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For Quebec francophone Catholicism the 1960s were scene to two water-
shed events which propelled the church in radically new directions. The
Second Vatican Council, with its open-door policy toward the modern
world (aggiornamento), was a source of internal pressure upon the Quebec
church compelling it to move in the direction undertaken by a vocal
minority of Catholics during the grande noirceur of the Duplessis years.
For those Catholics among the neo-nationalists at Le Devoir, in the équipe
of Cité Libre, in the trade union ranks of the Confédération des Travail-
leurs Catholiques du Canada (CTCC), and among the progressive Domini-
cans modelled by Georges-Henri Lévesque, the Second Vatican Council
was a sign to pursue more rapidly the modernization of their traditional
ecclesia.1

Externally the years of the Quiet revolution forced Quebec Catholi-
cism to adapt to the modernism of a world that it had been able to avoid
under the previous political regimes. To be sure modernization and secu-
larization had been present in Quebec before Jean Lesage’s Liberals came
to power in 1960. Industrialization had been part of the Quebec landscape
since the latter years of the nineteenth century, but the secularization which
had been linked habitually to urbanization and mass production lagged
behind in Quebec. Even Maurice Duplessis, who welcomed advanced
American capitalism into Quebec, was an avowed traditionalist in the
political and ecclesiastical realms. Such was not the case with the vic-
torious Liberals of 1960. They made the effective link between moderni-
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zation and secularization, a link which began in earnest a marginalization
of the Catholic church from the centres of political and social life among
Quebec’s francophones. The state took over the health and welfare appara-
tus of the province and made significant inroads in the realm of education
as well. Although the Liberals did not mirror the anticlericalism of their
earlier European counterparts, their programme and their Quebec, called
the Quiet Revolution (Révolution Tranquille), produced similar results.
Forced to the margins by these events, the church was compelled to
approach its society in new and different ways. Thankfully Vatican II
encouraged such novel directions.2

One such arena in which the francophone church sought to make an
impact in new ways was that of their nation’s working class. A Catholic
presence in Quebec’s toiling classes and concern with labour issues was
not new for the church. In fact, Catholicism in Quebec had been embroiled
in such matters for at least one hundred years. During the early decades of
this century social Catholic Jesuits, borrowing consciously from their
French counterparts, organized “think-tanks” geared to raising Catholic
consciousness and involvement in social issues especially those associated
with industrialization and the working class. Instrumental in this was the
Jesuit priest Joseph-Papin Archambault. His École Sociale Populaire
(ESP) was fundamentally a pamphlet-producing body which enlisted Que-
bec’s francophone social Catholic elite to write on such subjects as trade
unions, social encyclicals, specialized Catholic Action, unemployment,
communism, agricultural colonization and the like. Archambault’s
Semaine Sociale du Canada built upon this earlier effort. The Semaine was
an annual conference which brought together Catholic militants and ex-
perts in social matters for the purpose of sharing wisdom and collective
inspiration. Further, the church was instrumental in creating a trade union
federation called the Confédération des Travailleurs Catholiques du
Canada (CTCC) as an alternative to the international unions tied to the
American Federation of Labour in the United States. Finally, the Quebec
church endorsed the creation of the Jeunesse Ouvrière Catholique (JOC)
in the early 1930s, a form of specialized Catholic Action patterned after the
Belgian and French models. Although these organizations represented a
wide variety of methods and experiences, they were uniformly ultra-
conservative in ideology and in their adoption of Pius XI’s programme of
social corporatism and anticommunism.3

This relatively monolithic vision of social Catholicism broke down
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rapidly in the wake of the Quiet Revolution and Vatican II, although there
were previous evolutionary trends which signalled that change was afoot.
Older Catholic “think-tanks” were in decline in the face of such alterna-
tives as those advocated by the Dominican Father Georges-Henri Lévesque
and the lay équipe at Cité Libre. In a new wave of militancy the post-
World War II CTCC divested itself of clerical control and a discredited
corporatism, while working-class Catholic Action redefined its mandate in
the face of the growing secularization of an emerging consumer culture. In
these rather slow developments can be seen precursors to the more radical
projects in Catholic working class missions which exploded on the Quebec
scene by the latter 1960s.4

Although such innovations emerged throughout industrialized Que-
bec, it is not surprising that larger numbers of them were concentrated in
the Montreal area. Without minimizing the creativity and impact of Catho-
lic activity among workers in places such as Quebec City and Hull, this
paper will deal exclusively with Montreal and its environs. Creative efforts
to deal with labouring classes and their issues by committed francophone
Catholics in Montreal can be roughly divided into three types although
many of the personalities involved overlapped in one or more of these.

(1) Not surprisingly, one such arena was the working-class ghetto.
Certainly the church had been present in these neighbourhoods from the
beginning, but the form of that presence was almost exclusively the parish,
a parish built largely upon a more rural and village model. Within such
proletarian Montreal quartiers as Saint-Henri, Pointe Saint-Charles and the
entire Centre-Sud sector one could find more recently a variety of radically
oriented Catholic support ministries directed toward significant social
change. As might be expected there were équipes of working-class
Catholic Action in these locales, both the JOC and its adult counterpart the
Mouvement des Travailleurs Chrétiens (MTC).5

Beyond the cells of specialized Catholic Action located in Montreal
were found those religious orders geared towards providing an active
Christian presence among the toiling classes. Their involvement was
characterized by intensity, creativity and the nature of each order’s peculiar
mandate with the popular classes of the neighbourhoods. Three examples
provide sufficient illustration of this. Priests of the Fils de la Charité order
were sent into the Pointe Saint-Charles quartier to be part of an effort to
renovate the church in conformity with the needs of that working-class
neighbourhood. Father Ugo Benfante was a vicar in a parish there and
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chose “to have a lifestyle nearer to the life and lifestyle of the labourers”
who resided in the area. Consequently he left the rectory to live in the poor
rental accommodations so characteristic of the Pointe Saint-Charles area.
Père Guy Cousin followed in Benfante’s steps. This full identity with the
existence of their marginalized neighbours led them in two directions
simultaneously. On the one hand they became linked to cell-group
churches consciously modelled after Latin American base Christian
communities. On the other hand they joined or helped create self-help
groups geared to community organizing activities such as the well-known
groupes populaires. Such efforts to transform the neighbourhoods led
inevitably into municipal and even provincial politics. It was such a
journey that convinced Father Benfante to become a militant in the 1970s
Parti Québécois.6

Paralleling the witness of these priests were those orders formed
around the spirituality of Charles de Foucauld. These include the Petites
Soeurs de l’Assomption, the Petites Soeurs de Jésus and the Petits Frères
de l’Évangile. At the very heart of their values was a full identity with and
among the poor and marginalized. Their efforts paralleled those of the Fils
de la Charité priests especially in their living arrangements and in their
daily “hands-on” style of mutual assistance and solidarity. Brother Paul-
André Goffart spent his time in repair and renovation work at the lodgings
of his poorer neighbours, and Soeur Stephanie of the Petites Soeur de
Jésus pursued an open-door policy in the modest home where an équipe of
four to five sisters dwelt. In some instances the sisters of this order were
trained social workers who served their neighbours in just and compas-
sionate ways through existing governmental bureaucracies.7

One final and rather unique example of the church’s présence among
the poor and marginalized in Montreal’s ghettos is the Mission Saints
Pierre et Paul, the brain child of the French Dominican Jacques Loew,
well-known as one of France’s pioneer worker-priests. Montreal’s example
of this community is located in the shadow of the city’s Olympic Stadium
and is directed by Father Georges Convert and Brother André Choquette.
They view themselves as “cells of the church” who “share the pain and
labour of the humble.” Concretely this means using their multipurpose
functional building as a residence, a drop-in centre, a worship space and
a locus for education after the style promulgated by Paulo Friere in Latin
America. On a daily basis the équipe assumes a mundane serving posture
such as Brother André’s electrical repair work in his neighbour’s homes.
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As well, the community supports local “grass-roots” leadership in those
efforts to do justice and transform the neighbourhood along people-
oriented lines. This life and these activities are fundamental to the religious
pilgrimage as Brother André testifies: “To live one’s daily journey just like
my work companions, that is to live the faith.”8

(2) Another locus of church presence among the labouring classes
was, quite appropriately, at the work place itself. Here a number of priests
and religious adopted an incarnation of full-time toil after the worker-priest
model developed decades earlier in France. Not surprisingly many of these
priests, nuns and lay brothers took up this employment in the Montreal
metropole. In fact, initial experiments in this form of ministry emerged out
of Montreal’s archdiocese. A number of Catholic militants, religious and
lay, met together in the late 1960s under the auspices of Msgr. Grégoire to
flesh out new and vital ways to reach a working class increasingly
alienated from the church. The upshot of these discussions led the church
to send two of its priests, the Jesuit André Pellerin and Ugo Benfante, to
trade schools as preparation for a working-class life. Shortly thereafter they
entered the full-time workforce as the means to earn their bread. Ironically
the only labour they were able to find bore no relation to their job-training.
In this initial experience they learned a fundamental reality of proletarian
life, namely that job choice and preparation were frequently more myth
than reality. Such was their baptism of fire.9

Soon others followed suit including Jesuits and priests, nuns and lay
brothers from Petits Frères and Petites Soeurs orders. Capuchins formed
a significant grouping of a total numbering around thirty by the early
1980s, and even a few secular priests joined their brothers and sisters from
the monastic movement. Factory and shift labour came to define their
existence. Their life centered increasingly on their toil, and their lodging
and neighbourhood social and political life was shaped by their work hours
and the habitually low pay they received. Unhealthy and dangerous
conditions combined with monotonous toil and few benefits was the lot
they shared with their proletarian brothers and sisters.10 

However, for them this life was an incarnation of the gospel, a free
choice of solidarity with the workers, the poor and the marginalized. Sister
Marie-Paule Lebrun joined the women in her neighbourhood collective at
the Coleco Plant in Montreal where she helped assemble “Cabbage-Patch
Kids” under the most oppressive of conditions. It was full identity with her
sisters that she sought, since she was convinced that she could not “under-
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stand that factory setting without living it.” The Jesuit worker-priest
Rosaire Tremblay called his life of toil “fidelity to the Gospel and to the
church” through “being present within the world of the oppressed.” Father
Guy Boulanger called his working life “true solidarity with the poor and
exploited” as well as “a new way to live the Christian life . . . and celebrate
the Christian mystery.” Fils de la Charité Guy Cousin described this
solidarity as a partisanship on “the side of the Gospel and the Kingdom.”
“I wished through manual toil,” he concluded, “to become naturalized as
a worker, to witness to the gospel in the pit of industrial labour.”11

Finally, this incarnational solidarity was the primary impulse which
led these women and men to take up the gauntlet of worker struggle.
Characteristically this took the form of the union movement. Brother Paul-
André Goffart chaired a union committee on health and safety and was part
of a protest against company disregard of persistent lead fumes at the plant
where he worked. Marie-Paule Lebrun was active in her Fédération des
Travailleurs et Travailleuses du Québec local at the Caleco plant. Her only
regret in this activity was that she was not militant enough. Worker-priests
were involved, as well, in union organizing. Both Jacques Tanguay and
Guy Cousin created union locals for the Confédération des Syndicats
Nationaux over against worker organizations which they and their com-
rades deemed to be too “cozy” with the “patrons.” This they accomplished
in the midst of strikes, intimidation and even physical threats. For them
such militancy was not extraneous to their priestly vocation. Rather it was
a fundamental facet of that incarnation built upon class solidarity and “the
liberation of the poor.”12

(3) The last creative form of ministry “for” and “with” the working
class and the urban poor after the Quiet revolution was the most traditional
of the three types. In fact, it bore striking parallels to the older Jesuit social
Catholic “think-tanks” such as the École Sociale Populaire and the
Semaines Sociales du Canada. However, the more recent models were ra-
dically different in both style and content. Although they could be found
in numerous urban centres throughout Quebec, the Montreal-based Centre
de Pastorale en Milieu Ouvrier (CPMO) is illustrative of the type. In its
style and practice it is notably more participatory and “grass-roots” than its
corporatist predecessors. None of this was particularly surprising since the
impetus for its founding was the Fils de la Charité priest Claude Lefebvre.
Though from a middle-class family Lefebvre was convinced that the
church needed “teams of priests for the working and popular class worlds.”
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He trained in such a context and served at parishes located in working-
class ghettos. This experience led him to solicit the necessary episcopal
support which led to the founding of the CPMO in 1970.13

Initially the CPMO concentrated on the training and shaping (forma-
tion) of priests seeking to minister among the workers in their own
quartiers, but within a few years this perspective was broadened. Since
that time the CPMO has become a network of Catholic activists including
priests, nuns, lay brothers and laity from the community-based groupes
populaires and specialized working-class Catholic Action youth and adult.
Joining with the JOC, the MTC, an équipe from the journal Vie Ouvrière
and a team of independent Christian socialists called Politisés Chrétiens,
the CPMO challenged the Quebec episcopate to create a renovated and
radical “church on the move” over against a “church with its brakes on.”
This was the essence of the well-known colloquy held at Cap Rouge
(1974), a colloquy which marked the high point of progressive influence
within the Catholic establishment of Quebec.14

Since Cap-Rouge the CPMO has followed a fairly predictable path
in both content and action. This pattern was set under the leadership of the
ex-Oblate novice Raymond Levac. In fact, his leadership at the CPMO,
which began in 1976, included that period of his own religious journey
from clerical to lay status. Since the late 1970s the CPMO has been
characterized by a core network (reseau) of lay and clerical activists who
served as animateurs for the team. Invariably they were militants them-
selves who lived in working class neighbourhoods and toiled with the resi-
dants there for social change. In this context the CPMO defined itself as
“a centre of formation for popular organizations and trade unions” with a
four-fold approach: (1) as a “resource bank” of people; (2) as a place of
militant training; (3) as a crossroads (carrefour) of debate for justice
advocates; and (4) as a locus for the publication of practical resources for
militant groups.15

The CPMO practiced this four-fold mandate with verve, both under
the directorship of Levac and his successor, the former priest Jean-Guy
Casaubon. Its workshops, its solidarity meetings and its publications
served to link up and focus diverse militant groups within the workplace
and primarily the urban neighbourhoods of Quebec and especially Mon-
treal. Of prime importance were the CPMO’s efforts to promote the église
populaire, Quebec’s form of the well-known Latin American base Chris-
tian communities. For the CPMO these neighbourhood churches were pro-
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phetic nuclei committed to “direct action in popular movements” in the
name of “class consciousness and class solidarity.” Using its publication
facilities it produced a major workbook on the subject and kept its
readership aware of this effort through the periodical Bulletin de liaison.16

The presence and activities of francophone Catholics in the Montreal
ghettos of modernized secular Quebec is markedly different than the years
when Catholicism exercised a notable influence over the province’s infra-
structure. Certainly traditional Catholicism survives in Montreal, but in the
city’s working class and poorer neighbourhoods there has been a more
radical Catholic presence. Since the Quiet revolution and Vatican II mar-
ginalized Montreal has witnessed a more militant Catholic Action, parishes
attuned to the “grass-roots,” priests and religious taking up full-time
factory labour and community-based “think-tanks.” This contrasts sharply
with an older day when Catholic social consciousness was less participa-
tory and more directive.

Endnotes

The author wishes to thank the Social Sciences and Humanities Research Council
of Canada for the research grants which made possible this work.



Oscar Cole Arnal 157

Trofimenkoff, Dream of Nation, 228-229; and the relevant sections in Richard
Arès, Le Père Joseph-Papin Archambault, S.J. (1880-1966), sa vie, ses
oeuvres (Montréal: Bellarmin, 1983); Jacques Rouillard, Histoire du
Syndicalisme Québécois (Montréal: Boréal, 1989); Jacques Rouillard, His-
toire de la CSN, 1921-1981 (Montréal: Boréal Express, 1981); The History
of the Labour Movement in Québec (Montreal: Black Rose Books, 1987); and
Gabriel Clement for the Commission d’Étude sur les Laïcs et l’Église, His-
toire de l’Action Catholique au Canada Français (Montréal: Fides, 1972).

4. For material on Georges-Henri Lévesque and the progressive Dominicans
during the 1940s and 1950s, see Voisine and Hamelin, Histoire, 91-96; and
Lévesque’s own memoirs, Souvenances, Vol. I-III (Ottawa: Éditions la Presse,
1983-1989). The experience of Cité Libre is covered ably in Michael D.
Behiels, Prelude to Quebec’s Quiet revolution (Montreal: McGill-Queen’s
Univ. Press, 1985). The increased militancy and autonomy of the CTCC is
described in the appropriate sections of the previously cited books by
Rouillard. Clement deals with the postwar JOC and its adult counterpart.

5. My sources for “grass-roots” JOC and MTC militancy in the Montreal area
include: “Spécial Montréal,” JOC, for the International Day of Women, n.d.,
Archives Nationales du Québec à Montréal (hereafter ANdQ); “Entreuve avec
Diane Levasseur,” Option Ouvrière (hereafter OO), mars 1991, 8-10;
“Dossier noir du Logement,” OO, juin 1987, 17-18; Claude Hardy for the
Montreal MTC équipe, “Toujours se battre . . . Pourquoi?” OO, juin 1987, 19-
21; “Revision de vie – ’Sur la precarité de l’emploi,” OO, mai 1989, 4-6; “La
JOC continue la bataille de l’emploi avec ‘La grande Marche’!” Jeunesse
Ouvrière (hereafter JO), mai 1983, 6-7; Michel Poirier, “A Montréal, en route
vers Carrefour,” JO, mars-avril 1969, 17-18. For post-Quiet Revolution values
and practices both in general and in Montreal, consult “L’Avenir des jeunes
travailleurs,” Dossiers “Vie Ouvrière” (hereafter DVO) 119 (novembre 1977).
Other source material includes notes from an MTC meeting I attended in
Montreal (4 June 1988), and personal interviews with Montreal JOC and
MTC militants, lay and chaplain, past and present: Diane Levasseur (17 May
1988), Joyce Samson (25 May 1988); Nicole Brunet (19 August 1988); Père
Lorenzo Lortie (7 June 1988); Père Jean Picher (12 May 1988); Lucie Saint-
Germain (13 June 1989); Joseph Giguère; Claude Hardy (22 June 1988); and
Raymond Levac (27 June 1989).

6. “Compte Rendu – Pastorale des milieux populaires,” Diocèse de Montréal, 28
janvier 1978, 1-13, Ugo Benfante papers; “La Pastorale des milieux popu-
laires,” Église de Montréal, 22 décembre 1977, 806-808; “A Pointe Saint-
Charles: éclatement de l’église locale,” 1-15, Ugo Benfante papers; “Com-
munauté de base de Pointe Saint-Charles, Se redire notre histoire . . .” Ugo
Benfante papers; Ugo Benfante, “La Residence en quartier du vicaire de



158 Post-Quiet Revolution Montreal

paroisse,” Prêtres et Laïcs (hereafter PL) XVII (août-septembre 1967), 319-
325; “A Pointe Saint-Charles,” Maintenant, 80-87; Guy Cousin, “Cheminem-
ent d’un prêtre-ouvrier,” 22 juillet 1977, Guy Cousin private papers; “30
années de semailles . . .” Chantiers des Fils de la Charité, décembre 1980,
17-23; “Rendre l’église visible dans un quartier,” Prêtres en classe ouvrière,
automne 1980, 2; personal interviews granted to the author in Montreal: Ugo
Benfante (10 May 1989) and Guy Cousin (7 May 1988). For a thorough ex-
amination of “grass-roots” community organizing in Quebec since the Quiet
revolution, consult Louis Favreau, Mouvement populaire et intervention
communautaire (Montréal: Éditions du Fleuve, 1989).

7. Interviews granted to the author: Paul-André Goffart (2 June 1988); Petite
Soeur Claude (18 May 1988); Marie-Paule Lebrun (24 May 1988); and Petite
Soeur Stephanie (25 May 1988); “De Paul-André Goffart,” septembre 1987,
Paul-André Goffart papers; “Petites Soeurs de Jésus,” Nouvelles des Fra-
ternités, mars 1983, 60-64, Petite Soeur Stephanie private papers; Constitu-
tions des Petits Frères de l’Évangile (France: Malines, 1986); Petites Soeurs
de l’Assomption, Règle de Vie, 1984, 7-18, Marie-Paule Lebrun private
papers; La Fraternité des Petites Soeurs de Jésus (Lyon: Giraud-Rivoire,
n.d.), 1-39. For a deeper examination of Charles de Foucauld spirituality,
consult Richard Ledoux, La Pauvreté évangélique (Montréal: Beru, 1988);
René Voillaume (the founder of the Petits Frères and Petites Soeurs de Jésus),
Au coeur des masses, vols. 1 and 2 (Paris: Cerf, 1969); Jean-François Six Vie
de Charles de Foucauld (Paris: Seuil, 1962); and Jean-François Six, Charles
de Foucauld aujourd’hui (Paris: Seuil, 1966).

8. Georges Convert, “L’Expérience de COPAM,” Communauté Chrétienne,
mai-juin 1986, 234-244; La Lettre bleue des équipes de la mission Saints
Pierre et paul (Montréal, 1987), 1, Georges Convert personal papers; “Les
Équipes missionnaires de la mopp,” Montréal, Georges Convert personal pa-
pers; Georges Convert and André Choquette, “L’Évangile . . . ou l’espérance
de la fraternité possible!” Prêtre et Pasteur 91, 2 (février 1988), 94-103;
personal interviews with Georges Convert and André Choquette (31 May
1988); André Choquette, viveur de Dieu au quotidien (Montréal: Éditions
Paulines, 1981), 47.

9. Personal interviews with Benfante and the Jesuit worker-priest Gilles
Morissette (16 May 1988); “Des prêtres, des religieux, des religieuses . . .
ouvriers au Québec: Quelques jalons chronologiques,” 1-4, Guy Boulanger
private papers; “Rapport de la 3e reunion ‘Recherche d’une Pastorale en
Monde Ouvrier,” 5 mai 1966, 1-3, Ugo Benfante papers; “Commission de
pastorale ouvrière,” 15 avril 1966, 2, Ugo Benfante papers; Claude Lefebvre,
“Devant le Conseil presbytérial,” 19 mars 1969, 3-10, Ugo Benfante papers;
“Conseil national d’action sociale,” 28 mars 1969, 1-5, Ugo Benfante papers;



Oscar Cole Arnal 159

Équipe Sainte Cunegonde, letter to Mgr. Grégoire, 8 septembre 1968, Ugo
Benfante papers; and Mgr. Grégoire, official letter to Ugo Benfante, 9 mai
1969, Ugo Benfante private papers; Ugo Benfante, “Après deux ans et demi
comme prêtre au travail,” L’Église de Montréal, 38-41, Ugo Benfante private
papers. For an over-all examination of the pioneer worker-priest movement
in France, see Oscar L. Arnal, Priests in Working-Class Blue (New York:
Paulist Press, 1986).

10. “Quelques réflexions sur un stage en usine,” n.d., Ugo Benfante papers;
André Choquette and Georges Convert, “Le Travail,” 1-3, Ugo Benfante
papers; Guy Cousin, “Prêtre ouvrier au Québec,” Missions Etrangères, août
1982, 27-28; “Diaire de Paul-André Goffart,” Montréal, 15 juillet 1981, 11,
Goffart Papers; secular worker-priest Jacques Tanguay, Travailler dans l’frigo
pis manger d’la manne (Montréal: Confédération des Syndicats Nationaux,
1980s), 12-20; Choquette, Viveur, 47. See also personal interviews with
Cousin, Benfante, Lebrun, Goffart, Choquette, Jacques Tanguay (21 June
1988), and Guy Boulanger (15 June 1988).

11. Lebrun, Boulanger interviews; Rosaire Tremblay quoted in “Mission
Ouvrière,” 60, Guy Cousin private papers; Guy Cousin quoted in “Compte
rendu de la 1ère . . ,” 10, Guy Cousin papers; Guy Cousin, “Prêtre-ouvrier au
Québec,” 2.

12. Lebrun, Tanguay, Boulanger, Morissette, Benfante, Goffart and Cousin
interviews; “Diaire de Paul-André Goffart,” 15 juillet 1981, 10-11, Paul-
André Goffart papers; “De Bélanger à Admiral,” Vie Ouvrière XXXI, 154
(mai-juin 1981), 4-22; Tanguay, Travailler, 9-10, 44-144; Paule des Rivières,
“La Victoire de l’abbé Cousin,” Le Devoir, 15 février 1988, 7; Guy Bou-
langer, “Sortir de l’église pour y entrer,” PL XXIII (novembre 1973), 574;
Gilles Morissette, “Travailleur parmi les travailleurs,” CC 19, 109 (janvier-
février 1980), 31.

13. Personal interview with Claude Lefebvre (28 June 1988); Hamelin, Histoire,
359-360; Marcel Arteau, “Pour que l’église renoue . . ,” Relations 41, 469
(avril 1981), 116-117; Raymond Levac, “Le Centre de Pastorale en Milieu
Ouvrier, un service,” 1, CPMO Archives at Centre Saint-Pierre, Montréal;
“Orientations du C.P.M.O.,” 2, CPMO Archives; and Raymond Levac, “Bref
Historique du C.P.M.O.,” 1, CPMO Archives.

14. Interviews with Lefebvre, Raymond Levac (27 June 1989), and Jean-Guy
Casaubon (10 June 1988); Hamelin, Histoire, 359-360; “Colloque des
militants chrétiens en monde ouvrier—Cap-Rouge, 22 au 24 novembre 1974,”
DVO XXV, 91 (janvier 1975), 4-60. For a fine study on the “Politisés
Chrétiens,” see Baum, Church in Quebec, 67-89.



160 Post-Quiet Revolution Montreal

15. Levac and Casaubon interviews; “Bref Historique,” 2, CPMO Archives;
Claude Lefebvre, “Pour brancher le C.P.M.O. sur l’Église en milieu ouvrier,”
1-4, CPMO Archives; interviews with temporary directors between Lefebvre
and Levac: Pères Jean Picher (12 May 1988) and Lorenzo lortie (7 June
1988); “Brèves notes sur les orientations du C.P.M.O.,” octobre 1976, 1-4,
CPMO Archives.

16. Levac and Casaubon interviews; “Bref Historique,” 5-9, CPMO Archives;
“orientations,” 3-10, CPMO Archives. For colloquy and workshop materials
see the following examples in CPMO Archives: “Programme C.P.M.O.,”
septembre 1985 . . . mai 1987, 1-8; “Programme de formation permanente du
C.P.M.O.”; Carnet de route, “Colloque des militantes et militants chrétiens du
Québec,” 9-11 octobre 1987; CPMO workshop folder, “Demystifier
l’économie à l’heure du libre-échange;” session nationale work folder, “Nos
luttes qui transforment la foi,” Quebec City, 22-23 mars 1986; and CPMO,
“La Pastorale en M.O.,” 1-3. For publications on the église populaire, see
L’Église populaire en Amérique Latine et au Québec, mars, 1981 (pp. 150-
151 quoted); “Église populaire—Église du peuple,” Bulletin de liaison (here-
after BL) 2, février 1980, 1-2; “Église populaire—Solidarité internationale,”
BL 3, novembre 1980, 1-2; and “L’Église populaire, une réalité vivante,” BL
6, novembre 1981, 1.


