped 
his b o u n d s . 99 Another segment of the clergy viewed Torres' 
actions as an unforgivable entrance into politics and

96. Salazar, pp. 36-39.
97. Camilo Torres Restrepo, Camilo Torres, p.

24/285.
98. Ibid., pp. 24/285-24/287.
99. Salazar, pp. 48-49; Guzman Campos, El Padre 

Camilo Torres, pp. 148-149.
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excessive participation in the material s p h e r e . ^^0 Finally 
a small number of priests saw the diocesan priest1s actions 
as Communist-inspired.^®^ The group of educated Catholics 
who supported Torres wholeheartedly saw three phenomena re
sulting from this internal conflict. They believed that the 
Colombian Church did not possess a clear notion of its orien
tation in society; it lacked communication with its priests 
and laymen; and it was too bound in traditional structures 
which made the social doctrine not a means of creative re
flection, but a list of do's and don’ts.^®^ These concerned 
laymen also exposed the divergency between the attitudes of 
the Colombian Church and the Vatican. Under Pope John XXIII, 
the Vatican began its movement to make Catholics aware of 
the need to remedy injustices, a fact which the national 
hierarchy would have liked to ignore.^®^

In July, the Bishops of Colombia gathered for their 
annual assembly. The top priority of the Conference was the 
social situation of the nation. In their July 6 pastoral 
letter, they defined the position of the priest in society 
as neither political nor material, but his obligations should

100. Salazar, p. 49; Guzman Campos, El Padre Camilo 
Torres, pp. 145-147.

101. GuzmSn Campos, El Padre Camilo Torres, pp. 151-
154.

102. Salazar, pp. 56-59.
103. Ibid., pp. 63-64.
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be concerned with forming Christian consciences. The

/

Bishops admitted that Colombian society was an offense to 
the Gospel and human conscience, but they did not propose 
the United Front program or revolution as the answer. Rath
er, private property should be held sacred so that man could 
have the liberty to provide for his family. They requested 
that the wealthy not use their money to give alms, but to 
reinvest it in society to create new e m p l o y m e n t . W i t h 
out specifically naming Camilo Torres or the United Front, 
they condemned the platform as depriving Colombians of per
sonal liberty when the State can expropriate land and homes 
without indemnification. After defending the Church's right 
to possess property, the Bishops concluded that violence can 
never be an adequate solution to remedy social evils. Citing 
Pacem et Terris and the writings of Pope Pius XII, they rec
ommended that evolution not revolution guide Colombia.

The Camilo Torres affair had created a civil war 
among bishops, priests and laymen. A few priests individual
ly supported Torres' programs. Priests such as Father Martin 
Amaya Martinez of Tunja called for a revolution to bring

104. "Declaracion de la Jerarquia Colombiana Sobre 
el Momento Social del Pais," Revista Javeriana, 64, No. 317 
(1965), 184.

105. Ibid., p. 186.
106. Ibid., pp. 187-189.
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Christian justice to Colombia^®^ and as a result of his

108actions, he was censured. Another example of ecclesiasti
cal repression was Father Efrain Gaitan Orjuela, whose dis
missal as editor of the Catholic bi-monthly, El Voto Nacional, 
was due to his support of Camilo Torres' p l a t f o r m . 1^9

Meanwhile, Camilo Torres continued his nationwide 
speaking tour which condemned United States imperialism, the 
National Front and the Church as agents of the ruling class. 
The formation of a pressure group to force structural change 
became his first objective and this rationale translated it
self into a minimal platform of goals which all could adhere 
to.^® The Church feared the popularity of the movement and 
on August 2, the Bishops of Medellin published a pastoral 
directive. The statement reminded Catholics of Camilo's lay 
status and his predication of a doctrine which was contrary 
to Church teaching.Ill Likewise, Cardinal Concha published 
an archdiocesan pastoral letter on August 15, which denounced 
violence as a means to secure social betterment. It stated 
that peaceful evolution should guide Colombia1s actions and

107. H. J. Maidenberg, "Social Issues Split Clergy
in Colombia," New.York Times, 27,June 1965, p. 25.

108. New York Times, 9 July 1965, p. 7.
109. New York Times, 25 July 1965, p. 21.
110. Camilo Torres Restrepo, Camilo Torres, pp.

25/289^25/309.
111. Guzman Campos, El Padre Camilo Torres, pp.

147-148.
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held that the sufferings of the Christians during the period 
of imperial Rome should be a model for all C o l o m b i a n s .

On September 20, Cardinal Concha clarified Camilo Torres' 
relationship with the Catholic Church. The message empha
sized that Camilo Torres voluntarily requested the reduction 
to the lay state and the prelate announced that the rebel 
priest would never be permitted to return to the diocesan
priesthood again. The Church indicted his platform which

113opposed Catholic social principles. Camilo, in responding
to the Cardinal's public statement, expressed sorrow at his
archbishop1s actions, which he stated violated his previous

114 'understanding with his former religious superior.
Camilo continued his speaking tour and on August 26 

he established Frente Unido, the United Front's press organ 
which would propagandize the movement's ideals. Camilo ap
pealed to every social class to join the revolution. By his 
actions Camilo had attained international notoriety. Father 
Vicente Andrade submitted an article to the United States 
Jesuit weekly, America, which defended Colombian hierarchy. 
The article made a scathing attack on Camilo”s communist 
connections and his misuse of his priestly office.

112. Ibid., pp. 139-141.
113. Ibid., pp. 142-143.
114. Ibid., p. 143.
115. Vicente Andrade, "Rebel Priest in Colombia," 

America, 113 (1965), 287.
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As the movement gained popularity, Camilo knew that 

his life was in danger and on October 18, 1965,H G  he fled 
to the mountains to join the Ejercito de Liberacion Nacional 
(ELN)„ Camilo had previous contact with ELM members who 
vowed to overthrow the g o v e r n m e n t . on December 9, 1965, 
Camilo addressed his "Message to the Colombians from the 
Mountains," in which he presented his reasons for an armed 
c o n f l i c t . it was in the mountains that Camilo met his 
death on February 15, 1966.

The memory of Camilo Torres indelibly marked the 
Colombian Catholic Church. Although Camilo Torres cited 
papal documents only t w i c e , m a n y  priests and Catholic 
laymen saw in Camilo1s thought a Christian answer to Colom
bia's problems. His martyrdom served as the symbol of the 
progressive wing of the Colombian Catholic Church. Many 
questions that Camilo raised on the nature of the Church in 
society caused a storm of controversy. Ecclesiastical cham
pions such as Vicente Andrade defended the Church's privi
leges in society. Since ninety-nine percent of Colombians'

116. Guzman Campos, El Padre Camilo Torres, pp„
253-254.

117. Camilo Torres Restrepo, Obras Escogidas, pp.
244-246.

118. Ibid., pp. 247-248.
119. Both references appeal to a greater pluralism 

among Catholics. The second reference to Pacem et Terris 
justifies his collaboration with the communists. Camilo 
Torres Restrepo, Camilo Torres, pp. 30/330-30/331.
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are Catholics, Catholicism's position in Colombia is a na-

1 p r \tional fact, not a privileged situation. But critics
such as Oscar Maldonado Perez thought otherwise. This emi
gre Colombian priest saw the Colombian Church as only in
terested in preserving its judicial and institutional status. 
The Concordat represents an alliance with the elite, which 
shows this "is the church which needs the rich more than she 
needs the p o o r .  "-*-21 All Colombia's episcopal statements 
reflect this excessively cold institutional preoccupation 
which Torres rejected. in the social sphere this is quite 
evident in the publicity surrounding the Church's social 
assistance programs. For

if publicity texts for these projects are analyzed, 
one can see a desire (at least an unconscious one) 
to win or maintain a position of prestige among the 
people and groups who are interested in this type 
of problem. It can be shown that probationary or 
apologetic arguments take precedence over a testi
mony of unselfish Christian love. The very fact 
that the interest of the Church for the less fortu
nate classes must be proved through lengthy disser
tations is proof enough that a truly unselfish love 
is still invisible. Does a mother have to give 
speeches to prove that she really loves her s o n ? - * - 2 2

As a result, Colombia views charity as alms giving and "the
role of the Church is something like a grain bin in which

120. Vicente Andrade Valderrama, "cEsta La Iglesia 
en Colombia en Situacion de Privilegio?," Revista Javeriana, 
65, No. 321 (1966), 7-12.

121. Maldonado Perez, "Camilo Torres," p. 3/20.
122. Ibid., p. 3/25.
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the wealthy deposit their surpluses."123 & sterile intel
lectual system is at work in Colombia, where freedom to 
criticize the State is permitted, but not the Church.

Martin Amaya Martinez, a liaicized priest, would 
agree with Maldonado's assessment. Basing his reasons on 
his own ecclesiastical treatment, Martin Amaya felt that the 
Church acted like a medieval inquisitor in denying him a
hearing <. He also strongly believed that Cardinal Concha

175violated canon law in dismissing Camilo Torres. The
hierarchy, he felt, has to accept the responsibility of 
Camilo's death for acting in an inhumane and unchristian 
m a n n e r . F o l l o w i n g  this line of thought, it is not sur
prising to read that Cardinal Concha denied any requiem 
Masses for Camilo Torres because he had died in mortal 
sin.12?

While the Colombian Church anxiously tried to resolve 
the Camilo Torres question, the Second Vatican Council was 
debating the draft of Gaudium et Spes or "Tlie Pastoral Consti
tution of the Church in the Modern World." Gaudium et Spes,
promulgated on December 7, 1965, is unique in many respects.

123. Ibid., p. 3/26.
124. Ibid., p. 3/28.
125. Guzman Campos, El Padre Camilo Torres, pp.

294-295.
126. Ibid., p. 295.
127. Time, 23 August 1968, p. 39.
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First, it was the only document proposed from the floor of 
the Council. Second, it deemphasized the notion of the 
Church as a perfect society and took an open attitude toward 
the world?1 the Church came to serve the world and learn from 
it. Third, it covered a wide range of topics which concerned 
a Christian's position in terrestial society and as a result 
it is the longest oonciliar text to date.

For Latin America and Colombia, paragraphs sixty- 
three to seventy-six were particularly applicable since they 
dealt with socio-economic life and the Church's relationship 
to the State.

The human dignity of man formed the cornerstone of 
the whole document and logically man was considered as "the 
source, the center, and the purpose of all socio-economic 
l i f e . With this foundation, the Council ennumerated 
guidelines for this area. Technology and economic develop
ment, it was stated, should be at the service of man and no 
minority of people should direct a country's economic devel
opment."*"^9 In a specific reference to Latin America, the 
Council condemned the monied few who did not use their wealth 
for the common good of the n a t i o n . T h e  council was quite 
concerned with actively involving the popular classes in the

128. Walter M. Abbott ed., The Documents of Vatican 
II, (New York: Guild Press, 1966), p. 271.

129. Ibid., pp. 272-273.
130. Ibid., p. 274.
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governance of social, economic and political affairs. To 
attain this goal it encouraged workers to participate in 
running an economic enterprise and called for agrarian re
form to allow peasants to secure a more human life,131 
Regarding the political sphere, the State was seen as a 
moral entity, which if it was freely chosen, should in con
science be obeyed. But if the State abused its authority, 
the citizenry could revolt to defend their rights, providing 
it was within the limits of the natural law and the Gos- 
pel„132 in concluding, the Council Fathers advised that the 
Church be free of ties with political parties or systems and
that it would relinquish its civil privileges if these caused

1 33scandal among its believers,
Due to the controversy raised by Camilo Torres, the 

Colombian Bishops rarely utilized or cited this segment of 
Gaudium et Spes, For this section supported two of Camilo*s 
proposals that the popular classes have a greater participa
tion in political, social and economic areas and that the 
Church surrender its ciyil privileges to achieve a more 
authentic Christian witness. When Bishop Zambrano of 
Facatativa wrote on the Church's relationship to the world,

131. Ibid,, pp; 277-281.
132. Ibid., pp. 284-285,
133. Ibid., pp. 287-288.
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he never made reference to Gaudium et Spes's social and 
economic recommendations. The Bishop accentuated the need 
for greater lay participation in the field of social justice 
and the State was given the charge of social transforma
t i o n . ^ ^  Archbishop Munoz Duque of Nueva Pamplona, in ad
dressing a similar question, stressed the need for dialogue 
with the world. The prelate went to great pains to list the 
social ills facing society but never offered any concrete 
resolutions other than the need for Christian i n t e g r a t i o n .

The events of the year 1965 served to entrench the 
Colombian Church even more in its traditional outlook and 
as one Colombian observer noted, it became very difficult 
for any layman or priest to conduct an open dialogue with 
the h i e r a r c h y . 1^6 The Vatican Council challenged the Colom
bian Church's position. As the Church further involved it
self in the political sphere, such as reminding Catholics to

137vote in the March 1966 elections, its national respect 
was placed in greater jeopardy. For the endorsement tied the

134. Mons. Raul Zambrano Camader, "Presencia de la 
Iglesia en el Mundo," Revista Javeriana, 65, No. 325 (1966), 
549-552.

135. Mons. Anxbal Munoz Duque, "La Condicipn del 
Hombre en el Mundo de Hoy," Revista Javeriana, 68, No. 333 
(1967), 275-290.

136. New York Times, 13 November 1966, p. 21.
137. Revista Javeriana, 65, No. 322 (1966), 276.



180
Church to the political system.138 Observers such as 
Noberto A. Habeggar and Oscar Maldonado Perez# viewed the 
Church as an institution preserving external ritualism;
anyone who promoted social revolution became subject to ex-

139 ,communication. Oscar Maldonado Perez saw the Colombian
Church as existing on three separate levels after the Coun
cil. The first group of ecclesiastics did not accept the 
resolutions of the Vatican Council and, unfortunately, this 
minority conducted the affairs of the Colombian Church. The 
second group of priests were more numerous and accepted the 
changes of the Council, but too often reduced Council recom
mendations to literal transcriptions. The third segment 
identified with the open attitude of the international Church 
and sought creative solutions to social problems.1^® For 
Habeggar, the last clerical faction represented the support
ers of Camilo Torres who devised a new authentic expression 
of Christianity. The.Christian virtue of love of neighbor 
formed the heart of Torres' ideology which would cure Colom
bia's i n j u s t i c e s . C a m i l o 1s struggle exhibited the pro
found tension between the official priesthood and the real

, 138. Noberto A. Habeggar, "La Iglesia en la 
Historia Colombiana," Cuadernos de Marcha, No. 9 (January 
1968), 113.

139. Ibid., p. 112.
140. Oscar Maldonado Perez, "El Camilo Torres de 

German Guzman," CIDOC Informa, (Junio-Deciembre 1967), p. 
48/10.

141. Habeggar, p. 115.
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p r i e s t h o o d . 142 camilo awakened a social consciousness which 
never before manifested itself in Colombia.

Very few Colombian Bishops renounced their civil 
privileges as a result of the Church's changed attitude. 
However, two Colombian prelates discarded their material 
possessions in order to better serve their flock. In August 
1962, Archbishop Tulio Botero Salazar of Medellin vacated his 
episcopal residence to live with the p o o r . 143 Five years 
later, the newly installed Bishop of Cartagena, Reuben Isaza 
Restrepo, sacrificed all his ecclesiastical privileges in 
order to work for justice among his poor p a r i s h i o n e r s . 144

During 1966, the Church could not escape the ever- 
worsening social condition of the nation. On May 18, the 
Episcopal Commission on Social Assistance released a state
ment which negated the Church's role as promoting solutions 
for development. Rather the statement asked that love guide 
economic development which should be "disinterested and most 
d e m a n d i n g . "145 Although the Commission proposed charity and 
justice as the foundation for socio-economic change, they 
could not escape the all too facile conclusion to place

142. Ibid., p. 116.
143. Mensaje, 11 (1962), 366.
144. Reuben Isaza Restrepo, "Carta Pastoral de

Saludo a la Arguidiocesis de Cartagena," CIDOC Informa, 5 
(Junio-Deciembre 1967), 27/1-27/11.

145. "Episcopado Colombiano: La Iglesia y la Pollti- 
ca," Revista Javeriana, 65, No. 325 (1966), 617.
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Colombia's outcome into the hands of God and accept the in
e v i t a b l e .

During the month of July, the Colombian episcopacy 
met and approved a document which again concerned the social 
and economic difficulties. Many of the episcopacy's pro
posals repeated Father Gonzalo Hoyos' pleas of Good Friday, 
1963. After establishing the fact that the Church's mission 
was not to correct economic abuses but to form consciences, 
the Bishops criticized the disgraceful conduct of public 
officials. Political favors and not public service was the 
norm for Colombian government. The Bishops wanted to ini
tiate a campaign to restore respect to the government and 
recommended a few concrete proposals. In the area of 
economics, they denounced price fixing and monopolies and 
urged the State to intervene when n e c e s s a r y . ^48 Finally, the 
Bishops requested a more equitable tax structure which would 
punish those citizens who avoided paying taxes or who prof
ited from contraband t r a d e . 1^9 By these two social pro
nouncements the hierarchy spoke out against some of the more 
glaring abuses in society.

1 4 6 .  Ibid., p .  6 1 9 .

147. "La Iglesia Ante los Abusos de la Actividad 
Economica," Revista Javeriana, 66, No. 327 (1966), 176-178.

148. Ibid., p p .  179-180.
1 4 9 .  Ibid., p p .  1 8 2 - 1 8 3 .
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The Colombian hierarchy tried to hamper the growth 

of a post-conciliar mentality in Colombia= The closing of 
El Catolicismo on September 10, 1966, indicated the Church's 
unwillingness to change„ The newspaper was suspended by 
Cardinal Concha because of a September 8 editorial entitled 
"La Iglesia y el Desarrollo." The editorial cannot be con
sidered radical for it called for a peaceful structural .. 
change to allow progress to occur; although the Church should 
not involve itself in technical or temporal matters, it 
should infuse just claims with a Christian spirit. The edi
tors looked forward to the upcoming CELAM meeting at Mar de 
la Plata, Argentina, which would consider the Church's role

ICQin the structural transformation of society. But this
endorsement of Vatican II recommendations caused the editors. 
Father Mario Revello Bravo and Father Hernan Jimenez Arango, 
to be dismissed from their positions. The action taken by 
the hierarchy brought immediate protests. Catholic laymen 
vowed to establish a new newspaper which would publish arti
cles on Vatican 11,151 while an El Tiempo editorial respect
fully disagreed with Cardinal Concha's action.152 in an 
interview a few days after the incident both editors admitted 
that the Cardinal did not specify his objections. The

150. El Tiempo, 10 Septiembre 1966, p. 30.
151. Ibid.
152. Ibid., p. 4.
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conflict existed because of the two differing mentalities 
regarding the role of the Church, the pre-conciliar and the

1 c opost-conciliar. The attempt to disseminate Vatican II
concepts into Colombia had been temporarily halted. The 
Archdiocese decided to continue publishing the ecclesiasti
cal periodical and on November 16, El Catolicismo reappeared 
with a new editor and a new format. The newspaper changed 
its appeal to serve a general audience and only devoted two 
pages to doctrinal themes. El Catolicismo*s official ties
to the Church were b r o k e n . 1^4

The El Catolicismo episode did not alter the Colom
bian Church's stultification and when the CELAM representa
tives gathered at Mar de la Plata, the Colombian hierarchy 
was not in a t t e n d a n c e . T h e  Church's internal division" 
increased, and, in late October, ninety-six priests sent an 
open letter to Cardinal Concha. The letter wanted an arch- 
diocesan endorsement of the objectives of the Vatican Coun
cil. Many priests admitted that the Council documents were 
not readily available in C o l o m b i a . - * - ^ 6  An inquietudes edi
torial of October 24, stated that the conflict resulted from 
an absence of dialogue between the clergy and their religious

153. Gloria Pachon Castro, "Creemos Haber Actuado
Bien," El Tiempo, 11 Septiembre 1966, p. 26.

154. El Tiempo, 13 Noviembre 1966, p. 11.
155. New York Times, 13 November 1966, p. 21.
156. Ibid.
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superiors. Since the Council's recommendations were not be
ing put into effect, the editorial suggested many priests 
live in two worlds, one pre-conciliar, the other post- 
conciliar,"*"

At the same time the priests protested the Archdioce
san neglect of Council prescriptions, the Colombian hierarchy 
approved its National Pastoral Plan, The Plan primarily 
devoted itself to Church order and discipline. The priest 
possessed a triple function in society— prophetic, sacerdotal 
and charitable. As defined by the National Conference, these 
duties were apolitical and followed pre-conciliar priestly 
m o d e l s . ^ ^ 8  T h e  doctrinal aspects of the Church expressed by 
the conciliar document, "Dogmatic Constitution on the Church," 
formed the core of the national program. The Colombian hier
archy continued its avoidance of any social commitment in 
episcopal statements.

After the events of October, Cardinal Concha sub
mitted his letter of resignation to the Holy See. At seventy- 
five years of age, the Archbishop felt his ministerial 
obligations had been c o m p l e t e d . ^59 in April 1967, the

157. "Three Articles from Inquietudes," Colombian 
Opinion Journal. Conflict in Colombian Church," GIF 
Reports, 6, (January 1967), 1/23-1/26.

158. Conferencia Episcopal de Colombia, Plan 
Nacional de Pastoral (BogotS: Secretariado Permanente del 
EpiscopadO, 1966), pp. 24-25.

159. El Tiempo, 5 Noviembre 1966, pp. 1, 11.
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Vatican appointed Archbishop Anxbal Munoz Dugue of Nueva 
Pamplona as apostolic administrator of the Archdiocese of 
Bogota„

The case of Father Abelardo Arias Arbelaez exhibits 
the last chapter in the Vatican Council controversy within 
Colombia, Father Arias initiated conciliar reforms in his 
parish at Donmatias, The priest began a welfare program for 
the poor parishioners and established a parish credit union 
which put the local caudillos out of business,^® He also 
reinstated two girls in the local Catholic school, overriding 
the religious sisters' requirement that the girls have four 
uniforms. As a result of his actions, the Capuchin Sisters 
filed a complaint with Bishop Miguel Angel Builes of 
Medellin, who dismissed Father A r i a s . T h e  Vatican- 
educated pastor appealed the decision to Rome, which later 
supported the Bishop's actions.

The hopes and promises of the Second Vatican Council 
never achieved fruition in Colombia. The Catholic hierarchy 
effectively stopped any independent religious or secular 
action which would improve the lot of the popular classes.
The final test of the Church's endurance would be the Second 
General Conference of CELAM, which would assemble at Medellin

160. Time, 3 March 1967, p. 60.
161. Ibid.
162. New York Times, 23 February 1967, p. 16.
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in September 1968. With the conference being held within 
Colombia's borders, the host country could not absent itself 
from the discussions concerning the implications of the 
Vatican Council.



CHAPTER 6

FROM POPULORUM PROGRESS10 TO MEDELLIN, 1967-1970

The Colombian hierarchy in 1967 had overcome all the 
foes which had tried to topple the Church's preservation of 
the status quo. A government patrol terminated Camilo 
Torres' dream of creating a new order for Colombia's masses, 
and quiet episcopal directives ended the ecclesiastical 
careers of those priests who allied themselves with Camilo's 
revolution. The Church had temporarily halted the advance 
of new social consciousness propagated by Vatican II. How
ever, the Colombian Bishops could never forestall the move
ment. The upcoming CELAM gathering at Medellin in September 
1968 would provide a new forum for Latin America's Bishops 
to enunciate their liberal adaptations of Conciliar teaching.

Colombia did not have to wait until September 1968 
for new liberal proposals, for on March 26, 1967, Pope Paul 
VI1 promulgated his first social encyclical. The letter en
titled Populorum Proqessio or On the Development of Peoples, 
specifically concerned third world nations. Pope Paul's 
new encyclical broadened the demands of justice heralded by

1. Pope John XXIII died on June 3, 1963, and Paul 
VI was elected his successor. The former Archbishop of 
Milan was considered a liberal churchman and became one of 
the original supporters of Gaudium et Spes.

188
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Pope John XXIII and Gaudium et Spes. The Vatican manifested 
its anxious concern about the future direction of under
developed countries„ The Church wanted its voice heard to 
guarantee a humanizing development to every individual„

Pope Paul's encyclical laid bare the plight of third 
world nations possessing one^crop economies and little indus
try. He feared that rapid industrialization would dehumanize 
these underdeveloped world citizens. The Pontiff wanted to 
safeguard the individual's rights and urged the Church to 
take an active role in bringing man to self-fulfillment.^ in 
order to attain this human end, international and domestic 
justice had to be demanded. The Pope categorized avarice as 
"the most evident form of moral u n d e r d e v e l o p m e n t . A ladder 
of values of the less human and more human conditions were 
listed.^ The encyclical extended the humanistic precepts of 
the Church0 s social doctrine to a specific situation. The 
document restated the Church's counsel to avoid violence ex
cept "where there is a manifest, long-standing tyranny which 
would do great damage to fundamental personal rights and
dangerous harm to the common good of the country."5 The

2. Pope Paul VI,, On the Development of Peoples 
(Populorum Progressio) (Paramus, New Jersey: Paulist Press, 
1967), pp. 38-39.

3. Ibid., p. 41.
4. Ibid., p. 42.
5. Ibid., pp. 47-48.
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Church urged profound changes which effected the core of 
society to attain justice. In the second part of the encyc
lical, Pope Paul proposed an international solution to the 
problem of development. To successfully remedy the inherent 
dangers of development, the pontiff predicated the creation 
of a world fund for developing nations in which all privi
leged countries of the world would contribute. Due to the 
anonymity of these gifts, the prospects of international ri
valry and neo-colonialism would be evaded and the third world 
nations would be allowed to develop in peace.^ By applying 
the principles of a just wage to the international level.
Pope Paul desired that fairness guide international trade 
relations and contracts. Only by a consolidated global ef
fort would the sufferings caused by rapid industrialization 
be diminished. In ending his letter. Pope Paul insisted that 
lay Catholics act immediately and not passively wait for 
Church hierarchies to move. He also recommended educators to 
awaken a sense of justice in their students.^ Populorum 
Progressio proved to be a strong challenge to the complacent 
attitude of the Colombian hierarchy.

Colombia's ecclesiastical representatives stressed 
the more inoffensive sections of the document. Clerical 
leaders such as Monsignor Anibal Munoz Duque emphasized the

6. Ibid., pp. 58-59.
7. Ibid., pp. 74-75.
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international obligations of the encyclical and in so doing 
shunned the Church's domestic responsibilities to cure 
Colombian injustices.® Other Colombians accentuated the 
theological virtues of a humanized development® and the so
cial function of private property within the document.
The small progressive wing of the Colombian clergy also were 
attentive to the new Vatican prescriptions. In August 1968, 
a group of sixty liberal priests met at Golconda, an old 
manor house in Viota, Cundinamarca, to discuss the reper
cussions of Populorum Progressio. ^  From this rural assembly 
the Golconda group of rebel priests was born.

Agrarian reform became the key issue in 1967. The 
Church's efforts in this area failed miserably. FANAL had 
never accomplished anything and brought "no tangible benefits 
to the c a m p e s i n o . "12 in 1964 FANAL could count 299 affili
ated agrarian unions among its fold, of which 180 were active 
and only 33 of these paid their annual dues.l®

8. Anxbal Munoz Duque, "Fondo Populorum Progressio," 
Revista Javeriana, 71, No. 355 (1969), 477-479.

9. Belisario Betancur, "Cristianto y Desarrollo," 
Revista Javeriana, 67, No. 335 (1967) , 497-511.

9 10. Jose Maria Castan Vazquez, "La Propiedad en la
Enciclica 'Populorum Progressio,'" ARCO: Revista de Actuali- 
dad Para los Parses Bolivarianos,.9, No. 83/84 (1967), 585-589.

11. Herder Correspondence, 7 (1970), 123.
12. Jimenez., p. 105.
13. Ibid., p. 106.
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The State's experience of implementing the agrarian 

reform was equally unsuccessful. One agrarian specialist saw 
Colombia's land problems as the result of a high concentra
tion of the most productive lands among a small minority of 
persons; the insecurity of land titles; a variety of non
tenure ownership agreements which left the land open to poor 
social use and labor abuse; and the common practice of absen
tee o w n e r s h i p . T h e  1961 agrarian reform law did not effec
tively break up the latifundios of Colombia. In 1965, INCORA, 
Colombia's agrarian reform agency, only received a budget of 
twenty-five million dollars with which very little land could 
be purchased and redistributed.

On July 10, the Bishops participated in a study week 
sponsored by the Congreso Interamericano de Desarrollo Rural 
y Reforma Agraria, and they listened to a variety of experts 
who discussed the topic of agrarian reform from every possi
ble angle. After the seminar closed, the prelates published 
their conclusions. They reaffirmed the absolute necessity of 
agrarian reform and urged that education, financial assis
tance and an attitude of human promotion accompany the rural 
renovation. Restating the same desires of the 1953 National 
Rural Life Conference, the Church hoped that this reform

14. Dale Adams, "Colombia's Land Tenure System; 
Antecedents and Problems" Land Economics, 42 (1966), 47.

15. Ibid., p. 51.
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would diminish urban migration. More importantly, the Church 
offered to the government any of its property for redistribu
tion which met the norms established by INCORA.^ Oddly 
enough, the conclusions made no mention of the role of FANAL 
in Colombia, which had lost considerable strength over the 
years. By the end of the month, one bishop, Monsignor Julio
Franco Arango of Duitama, actually gave eight hundred acres

17of diocesan land to the government for parcelization. The 
study week gave the Colombian Bishops added publicity because 
of their offer of land— if the nation deemed it necessary.

Agrarian reform did not represent the only social 
problem which bothered Colombia. One of the most critical 
questions facing Colombia in the late 1960s was urban migra
tion. Looking at the problem in retrospect, one can see a 
definite pattern to this migration. Campesinos were attract 
ted to urban areas to seek better employment, higher wages, 
better education, or even an escape from the violence of the 
countryside. Hernando Bernal Alarcon discovered that campe
sinos usually moved to an intermediate-size-city, before 
moving on to a metropolitan area, such as Bogota, Medellin, 
Cali, or Barranquilla. The usual age of migrants for women

16. Seminario Nacional Sobre Reforma Agraria para 
el Episcopado Colombiano, Bogota 1967 (Bogota: Centro Inter- 
americano de Desarrollo Rural y Reforma Agraria, 1967),
P- I2*

17. Paul L. Montgomery, "Catholic Church Lends Sup
port to Colombia's Land Distribution Program," New York 
Times, 17 July 1967, p. 15.



was between 15-20 years old, while that of men was between 
the ages of 18-24 years old."*"®

In a specialized study on Bogota, William L. Flinn 
saw housing as the most pressing problem for this mass move
ment. In the nation's capital, fifty percent of the popula
tion lived in substandard housing. Flinn stated that 
ninety-seven percent of this figure can be considered "pi
rate settlements," which is defined as "subdividions which 
are illegal with regard to public service and housing codes; 
the remaining 2.6 percent are "invasion settlements" which 
are illegal occupations of private or public l a n d s . A  
1972 El Tiempo article which the author cited, estimated 
that between 1967 and 1972, 5,435 hectares were colonized
by pirate settlements with a total population of 469,189

20persons.
Another serious problem facing Colombia during the 

1960s was violence which had never really abated since the 
explosion of April 9, 1948. With the success of Fidel 
Castro, the popularity of Che Guevara and the defection of 
Camilo Torres to the ELM, guerilla movements in Colombia

18. Hernando Bernal Alarcon, "La Migracion de los 
Campesinos a la Ciudades,'! Revista Javeriana, 72, No. 360 
(1969), 519.

19. William L. Flinn, "Family Life^in Latin America 
Urban Migrants: Three Case Studies in Bogota,” Journal of 
Interamerican Studies, 16 (1974), 327.

20. Ibid.



received new life. The Fuerzas Armadas Revolucionarias
Colombianos (FARC) joined the ELN as the other active gue-

21rilla movement in the country. Colombian armed forces 
continued battling the rebel bands and guerilla activities 
certainly had repercussions on the military strength of 
Colombia. In 1965, Colombia's armed forces comprised 60,000 
men which could be translated into one military man for every

2 96.6 persons of working age population. It is interesting 
to note that the military budget of Colombia had increased by 
438 percent from the years 1940 to 1968, and that the 1968 
budget was thirty-two percent higher than the previous year.^ 
The internal security forces also aided the military in re
pressing the expanding guerilla movement and in 1966 Colombia 
had 35,000 men serving the nation in this capacity. This 
meant that the country had one policeman for every thirty-one 
square kilometers or one security official for every 3.7 per
sons of working age population. Colombia ranked forty-sixth 
out of one hundred and twenty-three nations surveyed on their 
internal security f o r c e s . ^4 The republic possessed an

21. Richard L. Maullin, "Private War of Guerilla," 
Trans-Action, 7, No. 5 (1970), 51.

22. Charles L. Taylor and Michael C. Hudson, eds., 
World Handbook of Political and Social Indicators, 2nd ed., 
(New Haven: Yale University Press, 1972), p. 39.

23. Gertrude E. Heare, Trends in Latin American 
Military Expenditures 1940-1970 (Washington, B.C.: U.S.
State Department, 1971), p. 26.

24. Taylor and Hudson, p. 44.
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extensive contingent of armed forces which could check the 
internal violence of the nation.

While the country concerned itself with internal prob
lems, the Church began to prepare for the 39th International 
Eucharistic Congress (CEI) which would open in Bogota on 
August 18, 1968.^5 The Congress' activities would be high
lighted by the first papal visit to Latin America, and, with 
Populorum Progressio a year old, the progressive Latin Ameri
can clergy expected radical pronouncements from Pope Paul.
The convocation of the CEI provided liberal churchmen with an 
opportunity to Openly comment upon the recent controversial 
measures carried out by the Colombian hierarchy.

Father Oscar Maldonado Perez' article. "La Iglesia 
Colombiana en Estado de Congreso Eucaristico" perceptively 
analyzed the plight of Colombian Catholicism in 1968.
Father Maldonado based his study on Colombia's episcopal 
statements from 1908 to 1968. He observed that in 1968, the 
Colombian hierarchy had not demonstrated any indication to 
change but rather they desired "to protect the Council from 
false and erroneous interpretations, to such an extent that 
it seems to have immunized ecclesiastical authorities against 
the virus of any slightest change in mentality."26 Colombian

25. The Roman Catholic Church periodically holds 
International Eucharistic Conferences throughout the world 
to foster a greater devotion to the Eucharist.

26. Oscar Maldonado Perez, "La Iglesia Colombiana 
en Estado de Congreso Eucaristico,11 CIDOC Informa, (Julio- 
Deciembre 1968), 103/1.
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Catholicism remained submerged in Latin America's external 
ritualism and hierarchy of clerical privileges. The Church 
defended these rights because of the "Catholic fact" which 
was defined as Colombia's almost universal Catholic alle
giance. The national religion was insulated from change by 
the episcopal hierarchy who utilized periodic crusades and 
campaigns to imbue and preserve external worship. During 
these campaigns,, the hierarchy reasserted their authority 
over the populace and the terms, Colombian and Catholic, 
became interchangeable. Father Maldonado saw the CEI as
fitting perfectly into the Church's world view, for it repre-

0 7sented another opportunity to reaffirm its status. The 
Church was bound to benefit from the international spectacle 
and continued to retain its hold on the nation through the 
institutions of education and marriage. By both of these
institutions the Catholic fact of Colombia was preserved.
Maldonado Perez lamented the fact that Colombian Catholicism 
was not open to the world of true religious practice but 
rather lived in the realm of cultural a n t h r o p o l o g y . 28 The 
religious worship of the nation became a fight against a 
common enemy, such as Communism, not an interior transforma
tion which Colombia desperately needed.

27. Ibid., pp. 103/3-103/4,
28. Ibid., pp. 103/9.
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Another ecclesiastic. Father Miguel Mosset Capabadal, 

who worked among the poor, voiced similar feelings. He 
criticized the aloof attitude and ostentatious life style of 
Colombian bishops. According to 1968 estimates, only four of 
Colombia's fifty-seven bishops could be described as progres
sive, and under half of Colombia's clergy actually followed

29Conciliar recommendations. Cardinal Concha, when asked
about the Second Vatican Council, has been quoted as saying, 
"Naturally . . .  we have received the Council and everyone 
here considers it a great event. But we don't think the Coun
cil has made a change in the church. It is what is w a s . "30

A Colombian journalist, J. L. Martin Descalzo, agreed 
with the previous observation and saw Colombia's bishops as 
tied to the structures of an earlier age. While the Church 
modernized with Vatican II, Colombia contented itself to re
main behind, taking four steps while the universal Church 
took ten.

The Eucharistic Congress did not represent the single 
significant event of August 1968, for immediately after it the 
Second General Conference of CELAM would convene in Medellin.

29. Paul L. Montgomery, "The Church in Colombia is 
Beset By Conservative Tensions," New York Times, 25 August 
1968, p. 42.

30. Ibid.
31. J. L. Martin Descalzo, "Un Periodista Mira 

Objectivamente a Colombia," El Tiempo, 21 Agosto 1968, 
p. 10.
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The implications of the Second Vatican Council would serve as 
the topic of discussion for the Latin American Church. CELAM 
officials prepared for their first decisive a s s e m b l y - ^  well 
in advance of its opening. CELAM*s eleventh meeting held in 
Lima in 1967 established a special commission to draw up a 
working document for the Congress. The national hierarchies 
were encouraged to submit recommendations and comments about 
the proposed paper. From June 2-8, 1968, a team of special
ists drafted the working paper on which the Conference would

"D gdiscuss its conclusions.
The Medellin working document viewed Latin America's 

condition in a pessimistic light. The authors presented a 
frank exposition of the continent's problems and demanded im
mediate action. Six areas of concern were examined. The 
demographic problem is one of the most crucial factors that 
had to be remedied. The economic structure presented prob
lems of the unequal distribution of income, the unchecked 
interest of foreign capitalism and the dilemma of satisfying 
the rising expectations of the native population. The con
tinent's social structure also preserved this unequal break 
between classes which divested the marginal classes of human

32. CELAM's first regional conference created the 
organization in Rio de Janeiro in July to August, 1955.
The Medellin meeting represents the first time that a large 
number of Latin American bishops would assemble to initiate 
continental reform.

33. "Genesis de la II Conferencia," Revista 
Javeriana, 70, No. 346 (1968), 36.
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rights and public services, so that continental frustration 
increased. This deprivation was extended to the cultural 
Sphere where the possibilities of universal education were 
remote. Due to rapid technology, the stable Latin American 
family unit fragmented and traditional values were easily 
cast aside. The political institutions which did not reflect 
Latin American realities could not meet the necessary demands 
of its citizens. To many, violence appeared to be the only 
means to initiate change, and the document commented that in 
many cases it was justified as a result of the institutiona
lized violence which oppressed all of Latin America. Pro- 
found change was necessary and the only question which faced 
the continent in 1968 was whether that change would be 
peaceful or v i o l e n t . F r o m  a religious standpoint, the 
Church proved to be very effective in guiding Latin America 
and had not done anything to keep pace with the rapid growth 
of the continent. The term justice had no meaning for Latin 
American Catholics.

The working document raised a great deal of contro
versy among Colombia's hierarchy because it signified a por
tent as to the future direction of the Medellin gathering. 
While a July 17 El Espectador editorial praised the position

34. "II Conferencia General del Episcopado Latino- 
americano. Document© de Trabajo," Revista Javeriana, 70, No. 
346 (1968), 40-50.

35. Ibid., p. 53.
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taken by CELAM^^ the Colombian Church made ready to enter 
battle. A week later. Father Miguel Angel Gonzalez, Direc
tor of the Centro de Investigacion y Accion Social submitted 
a two-part critique of the working document. The Jesuit 
priest chided the document's universal application to Latin 
America. He felt the approach was unscientific because it 
did not respect each nation*s peculiarities. The document 
also publicized the problems without resolving the difficul
ties. CELAM experts had produced an immature presentation of 
the Latin American reality whose oppressive situations were 
solely the result of injustices.^  in the second installment 
Father Angel was even more critical and especially attacked 
the condoning of violence as a means to effect human promo
tion. The term was freely used and never defined, which can 
create problems for any nation as it tries to discern if it 
possesses the characteristics of institutionalized violence. 
The Jesuit sociologist deeply resented the fact that the 
document was drawn up by foreign experts who knew Latin 
America only from a jet,airplane and who had never really 
penetrated the continent's e p i d e r m i s .

36. El Espectador, 17 Julio 1968, p. 2A.
37. Miguel Angel Gonzalez, "Polemica Sobre El CELAM, " 

El Espectador, 24 Julio 1968, p. 7A.
38. Miguel Angel Gonzalez, "Polemica Sobre El CELAM," 

El Espectador, 25 Julio 1968, p. 12A.
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On August 4, Monsignor Munoz Duque joined the Colom

bian campaign and publicly stated in a radio interview that 
the document was excessively pessimistic. The Apostolic 
Administrator continued that the working paper had "some af
firmations which do not respond completely to the Colombian 
reality, although they may be true in other countries."39 
He abhored the fact that violence was seen as a possible 
solution and commented that the authors of the document were 
influenced by the negative values of modern times which 
characterized the contemporary scene.^

Only Monsignor Tulio Botero Salazar, Archbishop of 
Medellin came to the defense of the document and considered 
it "very realistic and very d i r e c t . Due to the unexpected 
controversy surrounding the paper, CELAM's President, Monsig
nor Avelar Brandao apologetically justified the working docu
ment as presenting the crude realities to awaken Latin

A 0Americans to the needs of the marginal classes.
Before the CEI or CELAM's assembly opened, a heated 

controversy stimulated the religious seene in Colombia. Both 
progressives and traditionalists anxiously awaited Pope Paul's 
arrival on August 23, to see what direction the papal

39. El Tiempo, 5 Agosto 1968, p. 26.
40. Ibid.
41. El Tiempo, 6 Agosto 1968, p. 26.
42. El Tiempo, 7 Agosto 1968, p. 32.
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pronouncements would favor. CELAM's President, Monsignor 
Avelar Brandao foreshadowed the pontiff's thought by com
menting that "he expected Pope Paul VI to make a courageous 
pronouncement in favor of social reforms without v i o l e n c e . "43 
When the Pope arrived in Bogota amidst the pomp and ceremony 
of the international gathering, he made explicitly clear his 
position on the use of violence as a means to achieve social 
betterment. In three of his addresses during his two-day 
stay, violent practices were condemned.

In a homily given at a Mass in Bogota, the pontiff 
counseled for the need of gradual structural change which 
should not utilize violence. The Pope stated: "We must say
and reaffirm that violence is not in accord with the Gospel, 
that it is not Christian; and that sudden or violent changes 
of structures would be deceitful, would be ineffective of 
themselves, and certainly would not be in conformity with the 
dignity of the p e o p l e . "44 Paul VI continued his train of 
thought in an address to campesinos later that afternoon.
The Pope pledged the Church's role as denouncing the "unjust 
economic inequalities between rich and poor, and abuses of 
authority and administration against you and against the

43. Juan de Onis, "Pontiff May Call for Latin 
Reform," New York Times, 21 August 1968, p. 10.

44. Pope Paul VI, "Changing Social Structures:
A Time of Crisis," Address during Mass at Bogota, Colombia, 
The Pope Speaks, 13 (1968), 240.
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c o m m u n i t y . B u t  he was equally zealous in advising them 
"not to place your trust in violence and revolution," which 
could retard their integral development.̂  During the Pope's 
public appearances during the CEI, the liberal hopes for 
papal blessing of violent measures were dashed.

On August 24, the pontiff delivered his last address 
to the CELAM delegates gathered in Bogota's Cathedral. The 
Pope's preoccupation with the use of violence became evident. 
In concluding his exhortation, he advised that "the strength 
of our charity is not to be found in hatred or violence.
Among the different ways toward a just regeneration of soci
ety, we cannot choose that of atheistic Marxism, nor that of 
systematic revolt, nor much less that of blood and anarchy."47 
The pontiff would rather see justice and not violence guide 
Latin America's development. When the Pope returned to Rome, 
the Colombian hierarchy's beliefs were vindicated, while the 
progressives pondered the Pope's changed attitude.

On the following Monday, Medellin's seminary bustled 
with activity as 160 bishops and 120 advisors assembled to

AOconvoke CELAM's Second General Conference. The Pope

45. Pope Paul VI, "Honoring Christ in His Poor," 
Address to Farmers in Bogota, Colombia, The Pope Speaks,
13 (1968), 235.

46. Ibid., p. 236.
47. Pope Paul VI, "The Work is Not Finished,"

The Pope Speaks, 13 (1968), 256.
48. Javier Dario Restrepo, "Se Inicia el CELAM,"

El Tiempo, 26 Agosto 1968, p. 1.
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nominated Cardinal Juan Landazuri Ricketts of Peru, Cardinal 
Antonio Samore of the Pontifical Commission for Latin America 
and Archbishop Avelar Brandao as Presidents of the assembly„ 
Each Latin American country received one representative for 
every twenty-five bishops„ Brazil had the largest delega
tion consisting of fifteen participants, while Colombia sent 
nine representatives to Medellin, These national represen
tatives were joined by the Presidents of the National Epis
copal Conferences, the Presidents of CELAM's Departments, the 
Secretary General of CELAM, the Director of the Latin Ameri* 
can Confederation of Religious and selected delegates per
sonally designated by Pope Paul, The Conference focused on 
two themes, social change in Latin America and the continen
tal application of Vatican I I , ^9 To accomplish the task of 
drafting a document for the Conference, each delegate was 
assigned to a committee on a specific topic which would de
bate the subject matter, A two-thirds vote of the 247 mem
bers was necessary to approve each section.

The assembly formally opened on August 26, with the . 
prelates attending a Mass of the Holy Spirit, Monsignor 
Anxbal Munoz Dugue's absence at the eucharistic celebration 
was noticed. The Archbishop's opposition to the working doc
ument was well known.^ Later the President of the Colombian

49. Ibid., p. 8.
50. Gabriel Pulecio Marifto, "Mons. Munoz No Pudo 

Assistir a Instalacion," El Tiempo, 27 Agosto 1968, p. 8.
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Episcopal joined the discussions and took his place on the 
pastoral commission.

Throughout the Conference, Pope Paul's exhortations 
to avoid violence were continually repeated.-*1 By the end of 
the two-week session, three factions arose within the epis
copal assembly. The progressive wing, led by Dorn Helder 
Camara of Brazil, the center, and the traditionalist group 
headed by Cardinal Samore. Within the Colombian delegation. 
Archbishop Munoz Dugue assumed a middle of the road positionS2 
while Bishop Valencia Cano of Buenaventura allied himself 
with the progressive wing. But before the actual voting for 
the Conference's labors occurred, the Colombian delegation 
intervened and introduced their own working document on which 
the Congress should base its discussions.

Colombia's attempt to replace Medellin's working 
document exhibited their hostility to the progressive ele
ments of CELAM. The President of CELAM rejected the parti
cipants' generous offer because the document was not 
previously discussed by the National Episcopal Conferences

C Oand only CELAM had the authority to draft a working document. 
The "Documento 'Mayorito' del Episcopado Colombia" published

51. Carlos J. Villar-Borda, "Las Progresistas 
Monopolizan el CELAM," El Tiempo, 31 Agosto 1968, p. 14.

52. El Tiempo, 29 Agosto 1968, p. 14.
53. Alberto Munera, "Cronica de la II Conferencia 

del Episcopado Latinoamericano," Revista Javeriana, 70, No.
349 (1968), 401.



on September 2, revealed Colombia's perspective on the role 
of the Church in Latin America. The Colombian Bishops viho 
wrote the document wanted to avoid an ecclesiastical endorse
ment of the negative conditions of the continent. They 
feared a pessimistic outlook would incite violence. Instead 
of admitting the difficulties, the positive aspects of Latin 
America were extolled. The theological virtues of peace, 
justice and charity were established as the models of behav
ior, and, in this way, the Church's message could not create
vengeance or sterile u n r e s t . T h e  paper also criticized
the application of Medellin's concept of the "Latin American 
reality" which did not respect national individuality. The 
Church wanted no role to play in the economic sector^ and 
was content to answer the sacramental needs of the recently 
arrived urban campesino. The authors exhorted public offi
cials to make new jobs for the spiraling urban population.^6 
The Colombian participants reversed the thrust of the origi
nal working document and wished to conceal Latin American 
injustices under the complete shroud of national and inter
national difficulties. The prophetic action of the Church in 
denouncing injustices was minimized. Education was viewed to 
be the panacea for continental worries and therefore education

54. “Documento 'Mayorito' del Episcopado Colombiano," 
Revista Javeriana, 70, No. 349 (1968), 514.

55. Ibid., p. 519.
56. Ibid., p. 520.
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was seen as "the most efficacious, peaceful, charitable and 
profound solution to all problems of underdevelopment,"^^

The Colombian attempts to sabotage the progressive 
guidance of Medellin failed. As the Conference prepared to 
approve its work, the liberals asserted their authority in 
the final deliberations. The traditionalist wing of the 
Latin American Church offered inadequate objections to the

COdocument or remained mute in the face of defeat. When the 
voting had closed only five bishops rejected the Conference's 
Conclusiones.̂  The Church's progressives were satisfied 
with CELAM's deliberations and the Colombian bishop, Monsig- 
nor Valencia Cano, became one of the liberal heroes of the

Cf) egathering. On September 8, the Medellin Conclusiones 
appeared in the newspapers of Latin America.

The predominant theme of the Medellin Conclusiones 
' was the need for an authentic Christian life-style among 
Latin American Catholics. This applied to Catholics in all 
occupations of life. It was especially applicable for the 
Church, which should divest itself of antiquated civil

57. Ibid., p. 523.
58. Villar-Borda, p. 14.
59. Gabriel Pulecio Marifto, "Equilibrio en los 

Votos," El Tiempo, 6 Septiembre 1968, p. 11.
60. El T i e m p o 1 Septiembre 1968, p. 9.



privileges and grandiose l i f e - s t y l e s . T h e  Church wished 
to be allied with the poor and would use its voice to cor
rect the abuses which enslave the popular c l a s s e s C E L A M ' s  
plea was for the human promotion of Latin America's poor. In 
order to accomplish this the Bishops wanted to develop a 
sense of conscientization among its believers to make Catho
lics socially aware of oppressive situations. In this way 
the Church could stimulate temporal action to heal the evi
dent and flagrant human a b u s e s . B u t  the Conference was 
realistic in acknowledging the presence of institutionalized 
violence, by which societal structures subjugated the poor. 
The Bishops did not propose violence as a solution, but pub
licized the present weaknesses of Latin America's institu
tional structures.^  In order to revive the Catholic Church 
in Latin America, Church education had to undergo a radical 
transformation. The delegates wanted school instruction to 
reflect the Latin American environment and foster social 
consciousness.®^ The equal opportunity for a Catholic edu
cation should be extended to the lower classes. The document

61. Consejo Episcopal Latinoamericano, Medellin 
Conclusiones 8th ed., (Bogota: Secretariado General del 
CELAM, 1974), pp. 55, 87-88, 105.

62. Ibid., p. 105.
63. Ibid., p. 31.
64. Ibid., pp. 37-38.
65. Ibid., p. 49.
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also assigned a special chapter to the elite and requested 
their aid in renovating the continent. Any clerical connec
tion with the ruling elite was rejected as compromising the 
Church's independence needed to reflect on authentic evange
lical w i t n e s s . T h e  continental vision proposed by the 
Bishops at Medellin tried to restore the reality of a poor 
Church in countries which had historically provided it with 
a privileged station.

Many of the Colombian participants were not in com
plete agreement with the Medellin document and on September 
5, their views were published in El Espectador. ^  A small 
minority of Colombia's progressive clergy, known as the 
Golconda group, rejoiced in the Conference's deliberations. 
Led by Bishop Valencia Cano of Buenaventura, they strove to 
put into practice the Medellin Conclusiones.

The Golconda group closely followed Camilo Torres' 
philosophy in making the popular classes aware of their 
rights. Many of the Golcenda priests lived in the urban 
barrios of Colombia's metropolitan areas, trying to instill 
human dignity and a socio-critical spirit among their parish
ioners. To achieve this end, Golconda utilized the practice 
of Modelo Educacional Integrado (MEI) in the free schools

66. Ibid., p. 67.
67. David E. Mutchler, The Church as a Political 

Factor in Latin America (New York: Praeger, 1971), p. 133.
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they established in their b a r r i o s . ^8 The Medellin Conclu- 
siones sanctified their cause of solidarity with the poor 
and the Golconda group gathered to clarify their social 
position facing the Colombian reality in late 1968.

From December 9 to 13, 1968, the Golconda priests 
assembled at Buenaventura to draft a document which would 
reflect the Colombian reality in the light of CELAM's delib
erations . The Golconda pronouncement of December 13, adopt
ed Medellin's world view which saw God's salvation history 
and human history as one. From this perspective the Church 
had an obligation to protest societal injustices. The Gol
conda priests demanded a total revolution of Colombia's 
social structure which would return power to the people.
The reality of institutionalized violence would be ended.
The Golconda group saw the priest as exercising the role of 
forming people's consciences to act politically to secure 
their rights. The priests viewed themselves as "militants 
warring against whatever is incompatible with human dig
nity. "69 The Golconda guidelines called for the separation 
of .Church and State, the establishment of a socialist society 
and the alliance with leftist groups to obtain these goals.
In the religious sphere the priests wanted the Church to

68. Arroyo, p. 370.
69. Anita Weiss and Octavio Belalcazar, Golconda:

El Libro Rojo de los Curas Rebeldes (Bogota: MUNIPROC, 1969),
p. 120.
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exhibit an authentic witness to poverty and recommended a 
complete restructuring of lay movements in C o l o m b i a . T h e  
Golcenda document revitalized the progressive clergy1 s ef
forts to modernize the national religion. Under the episco
pal leadership of Bishop Valencia Cano, the movement was 
assured of a greater legality than the individual efforts 
of Camilo Torres.

The Colombian hierarchy feared a reoccurrence of the 
internal struggles which had plagued the Church three years 
earlier. Local bishops set out to repress the new Catholic 
liberal sect. In April 1969, the Bishops of Medellin, Cali 
and BogotS began to systematically dismember the movement by 
transferring Golconda promoters out of urban barrios. The 
first conflict arose in Medellin, where Archbishop Tulio 
Botero Salazar reassigned Fathers Vicente Mejia and Gabriel 
Diaz to different parishes and dismissed Father Oscar Velez 
from his position at Acci6n Catolica. All three priests had 
signed the Golconda document and had become quite outspoken 
about Colombia's social condition. The parishioners who were 
affected by the change immediately protested the Archbishop's 
action. Both priests had labored to improve the living condi
tions of their flock. As the local pastor in the barrio of 
Santo Domingo Savio, Father Diaz had established a public 
colegio, cafeteria and a cooperative market where people

70. Ibid., pp. 120-124.
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could buy items at low p r i c e s . The barrios of Medellin 
revolted and police had to put down various uprisings.^  
Fellow Golconda ministers published a letter of protest on 
April 10, and accused the hierarchy of reassigning the two 
Medellin priests as well as the Cali Diocesan priest, Manuel 
Alzate, strictly because of their work among the poor. Al
though respecting religious obedience, they charged the 
Church's insensitivity to the needs of the poor by remaining 
silent and supporting a government which practices institu
tionalized violence.^ The Medellin episode did not dis
appear overnight and as the month of April progressed, the/
conflict became more heated.

In a newspaper interview of April 11, Golconda 
priest. Father Alfonso Vanegas, remarked on the nation's 
intolerance as follows: "It is logical in a country where
whenever you speak of change of structures in favor of the 
dispossessed, you are censured as a communist."^  On the 
following day, a segment of the Golconda group released 
another public declaration which denounced the government's

71. Felix Marin Mejia, "Curas Rebeldes Piden 
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maintenance of social order as inhuman and its denial of 
a citizen's human rights, such as the right to assemble and 
the right to strike. The priests condemned the utilization 
of institutionalized violence and labeled as subversive the 
present ruling class for preserving Colombia's condition of 
poor living conditions. For the signers of the declaration, 
the Church should manifest a solidarity with the poor as 
expressed by the Medellin Conclusiones and urged all to join 
them in elevating the lives of the Colombian m a s s e s . on 
that day, the rebel priests of Medellin agreed to accept 
their new positions.

On April 16, Fathers Vicente Mejia, Gabriel Diaz and 
Oscar Velez sent a letter to the Archbishop of Medellin which 
insisted that he display more solidarity with the poor as 
outlined by the Medellin Conclusiones. The letter also 
stated the priests' belief that the Archbishop's actions 
were motivated by political pressure.^  The internal con
flict did not subside in Medellin, and, on April 17, the 
Archbishop met with the representatives of the parishes in 
Caribe and Santo Domingo Savio to assure them of his con
cern. 77 The rebel priests did not relax their public barrage
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76. Felix Marin Mejia, "Curas Rebeldes Acatan a Su 

Arzobispo, El Tiempo, 17 Abril 1969, p. 3.
77. Felix Marin Mejia, "Mons. Botero Cancela El 

Incidente," El Tiempo, 18 Abril 1969, p. 9.
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against the Church. On April 18, eight priests publicly 
requested that the Concordat be suppressed, so that the 
Church could exercise an effective social f u n c t i o n . F i n a l 
ly, on April 23, the three Medellin ministers moved to their 
new positions. Three days later. Archbishop Tulio Botero 
Salazar published a pastoral letter which condemned Catholic 
collaboration with the M a r x i s t s . F o r  the time being, the 
Archbishop had the final word.

The Church's campaign against Golconda did not touch
<f &Medellin only, for in Bogota, April also became a chaotic 

month. On April 11, Father Rene Garcia addressed an audience 
at the National University. Not since the period of Camilo 
Torres did a priest speak to the radical student p o p u l a t i o n . ^0 
In his brief dialogue with the students. Father Garcia spoke 
about Catholicism's new openness toward Marxism and the new 
theological position upheld by the CELAM convention. The 
diocesan priest held Camilo Torres as a model for all Chris
tians and advocated the use of violence to combat institu
tionalized violence. Basically, Father Garcia followed 
Torres' paradigm to resolve Colombian difficulties, by criti
cizing the Church's ties with the State and calling for

78. Felix Marin Mejia, "Suprimir el Concodato Piden 
Curas Rebeldes," El Tiempo, 19 Abril 1969, p. 9.

79. Felix Marin Mejia, "Absurda Colaboraci6n 
Catolico - Marxista,11 El Tiempo, 27 Abril 1969, pp. 1, 7.

80. Rick Edwards, "Religion in the Revolution? A 
Look at Golconda," NACLA Newsletter, 3, No. 10 (1970), 3.
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electoral abstention.81 Golconda followed the example of 
Camilo Torres and hoped to succeed where he had failed.

A greater conflict loomed in the future. On April 
14, Arturo Arbella, writing in El Tiempo, charged that the 
Marxists had infiltrated the Colegio Marymount. This ac
cusation caused concern among the parents of Marymount stu
dents and the Apostolic Administrator, Monsignor Munoz Dugue. 
A few days later it was revealed that the Sisters of the 
Sacred Heart of Mary, who conducted the school, were working 
in the poor barrios,on the south side of the city. The nuns 
were joined by their faculty and students in this pastoral 
labor and worked under the leadership of Father Reni Garcia 
and Marxist leader, German Zabala. The sisters' preference 
for the Marxist methodology in education became publicized 
and immediately the sisters responsible for the Bogota contT 
munity were reassigned. A new North American superior.
Mother Rene, accepted the duties as the directoress of the 
colegio. But the actions of the former superior. Mother 
Consuelo, electrified the situation and the school was forced 
to temporarily close on April 18. A decision was to be made 
on the future operation of the school on May 5.

81. Division for Latin America - USCC, Social 
Activist Priests; Colombia, Argentina (Washington, D.C.: 
Division for Latin America, n.d.), p. 25.

82. El Tiempo, 17 Abril 1969, p. 6.
83. Ibid,
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Meanwhile, Father Domingo Lain, a Spanish national 

priest and a member of Gonconda, was forcibly deported from 
the country on April 18. The interior security force of 
Colombia also requested that Carol O"Flynn, a Marymount 
professor, return to the United States. However, two days 
later, her deportation was delayed since she broke her teach
ing contract with the colegio. But the Departmento de Ex- 
tranajero of the Departamento Administrative de Seguridad 
firmly held to their resolve to hasten.Father Lain's depar
ture. In an interview with the press, the Spanish cleric 
described the deportation as "totally arbitrary0 and stated 
that he was denied passage even to return to his parish and 
p a c k . Father Lain worked in two dioceses, Cartagena and 
Bogota, and while in the national capital he worked alongside 
Father Rene Garcia and the Marymount nuns. The priest once 
told Archbishop Munoz Duque that he was experiencing a sacer
dotal crisis and the Archbishop's response was that "Bogota 
is an archdiocese which lives in peace and wishes to continue 
to live in peace; therefore, there is no place for priests 
in c r i s i s . "85 Subsequently his parish contract was broken.

The religious controversy drew the attention of the 
President and on April 21, Carlos Lleras Restrepo spoke to

84. Gabriel Pulecio Marino, "Avion de APSA se Negd 
a Llevar al Padre Lain," El Tiempo,’19 Abril 1969, p. 9.

85. El Tiempo, 20 Abril 1969, p. 7.
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the country about the 'rebel priest1 situation. He pledged
support to the Church's program of social justice. The only
disagreement he had with the 'rebel priests' was the concept
of institutionalized violence which he said did not exist.
The President advocated reform inside the law and justified
the expulsion of Father Lain because foreigners cannot be-

87come involved in politics.
The Marymount controversy was not settled and when 

Father Lain was deported, one of the sisters tried to inter-
OQ ecede for him. On Sunday, April 20, Mother Rene and Mother 

Consuelo were called to Rome to meet with the Superior Gener
al of the Order. On April 25, both sisters returned to 
Bogota and three days later the permanent closure of the
Colegio Marymount became public. After June 1969, the school

89would no longer be in operation.
The Golconda group had used the Medellin Conclusiones 

effectively and based their actions on the documents' progres
sive stance. The Colombian hierarchy saw the possible dangers 
of an overt acceptance of CELAM's deliberations and immedi
ately began to formulate their own interpretation of CELAM's 
proceedings. In July 1969, the document entitled "La Iglesia

86. El Tiempo, 22 Abril 1969, p. 15.
87. Ibid.
88. El Tiempo, 20 Abril 1969, p. 7.
89. El Tiempo, 29 Abril 1969, p. 3.
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Ante el Cambio" was finished and was presented to the Epis
copal Conference for approval. Only one bishop, Monsignor
Valencia Cano, voiced his objection to this ecclesiastical 

90maneuver, which would avoid the concrete manifestations 
of clerical authenticity which CELAM recommended.

"La Iglesia Ante Cambio" reflects a pre-conciliar 
Church and cited CELAM1s more traditional sections. The 
document attempted to imitate CELAM's format but omitted the 
more revolutionary chapter headings, such as "Pastoral Care 
of the Masses" and "Pastoral Concern of the Elites." Its 
chapter devoted to "Justice and Peace" is extremely low- 
keyed when compared to CELAM's final document. One constant 
theme, particularly evident throughout the entire work, was 
a strong contempt of the Church's involvement in the temporal 
sphere. The Colombian Church followed the direction taken 
since the catastrophic years of Camilo Torres. The State, 
not the Church, should guide development. Laymen were en
couraged to involve themselves in temporal a c t i v i t i e s ,  
while a bishop's mission was not to correct the social situa
tion or create new institutional structures. The Bishop's 
primary responsibility was to create a Christian conscience

90. Raymond K. DeHainaut, "Hew Alliance for Libera
tion in Colombia Comes Into Open," Christian Century, 91 
(1974), 729.

91. Conferencia Episcopal de Colombia. La Iglesia 
Ante el Cambio (Bogota: Secretariado Permanente del 
Episcopado Colombiano, 1969), pp. 20-21, 131-132.
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Q 9among believers. But this obligation should not limit it

self to condemning societal injustices but rather foster a 
stronger social consciousness among the rich.^ perhaps, the 
frankest expression of this concept can be found in the term 
temporalismo.^  This word was applied to those priests im
mature in faith, who wished to bring temporal problems to 
the pulpit. This practice was repeatedly condemned as un
christian and not worthwhile. Rather, a Colombian’s Chris
tian vocation was defined as participating in community

95prayer and eucharistic sacrifice, which really accentuated 
the spiritual side of Catholicism to the detriment of the 
incarnational„

The State was given a prominent position in the docu
ment for it was the national government that was responsible 
for carrying out development.^  In fact, various State in
stitutions were applauded and the civic duty of military 
service was seen as a means of furthering human and social
pr omot ion^ 7

92. Ibid., PP . 41-43.
93. Ibid., p. 44.
94. Ibid., P* 96.
95. Ibid., P- 105.
96. Ibid., PP . 36-37,
97. Ibid., P» 52.
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The pessimistic nature and the condoning of violence 

of CELAM's discussions was also absent in the Colombian 
interpretation. The Colombian Bishops clearly depreciated 
the use of violence as counterproductive.^  Instead of 
utilizing violence to overturn oppressive institutions, the 
Colombian prelates desired a change of an individual's men
tality which would gradually transform society.^ The pre- 
conciliar concept of individual sin was retained and CELAM’s 
emphasis on social sin was overlooked. Colombian Catholicism 
once again insulated itself from the demands of the modern 
world.

Colombia's episcopal action did not deter the little 
band of radicals and after a five-month interlude, the Gol- 
conda group reappeared at the National University to dialogue 
with students. On September 24, Bishop Valencia Cano and 
Father Vicente Mejia urged students not to lead meaningless 
revolts but to work and fight with the p o o r . 100 The priests 
reaffirmed Camilo's plan of action and began to travel 
throughout the republic speaking against the government and 
urging electoral abstention.

Medellin officials did not welcome Golconda's October 
rally at the Universidad de Antioguia and they jailed four

98. Ibid., pp. 42, 45-46.
99. Ibid., p. 52.

100. Edwards, p. 3.



priests and sixteen laymen to prevent the movement from en
couraging violence. Fathers Rene Garcia, Luis Currea, Manuel 
Alzate and Vicente Mejia were imprisoned on October 16. When 
Bishop Valencia Cano arrived at Medellin's airport, local 
authorities sent him back to Buenaventura. During their im
prisonment the priests were tortured and their Bogota lawyers 
who had arrived to defend them, were put into jail for forty-
eight hours.101

On October 17, the Golconda group protested the 
government's action and stated that the imprisonment "demon
strates its (the government's) weakness to have to violate 
the most basic human rights as the liberty of expression and 
liberty of movement."102 Throughout the whole event Arch
bishop Tulio Botero Salazar supported the State's action.
One author views the October repression as a result of the 
National Front's fear of religion as a mobilizing force of 
social change. Since the priests openly opposed the forth
coming elections, their voices had to be s i l e n c e d .1^3

The two Bogota-based Golconda priests. Fathers Rend 
Garcia and Luis Currea, were never formally censured for

101. Gustavo Castillo Cardenas, "Violencia Contra 
Sacerdotes en Colombia," CIDOC Informa, 9 (Julio-Deciembre 
1969), 188/1-188/2.

102. Felix Marin Mejia, "Siguen Defendidos 4 Curas 
Rebeldes," El Tiempo, 18 Octobre 1969, p. 10.

103. Castillo Cardenas, "Violencia Contra Sacerdotes 
pp. 188/6-188/7.
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their actions. One author viewed the archdiocesan hesitancy 
in this matter because it did not want to foster another 
Camilo Torres a f f a i r . B u t  after the October events at 
Medellin, Archbishop Munoz Duque had to act. On December 1, 
the prelate decided to transfer both priests to new assign
ments. On the following day, Monsignor Munoz Duque published 
a lengthy explanation for his action which was unanimously 
approved by the Metropolitan Chapter, the Archdiocesan Priest 
Senate and the Government council. The Apostolic Administra
tor charged that both priests confused their parishioners' 
concept of social justice and that the ministers abandoned 
their flock without episcopal consent to join in university 
a g i t a t i o n . ^05 jn the opinion of their religious superior. 
Fathers Garcia and Currea overstepped their bounds and used 
their ministry for political ends which would result'in super
ficial change. The priests were chided for their alliance 
with leftist groups and Munoz Duque urged the Christian com
munity to work for justice in a positive manner. The prelate 
recommended the document, "La Iglesia Ante el Cambio" to the 
faithful so that they could become more aware of the Church's 
attitudes regarding social p r o b l e m s . 1^6

104. Edwards, p. 6.
105. El Tiempo, 2 Deciembre 1969, p. 3.
106. Ibid., p. 11.
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The parishioners in the parishes of the barrios of 

Florencia and Floridablanca protested the Archbishop's deci
sion and in the latter barrio, the Apostolic Vicar of the 
Archdiocese was prevented from entering the rectory.
Father Rene Garcia saw the ecclesiastical action as a clear 
example of the Church's isolation from the problems of the 
world. The priest vowed to continue working among his urban 
parishioners and as a result his right to administer the

1 opsacraments was withdrawn. The Golconda group realized
that its demise was near.

In November, Father Camilo Gracia, a Spanish clerical 
sympathizer of the Golconda movement was deported and a month 
later, Carol O'Flynn was arrested and sent home to New 
Y o r k . 1 0 9  The government aided the Church in diminishing the 
strength of the rebel band. Bishop Valencia Cano also ex
perienced harassment and was detained in Miami for over an 
hour on his way to attend a Catholic Inter-American Coopera
tion meeting in February 1 9 7 0 . During the same month the 
Golconda group held their Third Encounter in Bogota and.tried 
to unite their cause which had become internally divided.m

107. El Tiempo, 3 Deciembre 1969, p. 1.
108. Ibid., p .  3.
109. El Tiempo,. 27 Deciembre 1969, p. 22.
110. Herder Correspondence, 7 (1970), p. 123.
111. "Notes on Golconda Group," LADOC, 1, No. 49d

(1971).
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The efforts to revive the movement failed, and, in 

July 1970, Golconda members decided to d i s b a n d . T h e  
Colombian hierarchy still held its impregnable position in 
society and defeated all attempts at radical modernization. 
Colombia never profited from the Vatican revolution and 
remained happily immersed in medieval ideals while its ad
herents experienced the anguish of radical social transfor
mation. Eventually Colombian Catholicism will have to 
change. The question is how?

112. Ibid.
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