DON BOSCO’S MISSIONARY
DREAMS—IMAGES OF A
WORLDWIDE SALESIAN

APOSTOLATE

Prefatory Note!

Because of the vastness of the subject and of the amount of material involved,
this essay will be presented in two installments. In this issue, after a general
introduction, we will discuss the First Missionary Dream, expressing Don
Bosco’s original option for the missions; and then, the two “South American”
missionary dreams, projecting the expansion of the Salesian work in that sub-
continent. In the next issue we will present the two world-oriented dreams, and
we will conclude with an interpretation of the missionary dreams as a whole, as
well as of particular facets thereof.

Introduction

he Biographical Memoirs and the Documenti that preceded them record over
150 narratives of dreams attributed to Don Bosco.2 Many of them are

1 The present study is a rewritten version of two earlier essays by the same
author: “I Sogni in Don Bosco. Esame storico-critico, significato e ruolo profetico
missionario per 1’ America Latina,” in Don Bosco e Brasilia. Profezia, realta sociale e
diritto, a cura di Cosimo Semeraro. Padova: CEDAM, 1990, p. 85-130; and “Don
Bosco's Mission Dreams in Context,” Indian Missiological Review 10 (1988) 9-52.
In spite of basic identity with the earlier drafts, it was felt that in its present form the
essay will interest the readers of the Journal.

2 The Italian Memorie Biografiche are cited as I[BM The English
Biographical Memoirs (volumes I-XV) are cited as EBM.

[Giovanni Battista Lemoyne] Documenti per scrivere la storia di D.
Giovanni Bosco, dell’Oratorio di S. Francesco di Sales e della Congregazione
Salesiana, 45 volumes [probably, San Benigno Canavese (Torino): Scuola Grafica
Salesiana, 1885-] in the Archivio Salesiano Centrale 110: Cronachette, Lemoyne-
Doc. Fondo Don Bosco Microfiches 966-1201 — cited as Documenti.
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transcribed or edited from first-hand reports now preserved the Central Salesian
Archives.3 The Biographical Memoirs in their turn have served as the source for
published single or collected dream texts.# Critical studies on Don Bosco’s
dreams also have appeared in recent years.?

Among these reported dreams of Don Bosco, there are five which
traditionally carry the label of “missionary dreams.” The description is
appropriate, for these five (more clearly than other dreams and specifically) image
the future expansion of the Salesian work from its original homeland to the
“foreign missions”—first to Patagonia, then to Latin America, and finally to the
whole world.

The five dream narratives in question, familiar to all from the
Biographical Memoirs and the collections, are: (1) the Dream of the (Patagonian)
Missions (1871/72); (2) the Dream of the Train Journey on the (South
American) Missions (August 30, 1883); (3) the Dream of the Fantastic
Highways and the Hall of Glory on the (South American) missions (January 31,

3 Archivio Salesiano Centrale, Via della Pisana 1111, Roma — cited as
ASC. The Don Bosco files (Fondo Don Bosco) of the ASC are available in
microfiches — cited as FDBM.

4 Eugenio Ceria, Annali della Societa Salesiana, [Vol. I:] Dalle origini alla
morte di S. Giovanni Bosco (1841-1888). Torino: Societa Editrice Internazionale,
1841, pp. 245-247, 423-434, 505-510, 551-559 — cited as Annali 1.

The better-known collections are the following: F. Villanueva and R.
Fierro, Los suefios de Don Bosco. Madrid, SEI, 1952. E. Pilla, I sogni di Don Bosco
nella cornice della sua vita, 3rd ed. Siena: Cantagalli, 1979 (summaries in a
biographical context). P. Zerbino, I sogni di Don Bosco. Leumann (Torino): LDC,
1987. E. M. Brown, Dreams, Visions & Prophecies of Don Bosco. New Rochelle,
N.Y.: Don Bosco Publications, 1988.

A critical edition of ten narratives of *“prophecies” and dreams from archival
manuscripts [ASC 132 Autografi-Sogni, FDBM 1346f.] was published by C. Romero,
I sogni di Don Bosco, edizione critica. Leumann (Torino): LDC, 1978 — cited as
Romero, Sogni.]

P. Stella, Don Bosco nella storia della religiosita cattolica. Roma: LAS,
vol. IT (2nd ed,): Mentalita religiosa e spiritualita (1981), pp. 507-569 (Appendix:
“Note per uno studio sui sogni di Don Bosco™) — cited as Stella, Don Bosco II.

F. Desramaut, Les Memorie Ide G.B. Lemoyne. Etude d’'un ouvrage
fondamental sur la jeunesse de Saint Jean Bosco. Lyon: Maison d'Etudes Saint-Jean-
Bosco, 1862, pp. 250-258 (source-critical study of the vocation dream narratives) —
cited as Desramaut, Memorie I.

Id., “Etudes préalables & une biographie de saint Jean Bosco. VIII: La
vieillesse (1884-1888),” in Cahiers Salesiens [...], No. 18-19, Avril-Octobre 1988,
p. 98-113 — cited as Desramaut, Etudes VIII (Cahiers).

A. Lenti, “Don Bosco’s Vocation-Mission Dream—Its Recurrence and
Significance,” Journal of Salesian Studies 2 (1991) 45-156; besides the essays cited
in note 1 above,

C. Semeraro, “I sogni di Don Bosco. Saggio di storiografia,” in Don Bosco
e Brasilia, cit., p. 21-46.
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1885); (4) the Dream of the Angels of the Missions (narrated on July 2, 1885);
(5) the Barcelona Dream, or Dream of the Mission Line Santiago-Africa-Peking”
(April 9, 1886)—the last two having a worldwide scope.

It should immediately be noted that these dreams view the foreign
missions not as an added Salesian work, but as the worldwide orientation of the
typical evangelizing and educative Salesian apostolate. In this respect, they are
neither isolated nor unique. First, they stand in continuity with Don Bosco’s
original vocation dream and its variants, and (in parallel fashion) they address the
Salesian society in its vocation-mission. Secondly, they are only select instances
of a larger category of dreams that deal with the future of the Salesian Society
and its mission, as envisaged by the Founder.

Hence, it is the aim of the present essay not only to study the
missionary dreams as witnesses of Don Bosco’s missionary awareness and
commitment in its historical development, but also as expressions of his
developing conception of the Salesian Society’s vocation and work.

Part One: Preliminary Questions on Don
Bosco’s Dreams in General and on the
Missionary Dreams in Particular

I. Origin, Tradition and Redaction of the Dream
Narratives

1. Dream Narratives in Relation to the Dream
Experience

Obviously, the dream experience of any dreamer is accessible to others only
through his or her “telling the dream.” This operation results in a dream
narrative. This is true also in Don Bosco’s case. The question may be asked,
What is the nature of the dream narratives in our possession with respect to their
textual origins? This question refers to the degree of authentication by Don
Bosco which a particular dream narrative may possess.

Considering, in the first place, only archival manuscripts, we may
distinguish three general categories: (1) the few dream narratives wholly in Don
Bosco’s hand; (2) the small number of dream narratives in other hands, reviewed
and corrected by Don Bosco;® (3) the many first-hand reports by early Salesians

6 Cf. ASC 132: Autografi-Sogni and Romero, Sogni, for categories 1 and 2.
Besides the dream narratives and the references to dreams in the Memoirs of
the Oratory, the Don Bosco autographs extant in ASC are: (1) the Address to Pius IX
(a portion of the Prophecy of 1870); (2) the Message to Pius IX of 1873; (3) the
Message to the Emperor of Austria of 1873; (4) The shorter report of the Lanzo
(Savio) Dream of 1876; (5) the Message to Pope Leo XIII of 1878; (6) The (St.
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who heard Don Bosco’s narration.” It is unlikely that the early Salesians who
produced written reports from Don Bosco’s narration willfully misrepresented
what they heard. We must rather assume that they wrote down what they heard,
or what they remembered, to the best of their ability. The original shape of the
narrative must have been determined by Don Bosco himself. It would have been
Don Bosco himself who in the telling (or in the writing) interpreted the dream
images and perhaps expanded his interpretations in certain directions of his own
choosing.

In this respect, it can shown from Don Bosco’s autographs that he may
indeed have done so, at least on occasion. One example might be that of the
Lanzo (Savio) Dream of 1876. Of this dream we have an autograph by Don
Bosco, which appears to have been prepared in view of the narration and which
remained unknown to later editors. We also have several manuscript reports from
Don Bosco’s oral narration. Now, the similar narration reports, while in
agreement among themselves, differ considerably (though not in substance) from
the autograph in length, order and narrative details.® Another example is the San
Benigno (Diamonds) dream of 1881. The pentimenti, in the form of corrections
and changes, introduced by Don Bosco on his own autograph, are evidence of
later choices made by him with regard to the text.?

In the second place, one must consider the editorial process which,
starting from the archival manuscripts, produced the “finished” dream narratives
as we know them. This was largely Lemoyne’s work. It is to him that we owe
not only many original reports from Don Bosco’s narration, but also most of the
final narratives edited first in Documenti and then in their final form in the
Biographical Memoirs.

Now, Lemoyne’s editorial procedures are well known. His method is
essentially “compilatory,” and “cumulative.” In his dogged determination not to
let the least detail in his sources go to waste he compiled all source material
without much critical discernment. So he himself unwittingly states at several

Francis de Sales) Dream on Vocations of 1879; (7) The San Benigno Dream (of the
Diamonds) of 1881; (8) The Provera Dream of 1883; (9) The Dream of the Handmaid
of the Lord of 1887.

Narratives corrected by Don Bosco are Fr. Joachim Berto’s copy of the San
Benigno Dream of 1881 and Lemoyne’s draft of the Second Missionary Dream of
1883.

7 These reports are found chiefly in ASC 111: Sogni—various collections,
the most important of which are: Barberis, FDBM 1279-1298 and Lemoyne, FDBM
1308-1325. Dream reports are also found in ASC 110: Cronachette—chronicles, the
most important of which are: Barberis, FDBM 792-898; Bonetti, FDBM 919-925;
Ruffino, FDBM 1,206-1216; and Viglietti, FDBM 1,222-1,250.

8 cr. Stella, Don Bosco 11, p. 509-514.

9 Cf. Stella, Don Bosco II, p. 526-532.
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junctures in the Biographical Memoirs.10 More tellingly, on a number of
occasions he demonstrably goes beyond his sources and introduces interpretations
and developments that can hardly be brought back to Don Bosco’s narration.11
He also often fails to recognize doublets, and has been shown to have “managed”

his source texts.12
2. Critical Caution

This being the situation, critical caution should be exercised at every step. To
this end, the following preliminary considerations appear to be important. (1)
The dream narrative may have originated directly with Don Bosco in writing or
orally, either immediately or at some time (even a long time) after the dream. (2)
It may have originated with someone who heard Don Bosco’s narration through a
first-hand report produced either immediately or some time (even a long time)
after the narration, (3) Don Bosco may or may not have reviewed or revised the
written text reported from his narration. (4) Both writing and narration by the
dreamer, and reports of narration by others, suffer from deficiencies inherent in
dream recall, and more generally in memory and in reporting. (5) The time
elapsed from the dream experience to writing and narration by the dreamer, or by
a reporter, is a factor that accentuates the deficiencies inherent in memory and
reporting.13 (6) While dreams are made up purely of images, mostly
disconnected and confused, the dreamer, unless trained, is tempted to interpret and
translate the images into a coherent sequence or story. (7) Intervening

10 Cf, e. g., EMB IX, p. 100, where one may read his comment on the
dream on hell (p. 85-99).

11 See Stella’s comments with regard to the so-called Dream of the Two
Columns [Stella, Don Bosco II, 550-554] and to the Lanzo (Savio) Dream [Ibid., 514-
517]; and Desramaut, Etudes VIII (Cabhiers), p. 99-102, with respect to the Dream of
the Saw.

12 This may be seen in Lemoyne’s handling of the vocation dream
narratives, for which cf. Desramaut, Memorie I, 250-258 and A. Lenti, “Don Bosco’s
Vocation-Mission Dream,” cit., p. 50-81.

For Lemoyne’s editorial method and procedures generally, cf. F. Desramaut,
“Come hanno lavorato gli autori delle Memorie Biografiche,” in Don Bosco nella
storia: Atti del 1® Congresso Internazionale di Studi su Don Bosco (Universita
Pontificia Salesiana, Roma, 16-20 gennaio 1989) (Pubblicazioni del Centro Studi
Don Bosco, Studi storici, 10), ed. Mario Midali. Roma: LAS, 1990, p. 37-65; and
more briefly, A. Lenti, “Don Bosco’s ‘Boswell’: John Baptist Lemoyne—the Man
and His Work,” Journal of Salesian Studies 1:2 (1990) [1-46] 34-44.

13 Psychologists stress the importance of writing the dream down
immediately. “A dream not recorded within five minutes of awakening is usually
forgotten. A person usually dreams five to seven times each night, so it is important
to have a journal next to the bed so that dreams can be written down immediately upon
their occurrence [Morton Kelsey, Dreams: A Way to Listen to God. New York: Paulist
Press, 1978, p. 45]. :
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experiences of the dreamer can affect the interpretation of the dream and the
content of the narration; (8) Various concerns or interests (such as those of an
educator, spiritual director, or founder) can have the same effect. (9) The above
situations may be further aggravated when the dream narrative originated through
a narration or report at second remove, or has been processed in transmission or
in the final editing.

Such general considerations, applicable to all of Don Bosco’s dreams,
should also guide the present study of his missionary dreams.

Il. Don Bosco’s Dreams As Real Dreams

1. Real Dreams?

Great importance is attached to dreams today, and much work has been done in
dream theory and dream interpretation. In as much as all dreams are creations of
the unconscious mind or psyche, and symbolically reflect aspects of the
unconscious demanding conscious attention, their importance and their
usefulness cannot be overestimated. Introducing his recent book on dreams, J.
Taylor sets forth ten basic assumptions about dreams, the first two of which are:
“All dreams come in the service of health and wholeness;” and “No dream comes
just to tell the dreamer what he or she already knows.” This, he affirms, is true
also, in fact especially, of nightmares: “My experience convinces me beyond
doubt that the primary reason for the existence of nightmares is that the
information they contain is of particular importance and value.” He then goes on
to stress the importance of working with dreams individually and in groups.14

Even though perplexed by his dreams, Don Bosco appreciated their
importance. He believed that they were telling him something. He told his
dreams and, with a remarkably modern attitude, he reflected on their meaning and
sought to interpret them both individually and in group situations. The author
just quoted also states that “only the dreamer can say with any certainty what
meanings his or her dream may hold.”15 Don Bosco’s reflections on his own
dreams should not be lightly dismissed.

Again, as will be seen presently, while the narrative interpretations that
have come down to us in the Biographical Memoirs refer largely to the “manifest
content” of Don Bosco’s dreams, and often take the form of elaborate “un-
dreamlike” narratives—Don Bosco is said, or claims, to be relating true dream
experiences. Sometimes we are given a logical narrative, which makes a
psychological interpretation of the dream experience problematic; but at other
times Don Bosco is presented as struggling with symbolic dream images. In
either case, whether we are given sparing symbolic images or extensive narrative
interpretations, the texts are valuable indeed for an understanding of the dreamer’s

14 Jeremy Taylor, Where People Fly and Water Runs Uphill. Using Dreams
to Tap the Wisdom of the Unconscious. New York: Warner Books, 1992, p. 5-11.

15 Taylor, op. cit. p. 7, 11.
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inner world. When taken in historical context and in conjunction with writings
and utterances of the same period, this material may afford precious insights into
the Saint’s spiritual life and religious experience, as well as into his apostolic
concerns, his fears and hopes for the Church and the Salesian Society. This
seems particularly true of Don Bosco’s missionary dreams and of Don Bosco’s
comments and reflections on them.

Obviously, our understanding is that behind these narratives stand real
dreams. Given the moralistic, didactic character of many of them, especially
those having the welfare of the boys or confreres in view, one might be led to
dismiss them as mere imaginative stories or parables. Fr. Albert Caviglia, for
one, thought that “a good number of these [narratives] could be regarded as
moralistic and educational parables.”16 What has come down to us as the Dream
of the Two Columns of 1862 was narrated by Don Bosco, according to the
original reports, as “an apologue or simile.”17 This may be true of some dream
narratives, but certainly not of most of them. A judgment in this regard can only
be tentative and should be made only after careful consideration of all factors
involved.

One should also bear in mind that in several instances the reality of the
dream is confirmed by Don Bosco’s own statement; by the fact that he related his
dreams with absolute seriousness, sometimes to important persons and before
solemn gatlnarings;l8 by the fact that he regarded some dreams as important (or
even as divine communications) and was guided by them in his decisions;!? and
by the fact that he himself in certain instances took great pains in writing them
down or correcting the reports.20 Therefore, from a methodological point of
view, unless there is good reason for thinking otherwise, dream narratives should
be regarded as representing real dreams, and should be addressed as such.

2. Interpretation of Don Bosco’s Dream Narratives as
Dreams
Psychiatrists, psychotherapists, psychologists, and even educators and spiritual
directors have a professional interest in dreams and their interpretation, But there

16 A, Caviglia, Don Bosco. Torino: L.I.C.E., 1934, p. 35f.

17 It may be noted that in Documenti VIII, p. 56 (FDBM 996 A6) Lemoyne
retains that designation (“apologue or simile”) in the main text; but changes it to
“dream” in the marginal note. Likewise, in the Biographical Memoirs he retains the
original designation in Don Bosco’s narration, but ‘dream’ it is in his own
introduction and comments [cf. EBM VII, 107-109].

18 por example, he related his original Vocation Dream and the First
Missionary Dream to Pope Pius IX in 1858 and 1876 respectively. He narrated the
Second Missionary Dream to the Third General Chapter in 1883.

19 This is the case with the Dream of 1844 and the “other dream” connected
with it [cf. MO-En, p. 210].

20 cf, ASC 132: Autografi-Sogni, FDBM 1346f., texts critically edited in
Romero, Sogni.



30 Journal of Salesian Studies

has been no scientific study of Don Bosco’s dreams.2] Such a lack may be due
to a difficulty inherent in Don Bosco’s dream narratives. This may become
clearer from an understanding of the unconscious forces that are operative in
dreams.

[i] The Nature of Real Dreams and the Character of Don Bosco’s Dream
Narratives

In dreams, to put it in lay terms, a distinction is made between the “manifest
content” (that is, the immediately apparent aspects) and the “latent content” (that
is, that complex of unconscious drives and ideas that are masked by the dream
scene and its manifest elements). Such unconscious aspects remain unknown to
the subject and are not explicitly manifested because an automatic, unconscious
force prevents their free expression. Some repressed, unconscious elements,
however, elude the psyche’s censorship and appear as manifest content in dreams;
but they do so in a disguised, deformed and altered shape, one that remains
incomprehensible to the dreamer. As a consequence, one of the basic
characteristics of a dream scene is its “disconnectedness” or “absurdity.” The
dream plot does not follow a logical development. This is due also to
psychological mechanisms operative in dreams, such as deformation,
compression, symbolization. One of the processes operative in dreams is a type
of symbolic representation by which an element present in the dream scene
represents in compressed fashion something entirely different. Furthermore,
dreams characteristically exhibit a disharmony between the dream content and the
emotional states experienced by the dreamer in the process of dreaming. For
instance, one might dream about the death of a dear person with the experience of
joy and serenity. This is because the true meaning of the dream scene is different
from that given by a rational interpretation.

Now, in contrast to the dream structure just described (by which dreams
are often illogical, even absurd, and symbolically compressed), Don Bosco’s
dreams generally evince a logical, almost thought-out development. And
likewise they present little symbolical compression, but are rather elaborately
detailed and expansive, Also, the emotional reactions expressed in Don Bosco’s
dream narratives do not show the disharmony that is characteristic of dreams, but
match rationally the content of the dream scene.

All this points to activity by the conscious mind. And this is what
makes the psychological interpretation of Don Bosco’s dream texts problematic.
Generally speaking, Don Bosco’s dream narratives are transparent, logical and
comprehensible. Therefore, if there has been a dream experience, it has undergone
a process of transformation, a secondary reworking.

21 A discussion of the matter is found in A. D’ Acquino, Psicologia di Don
Bosco, p. 274-286. See also the brief comments in F. Desramaut, Etudes VIII
(Cahiers), p. 110-113.
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‘We may suppose that with the passing of hours, days, sometimes many
years, from the dream experience, the illogical and absurd elements of the dream
were discounted, and a rational construct was superimposed. Or we may suppose
that special concerns of the educator and of the founder resulted in a “tendentious”
narrative interpretation of the original images. Thereby the dream narrative
acquired unity and logical coordination. The greater the extent in which this
occurs, the more difficult it becomes to get to the latent content, that is, to the
true psychological significance of the dream.

As will be discussed below, this situation is made more complex by
later (post-Bosconian) editorial activity, such as reflected in the texts given in the
Biographical Memoirs. Hence, the first task should be that of establishing a
“critical text.” This means going back to Don Bosco’s narration, which may be
recoverable either through an autograph or through firsthand reports. After this is
done, one may further inquire into the character of individual dream narratives,
and perhaps seck to separate the conscious overlays (by which the narrator
interpreted the dream’s manifest content) from the manifest content itself (the
original dream images). Obviously, such judgments can only be tentative.
Finally, one may inquire into the latent content, or true psychological
significance of the dream. In the case of Don Bosco’s dreams, as has already been
indicated, this last-mentioned operation may no longer be possible, or may be
beset with great difficulty even for the expert. It would, in any case, have to be
carried out with the aid of such dream theories as those proposed by Sigmund
Freud, Carl Jung, and other more recent scholars.22

[ii] Possible Interpretative Avenues

In spite of these drawbacks, however, some lines of interpretation are still
open.23

First, we may suppose that through the imagery of the dreams’
manifest content Don Bosco was unconsciously expressing his deep need for
what he lacked in actuality. In other words, from the psychological point of
view, it was Don Bosco’s own unconscious that created the dream for the
hallucinatory fulfillment of a desire. Don Bosco’s dreams, then, were the
expression of a continuing unconscious wish, but one that at times coincided
with conscious desires and expectations—that is, a latent, repressed wish, which
endured over a long period of time and that occasionally surfaced.

A second suggestion for interpretation has to do with cyclical dreams,
that is, dreams showing the same recurring content. Through these Don Bosco
subconsciously projected the deep, continuing desire to help those that were in
the same situation of affective, emotional frustration as he had been. This was an

22¢f,e. g., Sigmund Freud, The Interpretation of Dreams. New York: The
Modem Library, 1950; Maria Mahoney, The Meaning of Dreams and Dreaming. New
York: The Citadel Press, 1970 (a guide to Carl Jung’s interpretation).

23 ¢f. D’ Acquino, op. cit., p. 282-284, with a Freudian slant.
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unconscious wish and need; even though at the conscious level this self-giving
impulse found rational expression in the idea of “saving souls”. This applies
also to dreams in which Don Bosco dreamt that his boys were in a state of sin.
In such cases we probably have an instance of a painful situation indirectly
stimulating the expression of a totally opposite unconscious desire—to save
souls. And since the dream often also expresses conscious concerns, the dream
scene often contains elements consciously experienced or thought about
previously in the waking state. Such conscious daytime survivals are taken over
and utilized in the dream activity of the unconscious.

Thirdly, it should be noted that, in Don Bosco’s case, dreams occurred
in moments of uncertainty or of crisis experienced by himself personally or by
the Salesian Society. One may then suppose that he managed or healed his inner
tensions through the manifest content of his dreams. An example may be seen in
the vocation dream, where Christ and the Blessed Virgin Mary appear
anthropomorphically as reassuring parental figures. These representations are
figments of childhood religiosity which remain active also in the adult
unconscious. With the passing of years, Don Bosco realized the staggering
proportions of the work he was carrying forward, and he at times felt
overwhelmed and frightened by the magnitude of God’s purpose for him and for
the Salesian Society. Hence the dreams became a source of comfort and strength
in moments of crisis. Examples come to mind: the Dream of 1844;24 the Dream
of the Roses and Thorns (occurring at a time when his helpers were defecting);25
The Second, Third, Fourth and Fifth Missionary Dreams can also be so regarded.
It might well be affirmed that Don Bosco’s optimism, his self-reliance and his
certainties sprang from his very unconscious.

From a “more Jungian” perspective, dreams are not merely about the
past and the present as enclosed in the individual unconscious; they are also open
to the future. Rightly interpreted, they may truly suggest where a solution to
actual problems lies. They may also indicate the potentialities inherent in
particular situations, and thus establish a psychological basis for sure
expectations, for premonitive and predictive statements. This is especially true in
the case of cyclical dreams, which have the effect of strengthening or
illuminating the perception of such potentialities. The missionary dreams which
(though not cyclical in the strict sense) possess cyclical elements, certainly had
this effect.

[iii] Importance and Utility of Narrative Interpretation
Don Bosco’s narrative expansions of the manifest content of dreams, regrettable

as they may be from the standpoint of a psychological interpretation, may
nonetheless represent his instinctive perception of where the dream pointed. The

24 Cf. MO-En, 209f.
25 This dream first took place in 1847 [?] and subsequently recurred
cyclically. It was narrated in 1864 [cf. EBM III, 25ff.].
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same may be said of the convictions expressed by Don Bosco after narrating the
dream. Thus we cannot overestimate the role that Don Bosco’s dreams fulfilled
in animating and expanding the Salesian Congregation. And we may then
understand why Don Bosco himself placed great importance on his dreams and
was guided by them. Don Bosco’s co-workers and spiritual sons also took his
dreams seriously. They would trustfully and anxiously await the fulfillment of
their predictions, and they would derive from them reassurance and comfort in
their vocation.

lll. The Revelatory Character of Don Bosco’s Dreams

We have noted that, in contrast to the illogical and symbolically compressed
character of true dreams, Don Bosco’s dream narratives generally evince a logical
and expansive development; and this fact points to activity by the conscious
mind. The conclusion would have to be that, if there was a dream experience, it
had undergone a process of transformation, a conscious secondary reworking. E.
Ceria cites the logical character of Don Bosco’s dreams as one of the proofs of
their divine origin or inspiration—in other words, that they were revelations. He
writes:

For an appreciation of the supernatural character of those dreams, one
should note their logical and purpose-oriented plan and development.
This is hardly ever the case in common dreams. The latter are usually
composed of an haphazard sequence of images following one upon the
other without thyme or reason [...]. In Don Bosco’s dreams, on the
contrary, one always notices a serious and basic order in the dream
sequences [...], without any of the irrationalities prevalent in common
dreams.26

The same author also sees the divine origin of many of Don Bosco’s dreams in
the fact that they made predictions which were subsequently verified. And he sees
a further proof in the fact that, although Don Bosco publicly discouraged any
supernatural interpretation of his dreams, privately he seems gradually to have
believed that they were divine communications. In reference to a dream he had
had on successive nights in January 1861, he stated that he was at first skeptical;
but on making inquiries among the boys he realized that what he had seen in the
dream (that some boys were in the state of sin) was true.2? Fr. Joseph Cafasso,
Don Bosco’s spiritual director and confessor, apparently gave him reassurance in
the matter.

In confessing to Fr. Cafasso, I sometimes accused myself of having
spoken perhaps rashly [by narrating dreams that made predictions]. The

26 [pM XVII, p. 11.
27 ¢f. EBM V1, 486-490 (quoting the Ruffino and Bonetti chronicles).
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saintly priest would listen to me, think the matter over, and then say:
“Since your predictions come true, you need not worry. You may
continue to make them.” It was only a few years later, though, that I
firmly came to believe that those dreams came from God. That was
when the young boy [Bernard] Casalegno died and—exactly as I had
seen in my dream—his coffin was placed on two chairs under the
portico, notwithstanding Father Cagliero’s efforts to have it moved to

the usual place.28

Fr. Lemoyne testifies that Don Bosco himself in his later years agreed that some
of his dreams might be “visions.” Don Bosco begins his written narration of the
Dream of the Handmaid of the Lord (January 3 and 4, 1887) with the words:
“Whether I was awake or sleeping I cannot tell; nor was I able to figure out
where I was [...].” He goes on to relate that on two successive nights the
“Handmaid of the Lord” (speaking in Latin) came to assure him of young
seminarian Louis Olive’s recovery, and to give him advice regarding the
Congregation. The morning of January 5, Don Bosco asked Fr. Lemoyne
whether he thought that the Olive family should be told. A dialogue ensued in
which (according to Lemoyne) Don Bosco admitted that some of his dreams
might be interpreted as “visions.”29

The traditional understanding of a “revelation through dreams” is that
God directly or through some angelic intermediary communicates knowledge
during an individual’s sleep “from the beyond” and in a pattern which defies the
laws of dreaming. But the revelatory character of dreams need not be understood
in such a bald way. This is not to say that revelation does not occur, but rather
to say that in dreams it occurs not “from out there,” but “from in here,” with the

28 EBM 'V, 242f. Don Bosco is referring to the Dream of the Specter and the
Casket, related in EBM VII, 76-83. The boy’s name was Victor Maestro, not Bernard
Casalegno.

29 BM XVIII, 253-255.

Actually, “the most significant difference between a dream and a vision is
that the dream occurs while we are sleeping and the vision appears while we are
awake” [M. Kelsey, Dreams: A Way, cit., p. 34]. But there is also a phenomenon
which is referred to as a “dream vision”. The psychologist would understand ‘dream
visions® as hypnagogic images, that is, images that arise in the half-waking state, or
during the introductory phase of sleep. During this phase, as the conscious mind
gradually merges into sleep, images may arise that resemble dream images. These
occur especially when the subject goes to sleep in a state of tension due to worrying
thoughts and concerns. Hypnagogic images are concrete representations of those
thoughts and concerns. They take shape through a more or less conscious activity of
the mind. And in this respect they differ from dream images. For, once truly dreaming,
the subject no longer has any control or influence on the contents of the dream”™
[D’Acquino, op. cit., p. 285f.].
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individual unconscious acting as its intermediary.30 In psychology, as in other
areas of human science and experience, God’s creative action should not be
understood in a dualistic fashion.

Dreams are revelatory in various ways because of their very multi-
faceted nature. A dream may deal with happenings from yesterday, imaging a
particular aspect that illuminates the happening in a new way. It may deal with
forgotten elements, imaged in such a way that allows us to get in touch with
that part of ourselves. It may image other people, but really be about an aspect
of ourselves that is like them. It may deal with archetypes, that is, image not
aspects of our individual psyche, but the evolutionary, deep structure of the
psyche. Dreams may symbolically mediate extrasensory perceptions. There are
clear dreams, that is, dreams in which visual or auditory phenomena are
completely understandable. There are numinous dreams, that is, dreams which
indicate a divine presence or in which an individual is confronted by something
from the outer spiritual world. Kelsey states that “the extrasensory-perception
dreams and the clear dreams are the most unusual. We may have numinous
dreams once or twice in our entire life.”31 Perhaps Don Bosco is an exception to
this rule.

IV. Typology of Don Bosco’s Dream Narratives, with
Special Reference to the Missionary Dreams.

Don Bosco’s dream narratives may be classified (“typed”) on the basis of definite
criteria. Thus, for instance, one may obtain such a typology on the basis of
content (moralistic dreams, predictive dreams, etc.); on the basis of setting or
images (dreams with country, pastoral setting, urban setting, etc); on the basis
of textual tradition (dream narratives authenticated by Don Bosco, produced by
direct witnesses, etc.); on the basis of their origin or inspiration, assuming that
this could be ascertained (common dreams, revelatory dreams); and the like.

The “typing” criterion suggested here for Don Bosco’s dream narratives
is that of their function-in-society. This criterion responds to two questions
jointly: Whom is the dream addressing? What is its aim? The adoption of this
criterion for classifying the narratives may appear to question their nature as true
dreams (for as creations of the unconscious, of themselves dreams address only
the dreamer), or to preempt the question of a conscious narrative interpretation
having occurred. This “typing” criterion merely recognizes the fact that Don
Bosco’s dream narratives, as they have come down to us, appear to have been

30 The concept of the revelatory character of dreams described here is
discussed at length by such authors as Morton Kelsey and John Sanford, and is based
on a non-dualistic understanding of the spiritual world, and of the action of God in it
through the Spirit [cf. M. Kelsey, God, Dreams and Revelation. Minneapolis:
Augsburg Press, 1974; J. Sanford, Dreams, God's Forgotten Language. Philadelphia:
Lippincott, 1968].

Im. Kelsey, Dreams: A Way, cit., p. 45.
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intended for a certain function-in-society. If such a phenomenon raises questions
as to the true nature of the dream, then it would have to be separately addressed.

When classified by this criterion, Don Bosco’s dreams can in many
instances be related to specific concerns arising out of specific historical
situations in which Don Bosco found himself. Hence, the various types of
dreams enjoy periods of greater intensity, reflecting perhaps Don Bosco’s
predominant concerns at that time. It seems indeed that the application of this
criterion ties the dream narratives to historical situations in Don Bosco’s life,
thus providing a “context” for them—one that may reveal the likely provenance
of subsumed motifs.

The principal types may be described as follows:

(1) Dream narratives addressing Don Bosco (and the Salesian Society) in
their essential vocation and apostolate to the young.— Such are principally the
vocation dream narratives of the years 1825-1845. Typically, in them Don
Bosco’s (and the Salesian Society’s) vocation and apostolate are symbolized
through pastoral images, animals, youngsters, buildings, churches, etc.

(2) Dream narratives addressing Don Bosco's young charges and
concerned with their spiritual welfare— This is the largest category, and the late
1850s and the1860s, the period of Don Bosco’s closest personal involvement in
the education of young people, is their period of greatest intensity. These dream
narratives reflect the concerns and problems of the educator and of the priest in
care of souls. Moral and religious in character, they emphasize the virtues and
practices of the Christian life, and the last things. They also contain clairvoyant
and premonitory elements, with frequent predictions of deaths.

(3) Dream narratives addressing political or religious persons and
events.—This smaller category reflects Don Bosco’s concern during the period of
the liberal revolution, the unification of Italy, the taking of Rome, and the
situation arising therefrom. They are scattered over the years1854-1874, in times
of confrontation between Church and State. Their visionary imaging of the
struggle of good against evil and their prophetic announcement of divine
judgments confer on them an almost “apocalyptic” character,

(4) Dream narratives addressing the Salesian Society for its worldwide
vocation and apostolate.— This fairly large category reflects Don Bosco’s hopes
and projects for the future of the Salesian Society. Among these, the five
missionary dreams stand out prominently. Characteristic of these dreams are
Jjourneyings through strange lands and utopian envisioning of the Salesian work
throughout the world. Logically, they may be regarded as forming a second
vocation dream cycle.

Naturally enough, after the approval of the Salesian Society in 1869,
and in the context of a great resurgence of missionary activity in the Church, the
1870s and '80s were bound to be the period of greatest incidence of these



von BOSCO'S Mission Uream

dreams. But they occur in earlier periods as well, for Don Bosco foresaw great
developments early on in his career.32

(5) Dreams addressing the Salesian Society for its perseverance.—These
dreams, frequent also in the 1870s and ’80s, generally speaking reflect Don
Bosco’s concern and fears for the Salesian Society. They form a kind of diptych
to the fourth category, not only because they refer to the Salesian Society, but
also because they place those utopian hopes under strong prophetic cautions.

The classification suggested above allows us to situate the missionary
dreams in the category of the vocation-mission dream. This type of dream is a
well-documented religious phenomenon needing no apology and no
demonstration. The authors already cited (M. Kelsey and J. Sanford) and others
who have surveyed the phenomenon of dreams and dreaming in Christian
history, and (more generally) in the history of religions, have provided ample
documentation.3® Don Bosco regarded the Salesian missions as the proper
continuation by the Salesian Society of his own original apostolate. Hence, the
missionary dreams, in as much as they project the worldwide extension of this
apostolate, should be understood as standing in continuity with the earlier
vocation dreams. It is significant that the last missionary dream (the Barcelona
Dream of 1886) has the same setting and evokes the same pastoral images as the
original vocation dream, referring to it specifically.

Don Bosco took these dreams seriously, and regarded them as divine
invitations, if not outright revelations. No wonder then that in his efforts to
interpret the images they presented, and in his more or less extensive narrations
and commentaries, he voiced his premonitions, and even made predictions
regarding the development of the Salesian work—generally or for particular
areas. We shall likewise treat these dreams with the importance they deserve.

The five missionary dreams are ranged over a 15-year period (1871/2-1886). In
reality, however, the last four occurred in quick succession in 1883, 1885 and
1886, at a distance of some 12 years from the first. This simple observation
points up the special position of the First Missionary Dream. It climaxed the
development of Don Bosco’s missionary awareness, and it indicated that his
resolve to launch the Society into the missionary field had solidified. In itself, it

32 Early examples are, for instance, the Dream of the Rose Bower and the
Dream of the Mountain (difficulties, defections, success—1847 and ca. 1862); the
Dream of the Wheel of Fortune (five decades of expansion—ca. 1856); the Dream of
the Machine and Transparent Wheel, Part 3 (five decades of expansion—1861).

3 E. Ceria writes: “Throughout history, from the well known Passio of St.
Perpetua (203 C.E.) to the life story of a number of religious founders and
foundresses, and of illustrious converts, many are the instances in which dreams
figure as supernatural agents sent to warn, strengthen, inspire, and confront. A saint
whose life bears a marked resemblance to that of our Founder, for the role which
dreams played in directing and defining his mission, is St. Ansgar, the great ninth-
century “Apostle of the North” [IBM XVII, p. 9].
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imaged not so much the South American missions, as the missions simply—
although, as it turned out, his decision was for Argentina.

The Second and Third Missionary Dreams, on the other hand, clearly
and in similar ways project the development of the Salesian work in South
America. Even the basic dream images are more related than it would appear at
first reading. Both dreams feature “fantastic journeys” to view the Salesian
apostolic field down the length and across the breadth of that sub-continent. They
also feature “halls” in counter-balance—the former, a hall at the beginning
preparatory to the mission; the latter, a hall at the end crowning the mission.
Hence, the two dreams may be regarded as forming a diptych and as expressing,
through premonition, the same basic “program.”

The last two dreams had a worldwide scope, and indicated that Don
Bosco’s hopes for the expansion of the Salesian apostolate had taken an even
bolder leap.

This threefold typology of Don Bosco’s missionary dreams determines
the organization of the treatment that follows—with the understanding that the
third category (comprising the Fourth and Fith Missionary Dreams) will be dealt
with in the next installment.

Part Two: The First Missionary Dream
(1871/1872) —Don Bosco’s Resolve and
Option for the Missions

I. Don Bosco’s Missionary Vocation—Development
of His Missionary Awareness Leading to the First
Missionary Dream

Dreams do not happen in a psychological or in a social vacuum. They are
expressions of deep-seated wishes or needs, and in that respect they are very
personal. But those wishes and needs are created by the development of the
person within a social matrix. Hence, on the one hand dreams, even at the most
personal level, contain a social significance; on the other hand, the actual dream
occurrence is often motivated or stimulated by the person’s social concerns. The
social significance of dreams, as already stated above, provides one level of
interpretation, often the most apparent. It is because of this that, in the telling,
the dream narrative is often shaped by the person’s social concerns.

All this is true also of Don Bosco’s dreams and of his missionary
dreams in particular. These dreams, and the needs, wishes and possibilities which
they express, must have occurred within a context determined by situations in
his society. And it is this context that needs to be explored. Don Bosco’s
missionary awareness and concerns have deep roots, even if these cannot be
traced to their ultimate fibers; and they climaxed at a point when developments
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in Church and society made participation in missionary activity by the Salesian
Society a must.3

1. Don Bosco Early Missionary Awareness

As far back as 1844, after completing his course in moral and pastoral theology,
and as he was about to leave the Convitto Ecclesiastico, Don Bosco was
considering joining the Oblates of the Virgin Mary and going to the missions.3>
The Memoirs of the Oratory make no mention of this “vocation crisis,” but the
Biographical Memoirs give it considerable space. It was Fr. Cafasso, Don
Bosco’s spiritual director, that decided the issue and set his mind at rest.36

Don Bosco’s growing missionary awareness is documented by the
biographer. As a young priest he read the “Annals” and the “Edifying Letters.”37
At recreation, Don Bosco would stir up the youngsters’ enthusiasm, as well as
their imagination, with stories of the missions and the adventures of
missionaries derived from these and similar publications.38 He would talk about
sending missionaries to evangelize distant regions, singling out Patagonia and
Tierra del Fuego for special attention, according to Lemoyne, as early as 1848.
One of the Oratory boys, James Bellia, would bring copies of the Annals from
home and would read to Don Bosco during the noonday meal. Once Don Bosco
interjected: “Oh, if only I had lots of priests and seminarians! I would send them
to preach the Gospel in Patagonia and Tierra del Fuego! Do you know why those
places, my dear Bellia? Guess!” “Perhaps because that’s where they are most

34 In this brief survey I avail myself of the following essays: A Favale, “Le
missioni cattoliche nei primordi della Congregazione Salesiana,” in Missioni
Salesiane 1875-1975. Studi in occasione del Centenario, a cura di P. Scotti
(Pubblicazioni del CSSMS, Studi e Ricerche 3. Roma, LAS, 1977), p. 13-48; and A.
Martin G., Origen de las misiones salesianas. La Evangelizacién de las gentes segiin
el pensamiento de San Juan Bosco. Estudios histéricos con aportacién de documentos
inéditos (Publicaciones del Instituto Teol6gico Salesiano, Coleccién Histérica.
Guatemala, Instituto Teolégico Salesiano [Escuela Grifica Salesiana, Barcelona-
Sarrid], 1978), esp. p. 47-81.

5 The Congregation of the Oblates of Mary was founded by Fr. Pio
Brunone Lanteri (1759-1830) in association with other priests, and received Church
approval in 1825 and 1826. In 1834 the Oblates were established at the Church of the
Consolata in Turin. Among other ministries they undertook missions in Burma,
where a Vicariate Apostolic was established in 1842. It was natural that Don Bosco
should have come under Oblate influence during his Convitto years (1841-1844).

36 Cf. EBM 1, p. 246f., 379f; 10, p. 152.

37 The Annals and the Edifying Letters were publications of the Society for
ther Propagation of the Faith and of the Pontifical Association of Holy Childhood
founded in Lyons—the former by Pauline Jaricot (1799-1862) with Bishop Charles
de Forbin-Janson (1785-1844) in 1822; the latter by the same Forbin-Janson in
1842 [cf. New Catholic Encyclopedia VII, p. 857f. and V, p. 1001f.].

8 cf. EBM VI, p. 240f. (for the 1860s).
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needed,” Bellia would venture, “Right! Those people are the most forsaken!”39
In 1854 Don Bosco had a premonition of young Cagliero’s missionary vocation,
when he saw a dove descend over the lad’s head as he lay in his sickbed which
was surrounded b a group of natives.40

His friendship with local clergy deeply involved in promoting the
missions, and his contacts with religious congregations of both men and women
that were engaged in missionary activity, kept his missionary interest alive and
growing, and helped strengthen his missionary resolve. Such events in the
pontificate of Pius IX as the canonization of the first Japanese martyrs on June
8, 1862, and the beatification of another group of 205 on June 29, 1867, in
connection with the celebration of the eighteenth centenary of St. Peter’s
martyrdom, served as occasions for promoting the missionary spirit at the
Oratory.

2. Don Bosco’s Missionary Awareness in the Context
of the Resurgence of Missionary Activity in the
Church of the Nineteenth Century

Don Bosco’s missionary awareness and concern should be understood in the
context of a general resurgence of missionary interest and activity in the Church
at this time. After the setback of the French revolution and as a reaction to it,
Europe experienced a profound and widespread spiritual revival, favored also by
Romantic ideals. Even as the liberal, anticlerical spirit was taking root especially
among the growing middle class, the Church succeeded in reorganizing structures
for the pastoral care of the faithful, reopening seminaries, bolstering and
nourishing the faith of the people through preaching, religious instruction and
the press, bringing back to the fold those that had strayed, and even converting
unbelievers. The revived Christian spirit with its powerful missionary
inspiration invaded all strata of Church and society, from the upper echelons of
the clergy and the intelligentsia to the lower clergy and the common folk. It
expressed itself in the learned as well as in the popular press, and in practical,
grassroot support. In this respect, one must recognize the contribution of
religious orders and congregations both of men and of women, and of both active
and contemplative life. This contribution was in the form of a missionary
spirituality which may well be the characteristic spirituality of the century, and
then of a missionary awareness and fervor that bore practical fruit in the growing
number of individuals swelling the ranks of the missionaries already in the field.
Such a revival within the Catholic Church would obviously not have
been possible without the initiative having been taken at the highest level by the
Popes of the post-Napoleonic and following periods. Within the nineteenth
century, the most decisive steps were taken under the pontificate of Pope Leo

39 EBM 11, p. 257. For similar utterances, cf. EBM 1V, p. 294 (for the
1850s) e EBM VI, p. 465 (for 1860).

40 cf. EBM V, p. 68.
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XIIT (1878-1903). But the missionary movement had already made significant
progress under Popes Gregory XVI (1831-1846) and Pius IX (1846-1878).41

Among other achievements, Gregory X VI acted firmly to bring about a
transition from the old missionary structure of the patronato to a new system of
local churches and missions. He denounced slavery and actively promoted its
abolition. He gave new mandates to the Congregation for the Propagation of the
Faith for the governance of the missions, for the organization of local churches,
for the recruiting of missionaries, and for the foundation of apposite
seminaries.2

In a less systematic way, Pius IX continued his predecessor’s programs,
adding his unwavering support of all missionary initiatives. The official
structuring of the Church in missionary countries in his pontificate bore
enduring fruit. In non-Christian countries alone, this Pope created 33 Apostolic
Vicariates, 15 Prefectures and 3 Delegations.43

3. Religious Communities and the Missions

One of the most amazing manifestations of missionary resurgence in the Church
during the nineteenth century was the new missionary orientation taken by
religious orders and congregations, old and new. Established religious
communities, such as the Priests of the Foreign Missions of Paris, The Priests
of the Mission (Vincentians), the Society of Jesus newly reestablished,
Mendicant Orders and Clerks Regular—these and others (some 55 in all) returned
to, or undertook missionary work with renewed vigor.

However, during the first three quarters of the nineteenth century, it was
the new religious congregations that made all the difference. The following
statistics, though probably incomplete, give some idea of the phenomenon.
There appeared some 90 new congregations of men, of which about two-thirds
were clerical and one-third lay, with the missionary apostolate either as their
principal or secondary purpose. At least four times as many new religious

41 The summary description that follows of official initiatives in the
Church is based on, besides the works already cited [cf. note 34 above], the New
Catholic Encyclopedia, under entries of the Popes, countries, religious
congregations, and founders concerned.

42 The Pope’s official statements are to be found in such documents as: the
encyclical, Sollicitudo omnium Ecclesiarum, of September 18, 1835; the brief,
Commissi nobis, of August 4, 1835; the apostolic letter, In supremo apostolatus
fastigio, of December 3, 1839; the instruction to Propaganda Fide, Neminem
profecto, of November 23, 1845.

43 Pius IX also acted to reorganize the Church in “non-Catholic” countries,
considered missionary jurisdictions at the time. In the United States he erected 38 new
dioceses and 11 ecclesiastical provinces. In Australia he established an ecclesiastical
province and 9 dioceses. In 1850 he established the Catholic hierarchy in England,
with one archbishop and 12 suffragan bishops.
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congregations of women of apostolic life, whether dependent on, or independent
from congregations of men, were founded in the same period.

Among the congregations that would have most influenced Don
Bosco’s thinking and decisions concerning the missions, the following might be
mentioned:

The Priests and Sisters of the Sacred Hearts (Picpus), founded in
1792/1817 and 1797/1817 respectively by Pierre Marie Joseph Coudrin, (1768-
1837) with the cooperation of Henriette Aymer de la Chevalerie (1767-1837).

The Oblates of Mary Immaculate, founded in 1817/1826 by Charles
Eugéne Mazenod (1772-1861).

The Society of the Immaculate Heart of Mary, founded by Francois
Marie Paul Libermann (1802-1852) in 1839/40, joined in 1848 with the Priests
Missionaries of the Holy Spirit.

The Institute for the Foreign Missions of Milan, founded in 1850 and
joined in 1871 to the Pontifical Seminary of Saints Peter and Paul for the
Foreign Missions, from which then sprang the Pontifical Institute for the
Foreign Missions (PIME, 1926).

The Society for the African Missions, founded in 1856 by [Bp.]
Melchior Marie Joseph de Marion-Brésillac (1813-1859).

The Congregation of the Immaculate Heart of Mary (Scheut), founded
in 1862 by Théophile Verbist (1823-1868)

The Missionary Priests and the Missionary Sisters of Verona, founded
in 1867 by [Bp.] Daniele Comboni (1831-1881).

The Society of Missionaries of Africa (White Fathers) and the
Missionary Sisters of Our Lady of Africa (White Sisters), founded in 1868 and
1869 respectively by [Card.] Charles Martial Allemand Lavigerie (1825-1892).

When one considers the formidable array of missionary-oriented
congregtions, one understands why Don Bosco decided to launch his own Society
into missionary work. Apart from being germane to the charism of the founder,
and a natural extension of his specific apostolate, for a nineteenth-century
religious congregation to engage in missionary activity was “the thing to do.”

4. Determining Influences

The last two religious groups mentioned were perhaps the most innovative of
the new forces in the mission field (Africa); and their founders, Bishop Comboni
and Cardinal Lavigerie, were indubitably the most eminent missionaries of the
century 44 They were also the ones that most directly inspired Don Bosco’s own
missionary option, even through this was not to be for Africa.

44 Daniele Comboni (1831-1881) studied languages, medicine and
theology with the aim of working for the evangelization of Africa. Once ordained a
priest, he became a missionary on the White Nile (1857), and for this mission he
founded the Missionary Fathers and Sisters of Verona (1867). Missions were
established in Sudan, and a seminary for the training of native clergy, in Cairo, Egypt

























































































































































