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ABSTRACT 
 
 This thesis is a sociological examination of Italian immigrant communities in Ybor City, 

Florida and New Orleans, Louisiana between 1895 and 1920.  The primary theorists used are Will 

Herberg and R. Stephen Warner.  Examining Herberg and Warner’s theory that to become 

American is to become religious in a public sphere, Ybor City, Florida is shown to be one 

location in which this theory is not applicable.  Using records from the archdiocese in New 

Orleans, Louisiana and research performed by Gary Mormino, the conclusion is made that New 

Orleans fits Herberg and Warner’s sociological theories, while Ybor City does not.  The records 

show evidence (or lack of) participation in institutionalized religion in the given cities.  Various 

reasons can be provided for the difference between the communities, ranging from the political 

followings of the immigrants to the language spoken by the clergy, with a variety of other reasons 

also influencing the distinct results from each community.  From these findings, the sociological 

theory can be changed to say that the religious pursuits chosen by immigrant communities are 

influenced less by the prior religious cultures of the group of immigrants, and more by the social 

context of the area that the immigrants populate. 

 

Chad Seales, Thesis Adviser 

Humanities 
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INTRODUCTION 

 
 
 

Of the immigrant who came to this country it was expected 
that, sooner or later, either in his own person or through 
his children, he would give up virtually everything he had 
brought with him from the ‘old country’—his language, his 
nationality, his manner of life—and would adopt the ways 
of his new home.  Within broad limits, however, his 
becoming an American did not involve his abandoning the 
old religion in favor of some native American substitute.  
Quite the contrary, not only was he expected to retain his 
old religion, as he was not expected to retain his old 
language or nationality, but such was the shape of America 
that it was largely in and through religion that he, or rather 
his children and grandchildren, found an identifiable place 
in American life.1 
     Will Herberg, 1960 

 

 

Italian Immigrants to Ybor City expressed their opposition to the Catholic Church 

in various ways.  Many of them went to great lengths to avoid the church, as 

demonstrated in later examples.  Historian Gary Mormino describes this lack of 

institutional practice by saying “The people there [Ybor City] are nearly all Catholics, at 

least in name, though many of them do not practice, and have not gone to church or 

approached the sacraments for years.”2  Those who did attempt to practice their religion 

were met with fierce opposition.  Mormino cites an extreme instance of this, saying “If 

one is to believe a report in the St. Petersburg Times, in 1901 an Ybor City Italian killed 

                                                           
1 Will Herberg, Protestant, Catholic, Jew (Chicago: University of Chicago Press, 1955), 27-28. 
2 Gary Mormino, The Immigrant World of Ybor City:  Italians and Their Latin Neighbors in Tampa, 1885-
1985, Gary R. Mormino and George E. Pozzetta, (Gainesville: Bard of Regents of the State of Florida, 1998) 
210. 
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his wife because she insisted on attending church services.”3  While not all resistance was 

that violent, it is clear from the available evidence that the majority of Italians in Ybor 

City did not participate institutionally in the Catholic Church in ways that Italian 

immigrants have in other American cities. 

The history of immigration to Ybor City, Florida does not fit the prevailing model 

of religious immigrationto America.  When examining any social history, it becomes 

important to look at the situation from more than one perspective.   Many scholars fall 

into the habit of looking at the history of the United States from the perspective of white 

male Protestants.  When using this point of view, scholars overlook a significant number 

of immigrants who do not fit into that group.  As Thomas Tweed has argued in Retelling 

U.S. Religious History, historians of American religions have focused their interpretive 

gaze primarily on New England Puritans and their historical legacy.  Historians such as 

Timothy Smith have argued that the Puritan congregational model was one of the most 

successful organizational adaptations in the American context and it provided the 

blueprint for later immigrant groups.4  The congregational model helped Puritans thrive 

in a new immigrant context.  That same congregational model has been adapted by 

various immigrant groups, regardless of whether they are Protestant or not.  Religion, in 

its congregational form, then, is viewed by these scholars as a positive and integrative 

force.  For them, religious organizations function as mediating institutions.  

Institutionalized religion provides a buffer between the immigrant community and their 

                                                           
3 Mormino, 212. 
4 Timothy Smith, “Religion and Ethnicity in America,” The American Historical Review, Vol. 83, No. 5. (Dec. 
1978). 
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host context.  They also provide the resources needed to adapt to their new context, such 

as language classes, job training, and vital social networks.  

One can see this line of reasoning present in the “triple-melting-pot” thesis of 

Will Herberg, quoted above.  Herberg argued that over time, the United States has 

evolved from a single-melting pot in which immigrants assimilated to Protestantism to a 

post-WW II America in which immigrants assimilated to either Protestant, Catholic, or 

Jewish public forms.  Later scholars, such as R. Stephen Warner, have updated Herberg’s 

thesis.  Warner argued that increased religious diversity that resulted from changes in 

immigration patterns since 1965 demonstrates the limits of Herber’s thesis.5  Warner 

describes the arrival of new migrants in terms of religious adaptation, rather than 

assimilation.  In Warner’s model, any immigrant group can preserve their religious 

identity by adapting their tradition to a congregational model.  And even further, Warner 

argues that the American context, characterized by disestablishment, multi-culturalism, 

and an open religious marketplace, encourages religious participation among immigrant 

groups.  Warner, like Herberg before him, assumes that to become American, is to 

become religious. 

I argue in this thesis, however, that there are other paths, including irreligious 

ones, to becoming American. Ybor City proves to be a case study that clearly shows an 

irreligious path.  While Ybor City is the only case study that I have found, that does not 

mean that other communities with this irreligious social history do not exist.  It simply 

shows that communities with an irreligious path are not studied in the same historical 

                                                           
5 R. Stephen Warner, "Work in Progress Towards a New Paradigm for the Sociological Study of Religion in 

the United States," American Journal of Sociology 98 (March 1993): 1044-1093. 
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context as those with a religious path.  Thomas Tweed examines a similar problem in the 

introduction of Retelling US Religious History, and pulls from various historians to prove 

his point.  He quotes Lawrence Levine, a past president of the Organization of American 

Historians, who proposed that, “To teach a history that excludes large areas of American 

culture and ignores the experiences of significant segments of the American people…is to 

teach a history that fails to touch us, that fails to explain America to us or to anyone else.”  

The question remains whether Ybor City is representative of a significant segment of the 

American people.  But the fact that it differs significantly from the prevailing story of 

American religion is reason enough to investigate its history.  For Levine and many other 

U.S. historians, the old ‘grand narrative’ of consensus and progress in American history, 

peopled by white males and set in public spaces, no longer makes sense of the national 

past.    

 In the first chapter of this thesis, I outline the basic sociological theories of Will 

Herberg and Stephen Warner, and discuss how they do and do not fit with the community 

of Ybor City.  I also discuss the Italian immigrant community of New Orleans, Louisiana 

and Ybor City, Florida, and how the two are connected, along with the need to study the 

two side by side.  Most Italians in Ybor arrived first to New Orleans.  It is useful, then, to 

compare their religious participation in New Orleans to later participation, or lack of, in 

Ybor.  In the second chapter, I discuss the history, people and lack of institutionalized 

religious participation of immigrants in Ybor City.  I specifically look at the Italian 

community, but touch on the Cuban and Spanish as well, to look at the community in a 

broader context.  In the third chapter, I examine the Italian community in New Orleans, 

looking specifically at a brief history, and records from the Archdiocese to show 
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participation in organized religion.  Looking at the two communities, I show that to 

become American does not necessitate becoming religious, and that the theories offered 

by Will Herberg and Stephen Warner only work in specific social contexts. 
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Chapter 1: 
Sociological and Cultural Backgrounds 

 
 Will Herberg and Stephen Warner, two prominent sociologists both examine 

religion using a sociological lens.  In 1955, Will Herberg wrote Protestant, Catholic, Jew, 

which was considered at the time as the predominant sociological model of religion and 

immigration in the United States.  Throughout Protestant, Catholic, Jew, Will Herberg 

argues that immigrants become more religious when they move to the United States, and 

that this shift helps shape their identities as Americans.  He goes so far as to argue that, 

“religious boundary lines have replaced national origin lines as the significant form of 

ethnic differentiation among whites in American society.  Social interaction tends to be 

confined to one’s own religious group...”6  Herberg believes that immigrants define 

themselves as American citizens more effectively through a religious identity than an 

ethnic identity.  When they first arrive, their ethnic identity may be attached to a religious 

tradition.  But over generations, they distance themselves from ethnic particularity and 

move closer to broader affiliation.  For Herberg, those paths of religious assimilation in 

post-WWII America are three: Catholic, Protestant, or Jewish.  In sum, Herberg argues 

that religion replaces the role that ethnic and national identities have for immigrant 

communities, almost forcing the argument that immigrants must have religious identities. 

Their religious identities are more accepted than their ethnic identities in the public 

sphere. 

  Warner makes a similar point in Gatherings in Diaspora.  Describing how 

disestablishment fosters an environment in which religion thrives, Warner writes, “As 

                                                           
6 Samuel A. Mueller, “The New Triple Melting Pot:  Herberg Revisited,” Review of Religious Research, Vol. 
13, No. 1, (Autumn 1971), P.18 
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religion becomes less taken for granted under the pluralistic and secular conditions 

prevailing in the United States, adherents become more conscious of their tradition and 

often more determined about its transmission.  Religious identities nominally assigned at 

birth become objects of active persuasion.”7  Warner’s assertion explains that the lack of 

a national religion in the United States gives people the choice to practice religion or not.  

When given this choice, those who decide to participate are more determined about their 

faith, as opposed to countries and communities where there are national religions that the 

majority of people follow.  For example, several countries in Europe were predominantly 

Catholic around and before 1895-1920, and the United States was thought of as the place 

for religious freedom.  Warner also makes the point that “a prime motivation for 

immigrants to found religious organizations is to pass on their heritage to their children.”8  

This point holds great importance, because most hubs of immigration are filled with 

several cultures and groups of established immigrants and non-immigrants.  With so 

many cultures thriving in the same location, one’s heritage may easily slip through the 

cracks.  Building on Herberg’s argument, Warner asserts that religious options for 

American have multiplied since the changes in immigration laws in 1965.  Since that 

time, new religious paths to becoming American have been added to those labeled 

Protestant, Catholic, and Jew. 9 

                                                           
7 R. Stephen Warner, Gatherings in Diaspora:  Religious Communities and the New Immigration, R. 
Stephen Warner and Judith G. Wittner, eds., (Philadelphia: Temple University Press, 1998), 17. 
8 Warner, 1998, 25. 
9 In examining the two communities, I began thinking about Emile Durkheim’s views on religion, 
which influenced both Herberg and Warner.  Durkheim believed that within a group of people 
functioning together as a society, religion was necessary.  It helped to shape the communities’ 
moral and ethical beliefs.  He held the belief that all societies needed a religious base to 
continue to exist and function. Keeping that in mind, as well as Herberg and Warner’s views on 
religion in society, I began to wonder how Ybor City fit into the big picture.  The argument could 
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After closely looking at Herberg’s and Warner’s arguments, it became clear to me 

that their assumption (immigrants define themselves in the United States by becoming 

more religious) did not explain the historical patterns evident in Ybor City.  When 

speaking about immigrants to the United States, Herberg claimed that, “Back home, the 

church (or synagogue) had been, for most of them, the meaningful center of life, the 

repository of the sacred symbols of community existence.  As soon as they touched land 

in the New World, they set themselves to re-establishing it.”10  This was an especially 

interesting claim to me, after looking at Ybor City, and seeing that the Italians in the area 

did not in fact re-establish their church, but rather, they shunned it.  Herberg goes on to 

say “The church and religion were for the parents the one element of real continuity 

between the old life and the new.  It was for most of them a matter of deepest concern 

that their children remain true to the faith.  In their anxiety, perhaps not only for their 

children but also for themselves, they tended to make their pattern of religion more rigid 

than it had been before the great migration.”11  This quotation fits with Herberg’s that to 

become American is to become religious. 

When speaking about immigrants, Herberg does not consider the option that the 

immigrants in question might choose irreligion, or that they might be less zealous about 

religion once moving to the United States.  He bases his argument about immigrant 

religion on the idea that immigrants have an inherent need to pursue their religion to find 

their place in society.  Stephen Warner approaches the topic in a different way, but he 

                                                                                                                                                                             
be made that a lack of religion was as important to the defining factors in a society as the 
presence of religion.  Emile Durkheim, The Elementary Forms of Religious LIfe 

10 Herberg, 11. 
11 Herberg, 18-19. 
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makes claims that show the same type of judgment, that immigrants will without 

question, practice religion when they enter the United States. 

Warner’s arguments are laid out in his journal article, Work in Progress Toward a 

New Paradigm for the Sociological Study of Religion in the United States.  He outlines 

several hypotheses about immigration religion throughout the article, and brings up the 

idea of the “frontier.”  This concept becomes important to this thesis, because while New 

Orleans was an established city at the time that Italians were joining the community, 

Ybor City fits the model of the frontier, having no population or established community 

prior to about five years before the arrival of the Italian immigrants.  Warner makes a 

comparison between frontier communities and immigrant communities, saying: 

Many frontier settlements were consolidated when the pioneers set up 
churches. The principle of voluntary, congregational church 
membership made "a concrete social contribution [that] was to provide 
a means for hitherto complete strangers, migrants on the frontier, to 
establish close personal relations quickly" (Miyakawa 1964, p. 214). 
The same was true of transatlantic migrants. "Immigrant congregations 
... were not transplants of traditional institutions but communities of 
commitment and, therefore, arenas of change. Often founded by lay 
persons and always dependent on voluntary support, their structures, 
leadership, and liturgy had to be shaped to meet pressing human needs" 
(Smith 1978, p. 1178). In a system where religious institutions 
comprehend not the whole society but subcultures, modernity, 
migration, and mobility make it possible for people to found religious 
associations that are at once self-selected and adapted to present 
circumstances (Olson 1992).12 

 

He argues in this passage that both immigrant communities and frontier settlements had 

voluntary church membership that allowed people to form close personal relationships.  

They were both formed for communities that were in transition; the frontier communities 

                                                           
12 Warner, 1993, 17-18. 
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moving to new and un-populated regions, and the immigrant communities moving to a 

new country. 

 Warner goes on to argue that “religion in the United States ‘is an accepted mode 

both of establishing distinct identity and of inter-communal negotiation’ and because 

migration itself is ‘often a theologizing experience’ religious association may be more 

salient for both individuals and the group after immigration than it had been before 

immigration.”13  The establishment of a distinct identity plays to the idea of assimilating 

into a community.  The place that an immigrant and his family hold in the community is 

shaped to a great extent by the religious identity of the immigrant.   

Herberg’s and Warner’s theories may work for major immigration cities in 

America like New York City, Chicago, and Atlanta, but they do not work for Ybor City.  

Ybor City is a city built on immigration and when I researched religious records, I 

expected to see great adherence to religious traditions, and high attendance numbers in 

the churches.  The immigrants in the area were predominantly Cuban, Spanish and 

Italian, with other ethnic groups immigrating in later years.  Spanish and Italian 

communities are generally Catholic, coming from the historical presence in their 

countries of origin, and moving to the United States.  In cities like New York, there were 

large Catholic communities of both of these ethnic groups.  Data from Italian churches in 

New York show this data clearly.  “By the early twentieth century, therefore, the Italians 

of Greenwich Village could boast of two flourishing parishes…In 1903…there were 

seven priests assigned to the church, which was not an excessive number in view of the 

                                                           
13 Warner, 1993, 20. 
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fact that during the previous year, there had been 999 baptisms and 258 weddings…”14  

This shows clear evidence of participation in institutionalized religion in New York City, 

and judging from these patterns, I fully expected Ybor City to show a similar trend.  I 

was surprised when it showed an opposite one.  Records from the Catholic Church in 

Ybor show that by 1920, only 2.8% of children born to Italian families were baptized in 

the Catholic Church.  In the same year, no marriages were held in the church. 

Once this anomaly was apparent, I realized the need to explore it further.  It did 

not follow any of the sociological presumptions of immigrants, and I was unsure why.  

After considering the possibilities for why this anomaly was present, I realized that I 

would have to explore church records in New Orleans and see if a similar trend was 

present.  This was necessary because the majority of the Italians in Ybor City first went 

to New Orleans to work on sugar cane plantations before moving to Florida.  After 

studying records from the New Orleans Archdiocese, it was clear that the same trends did 

not occur in New Orleans as did in Ybor City. 

After considering the two communities side by side, I began thinking of why it 

could possibly be the case, with both communities having Italian immigrants from a 

similar part of Italy, and many of the Italians in Ybor City coming straight from New 

Orleans.  I realized that preexisting social relations and religious tendencies in a 

community did more to shape the future religious actions of immigrants than their former 

religious background.  The social context of Ybor City, explored in great depth in chapter 

1, did not motivate or influence immigrants to join or participate in organized and 

institutionalized religion.  The social context of New Orleans provided great 
                                                           

Thomas J. Shelley, “Catholic Greenwich Village:  Ethnic Geography and Religious Identity in New York City, 
1880-1930,” The Catholic Historical Review, Jan 1, 2003, 76. 
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opportunities for immigrants to join religious communities and participate in 

institutionalized religion.  A combination of personal motivation and community 

belonging motivated immigrants to partake in the institutionalized religion offered by the 

Catholic Church. 

One may be asking why I choose to emphasize the participation in 

institutionalized religion instead of just saying “religion.”  Robert Orsi, in The Madonna 

of 115th Street explains in great detail the differences between popular religion and 

institutionalized religion.  Institutionalized religion simply refers to practicing religion 

within an organized community.  In a Catholic context, this includes but is not limited to 

attending church, taking communion, going to confession, having children baptized and 

getting married within the church by a priest.  Popular religion becomes a much more 

complicated concept to define.  Orsi describes popular religion as “all those crazy 

religious things that people do and all the crazy ideas that they have outside the structures 

of an organized and properly ordered church…devotions, pilgrimages, shrines, holy 

pictures…”15  If considering the type of religion practiced in “popular religion”, one 

could make the claim that a person is not religious, simply because they do not attend an 

organized church.  I avoid making such judgments.  The Italian immigrants that I am 

studying may have practiced popular religion in the homes, and while I briefly mention it 

in Chapter 1, my conclusions about the religious tendencies of the two communities are 

based only on institutionalized religious practices.  I chose to base the argument on 

institutionalized participation not only because it provides a statistical measure to 

compare religious affiliation in the two communities, but also because I was unable to 
                                                           

15 Robert A. Orsi, The Madonna of 115th Street:  Faith and Community in Italian Harlem, 1880-1950, 2nd 
ed., (New Haven: Yale University Press, 2002), xl-xli. 
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locate sufficient evidence to analyze popular religious practice in both cities.  Any 

comparison other than institutionalized religious practices would have been difficult, 

because the evidence needed to look at other types of religious practices in New Orleans 

or in Ybor City simply does not appear readily enough to study.  Historical studies of 

Ybor City, including those done by Nancy Hewitt and Gary Mormino make little mention 

of popular religious practice.  Both authors address small aspects of popular practice, but 

very briefly, and without significant evidence.  Both of their studies focus more on 

institutionalized religion, and histories of the area.  Institutionalized religious practices 

also allign with the arguments that Herberg and Warner make, allowing comparison 

between the two communities, and providing the ability to test the sociological theories. 

The concept for this study began when I visited Ybor City, Florida for research on 

the social relationships of the various groups living there.  I began to notice the lack of 

institutionalized religion, and decided to study further.  My original concept for study 

was comparing festivals in Ybor City to those in New York City, using Robert Orsi’s 

concepts of domus to define the communities.  His theories of domus relate to the 

structure of the household and how the family functions inside and out of the house.  I ran 

into difficulties finding sources.  During the time period that I am focusing on, Ybor City 

did not have its own newspaper.  A newspaper would be the most likely place to find 

reports of street festivals, and the Tampa Morning Tribune did not report often on Ybor 

City.  This time period was shaped by the Jim Crow laws, separating “colored” people 

from white people.  All sources indicate that Italians were considered “colored”.  The 

people reading the Tampa Morning Tribune were not interested in the daily lives of the 

“colored people,” so sources related to Italians in Ybor City are few and far between.  
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Other sources that I assumed would be available were difficult to find as well.  I was 

interested in seeing how Italians in the area dealt with religion, and looked at census 

records and tried to look at church records to obtain that information.  Every attempt of 

mine to contact the Catholic Church in Ybor City was ignored, and it became apparent 

that sources on the subject were not common, and difficult to find.  Gary Mormino did 

extensive research on the subject, and from his writings, I was able to piece together data 

and history of Italians, which I was able to further explore through visits to Ybor City. 

I became interested in learning where the Italians in Ybor City were from, and 

research led me to begin looking at New Orleans as a point of origin.  I had difficulties 

finding sources in New Orleans as well.  In New Orleans, I was able to find considerable 

written proof of Italian participation in the Catholic Church, but the articles and writings 

that I found spoke very little about Italians.  Sources show a lack of understanding and 

acceptance of Italians by other ethnic groups in New Orleans, going as far as a mob 

lynching of several Italian men 1891.  I discuss this lynching in Chapter 3, but it clearly 

shows discrimination against Italians, as well as illustrating how Italians were associated 

with blacks.  People in the area also were scared of the Italians because of their supposed 

ties with the mafia.  They were not considered to be white and because of all of these 

factors, little was written about the day-to-day practices of Italians in New Orleans.  I 

believe, however, that those same factors influenced the participation in institutionalized 

religion.  According to Herberg and Warner, religious identity is a way to fit in with your 

community, and by identifying as Catholic instead of Italian, the Italian immigrants in 

New Orleans were able to find their niche.  I visited New Orleans and did research in the 
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Archdiocese archives department.  In the archives department, I was given access to 

annual reports, Archdiocese statistics reports, and a fascinating Religious Bodies Census. 

Though different information exists from the two locations I studied, numbers and 

data from New Orleans, and less numerical data from Ybor City, I was able to make 

several comparisons between the two communities.  I use the quantitative data found in 

New Orleans and the more personal histories of the people of Ybor City to demonstrate 

how the members of the community practiced, or did not practice religion. 

In the next chapters, I explore the histories of the two locations, and using those 

histories, reconstruct a clearer picture of their religious lives, or lack of.  In Ybor City, 

evidence shows lack of institutionalized religion, but it also shows replacements for the 

role that church plays, in the form of social clubs and mutual aid societies.  In New 

Orleans, evidence shows that Italians participated in the institutional life of the Catholic 

Church.  I examine the differing social contexts to help explain why Italians were 

“religious” in New Orleans but “irreligious” in Ybor.  I argue that although Herberg and 

Warner’s theories work in many communities, immigrant communities are shaped more 

by the religious background of the community that they are joining than their familial 

religious history.
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Chapter 2: 
Looking for Religion in Ybor City, Florida 

 

 

Ybor City, Florida became a major hub for Cuban, Spanish and Italian immigrants 

in the late 19th century.  Immigrants moved to Ybor City searching for work and business 

opportunities.  There were jobs available in cigar factories, a business started by the city’s 

founder, Vincente Martinez-Ybor.  The history of this neighborhood’s origins springs 

from a combination of rocky political situations in other countries such as Cuba and Italy, 

as well as the relationship between Gavino Gutierrez, Ignacio Haya, and Vincente 

Martinez-Ybor.  The original success of the cigar factories was due in part to the failure 

of a potential guava cultivating business.  In 1884, a Spanish businessman from New 

York, Gavino Gutierrez, traveled to Tampa with a business colleague in search for wild 

guava plants.  “Gutierrez, intrigued by the landscape, waterways, and climate, expressed 

his belief to Gargol that guavas grew abundantly in the Tampa area and that it would be a 

good location for their commercial cultivation…Gargol and Gutierrez explored the area 

but found no traces of guavas.”16  At this time, Gutierrez was an acquaintance of 

Vincente Martinez-Ybor, a Spanish businessman from Key West, Florida. 

 In the 1830’s, Vincente Martinez-Ybor traveled from Spain, his home country, to 

Cuba.  At this time, and for years following, Cuba was under the rule of the Spanish 

government.  In the early 1880’s, Ybor moved from Cuba to Key West, to escape from 

                                                           
16Frank Trebin Lastra, Ybor City: The Making of a Landmark Town, Richard Mathews, ed., 1st ed., (Tampa: 
University of Tampa Press, 2006), 6. 
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the conditions that the Spanish government was forcing on the Cubans.  The Spanish 

were controlling the Cuban government and forcing the citizens to follow Spanish 

traditions and laws.  Ybor was the owner of a cigar factory in Havana, called El Principe 

de Gales (Prince of Wales).  When he emigrated from Cuba, he brought with him the 

cigar business, and opened a second “Principe de Gales” factory in Key West.  In Key 

West, business went well at the beginning, but slowly started to decline.  In 1886 a huge 

fire destroyed close to fifty buildings, including the Ybor’s factory.  In the wake of these 

events, Gutierrez visited Ybor in Key West and informed him of the ideal conditions in 

Tampa.  Ignacio Haya, another cigar businessman from New York was visiting at the 

same time, and Ybor and Haya chose to move to Tampa, and transformed Ybor City into 

the largest cigar manufacturing business in the South.   

 The immigrants who worked in these cigar factories had their own distinctive 

backgrounds.  There were Cuban workers, Spanish workers, Italians, and eventually 

Jewish and German workers.  The first workers in the factories were Cubans, coming to 

Ybor city after hearing by word of mouth about the fires in Key West.  By May of 1886, 

there were over 200 Cuban workers.  Cubans also began to arrive from New Orleans, 

looking for new work.  The attraction for immigrants to travel to Ybor City was clear, 

points out Gary Mormino:  “To attract skilled cigarmakers to a primitive outpost, 

Martinez Ybor offered workers inexpensive homes unobtainable in Havana or Key West; 

to entice cigar manufacturers to move from New York, Cuba, or Key West, he offered his 

fellow capitalists generous inducements of free land and factory buildings.”17  Ybor city 

                                                           
17 Mormino, 66. 



18 

 

was originally referred to as Little Havana, because of the overwhelming numbers of 

Cuban workers immigrating.   

Italian workers were the other predominant ethnic group in the factories.  The 

German and Jewish immigrants had a role in Ybor city, but most frequently as shop and 

restaurant owners, not as workers in the cigar factories.  The Italian immigrants were 

mostly coming from Sicily.  There were economic and political problems in Sicily, 

causing families to travel to the United States to pursue a better life.  Birthrates in Sicily 

were soaring, and leapt high enough by the 1880’s that the island was not able to 

withstand the growth that was happening.  Overtaxation from controlling governments 

influenced by the Catholic Church took a bad situation and made it worse for the poor 

Italian sharecroppers.  An example of the difficult situation was that “By 1880 peasants 

working on the huge estates bordering Santo Stefano sagged under the load of and 

incredible burden of taxes: il seme (a tax on seed), l’aggio (interest on the seed tax), la 

cuccia  (gifts to the landlord), il guardiania (a tax to pay the field guards), and il 

Santo(gifts to wandering monks), among others.”18  These impossible living conditions as 

well as the incline in birth rates and decline in infant mortality led families to find a new 

place to earn a living.  When they left Italy, many of the Italians brought with them an 

extreme dislike of clergy.  The clergy in Italy were getting richer and fatter off of the 

benefits of the extra taxes being tacked on to the sharecroppers.  There were feelings of 

resentment towards clergy in general.  Because of this resentment, many Italians decided 

to leave Italy, and try to make their fortunes in the United States.  Mormino outlines some 

of the migrant paths, showing that, “Some pathfinders made their way to the mining 
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frontier of America, working in the silver, gold, and lead fields of Colorado and Utah.  

Others trickled into the coal regions of Pennsylvania, ending up in places like Pittston, 

Keyston, and Swearton.  Still others found their way to such locations as Santa Fe, 

Carthage, New Orleans, and Chicago.”19  Many immigrants slowly began moving down 

to Florida, where they worked in St. Cloud, Florida in the sugar cane plantations.  

Families looking for work moved to Tampa and St. Cloud, while men with training in 

specified areas moved to New Orleans and New York to pursue work as artisans.   

The Italians who moved to Ybor City originally held menial jobs and were at the 

bottom of the power chain.  They were moving there to make a living, not necessarily 

because cigar rolling was their desired livelihood.  The Italians lived on the outskirts of 

the area, outside of the Cuban and Spanish neighborhoods.  People were suspicious of the 

Sicilians living in the area though, because of implications of mafia connections and 

corruption.  When speaking about the Italian club, Mormino says “By using ‘Italian’ in 

its incorporated name, the club may have been trying to deflect some of the negative 

connotations surrounding ‘Sicilian’ that existed in Tampa.  It may also have been a 

logical choice given the fact that the organization cast a wide membership net—

individuals from all parts of the Italian peninsula joined the club from the beginning.”20 

Along with the Cubans, Italians and Spanish, there were “Afro-Cubans.   The Jim 

Crow laws, starting in 1876 mandated a “separate but equal” division between whites and 

blacks.  Though their skin color was different, the “Afro-Cubans” did the same work in 

the Cigar factories that the Cuban, Italian and some of the Spanish workers did.  “’In 

those days we grew up together,’ reminisced Hipolito Arenas, an Afro-Cuban.  ‘Your 
                                                           

19 Mormino, 32. 
20 Mormino, 87. 



20 

 

color did not matter—your family and their moral character did.’  Anglo Tampa accepted 

this breach of state, regional and local customs as long as such racial interrelations 

occurred only within the colony.”21  There were also Spanish workers coming to “west 

Tampa” (or Ybor City).  The numerous ethnicities of the workers caused tension between 

employees of the various cigar factories.  Spanish was the spoken language in Ybor City 

at the turn of the century.  It was spoken by Spanish and Cuban immigrants, and could be 

learned easily by other immigrants who spoke romance languages. 

Spanish, Cubans and Afro-Cubans were cigar rollers during the early years of Mr. 

Ybor’s factory.  Eventually, the groups working in the factories expanded.   The group 

slowly began to include Italian men, and finally, women.  The women became an integral 

part of the structure.  They often had the job of preparing the tobacco to be rolled into 

cigars, before they gained the status to become cigar rollers themselves.  While this may 

seem like a simple task, it was a necessary one in the cigar factories, and provided a way 

for women to contribute to their households.  Many women in the United States did not 

work during this time period, especially not in factory jobs, but the people living in Ybor 

City were not wealthy, and needed the supplemental income.  The economy of Ybor City 

provided people a way to earn a steady, but not high income.  Having women and young 

adults work in the factory proved to be useful because their added income could 

supplement a family’s rent or food costs.  
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Mutual Aid Societies and Social Clubs 

 One of the most defining factors of the cultural life in Ybor city at the turn of the 

century was the development of social clubs and mutual aid societies.  Each ethnic group 

had their own social club, and as a whole, only members of that specific ethnic group 

attended the club.  Each club had a different way of providing mutual aid, but the 

common factor was healthcare and death benefits provided to the paying members.  The 

need for healthcare and death benefits was great, because of the dangerous conditions of 

the factory.  Mormino outlines the conditions, saying: “The cigar factories, which at the 

time were free of dangerous machines, seemed on first impression to be exceedingly safe; 

in fact they were a breeding ground for tuberculosis…Workers spat on the floors or in 

rare spittoons, a practice which in this warm, moist environment spread the disease 

quickly.  ‘We have to take a collection every week for some consumptive comrade,’ 

observed a cigarmaker in 1917.”22  The conditions of the factories provided a breeding 

ground for illness, and Tampa was infested with mosquitoes that spread illness as well.  

Yellow fever was a problem in this time period, as well as typhoid and dengue fever.  

The people of Ybor City, however, came together and used mutual aid societies to 

formulate a healthcare system that worked for the people.  There were a large number of 

these mutual aid societies.  “What strikes one about such institutions in Ybor City is not 

the sheer number of competing factions but rather the consolidating nature and the 

encompassing character of five separate societies serving the Spaniards, Cubans, and 

Italians.”23 
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 El Centro Espanol was the club used by the Spanish in Ybor City.  This was a 

club that moved from Cuba to Tampa with the Spanish immigrants.  In Cuba, the rules 

were much more rigid, saying that only a person born in Spain could be a member of the 

group.  Exceptions were not even made for children of Spanish families, born in Cuba.  

In the United States, however, the rules were more loosely defined.  “The by-laws of El 

Centro Espanol in Tampa stipulated that only the president and vice-president need be 

Spanish-born; for others the constitution read: ‘It is required of all applicants that they be 

Spaniards by birth and by patriotic inclination or that they be loyal to Spain and to its 

prestige in America.’”24  In this particular social club, members paid dues of 

approximately $.25 a week and were given social privileges and death benefits.  El 

Centro Asturiano was another social club associated with Spanish.  It boasted lavish 

social quarters, and a large amount of members.  The club had a built in theater, where 

traveling performers would come to perform.  It was a Spanish-language theater, and had 

performances such as operas, plays, and political speakers.   

 El Circulo Cubano was the Cuban Club in Ybor.  The goals of the club were “To 

bind all Cuban residents of Tampa into a fraternal group, to offer assistance and help the 

sick.’ The by-laws prohibited discussion within the society of labor, politics, or 

religion”25  Members would come to the club to see friends, socialize, take classes and 

exercise.  Membership in the club had a large increase after the end of the Cuban 

freedom, and changed the name from El Club Nacional Cubano to El Circulo Cubano.  

Afro Cubans in Ybor had a different story.  This was a time of segregation in the United 

States, and the Afro Cubans were told that they could not participate in the same club that 
                                                           

24 Mormino, 178. 
25 Mormino, 184. 



23 

 

the other Cubans were members of.  They built their own group that came to be known as 

La Union Marti-Maceo.  The name references Jose Marti and Antonio Maceo, two Cuban 

revolutionaries fighting for freedom.  The Afro Cuban clubs held the same purpose, 

offering a way for members to fraternize and have a connected social group. 

 Most relevant to this thesis is the club frequented by the Italian immigrants.  It 

was known as L’Unione Italiana.  This group was formed with similar purposes as the 

other social groups previously mentioned.  “The charter stated that the organization’s 

purpose was ‘to aid such members of said association as may become sick and to provide 

for the paying of the burial expenses of such members as may die, and to promote 

fraternity, charity and social intercourse among its members.’  Article 7 explained, ‘This 

society is founded exclusively by Italians’; however, the club would admit ‘social 

members of other groups’ as long as they were of good moral standing and between 

fourteen and fifty years of age.”  The group also was non-religious in its uses, similar to 

the Cuban club.  The annual monthly meetings took place on the first Sunday of each 

month, at the time that Church was in session. 

 All of these social clubs doubled as mutual aid societies.  The founders of the 

clubs seemed to realize that an affordable healthcare system would be necessary, and the 

members came together to help one another.  They paid small membership dues, which 

would allow them life-long healthcare, and death or injury benefits.  The system worked 

because all members of the community would pay the fee, padding the budget to have 

enough money in the event that a person became ill.  Women were a part of these social 

clubs, but did not hold the same leadership positions as the men.  Historically, in Italian, 

Cuban and Spanish history, women play a lesser role in the social order than men.  This 
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was not different in the social clubs of Ybor, but women were still welcome members.  

Women’s social clubs were founded, with a focus on gaining rights for women in the 

factories. 

 The mutual aid societies provided a social gathering spot for immigrants, separate 

from the Catholic Church of the area.  Ybor City has the unusual phenomenon of having 

almost no participants within the organized church by 1920, and mutual aid societies are 

one of the factors contributing to this.  With a social place for immigrants to meet and 

discuss politics and have social gatherings, there was little to no need for church 

attendance.  In many societies with immigrants, they attend church to maintain their 

cultural identities and have a way of forming a social network.  In Ybor City, these social 

networks and cultural identities were provided by the mutual aid societies. 

 

Ybor City Museum 

 Most of the history of the area, as well as artifacts from the original cigar 

factories, may be found in the Ybor City museum.  It provides an interesting background 

of the area, showing the interactions between all of the social groups, and even includes 

videos of people talking about their experiences in Ybor City.  In the back of the museum 

one can take a tour of the still standing La Casita.  La Casita are the houses that 

immigrants lived in during the time period that I am studying.  The tours of the Casita 

show the living environment that people living in historical Ybor city would have 

experienced.  The houses were small with three rooms, in a row.  According to Willie, a 

man working in the gift shop next door, women would place religious iconography in the 

front room of the house.  He explained that the women were more interested in religion 
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than the men were, and that the front room of the house was used for little other than 

guests and more formal gatherings than a family dinner.  The Ybor City Museum’s 

website gives background information on the costs and arrangements of a family renting 

one of the available casitas.  “Casitas rented for $1.50 to $2.50 a week or could be 

purchased from $400 to $900, depending on size. By allowing workers to deduct house 

payments from their wages, V.M. Ybor and other cigar manufacturers contributed to the 

stability and security of the work force in Ybor City, and eased the hardships of 

immigration and acculturation.” 26  These houses were built around 1895 to help ease the 

burden of relocating an entire family to a new city. 

 The neighborhood is full of people who have a history of family in the area, 

which allowed me to understand some things about the past that were not in my written 

sources.  I spoke to many workers in the shops, hoping to meet someone with a family 

history in Ybor.  I spoke to one man, Robert G. Saitta from El Sol Cigars, a cigar shop 

originating in 1929, about his relationship to the city.  Though we did not have a formal 

interview, he told me some about his family history and seemed to have a great interest in 

the relationship between men, women and religion at the beginning of the 20th century.  

He explained that his family went back three generations in Ybor city.  His grandfather 

was an Italian man living in Louisiana at the turn of the century.  He traveled to Ybor city 

looking for a job rolling cigars, where he eventually met his wife, Mr. Saitta’s 

grandmother.  His grandmother was Italian as well. They had one son, who married a 

Cuban woman, Saitta’s mother.  Robert Saitta told me about his memories growing up, 

and how he remembered his father never attending church with him and his mother, but 
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that he was required to attend while he was still a child.  This agrees with other stories I 

have heard about men’s relationships with the Catholic Church in Ybor city.  I was told 

by Willie from the museum gift shop that men would walk their wives and children to the 

doors of a church, make sure they got inside safely, turn around, and walk away after 

shooting dirty looks at the minister or priest, spending the afternoon at the social club of 

their choice, talking politics with other men. 

 

Religion in the Immigrant Life 

 This trend described by the museum employees is well supported by interviews 

and research done in Mormino’s The Immigrant World of Ybor City.  One woman told 

Mormino, “Frankly, in Ybor City there was no religion, maybe little old ladies or little 

old men, but nothing like today.  The church wasn’t strong because they [the immigrants] 

didn’t have the time and they were going through so much.  Everyone was poor, working 

hard.  We were never church people, but I pray more than people who go to church…We 

were always believers in our own way.”27  Mormino continues by explaining, “Ybor City 

immigrants and their progeny stripped these practices away from church buildings, and 

appointed ministers of God, secularizing them and placing them in the home and the 

neighborhood.  Thus altars, statues, and candles graced the homes of many Italians, as 

women continued to make their promises and devotions to various saints.  

Anticlericalism did not translate into atheism.”28 

 This important distinction is necessary when looking at the church in any 

community.  We have to take into account practices such as the above, and recognize that 
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most religion practiced in the area was in the home and organized by women.  There was 

religion, but not organized religion in the church.  Baptism and marriage records further 

support the idea that the church was not an important aspect of the lives of Italian 

immigrants.  In a chart outlining baptism records in Ybor City, a trend becomes clear 

(Figure 1 in appendix).  In 1891 the Italian population showed an 8.9% baptism rate.  In 

1900 the same group showed an 8.8% baptism rate.  In 1910, the baptism rate was down 

to 8.2%, and by 1920, the largest drop in the figure occurred, dipping down to a 2.8% 

baptism rate.  Marriages within the Catholic Church showed a similar trend (see Figure 2 

in appendix).  In 1895, 90% of Italians were married within the church.  In 1900 the 

amount dropped down to 80%.  It continued to fall, having a significant drop in 1905, 

falling all the way to 28.9% of marriages being performed in the church.  By 1910, the 

numbers fell to 20.9%, by 1915; the numbers were down to 1.5%.  By 1920, records 

showed that 0% of marriages of Italian Catholics were performed within the church.  This 

was a huge anomaly compared to most religious communities.  I was surprised to find 

such a dramatic drop within a twenty-five year span.  Not only is it clear that marriages 

were not being performed within the Catholic Church, it is also apparent that people were 

still being married in civil ceremonies, with 100% of marriages being performed in civil 

ceremonies by 1920. 

These marriage and baptismal records show very clearly the trend of declining 

church attendance and following.  “The men defiantly resisted church appeals and 

continued old-world practices that rarely saw them set foot in churches…”29  There was 

an expectation of all members of the society to follow suit and also not attend church, 
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something that was accepted by many, but ignored by a small population.  Mormino 

referenced one man’s experiences with being religious in this irreligious society: “ ‘When 

I was attending the Catholic Church, and practicing the Catholic religion, at the Club and 

other places where the religious insignia was seen on me, I was subjected to all sorts of 

ridicule because of my belief in the Catholic Church.’  Of those who were practicing 

Catholics in Ybor City, nearly all were women.  Indeed, in the opinion of some Ybor City 

males, the church occupied a similar place for women as the clubs did for men.  ‘You 

could practically count the men who went to church,’ claimed Mary Italiano, holding up 

one hand.”30 

Due to the social context that the Italians were entering into, it was not surprising 

to me that they did not have strong foundations in the religious aspects of the community.  

Coming into a culture where none of the ethnic groups had high church attendance would 

clearly keep the Italian population from feeling the need to attend church.  They did not 

need to define their cultural and religious identities in relation to the other ethnic group’s 

cultural and religious identities, because the Cubans and Spanish were not practicing 

organized religion either.  Baptism and marriage records from the Spanish and Cuban 

populations show similar trends to those of the Italian population.  The complete lack of 

marriages in the church does not appear in the Spanish and Cuban populations, but the 

numbers are still much lower than in other immigration communities.  For the Cuban 

population, in 1900, 2.7% of children were baptized in the church.  In 1910, 2.6% were, 
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in 1920, 2.1% were.  For the same statistics in the Spanish community, in 1900, 8.4% of 

children were baptized in the church, in 1910, 5.2% were, and in 1920, 3.0% were.31 

The statistics in appearing in the Spanish and Cuban communities are not as 

relevant to this study as those in the Italian community, but they are still significant when 

considering why the Italians seemed to “lose” their religion.  They were not living in a 

community where the majority of people around them attended church, got married in 

church or had their children baptized.  The people living in Ybor City had much more of 

a focus on making a living, and discussing politics and social problems in the social 

clubs.  As explained before, there were social clubs for all of the ethnic groups, so there 

was no need for the groups to find their community in a religious setting. 

 Religious organizations put time and money into converting the men and women 

of Ybor City back to the fold.  One surprising trend was the appearance of a Protestant 

population attempting to convert these lapsed Catholics.  One humorous account shows 

the failure on the part of the Protestants, and also the excuses provided for said failure.  

“As Methodist expectations continued to outstrip results, ministers groped for ways to 

explain their failure.  One analysis generated hoots of derision.  Since most of the older 

immigrants were cigarmakers, a Methodist source theorized, ‘it is said that in many cases 

the saturation of their bodies with nicotine has a decidedly adverse effect on their health 

and mentality…that because of the nicotine ‘in many cases we find it difficult to bring 

them to understand in fullest measure the meaning of Christianity’.”32  While certainly a 

funny statement and excuse for failure, the statement does demonstrate the frustration 
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that church officials were experiencing, trying to convert this group of people who had 

lost their desire to have any connection to churches, Catholic or otherwise. 

 Another matter of difficulty for church organizations in regards to the population 

of Ybor City was the language barrier.  As stated earlier, most members of the 

community spoke the language of their origins, but the common language for 

communication purposes was Spanish.  This was a language spoken by the Cubans and 

Spanish fluently, and one that was easily picked up by the Italians, due to the similarity to 

Italian.  There were also large cultural differences between the clergy who at the time 

were mostly of Irish Catholic decent.  “As of the late 1890’s, a few among the two dozen 

Sisters of St. Joseph and the parish priests in Ybor City spoke fluent Spanish or 

Italian…The Sisters believed the children to be ‘utterly ignorant of their religious duties, 

knowing little beyond the existence of God, and yet with strange love for our Blessed 

Lady, St. Joseph and St. Anthony…The men, with very few exceptions, have no faith.”33 

 There were papers and magazines published in Italy that showed extremely 

anticlerical sentiments and were transmitted to the United States.  These publications 

were usually distributed by men through the social clubs.  The most popular of these was 

“L’Asino” (The Donkey).  The publications were most admired by the socialist groups in 

Ybor City, which surprisingly made up a majority of the population. 

 The figures in the appendix, specifically Figures 1 and 2 show an interesting 

trend.  Looking at the baptism and marriage records over time, there is a clear decline in 

participation in traditional church occasions.  By 1920, there were zero marriages in the 

church, and only 2.8% of children were baptized.  This clearly fits in with the general 
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trends appearing in Ybor City in the time.  As Italians came to Ybor City, they slowly but 

surely began to end their religious traditions.  This is due to the lack of religion in the rest 

of the community (with the Spanish and Cuban populations), as well as a general dislike 

of the church, and participation in socialist groups that discussed politics at the social 

clubs.  Ybor City shows a pattern of a community of immigrants moving to the city, and 

while finding their place in the society, losing interest in their religious backgrounds.  In 

New Orleans, none of these trends are visible, and the social history tells a very different 

story. 
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Chapter 3: 
Finding Religion in New Orleans, Louisiana 

 
  

Between 1895 and 1920, the Italian Catholic population in New Orleans, 

Louisiana had a very different religious experience than those living in Ybor City, Florida 

during the same time period.  As discussed before, the Italians living in Ybor City 

participated very little in religious institutions or organized religion as a whole.  Once I 

realized that many of the Italians in Ybor City came first from New Orleans, I knew I 

needed to examine the two communities side by side.  I wanted to see if the lack of 

organized religion in Ybor City was due to the particular group of immigrants settling it, 

or because of other factors.  I determined that if it was due to the particular group of 

immigrants, I would find similar trends in New Orleans, considering that many of the 

Italians had their roots in both locations.  I was surprised to find that there were not 

similar trends, and in New Orleans, there was strong evidence of institutional religious 

practice among Italians. 

Mormino outlines the arrival of Italians from New Orleans to Ybor City.  “New 

Orleans, with its intricate network of markets, information, and immigrants, served as a 

conduit for prospective laborers from the Magazzolo valley…Workers shifted between 

Florida and Louisiana and points west with seasonal regularity, occupying the role of 

migrant laborers but frequently placing their families in a permanent location.”34  

Mormino also explains, when speaking about St. Cloud Florida, that “The types of work, 

skill requirements, and possibilities for advancement offered were not particularly 

attractive to artisans or the better-off peasantry, who typically went to New Orleans or 
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New York if they migrated.”35  He continues to make the point that from the area of Italy 

that most Italian immigrants came from, the ships took passengers to either New Orleans 

or New York.  To arrive in other areas of the United States, they would have needed to 

sail to Naples, and transfer to other ships.  The second option, sailing out from Naples 

was more costly, and though immigrants who were not artisans or better-off peasantry 

might not have wanted to go to New Orleans or New York, it was a cheaper option to sail 

to those locations, and move to a different city as the means became available.   

Mormino’s outline shows that the vast majority of Italians living in Ybor City 

migrated from New Orleans.  They moved from the sugar cane industry in Louisiana to 

the cigar rolling industry in Florida.  Not everyone, however, switched industries or 

locations.  The more skilled and wealthier Italians often opted to stay in New Orleans, 

and try to make their fortunes there.  A huge number of Italian Catholics remained in 

Louisiana and built their lives in New Orleans.  Many of these people made their livings 

selling goods at markets and operating small shops. 

 

New Orleans History 

Louisiana was settled primarily by Catholic immigrants and has since remained a 

predominantly Catholic state.  Louisiana’s original settlers were French Creoles.  Many 

of the French Creoles were Catholic, which helped to shape the foundation for a 

religiously focused community.  The Louisiana Purchase occurred in 1803, when the 

territory was bought by the United States for approximately 15 million dollars.  There 

were many ethnicities living in the territory, and it became a major port city similar to 
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New York.  There were German, Irish, Italian and Portuguese immigrants, and a large 

Jewish community among other European groups.  This mix of immigrants was similar to 

that of immigrants living in Ybor City, but the major difference was that by 1890, the 

immigrant communities in New Orleans had established their roots, while in Ybor City, 

the immigrations were recent and the communities were less established. 

In New Orleans, there was more support for the Italians of the area.  Priests 

assigned to Ybor City to keep the Italians in the fold spoke no Italian or Spanish.  In New 

Orleans, though, there was an awareness of the need for Italian speaking clergy.  Francis 

Jansens played a big part in bringing Italian speaking clergy to New Orleans.  There are 

records of him writing to Bishop Giovanni Battista Scalibrini back in Italy, explaining 

that Italians would lose their faith could he not find an Italian speaking priest for them.  

By 1890, the population of Italians in New Orleans was approximately 30,000, making 

Italians a noticeable group in the city. 

Because of language and cultural barriers, Italians did not seem to care for the 

churches of the area, and were having problems with relationships and cultural 

differences with the rest of the community.  Other residents associated Italians with the 

Mafia.  There were many cases of anti-Italian hate crimes.  Probably the most significant 

of these crimes was in 1890, when David Hennessy, a police superintendent was shot to 

death.  There were no reliable witnesses, but false witnesses claimed that he had been 

shot by “Dagoes”, or Italians.  There was no proof of their involvement in the shooting, 

and more solid proof of their innocence, but a mob-mentality took over in New Orleans 

and several Italian men were arrested.  During their time in jail, there were court 

hearings, where many of them were found not-guilty.  The people of the area did not care 
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what the official ruling was and stormed the jail, lynching eleven of the men in 1891.36  

After this occurrence, relations between Italians and the rest of the city were unpleasant 

at best. 

 

Father Jansens and Mother Frances Xavier Cabrini 

Many Italian families opposed the idea of having special churches for Italians 

only, and while churches were being built for that purpose, the majority of the funding 

came from non-Italian donors.  Many of the Italians felt that they should be accepted at 

the Catholic Church without having to build one meant only for them, and that the 

financial burden should not be placed upon them to worship in their own language.  With 

the Italian population reaching upwards of 30,000, many Italians felt like their role was 

underplayed in New Orleans.37  The Italians were a very poor group of people, and with 

as many as there were, their contributions did not make up a large percentage of what 

was collected.  While this turmoil was occurring in the Italian community, a fortunate 

thing happened for Francis Jansens.  Mother Frances Xavier Cabrini came to New 

Orleans during Holy Week.  Cabrini was a nun who founded several missionary services 

around the world and did works for several Catholic organizations.  For Jansens, Cabrini 

was a Godsend, one could say, because he was having a difficult time helping the Italians 

in the area.  He believed Cabrini would have more of a chance of succeeding with the 

task.  Jansens begged Mother Cabrini to visit the Italians.  To convince her, he told her, 

“Mother, you cannot travel during Holy Week.  Remain here with us.  I believe you are 

                                                           
36 Cross Crozier and Crucible, A Volume Celebrating the Bicentennial of a Catholic Diocese in Louisiana, 
Glenn R. Conrad, ed., (Lafayette:  The Archdiocese of New Orleans in Cooperation with the Center for 
Louisiana Studies, 1993), 66. 
37 Cross, Crozier and Crucible, 66. 



36 

 

an angel from God, sent to save the souls of the poor Italians.  After a few days you will 

recognize the gravity of the situation and the urgent need to bring your Sisters to work 

here…”38 

Mother Cabrini joined Jansens in New Orleans and started a school for Italian 

children.  At the school, the first floor was converted into a chapel for Italians and 

Cabrini’s Sisters.  In 1893, Jansens wrote a letter to Cardinal Ledochowski in Rome 

asking for more help.  About the Italians, he wrote: 

Those who have means neglect their religion, and 
the rest who are poor cannot do anything for the upkeep of 
their schools.  After meeting the Scalabrini Fathers, it is 
almost four years that we are thinking about building a 
church.  But the immigrants’ apathy for religion is so great 
that we have not been able to do this.  My only hope to 
preserve the sentiments of religion among the Italians is 
based upon the religious instruction of their youth. 

 
This apathy that Jansens spoke of is largely due to the political situation in Italy 

that was discussed in the previous chapter.  As described before, there was poverty and 

famine in Italy in the years leading up to the immigration of the Italians to the United 

States.  The apathy that Jansens spoke of was due to a dislike and disrespect of clergy, 

because of their connection with the Italian governments.  After spending their lives prior 

to moving to the United States under the rule of governments influenced by the clergy, 

Italians had no interest in what the clergy wanted to do for them.  Many of these feelings 

however are not visible when looking at records from St. Anthony of Padua, the Italian 

National Church of New Orleans.  This church gave Italians a way of defining their 

cultural connections.  When moving to a developed city, full of other groups and cultures, 

                                                           
38 Sister Aloysius Americo, M.C.S., One Hundredth Anniversary of the Missionary Sisters of the Sacred 
Heart, 1880-1980  (New Orleans, 1980).  Brochure from the Cabrini High School Convent, n.p. 
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a person can maintain their cultural or religious identity by connecting with other people 

of that same cultural or religious identity, thus joining a group.   

The Italian church in New Orleans had a long history of Italian clergy, or at least 

an effort to speak Italian by the clergy that was there.  Looking at evidence found, there 

are clear examples of Italian presence at several churches, St. Anthony of Padua’s in 

particular39.  In 1885, the language spoken was reported as Italian, with confessions being 

heard in French, English, Spanish and Italian.  In 1888, Jansens, who was appointed to 

the archdiocese heard confessions in the same four languages.    With Italian being 

spoken in New Orleans, it gave the Italian parishioners access to the religious practices 

without the language barriers.  One of the reasons for a lack of institutionalized religion 

in Ybor City was that confessions and sermons were not heard or given in Italian.  St. 

Anthony of Padua was listed as the “Italian National Church,” and in 1903, and Italian-

born priest, Peter Scotti, served on the Arch Episcopal council in the area as a Chancellor 

from 1903 to 1913.   

Between 1860 and 1920 in New Orleans, three priests served that were Italian in 

origin.  In all of South Louisiana, there were more Italian priests serving the community.  

In 1860, there were 7, in 1870, 4, in 1880, 4, in 1890, 4, in 1900 6, in 1910, 4 and in 1920 

9.  A presence of Italian priests shows a presence of Italians in the area.  While not all 

priests that were Italian in origin worked with Italian churches and congregation, many 

did.  A large number of Italians living in Louisiana lived in the outskirts of New Orleans, 

which was officially not considered part of New Orleans.  The churches that they 

attended are counted as being in “South Louisiana”, and the evidence shows that there 

                                                           
39 Emilie Gagnet Leumas, Dissertation in progress, information provided by author 
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were several priests of Italian origin serving them.  When looking at U.S. Catholic 

directories between 1885 and 1920, a clear trend of Italian and Spanish clergy in St. 

Anthony of Padua emerges.   

 

St. Anthony of Padua, the Italian National Church 

The case of St. Anthony of Padua’s church is interesting, because it was the 

Italian National Church of New Orleans.  The National Church designation provided an 

arena for all Italians to participate.  Typically in cities, people attend the Catholic Church 

nearest to their home.  People choose churches by neighborhoods, but the Italian National 

Church was open to all people of Italian origin.  I was fascinated to see this in New 

Orleans, because the lack of an Italian National Church in Ybor City could be another 

explanation for the lack of participation in organized and institutionalized religion in the 

area.  The presence of this National Church in New Orleans allowed Italians to attend a 

church that was already in existence that was for their people.  They were able to interact 

with other Italians, but the burden of building the location was not put on the members.  

The building already existed before it became the National Church, and the records show 

huge numbers of Italians taking advantage of the opportunity to attend. 

The majority of records for the time showed member numbers of approximately 

between 2,000 and 5,000, but according to the religious census record (Figure 3), St. 

Anthony of Padua had a membership of 20,000 attendees.  It is important to note when 

looking at the figures 4 and 5 in the appendix that the name of the church changes from 

time to time.  It moves from being referred to as “St. Anthony of Padua (Ital.)” to just “St. 

Anthony’s” over time.  Also noted are any schools associated with the church and who 
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the clergy was at the time.  The US Catholic Directories from 1885-1920 that I have in 

figure 4 of the appendix demonstrate the changes in the church throughout the years.  

From 1886-1902, the priest was Rev. J. A. Manorita, Rector.  He was Italian in origin, 

and played a strong role in opening the church up to Italians.  In 1904, the priest was Rev. 

Thomas Lorente, O.P. Rector.  He was Spanish Dominican, but he had assistants who 

were Italian.  The same priest remained at the church until 1916, when Revs. Casimir 

Munich and Joseph R. Gonzales, O.P. took his position.  From my research it was unclear 

whether these men were Spanish Dominican, or Italian.  In 1916, records also indicate 

that the name of the church changed from “St. Anthony of Padua (Ital.)” to “St. 

Anthony’s Canal + Olympia” in the records.  It is also unclear whether the Revs. Casimir 

Munich and Joseph R. Gonzales had anything to do with this change. 

Schools associated with churches were an indicator of involvement by families in 

the church.  In 1915, St. Anthony of Padua opened a school, which continued with 

Dominican sisters leading the students.  The presence of Dominican sisters could point to 

a Dominican clergy, but not necessarily.  Throughout this time period, church attendance 

remained high, and the majority of participants were Italian. 

Also important to my research are records related to baptisms and marriages in 

the church.  In Ybor City, Italians stopped getting married in church, and stopped getting 

their children baptized there .  A different trend is apparent in New Orleans.  The Annual 

Reports by St. Anthony of Padua show significant evidence of participation in the church 

by Italians.  In the Annual Reports, there are specifications of “white” or “colored”, and 

in this case “white” refers to Italians, as they were the majority members of the church, 

and colored refers to everyone else who was attending the Italian Church.  Information 
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missing from any given year is missing because it was not written in the Annual Report.  

The numbers provided by the annual reports were simply reported in how many 

individuals went through a baptism or marriage, but do not provide percentages.  This is 

not a problem for my results, however, because any number shows participation in 

opposition to the information found on Ybor City.  Refer to Figure 5 in the appendix for 

the detailed numbers and statistics. 

In 1895, there were 200 baptisms and 70 Catholic marriages.  By 1900, there were 

149 baptisms and 86 marriages.  In 1905, there were 146 baptisms and 91 marriages.  In 

1910, there were 219 baptisms and 102 marriages.  In 1915, there were 189 baptisms and 

91 marriages.  In 1920, there were 99 baptisms and 32 marriages.  For all of the years that 

have information provided by the annual reports, there are also reports of “mixed 

marriages” performed within the church.  Mixed marriages refer to marriages between 

people of different religious persuasions.  For my purposes I did not include those with 

the rest of the marriages, because I am examining Italians, not mixed relationships.  In 

1895, 1900 and 1905, there were no mixed marriages reported.  In 1910, 3 were reported, 

in 1915, 1 was reported, and in 1920, 5 were reported. 

These records clearly show that Italian Catholics were participating in organized 

religion.  This significantly differs from the Ybor City records.  In addition to these 

records, there was a Religious Bodies Census in 1906 (see figure 3 in appendix) that 

further shows that Italians participated in the Catholic Church in New Orleans, Louisiana.  

The Religious Bodies Census is something that I have never come across in my studies, 

and it was only available for one year in the archives department, but it seems that it is 

similar to a population census, but requires the specific churches to answer a group of 
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questions about their congregation and members.  The archdiocese had copies of the 

records of other churches in South Louisiana, but only from 1906. 

It appears that this census was only performed one time, because the archdiocese 

did not have additional records from years other than 1906.  While this is an official 

record, it is important to note that the numbers and facts given on the census report were 

self-reported.  I had questions about specific aspects of it, and the archive director at the 

archdiocese told me that the numbers were true, but that they had been reported by the 

clergy.  The main question I had about the validity of these numbers and facts was the 

claim that in 1906, the church had 20,000 members.  This number seemed extremely high 

to me, but the archivist also pointed out that the Italian immigrants had predominantly 

been raised Catholic, and being the Italian National Church, St. Anthony of Padua could 

rightfully claim all of the Italians in the area as members. 

Though Francis Jansens expressed concern to many people about the lack of 

religion in the Italian community, the numbers tell a different story.  One can question 

whether the numbers reported by the church were accurate, and also whether Jansens was 

over-emphasizing the problem, but based on the statistics found in the Archdiocese 

archives department, it is clear that there was a great deal of institutionalized organized 

religion.  The only problem that I ran into when looking at the evidence found was that 

records completed by different people showed vastly different statistics and results.  

Regardless of which record one looks at, there was obvious participation in the Church, 

as seen through baptism and marriage records, but the Annual Reports do not match up 

with the official “Statistics of the Archdiocese of New Orleans—St. Anthony of Padua” 

report (Figure 6 in appendix).  Numbers are vastly different from report to report, but 
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there are no instances where one report shows that people were participating and another 

shows that there was no participation.  It is a matter of different numbers.  Due to this, I 

am inclined to examine the numbers more critically than before, but still come to the 

clear conclusion that there were definite signs of participation in institutional organized 

religion in New Orleans. 

The history of Italians in New Orleans tells a very different tale than that of the 

Italians in Ybor City.  In New Orleans, the Italians joined populations of people who, 

while not Italian, were certainly religious.  The religious background of the city allowed 

for a place for Italians to participate in the Catholic Church.  There was a strong enough 

Catholic influence in the area, that in an effort to bring Italians to the church, a national 

church was formed.  This had a great deal to do with the success of bringing Italian 

immigrants to the church in New Orleans.  There was a church reserved only for Italians, 

and clergy members who spoke the same language as the practitioners attending.  This 

was a huge difference, especially when considering the clergy in Ybor City, which did 

not speak either Italian or Spanish.  In New Orleans, the National Church, along with 

general participation in institutionalized religion by non-Italians, allowed the Italians of 

the area many opportunities to join the organized religion of the Catholic Church.  This 

was done in order to define their position in a society that had pre-existing religious 

definitions for other ethnic groups.  By participating in the Catholic Church (and this 

participation is shown clearly through the records collected from the Archdiocese), 

Italians in New Orleans found their place in society.
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Conclusion 
  

As stated previously in the introduction, Will Herberg and Stephen Warner argue 

that immigrants become more religious when they come to the United States.  They argue 

that it not only reshapes a person’s American identity, but amplifies the immigrant’s 

beliefs and zeal, due to freedom of religion, and making the conscious decision to 

practice.  Though their hypotheses are generally applicable in most locations where 

immigrants settle in the United States, Ybor City, Florida proves to be an exception to the 

rule.  After noticing this anomaly and studying New Orleans, Louisiana, I concluded that 

a person’s involvement in an organized religious community does not come from their 

prior religious background, but from the social make-up of the community that they join.  

A person or group’s prior religious background does play a role, but it does not determine  

the religious identity of the person in question.40  Herberg and Warner assume that the 

American immigration sites basically have the same effect on immigrants, regardless of 

geographic differences or variations in local context.  Immigrants become more religious 

regardless of where they are located.  In Ybor City, however, immigrants chose irreligion 

in a strategic attempt to adapt to their new American context.  To say that these 

immigrants are not American because they are not religious is to say that Ybor City is not 

part of the United States.  Of course, Ybor City is part of the U.S. and its history 

demonstrates the limits of Herberg’s and Warner’s sociological models of religion and 

immigration. 

                                                           
40 By religious background, I am referring to the cultural background that the group of 
immigrants shared, as opposed to an individual person’s background.   
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There were a number of factors that affected the lack of participation in 

institutionalized religion in Ybor City, Florida.  The community had just begun; the 

earliest settlers of the area came between three and five years prior to the Italian 

immigrants.  With such a small gap between the two groups settling, there was not an 

organized community in place when the Italian immigrants showed up.  With Italians 

coming into a brand new city, one that did not have a large amount of organized religion 

or really, organization in the community as a whole, there was no need for them to join 

the church in the area.  People define themselves in relation to what other people in their 

communities are doing, and this is quite apparent in the situation of Ybor City.  Due to 

political beliefs and social and economic situations in Cuba and Spain (both discussed 

previously), the people living in Ybor City had little interest or involvement with clergy, 

or the Catholic Church as a whole.  As mentioned before, the Cuban and Spanish 

populations showed very low baptism and marriage rates.  The numbers were not as 

dramatic as those in the Italian population, but there was still a visible trend of declining 

interest in institutionalized religion. 

Ybor City did certainly have popular religion occurring in the home, as described 

at the Ybor City museum.  Women would light candles and have statues in the front room 

of the house.  Women also would occasionally go to church, but would not be joined by 

their husbands.  Their husbands would be at the social clubs on Sunday mornings, when 

the church would be holding mass.  As described before, the social clubs offered a 

community, made up of people of the same ethnic group, and a way for men to discuss 

their political and social beliefs.  They essentially used these social clubs as an alternative 

to going to church.  The men would attend this group at the same time in the morning that 
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church was happening, making the men make a conscious decision between the two 

organizations.  Many of the men would discuss clergy and political and economic 

situations back in their home town, and would read political newspapers imported from 

Italy.  These social clubs existed for all of the ethnic groups. 

The social clubs also had mutual aid societies that were associated with them.  

This is important to recognize, because in many communities, the church is where people 

get financial and emotional support in times of sickness, or after the death of a family 

member. The Italians, Spanish and Cuban immigrants in Ybor City did not use the church 

for these services, but instead paid small monthly fees to the social clubs, for the right to 

use the service in case of an emergency.   

The language barrier between the clergy and the practitioners in Ybor City had an 

influence on the lack of participation in organized religion and the institutionalized 

church.  The clergy living in Tampa and speaking to the communities surrounding Tampa 

(including Ybor City) were predominantly English speaking.  Many of the priests were 

brought in from Europe, but most of them were from England or Ireland.  There were no 

Italian speaking priests or clergy in Ybor City during this time period, and the language 

barrier gave people very little reason to want to attend church.  What would be the use to 

go to confession and speak to a priest who could not understand what you were saying, 

and you could not understand them?  This language barrier got in the way for other 

members of the Ybor City community as well.  Being English speaking, the clergy in the 

area could not connect with people from Ybor City as a whole.  As mentioned previously, 

the language predominantly spoken in Ybor City was Spanish.  It was the native tongue 

for the Spanish and Cuban populations, and as a romance language, it was easier for the 
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Italian populations to pick up.  The Spanish speakers could also not understand or speak 

to the English speaking clergy, so that hindered their potential relationship as well. 

In New Orleans, there were a number of factors influencing the participation of 

Italians in the institutionalized religious practices.  The most significant of these factors 

was that Italians were entering a community already filled with religious practices, and a 

generally religious population.   As I talked about previously, the history of New Orleans 

and the settling of Louisiana helped to shape the future for incoming immigrants.  When 

the Italian immigrants entered Louisiana, specifically New Orleans, they were entering a 

community filled with a deep religious history.  Louisiana was settled by French 

Catholics, and the Catholic background of the history continued.  To this day, popular 

Catholic festivals are still in practice, for example, Mardi Gras and the Saint Joseph’s 

Day Festival.  In 1895, the beginning of the time span that I am examining, there were 

already several operating Catholic churches present in the area, and great numbers of 

church attendance by not only Americans, but also Irish, German, French and Italian 

immigrants who had already joined the community. 

There were a great number of difficulties that were presented to the clergy in the 

area, with relation to the Italian populations.  One of the most important of these was the 

lynching of 11 Italian men in 1891 by a group of angry American men.  The lynching 

happened because though the men were not convicted of a crime the mob mentality got in 

the way and people assumed that because the people in question were Italian, they had to 

be guilty by default.  There was also the issue of people assuming that Italians had 

connections with the mafia, and were dangerous.  Father Jansens and Mother Cabrini did 

great work to try to change the views of the community regarding the Italians.  They 
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worked to bring Italian speaking clergy to the area, and solidified the Italian religious 

community. 

Though those problems with the acceptance of Italians existed in New Orleans, 

there were large enough numbers of them to provide a need for Italian speaking clergy.  

St. Anthony of Padua was opened as the Italian National Church, a Catholic church that 

anyone Italian was welcome to attend.  There were Italian speaking priests working at St. 

Anthony’s, and confessions were heard in several languages, including Italian.  With a 

great number of Italians attending the church, other Italian immigrants began to also 

attend.  There was a religious community defined by their Italian heritage in a religious 

context.   

Throughout my research, I found no evidence of social clubs or mutual aid 

societies aimed towards Italians.  Though they may have existed, their presence was not 

obvious when looking at records and histories of the area.  The need for social clubs and 

mutual aid societies was not apparent, the way that it was in Ybor City.  The Italians 

living in Ybor City were as whole, unskilled low-income immigrant workers, making 

their livings in the cigar factories.  The Italians living in New Orleans were generally 

skilled and trained in a specific trade.  Many of them made their living selling goods at 

markets or operating small shops selling food or goods.  This led to a higher income level 

in the Italian community in New Orleans.  Because of this higher income level, there was 

less of a dependence on mutual aid societies to provide money in times of need, because 

the people in question had the money already.  There was also less political turmoil 

discussed, because the predominant communal space was the church.  The baptism and 

marriage records for the church show that while not every Italian had their children 
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baptized or was married in the church, many were.  It seems from the records that the 

norm was for people to practice institutional religion in New Orleans. 

Due to the religious history of the area, it became necessary for Italians to join the 

religious community offered to them, because it was a way to find their place in a society 

that was already developed when they joined.  In Ybor City, there was no developed 

society, so there was no need to find a way to fit in, other than to mingle with other 

people of the same ethnic origins.  The social context seemed to define the religious 

participation of the immigrants more than their previous religious lives.  Though the 

Italians most likely practiced Catholicism in Italy before they migrated to the United 

States, they were able to decide whether or not to continue the practice once they were 

living in America.  

Will Herberg’s and R. Stephen Warner’s sociological models of religion and 

immigration helps make sense of a good portion of American experience.  It does not, 

however, work for Ybor City.  This demonstrates the limits of this interpretative model.  

Herberg and Warner claim that religion becomes a way for immigrants to pass their 

heritage to their children and other family members, and that it helps immigrants 

assimilate to broader society.  In Ybor City, Italian traditions continue to this day.  

Between 1895 and 1920, Italians assimilated to life in Ybor City.  Though they were not 

immediately accepted by the Cuban and Spanish populations in the area, they soon 

became important parts of the society, joining the ranks as cigar makers and forming 

social clubs and mutual aid societies 

Does the theory that immigrants use religion to fit into a society, assimilate, and 

generally join the society in question, change our understanding of Ybor City?  I believe 
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that it does not.  In Ybor City, while there was not institutionalized religion, there was 

certainly the community and connection provided by a church in the mutual aid societies.  

The social context of the area did not allow for acceptance of the clergy or the church, 

and the people of the area had no desire to attend.  This does not mean that the Italians in 

Ybor City did not assimilate to their society.  Herberg seems to offer the theory that to 

assimilate to an area and become part of the community, being a member of a church is 

necessary.  In Ybor City, the Italians were part of the community, and did not participate 

in institutionalized religion.  I believe that the theories provided by Herberg and Warner 

only fit in the context of a pre-established religious community, one that a person would 

need to find a way to fit in.  In Ybor City, this was not necessary, because the general 

population of the area was irreligious, and the Italians chose to be irreligious both to 

adapt to their new community, and because of their dislike of the Catholic Church back in 

Italy. 

The theories that Herberg and Warner offer work perfectly when looking at New 

Orleans.  Warner explains that people have the choice to practice religion or not to 

practice religion in the United States, which is a different opportunity than was provided 

to many people in other countries during that time period.  The Italians in New Orleans 

who chose to practice Catholicism most likely had a stronger religious zeal because of 

their personal decision to be religious in a secular culture, making the choice of religion 

their own.  As described before, Herberg claims “religious boundary lines have replaced 

national origin lines as the significant form of ethnic differentiation among whites in 

American society.  Social interaction tends to be confined to one’s own religious 
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group...”41  This proves to be true in New Orleans, because looking at the historical data 

provided, it seems as though there was very little inter-religious marriage, and people 

generally seemed to marry within their own religious groups.  The addendum to this 

claim by Herberg, though, is that people also maintained their national origin lines, 

marrying and interacting mostly with people from their country who also believed in the 

same religious ideals. 

Herberg and Warner’s beliefs and theories fit well within societies that have pre-

established social groups, religious organization and communities.  Their theories cannot 

fit in a community like Ybor City, because there was no established community for the 

immigrants to join, thus not using religion as a way to enter said community.  I believe 

that their theories could be modified to say that immigrants become more religious when 

they come to the United States if they settle in a community that has pre-existing social 

and religious communities.  Without the pre-existing communities, there is no need to 

define a group within it. 

Comparing Ybor City to New Orleans proved that the Italians settling in New 

Orleans maintained their religious identities, while those settling in Ybor City did not.  

The reasons behind these differences can be tied to social clubs, the religious background 

of the community being joined, the presence of an Italian National Church in New 

Orleans, the socio-economic level of the immigrants in question, and the language that 

the clergy of the area spoke.  All of these factors helped to define the future religious 

tendencies of the Italians joining the communities.  Though Italians in New Orleans and 

                                                           
41 Herberg, 27-28 



51 

 

Ybor City did not share the same type of religious practices between 1895 and 1920, they 

have similar backgrounds in their history.  

 Ybor City simply does not fit with the theories that past sociologists have offered, 

concerning religious communities.  By examining Ybor City from a viewpoint different 

from the traditional sociological, and by questioning accepted outline of behaviors 

displayed in immigrant communities, our eyes are opened up to a new community.  New 

Orleans and Ybor City have very different backgrounds, and different religious practices, 

but with the same general population of Italian immigrants.  Both groups deserve further 

study, even though Ybor City does not fit the typical trends.  Looking at both 

communities, I offer that religious pursuits chosen by immigrant communities are 

influenced less by the prior religious cultures of the group of immigrants, and more by 

the social context of the area that the immigrants populate.  If we look at these 

communities using Herberg and Warner’s theories as well as examining it with a new 

light, a more complete history is told of both Ybor City, Florida, and New Orleans, 

Louisiana.  The history of Ybor City, Florida adds to the story of immigration and 

religion in the United States.  While some immigrants may become American by 

becoming religious, other immigrants may chose the path of irreligion to secure their 

place in the national landscape.
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Appendix 

Figure 1:  Baptisms in Ybor City 

Numbers taken from Gary Mormino’s The Immigrant World of Ybor City Table 9 

Italians 
1891—5 (8.9%) 
1892—16 
1893—23 
1894—45 
1895—26 
1896—89 
1897—51 
1898—86 
1899—75 
1900—117 (8.8%) 
1901—95 
1902—162 
1903—137 
1904—135 
1905—121 
1906—186 
1907—199 
1908—218 
1909—368 
1910—209 (8.2%) 
1911—157 
1912—137 
1913—121 
1914—164 
1915—121 
1916—116 
1917—90 
1918—76 
1919—75 
1920—79 (2.8%)
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Figure 2:  Italian Marriages in Ybor City 
 
Numbers taken from Gary Mormino’s The Immigrant World of Ybor City Table 10 
 
Year  Percent Catholic  Percent Protestant  Percent Civil 
1890  0    0    0 
1895  90    0    10 
1900  80    0    20 
1905  28.9    10.1    60.1 
1910  20.9    1.5    77.6 
1915  1.5    1.5    97.0 
1920  0    0    100 
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Figure 3:  Religious Bodies Census 
[U 1-197] Department of Commerce + Labor 
 Bureau of the Census 
Religious Bodies 

1.  Denomination (give name in full) 
a. Roman Catholic Church 

2. Division (see instructions) 
a. Archdiocese of New Orleans, LA 

3. Organization (give name in full) 
a. St. Anthony’s of Padua—Italian Parish 

4. Location 
a. New Orleans, LA, Corner of Rampart + Conti Sts. 

5. Year in Which Established 
a. May 10th, 1877 

6. Number of Church Edifices 
a. One 

7. Seating Capacity 
a. 200 

8. Value of Church Property 
a. $25,000.00 

9. Amount of Debt on Church 
a. None 

10. Value of parsonage 
a. $3,000 

11. Language in which services are conducted 
a. Italian, English, French 

12. Ministers:  Number of 
a. Pastors with 3 assistants, Salary $1200.00 

13. Communicants or Members 
a. 20,000 

14. Sunday Schools conducted by Church 
a. # of schools—2  # of Scholars—400  # of teachers—10 
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Figure 4:  U.S. Catholic Directories 1885-1920 

• 1885—St. Anthony’s (Ital.) Rev. J.A. Manorita, Rector 
• 1886—St. Anthony’s (Ital.) Rev. J.A. Manorita, Rector 
• 1887—St. Anthony’s (Ital.) Rev. J.A. Manorita, Rector 
• 1888—St. Anthony’s (Ital.) Rev. J.A. Manorita, Rector 
• 1889—St. Anthony’s (Ital.) Rev. J.A. Manorita, Rector 
• 1890—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 
• 1891—St. Anthony of Padua (Ital.) N. Rampart, Corconti St, Rev. J.A. Manoritta, 

Rector 
• 1892—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 
• 1893—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 
• 1894—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 
• 1895—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 

o School—Salesian Missionary Nuns, Pupils, 200 
• 1896—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 

o School—Salesian Missionary Nuns, Pupils 200 
• 1897—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 

o School—Salesian Missionary Nuns, Pupils 200 
• 1898—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 

o School—Salesian Missionary Nuns, Pupils 200 
• 1899—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta, Rector 

o School—Salesian Missionary nuns, Pupils 200 
• 1900—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta D.D, Rector, Rev. A. 

Demarrizi 
o School—16 Missionary sisters of the Sacred Heart, Sister M. Magdalen, 

directress. Pupils 300 
• 1901—St. Anthony of Padua (Ital.) Rev. J.A. Manoritta D.D, Rector, Rev. J. 

Larosa 
o School—16 Missionary Sisters of the Sacred heart, Sister M. Magdalen, 

directress, Pupils 300 
• 1902—St. Anthony of Padua, Very Rev. J.A. Manoritta, D.D, Canon, Rector 

o School—16 Missionary Sisters of the Sacred Heart, Sister M. Magdalen, 
directress, Pupils 300 

• 1903—St. Anthony of Padua (Ital.) 
• 1904—St. Anthony of Padua (Ital.) Rev. Thomas Lorente, O.P. Rector—Spanish 

Dominican 
• 1905—St. Anthony of Padua (Ital.) Rev. Thomas Lorente, O.P. Rector, Revs. 

Casimiru Municha O.P., Gabriel Vivar O.P Assistants 
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• 1906—St. Anthony of Padua (Ital.) Rev. Thomas Lorente, O.P. Rector, Revs 
Casimiru Municha O.P, Gabriel Vivar O.P. Assistants 

• 1907—St. Anthony of Padua (Ital.) Rev. Thomas Lorente, O.P, Rector Revs. 
Casimirus Municha, O.P., Joannes Delgado, O.P., Joseph Conzales O.P., 
Raymundus Lius O.P. assistants 

• 1908—St. Anthony of Padua (Ital.) Rev. Thomas Lorente O.P. Rector, Revs. 
Casimirus Municha, O.P, Joannes Delgado, O.P, Paul L. Perretta O.P, 
Raymundus Luis O.P. Assistants 

• 1909—St. Anthony of Padua (Ital.) Rev. Thomas Lorente O.P, Rector Revs. 
Casimirus Municha O.P, Paul L. Perretta, Guillemus Martin O.P, Assistants 

• 1910—St. Anthony of Padua (Ital.) Rev. Thomas Lorente, O.P, Rector, Revs 
Casimirus Municha, O.P, Paul L. Perretta, O.P, Guillemus Martin, O.P, Assistants 

• 1911—St. Anthony of Padua (Ital.) Very Rev. Felicians Martin, O.P, Rector, Revs 
Casimirus Municha, O.P, Paul L. Perretta, O.P, William Martin, O.P Assistants 

• 1912—St. Anthony of Padua (Ital.) Very Rev. Thomas Lorente O.P, Rector, Revs 
Casimir Municha O.P, Thomas Olliver, O.P, William Martin, O.P, Assistants 

• 1913—St. Anthony of Padua (Ital.) Very Rev. Thomas Lorente O.P, Rector. Revs. 
Masoliver O.P, A.J. Harpin, O.P, Assistants 

• 1914—St. Anthony of Padua (Ital.) Very Rev. Thomas Lorente, O.P, Rector, Revs 
Francis Marin, D.D. O.P, A.J Harpin, O.P Assistants 

• 1915—St. Anthony of Padua (Ital.) Very Rev. Thomas Lorente O.P, Rector, Revs. 
B.A. Enis, O.P, P.L. Perretta, O.P, Gerardo Ranuro, O.P, Joseph Gonzales, O.P 
Assistants, 2 lay brothers 

o School—5 lay teachers, boys 108, girls 87 
• 1916—St. Anthony’s Canal + Olympia, Revs. Casimir Munich, Revs. Joseph R. 

Gonzales, O.P, Marianus O.P, Rector, Revilla, O.P, Assistants 
o School—3 lay teachers, boys 46, girls 59 

• 1917—St. Anthony’s, Revs Casimir Municha, O.P, Rector, Revs. Joseph R. 
Gonzales, O.P, Paul L. Perretta, O.P. Assistants 

o School—4 Dominican Sisters, pupils: boys 50, girls 63 
• 1918—St. Anthony’s, Rev. Joseph R. Gonzales, O.P, Rector, Revs. Paul. L. 

Perretta, O.P, Gerard Ramiro, O.P, James P. Malone, O.P, M. Revilla, O.P 
o School—4 Dominican Sisters, pupils: boys 76, girls 85 

• 1919—St. Anthony’s, Rev Joseph R. Gonzales, O.P, Rector, Revs James P. 
Malone, O.P, M. Revilla, O.P, John Valencia, O.P, Eulogius Sanches, O.P, 
Assistants 

o School—4 Dominican Sisters, pupils: boys 91, girls 103 
• 1920—St. Anthony’s, Canal +Olympia Sts, Rev. Joseph R. Gonzales, O.P, 

Rector, Revs M. Revilla, O.P, Paul L. Peretta, O.P, Assistants, 1 lay brother 
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o School—4 Dominican Sisters, boys 114, girls 122 
o Mission—Ave. Maria, Lakeview 
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Figure 5:  St. Anthony of Padua:  New Orleans:  Annual Reports 1894-1920 

• 1894—“Parish of For the 
Italians” 

o Caholic Population—
15,000 

o # of Communions—500 
o Baptisms 

§ White-150 
§ Colored-50 

o Marriages 
§ Catholic-49 
§ Mixed-1 

• 1895—“Parish of Italian” 
o Baptisms 

§ White-none 
reported 

§ Colored-200 
o Marriages 

§ Catholic-70 
§ Mixed-None 

reported 
• 1897 

o # of Communions—2000 
o Baptisms 

§ White-180 
§ Colored-20 

o Marriages 
§ Catholic-61 
§ Mixed-None 

reported 
• 1898 

o # of Communions—2000 
o Baptisms 

§ W-163 
§ C-20 

o Marriages 
§ Catholic-71 

§ Mixed-None 
reported 

• 1899 
o # of Communions—500 
o Baptisms 

§ W-140 
§ C-10 

o Marriages 
§ Catholic-59 
§ Mixed-2 

• 1900 
o Baptisms 

§ W-149 
§ C-none reported 

o Marriages 
§ Catholic-86 
§ Mixed-none 

reported 
• 1901 

o Baptisms 
§ W-184 
§ C-none reported 

o Marriages 
§ Catholic-86 
§ Mixed-None 

Reported 
• 1902 

o Baptisms 
§ W-150 
§ C-6 

o Marriages 
§ Catholic-72 
§ Mixed-1 

• 1905 
o # of Communions—1500 
o Baptisms 
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§ W-146 
§ C-None Reported 

o Marriages 
§ Catholic-91 
§ Mixed-None 

Reported 
• 1906 

o # of Communions—2216 
o Baptisms 

§ W-151 
§ C-None Reported 

o Marriages 
§ Catholic-89 
§ Mixed-None 

Reported 
• 1907 

o # of Communions—2800 
o Baptisms 

§ W-165 
§ C-2 

o Marriages 
§ Catholic-124 
§ Mixed-None 

Reported 
• 1908 

o # of Communions—2900 
o Baptisms 

§ W-214 
§ C-2 

o Marriages 
§ Catholic-119 
§ Mixed-4 

• 1909 
o # of Communions—3000 
o Baptisms 

§ W-229 
§ C-1 

o Marriages 
§ Catholic-106 

§ Mixed-3 
• 1910 

o # of Communions—3200 
o Baptisms 

§ W-219 
§ C-1 

o Marriages 
§ Catholic-102 
§ Mixed-3 

• 1911 
o # of Communions—7257 
o Baptisms 

§ W-196 
§ C-None Reported 

o Marriages 
§ Catholic-128 
§ Mixed-1 

• 1912 
o # of Communions-3200 
o Baptisms 

§ W-204 
§ C-None Reported 

o Marriages 
§ Catholic-90 
§ Mixed-None 

Reported 
o In Sunday School, 40 

Boys, 60 Girls 
• 1913 

o # of Communions—3500 
o Baptisms 

§ W-174 
§ C-None Reported 

o Marriages 
§ Catholic-106 
§ Mixed-2 

o In Sunday School, 50 
Boys 70 Girls 

• 1914 
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o # of Communions—4600 
o Baptisms 

§ W-181 
§ C-None Reported 

o Marriages 
§ Catholic-98 
§ Mixed-1 

o In Sunday School, 70 
Boys, 55 Girls 

• 1915 
o # of Communions—5000 
o Baptisms 

§ W-189 
§ C-None Reported 

o Marriages 
§ Catholic-91 
§ Mixed-1 

o Sunday School, 75 Boys, 
130 Girls 

• 1916 
o Population—1500 
o # of Communions—6700 
o Baptisms 

§ W-161 
§ C-None Reported 

o Marriages 
§ Catholic-46 
§ Mixed-8 

o Sunday School, 58 Boys, 
62 Girls 

• 1917 
o Population—1700 
o #of communions—19,980  

(???) 
o Baptisms 

§ W-101 
§ C-3 

o Marriages 
§ Catholic-28 

§ Mixed-6 
• 1918 

o Population—1760 
o # of Communions—

15,750 
o Baptisms 

§ W-94 
§ C-None Reported 

o Marriages 
§ Catholic-22 
§ Mixed-9 

• 1919 
o Population—1800 
o # of Communions—

19175 
o Baptisms 

§ W-110 
§ C-2 

o Marriages 
§ Catholic-24 
§ Mixed-19 

• 1920 
o Population—1900 
o # of Communions 1,975 
o Baptisms 

§ W-99 
§ C-1 

o Marriages 
§ Catholic-32 
§ Mixed-5 
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Figure 6:  Statistics of Archdiocese of New Orleans:  St. Anthony of Padua 

 

Year  Baptisms W Baptisms C Marriages Cath. Marriages Mixed
 Burials 
1888  219  0  58   1  
 12 
1889  175  25  45   -  
 12 
1890  130  60  48   -  
 7 
1891  120  30  42   -  
 10 
1892  112  50  42   -  
 6 
1893  150  50  49   1  
 - 
1894  152  43  70   -  
 8 
1895  75  23  72   -  
 15 
1896  180  20  61   -  
 10 
1897  163  40  71   1  
 - 
1898  149  10  59   2  
 9 
1899  149  -  86   -  
 12 
1900  140  -  83   -  
 28 
1901  150  6  72   1  
 16 
1902  184  -  86   -  
 8 
1903  -  -  -   -  
 - 
1904  -  -  -   -  
 - 
1905  151  -  89   -  
 - 
1906  165  2  124   -  
 40 
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1907  214  2  119   4  
 49 
1908  229  1  106   3  
 56 
1909  219  1  102   3  
 64 
1910  196  -  128   -  
 65 
1911  204  -  90   -  
 61 
1912  174  -  106   2  
 50 
1913  181  -  98   1  
 44 
1914  184  -  91   1  
 52 
1915  161  -  46   8  
 35 
1916  101  3  28   6  
 29 
1917  94  -  22   9  
 32 
1918  110  2  24   10  
 58 

 


