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Preface

We mudt return to the springs of the gospe and to the limpid waters of the beginnings of our in-
dtitutes:"such is the urgent invitation of Vatican Council 11 and of those who hold responsibilities
intherdigiouslife | welcomed enthusiagticaly the advice and, with greet curiosity and interest,

| have reed the biography of Father William Joseph Chaminade, founder of the Society of Mary
and of the Daughters of Mary Immaculate. In so doing, | dso met her who, with Chaminade, be-
gan the feminine rdigious branch of the Marianist Family.

My esteem for these pioneers aong the paths of the Lord suggested the idea of examining more
closdy ther reciprocd influence and, above al, the dodility and promptness with which Adde
de Trenquelléon submitted to the founder’ s spiritud direction. That seemed to me an interesting
theme aso because spiritud direction these daysisin agtate of criss: that seems, to me, to bea
universally admitted fact. However, it isnot my intent, here, to research the causes of this phe-
nomenon. Rather, | would, more smply, seek only to note the validity and necessity of aguide
on an authentic path of the Chridian life.

The purpose of spiritua direction is to help someone achieve Christian maturity, which consgs,
essentidly, in conformity with Chrigt, in the fullness of alife of love for God and neighbor. Such
alife of love should be lived in kegping with our persond tdents and in keeping with the date of
life which God willsfor us. That is, it isthe task of direction, and of spiritud direction in particu-
lar, to find and to activate whatever it is that God wishes of each of us; and this, not just once and
for dl, but moment by moment, in the concrete Stuations of life.

In thiswork | would like to consder the role of spiritud direction within atypica experience of
the Chrigtian life, the religious life, and, in our case, the Marianist religiouslife. | have tried, thet
is, to seein particular the relationship between Chaminade and Adele, foundress of the Daugh-
ters of Mary.

Thiswork is divided into four chapters. The first two are introductory, treating of the historicd,
culturd, and rdigious ambiance, with some biogragphica data on the two personsinvolved. The
third deds with the matter of spiritud direction of Adee by Chaminade. In treating of the direc-
tion of afoundress, | plan to present the detination, the end to be sought, and the meansto be
used to reach it as we find them in the typical documents of the inditute, of the rule, and of the
generd and particular regulations for certain groups or certain offices. In this abundant documen
tation, Adele saw the providentia sgns from God through the mediation of Chaminade.

In the firg place, we shal see how Chaminade guided Adele to walk in the ways of the spirit
with docility and complete submisson snce it isthe Holy Spirit who isthefirg, and even the
only, drector. Besdes, snce we are treating of the direction of the foundress of the Marianist
Sders we shdl see how he inculcated in her the Marianist charism; this can be verified in the
examination of her life,

141} SeeVatican |1, Perfectae caritatis, 2. { footnotesin thistrandation arein single sequence; the original footnote
numbers arein braces}



The fourth and fina chapter congsts of some reflections on the appropriateness of the message,
or the charism which Chaminade has | eft to his spiritua descendants. In fact, it is only by con
scioudy living the charism proper to the founder, and, therefore, the proper sairit of the indtitute,
that areligious can achieve the maturity of his spiritud life which promotes the well-being of the
Church, the only place where the rdligious life findsiits reason for being.



CHAPTER ONE

[1] The historical Situation
[1.1] Theideas

[1.1.1] The European ambiance

From the fina decades of the 1600s and throughout the 1700s there developed in Europe a cu-
tura movement caled the “ Enlightenment.” The word refers to the “tendency to darify every-
thing Igy ‘the lights of reason and to Struggle againgt every remaining ‘medieva obscurarnt-
ism.””* The Enlightenment represented the most mature fruit of the trend to criticize the past
which had recaived its strongest impulse from the Renaissance. It embodied the strongest hope,
a timesingenuous, an optimigtic trust in the innovative power of reason. The development of the
Enlightenment can be attributed to the preading of rationa procedures which had been success-
fully gpplied to the physica sciences; such procedures were, to some extent, aso applied to other
aspects of human life.

While Vico sought in history the “ self-celebration” or progressive sdlf-actudization of reason,
the Enlightenment opposed reason to history, actualy launching an attack on the latter. “All that
history has produced and tradition has preserved with regard to socid and political organizations
or economic and juridica inditutions or educationd methods and sysems or rdigious beliefs

and prectices: dl is submitted to critica revision in the name of the rights of resson.” Already a
that moment in history there were laid the first foundations of the movement of secularization
which would have its practical consequences in the French Revolution and would reech its high
point in the twentieth century.

[1.1.2) The nationd climate

The French Enlightenment had its own characterigtics, The new ideas which the advocates of the
French Enlightenment sought to present to the admiration and imitation of ther fellow citizens
(from the nohility to the common people) took on amore radica revolutionary tone. From an
idedlized cosmopoalitanism it passed to an “anti-historicd” posture (history being the domain of
theirrationd) and to the exdtation of the primitive. This was presented as the ided of humanity
which lives outsde higory, in anaturd state. Progress, being dways a further victory over do-
scurantism, was the fundamentd article of faith of this new rdigion, areligion of the “ goddess of
reason.” As a consequence, there followed the exdtation of the value of earthly life asit was un+
derstood within the bourgeois mentality dready dominant in France.

The optimism resulting from scientific progress was d <o reflected in the areas of mordity and in
the systems of philosophy. Typica expressions of this new stance were the so-caled philoso-
phes, that is, the writers of the Encyclopedia or Dictionary of arts and crafts Thiswas the “ bi-
ble’ of this new rdigion which began publication in 1751 under the direction of Denis Diderat.
Another powerful organ for the dissemination of such ideas had appeared before the Encyclope-

2{1} E. P. Lamanna, Nuovo Sommario di Filosofia, vol. 2, Florence (Italy), 1959, p. 197.
3{2} E. P. Lamanna, Nuovo Sommario di Filosofia, vol. 2, Florence (Italy), 1959, p. 197.
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dia; it was the Historical and critical dictionary of Pierre Bayle (1647-1706). He had attempted
to prove the anti-rationdity of Revelation. From Bayl€ sthesis, which affirmed that even atheists
can be honorade people, he further concluded thet the atheists are the truly honorable people

while those who follow some rdigion live in superdtition:

Here we are presented with the clearest formulation of modern etheism as a party pro-
gram. That is, we are faced with agroup of intellectuas who work on the basis of com-
mon convictionsin order to war againg religion, and who oppose even the tendencies of
advocates of natural law.”

War was launched againgt the Catholic Church,

consdered to be the center of that old world which had to be destroyed. It was seen asthe
organization where dl the remains of the past took refuge and sought protection: the tra-
ditions opposad to reason, the prejudices of aworn-out mordity, the most obscurantist
fanaticisms and superdtitions, dl the forces, doctrina and practica, which supported po-
litical tyranny.”

For spreading their atheidtic and libertine ideas, the philosophes even drew profit from the strug-
gles between two great factions which divided the French Church: the Jesuits and the Jansenigts.
A fundamentd rolein the task of spreading the message of the Enlightenment, especidly in the
polemic againgt the Church and rdligious indtitutions, was played by Frangois Marie Arouet,
known as Voltare. His position was one of Deism, which presented itself as auxiliary and sup-
port of mord behavior.

Bdlief in the exigence of God and in theimmortality of the soul is necessary on mord
reasons, since theoretica reasons are not sufficient [to sustain them fully]. Such reasons
are based on an optimism which seeks to demonsirate them by a presumed perfect order
and providentid findity of the universe. In fact, the more profound seem to be the
anomaies and the miseries which impart a sense of irony to the Lebnitz statement (that
thisisthe best of dl possble worlds), and the more urgent and bitter is the struggle
againd theills and injustices of life, so much moreis it necessary to place direction and
energy in amore mysterious God who exids, perhgps, outside the world and does not act
on it but is neverthdess watchful over dl our desires, our fedings, our actions, and who
will reward or punish in ways beyond our understanding. An ethegtic State cannot sustain
itsdf. If there were no God, one would have to be inverted; but dl nature shouts out to us
that God does exist.’

Voltare sintent was to demongtrate, in his Essay on morals, that Chritianity was the principd
cause of injudtice in the world, and that, therefore, the Church had to be rgected fought againg.

In the areas of legidation and palitics, French Enlightenment looked for anew principle of legis-
lative and condtitutiond sovereignty opposed to ecclesiagticd divine right; it would be amore

{3} G.deRosa, Storia Moderna, vol. 2, Rome, 1971, p. 252.
°{4} E. P. Lamanna, Nuovo Sommario di Filosofia, vol. 2, Florence (Italy), 1959, pp. 205-206.
6 {5} E. P. Lamanna, Nuovo Sommario di Filosofia, vol. 2, Florence (Italy), 1959, p. 207.



effective principle for limiting the arbitrariness of princes and disorder among the people. It
would therefore be required that the kings be philosophes who place their trust in reason. In that
way theided of an Enlightened monarch would be attained, no longer “by the grace of God,” but
only by the graces of human reason.

Againgt the danger of an absolute despotism, Montesquieu (1689-1755), in his The spirit of law,
set up aremedy: separae clearly the three powers, the legidative, the executive, thejudicid. He
affirmed that this was the necessary condition for combating the illegitimate pretensons of au+
thority and for assuring the liberty of the citizenry.

Because of his dissention from some of the fundamenta theses of the Enlightenment, a specid
place must be given to Jean Jacques Rousseall (1712-1778), of Geneva, son of aCavinig arti-
san.

His political notions differed both from those proper to the enlightened despot looking
toward a participation of the governed in public life, and from those proper to the liberd-
ism of the nobility and of the bourgeoisie. His notions were more attuned to the real con+
ditions of inequity which private property especialy createsin society.’

In contragt with other illuminists, Rousseaw, in his Discourse on the arts and sciences (1750),
affirmed that progress was not to be consdered synonymous with hgppiness and wel-being, for
incivility quickly becomes a source of mora corruption. In order to overcome socid inequity,
according to Rousseau, the centrd issue is the return to the Sate of nature, understood as a condi-
tion to be created within society by means of radica reform. His ideas on the politica organiza-
tion of society are contained in his Social contract, 1762. In any case,

the central theme of Rousseaus s reflections, the object around which are developed dl his
thoughts with reference to anthropology, pedagogy, politics, is man. This, however, was
not man in the abgtract, consdered in his metgphysica essence as he had been defined in
the earlier philosophicd tradition; but man in the concrete, in his historicd Situation, as

“he made himsdf” thanks to the exercise of hisfreedom, in his actud relationship with

his natural environment, and in the living context of sodial relationships®

[1.2] From theory to practice
[1.2.1] The higtorica Stuation of French society

The 18th century has been cdled the philosophica century. Philosophy wasin syle and pro-
vided the salons with the preferred subjects of conversation. It dominated the courts and even
touched the thrones. It ingpired and expressed itsdf in literature and poetry. It extended itsinflu-
ence even into the minds of the ordinary people, placing before them shining dreams of revenge
and socid recongtruction; such dreams were being transformed into revolutionary sentiments.

{6} G.deRosa, Storia Moderna, vol. 2, Rome, 1971, p. 257.
8 {7} V. Fagone, Rousseau e |a condizione umana, in “LaCivilta Cattolica” CXXX (1979), IIl, p. 242.



Theilluminig movement, in fact, developed between two revolutions it reached itsfull flower-
ing in England &fter the revolution of 1688, and had itstragic and bloody epilogue in the French
Revolution of 1789. The Encyclopedia, typicd fruit of the Enlightenment, contributed gretly in
preparing a movement which would overthrow every preceding movement: politica, economic,
ideologica. Such amovement would culmingate in the Revolution of 1789 and the proclamation
of the “Rights of Man and of the Citizen.”

There was an absolutigic system in which the authorities were ungble to fulfill the duties of their
own repongbilities and no longer had in mind the common good; everything portended its cd-
lgpse. With adiminution of power, the privileged dasses, bath the nobility and the wedlthy, be-
come more arrogant. The reforms which might have brought some remedy to the Situation be-
came impossible. France, asisthe usual case for al wesk regimes, became the thester of conflict
of classes and interests. Thisfailure to refarm became much more serious as the illuminist ideas
became more rapidly entrenched. “ Therefore, the Revolution would not be an explosion of anger
of amistreated populace but the inevitable result of a successon of errors and miscalculations
resulting fram the indifference and avidity of enfeebled governments:’9

The view, therefore, of those who attributed the Revol ution to a Masonic conspiracy, or who saw
in it divine punishment for mora degradation, seems rather narrow from a historical perspective.

[1.2.2] The higtorica Stuation of the Church in France
What was the Church like?

Seen from the outside, the French Church, on the eve of the Revolution, seemed one of
the most splendid and powerful in dl the world. Perhapsin no other country, with the
possible exception of Itdy, were there so many splendid churches, filled with works of

at and every kind of treasures. In al the provinces there were numerous monasteries, and
the religious confraternities of the cities were in full vigor. The liturgy left nothing to be
desired as to pomp and splendor, manifested especidly in the processions among which
that of Corpus Chrigti held first rank.™®

The economic condition of the Church in France was undoubtedly better than that of the State.
Thiswas obviousto dl and led to requests, in the “Notebooks of complaints’ of 1788-89, for a
re-digtribution of the goods of the Church for the benefit of the public wed. Not only wasthe
Cathalic Church in aprivileged postion, having, so to say, in hand dl the sodd and individud
life of the French, but it was the only church officidly recognized. In order to better understand
the Stuation of the Church in France on the eve of the Revolution, it should be noted thet the
Revolution, & its beginnings, did not have an anti-religious bent, or, more correctly, hodtility
againg Roman Cathaliciam. The position of persecuting the traditional Church and reforming it
in arevolution of nationdigtic tendencies must be consdered alogica development and a conse-
quence of the Revolution itsdf. Can such an assartion be judtified?

{8} D. Rops, Storia della Chiesa del Cristo, vol. 5/2, Turin/Rome, 1962, p. 272.
1049} L. Pastor, Storia dei Papi, vol. XVI/I11, Rome, 1955, p. 439.



In the structure of the Ancien régime, the political and the ecclesiagtica societies were based on
two parald plans and collaborated closdly. In the mentdity of that epoch they had the same di-
vine origin and the same end: the well-being of the people. On the eve of the Revolution, the
“Dedaration of the Gdlican Clergy” (passed by the assembly of dergy of 1681-82 and drafted
by Bossuet) was till in force. It repested, corrected, and perfected the theses of monarchical and
ecclesagticd gallicanism which had dominated France since the 14th century. In substance, the
theses affirmed:

% intempora matters, the Pope had no power over the king (art. 1)

¢ in spiritud matters, the Pope, vicar of Chrigt, has all power (art. 2)

¢ the authority of the Popeislimited by the “rules, customs, and congtitutions accepted in
the kingdom and in the gdllican [French] Church” (art. 3)

The Cathalic religion was, of course, the officid rdigion of the State; but it isdso truethat in
the 18th century the use of religion for political purposes was an al-to-evident practice. Besides,
it should not be forgotten that from 1715 onward parliamentary gdlicanism had assumed pre-
dominant importance. In particular, the parliament of Paris, bitterly opposed to Rome, had dabo-
rated procedures which sought to reduce progressively the influence of the Pope.

The Church, rather than adapting itsdf in turn to the new Stuations which were coming into be-
ing with the birth o the nation-gtates which were jedlous of their authority, siffened itsdf in the
defense of its privileges dready outdated: privilege of the court, rights of asylum, of mortmain
[perpetud legacies]. All of thisled to awidening of the separation between Church and State,
between Church and the modern world, between the hierarchy and the Chrigtian people. To these
evilswhich aready of themsalves poisoned the misson of the Church in dl the countries of
Europe, there was added, in France, Jansenism.

Janseniam, originally areaction to the theologicd and practicd laxity of many Christians
and ecclesiagtics, became engaged in polemics with the Jesuits. The increased emphasis
(on both sides) on margind matters led to a great waste of good mord and intellectud
energy a atime when they could have been usefully employed in awork of reform which
was al the more necessary asit was ignored.**

Injustice, though, it must be remembered that in the Jansenigtic amosphere some reforms were
envisoned which the Church was later to favor and put into execution. Unfortunatdly, in that
revolutionary moment, Jansenism, overshadowed by the Enlightenment and conditioned by gal-
licanism, degenerated into indifference and incredulity. With the growth of such movements as
gdlicanism and Jansenism, relations between the palitical society and the ecclesiagtica changed.
Structures came into being which differed from those of the Roman Church. The influence of the
pontifical authority over the French Church was amost extinguished. However, even though the
need of visble communion with Rome posed serious problems, there fortunately existed on d-
verse leves of the Christian people an invisble sense of loyalty, the kind commonly termed
“sensus ecclesiae.”

[1.2.3] Condition of the French clergy

{10} G. Martina, La Chiesa nell’ eta del I’ assol utismo, del liberalismo, del totalitarismo, Brescia, 1974, p. 349.



The Stuation of the French clergy was certainly avery specid one. The 18th century, with its
expanding ratlondlsm witnessed alessening of fervor in the spiritud life of both secular and
religious derics™ The magjor number of bishops enjoyed good incomes. “On the eve of the
Revolution, amogt al were of noble families, haf of them, ignoring their obligation of res-
dence generdly lived in the vicinity of Versdllesand did I|ttle|n the way of pastord minis-

try.”*

With regard to the “lower clergy,” it should be clear that we are dedling with avery diversfied
category: priests of the countryside, priests of the cities, abbots of rich monasteries, members of
cathedra chapters, etc. “ These, too, were immersed in the same problems which preoccupied the
higher dlergy; but socid activities and economic preoccupations, in generd, did not lead them to
neglect their pastord duties” 14

Men of their own times, members of the lower clergy did not escape the spirit of the age but, dif-
ferently from the higher clergy, they were close to the problems and the lives of the people. “The
philasophy on which the priest and the monks, like the prelates, nourished themselves, took
precedence over theology. Baoth religion and mordity were being * naturdlzed faith, becoming
progressively more timid, was growing wesker and disgppearing. 15 A judgment on the pastors
of the countryside is more pogtive. They deserve the highest praise, while we must not exagger-
ate the humiliations they had to endure under their superiors.

The saddest dement was the “rdligious life” within the conventua and monastic communities
with its accompanying influence on the Chrigtian civil society. More than immorality, there was
adangerous relaxation of the severe religious discipline which was reflected even in negligence

in carrying out celebrations and prayers. The Situation, however, was better in the convents of the
women religious, notwithstanding the plague of forced vocations.

Around 1780, the years just preceding the Revolution, thereis aclear reviva of the monagtic
life.

At that same period of time was formed the generation of religious who would assure the
aurviva of Catholicism during the revolutionary criss. They were to make possible the
rebirth of the 19th century. Yet it is clear that the Revolution take place before the re-
newd had succeeded in beanng itsfruit or in dtering profoundly the problems which
were awaiting the Church.*®

The year 1790 was, certainly, for the French Catholic Church ayear of difficult trids and it
marks the beginning of the measures taken againg religion. A clear exampleisthe secularization

12111} It wasto this particular situation that the founders of works of Christian reconstruction had to address them-

sves. It wastimeto act! See P. Pourrat, La spiritualité chrétienne, 1V, Paris, 1928, p. 582.

13112} L. J Rogier, Nuova storia della Chiesa, vol. 1V, Turin, 1971, p. 180.

14113} J.Leflon, La crisi rivoluzionaria, (1789-1846), in Fliche Martin, Storia della Chiesa dalle orgini ai nostrie
giorni, vol. XX/1, Turin, 1971, p. 38.

15114} J. Leflon, La crisi rivoluzionaria, (1789-1846), in Fliche-M artin, Storia della Chiesa dalle orgini ai nostrie
giorni, val. XX/1, Turin, 1971, p. 40.

16 {15} L. J Rogier, Nuova storia della Chiesa, vol. 1V, Turin, 1971, pp. 130-131.
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of the religious orders and congregeations, decided by the Condtitutions of February, 1790. The
Civil Condtitution of the Clergy, in fact, was the equivalent of a complete rupture with Rome. It
was the extreme conseguence of gallicanism, modified in kegping with the demands of arevolu-
tion which placed into the hands of the enfranchised populace competencies previoudy attributed
to the King.

But, much more important that the rupture of diplomatic relations with Rome was, evi-
dently, the rupture within the Church in France with its divison into the Congtitutiond
Church and the Roman Church. These were served, respectively, by the “jurors’ and the
“non-jurors,” labeled by the government: “ refractors™’

The Revolution made clear a sad redlity: the faith was not dive in the places where the persecu-
tors could abolish rdligious practice without any greet difficulty. The larger cities, the “ depart-
ments” around Paris, Burgundy, the valey of the Loire, the Central Plains, avast zone of the
south-west were very much de-Christianized. Y &, we must not overlook the influence of such
great saints as Grignion de Montfort in the Vandée, of FrancisRegisin Velay and in Vivaas,
dill dive a the end of the 1700s.

The greet criss which the Church was experiencing in the finad decades of the 18th century had
been in preparation in many stages for two centuries. It culminated with a frightful threet to all
its structures and to the very soul of the Chrigtian people. Y &, holiness in the Church had not
diminished and it was precisdy that kind of lived Chrigtianity that would again re-vivify specid
values and an dmogt-extinguished mordity. That holiness was to renew alanguishing Chrigtian
society which the Revolution had tested asin a crucible.

[1.3] The influence of the spiritud currents of the 17th century
on the 18th and 19th centuries

The authority and influence of St. Francis de Sdes (1567-1622) were exceptiond in the 17th

century. “Though we cannat, in a precise sense, speak of a spiritua system or of aspiritud * doc-
trine’ hisworks bear an important very persond imprint.”18 This Salesan influence went far be-
yond the limits of the Vistation nuns. The works of the Bishop of Geneva, his Introduction to

the Devout Life and his Treatise on the Love of God were, and are, read everywhere. All spiritual
masters are, in one way or ancther, his disciples. Hisinfluenceis dl the greater in that it does not
impose adherence to any particular system.

Anacther author who left his mark on al the spiritudity of his age, and of succeeding ones, is
Cardina De Bérulle (1575-1629). His spirituality was the result of aradica change of perspec-
tivein hislife: continua evolution after his retreat a Verdun (1601) which resulted in the con-
verson which took place in 1606-1608. In the eyes of Bourgoi ng,1 De Bérull€ s Christocentrism
(devation to the Incarnate Word) can be understood only from his fundamenta theology: for

him, theology and spirituality were inseparable.

17116} L. J Rogier, Nuova storia della Chiesa, vol. 1V, Turin, 1971, pp. 189-190.

18 {17} J LeBrun, “France” in Dictionnaire de spiritualité, vol. 5, col. 932.

19 [trans. note: Bourgoing (1585-1662) was a French theologian, associate of de Bérulle, and his collaborator inin-
troducing the Oratory into France (1611).]



In a serious study of the mystery of the Trinity he emphasized, following the Greek Fathers and
Saint Augudtine, the hierarchy and appropriations of the divine persons, thus laying the founda-
tion of his doctrine of the Incarnation: the union in Jesus Chrigt of the Human and the Divineis
unbreskable, indissoluble. We cannat, therefore, go to God except through Jesus Chrig.

We credtures, by nature and by sin, are nothing, unable to turn back to God. We have to
be incorporated into Chrigt, “adhere’ to him, conform oursglvesto himin dl h|s states
This presupposes a renunciation and a flowing into what Bérulle calls adavery.?

Berullismisnot away of praying; its influence will be fdt in adiveraty of soulsand in adiver-
gty of ways. Berullian's“raisng up’ isavery flexible form of prayer, and dl traditiond forms
can be vivified by it. The founding of the Oratory would aso contribute to the restoration of ho-
liness of the dergy.

Jansenism was seen by Sainte Beuve as one of the better expressions of the religious sentiment in
France. Indeed, in its beginnings, it had seemed to be the continuation of the podt-Tridentine re-
form under the impulse of Madame Angelique and Sant-Cyran. Unfortunately, after the events
of Port-Royd, it logt Sght of its origind purpose and tendencies, and then degenerated.

Jacques Le Brun observes that:

Higtoricd evolution would leed these ingghts, & firgt so promising, to extreme positions.
The religious movement would become characterized as an obgtinate attachment to the
past and to the traditions of the group; it would be marked by extreme rigorism and an
exacerbated solidarity: typicd marks of a persecuted mi norlty

Among the mgor devotions was that of the Eucharist for which Bérulle laid the foundations;
Condren would develop it further through his greeter influence on the Chrigtian populace. The
mystics found in the Eucharist the sacramental form of their experience. It wasin Communion
that the devotion of the faithful found its naturd expresson. But it was precisgly on the question
of frequent Communion that the most active controversies devel oped.

Another devotion was thet to the Sacred Heart, propagated by Margaret Mary Alacoque (1647-
1690), anun of the convent of Paray-le-Monid.

Devation to the Virgin Mary, in France of the 17th century, followed the parabolic pettern of a
soiritudity: abrilliant beginning, a period of development without any great credive thrus, a
dow folding up. The brilliant beginning, during the first haf of the century, coincided with the
expanson of the Society of Jesus, and, in particular, with the Marian sodditiesin the schools.
These were suppressed in 1760 by the parliament of Paris?

20118} J. LeBrun, “France” in Dictionnaire de spiritualité, vol. 5, col. 933.

21119} J. LeBrun, “France” in Dictionnaire de spiritualité, vol. 5, col. 937.

22 {20} Forty years later, Chaminade, in Bordeawix, founded his Marian Sodality, giving it new elements and new
vigons.



It was Bérulle, followed by his disciples, who would strongly foster devotion to Mary; his spiri-
tudity was supported by theologica reflections. Popular devotion continued to flourish.

Grignion de Montfort (1673-1716) was a good example of the vitdity of devation to Mary in the
country sides and among the common people, as was the case in Italy with Alphonse de Liguori
(1696-1787). Nor should we forget to mention, among original works, thet of J. F. Bertrier
(1704-1782), though it was permeated with arather superficid spiritudity. He was an gpologist
of . John of the Cross and, with atruly mygtica sengtivity, examined the question of mental
prayer, pointing out that perfection conssted in conformity with the will of God.

In broad strokes, these were the ideas, the facts, the piritudities -- in aword, the ambiance -- in
which Chaminade lived, in which he was formed, and in which he works as amissonary and
Catholic priest of France.

Mot gppropriately Father Raymond Halter has observed:

Father Chaminade was not awriter. He was above dl afounder of works and a director
of consciences. His writings do not seek to penetrate more deeply into doctrind ques-
tions, nor to chose among the various currents of thought of histime. He gives adviceto
men and women who have taken serioudly their Chrigtian life®®

23 {21} Chaminade, Ecrits d' Oraison, Intro., Fribourg, 1969, p. 11.
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CHAPTER TWO

[2] Biographical data
[2.1] William Joseph Chaminade (1761-1850)

For the sake of darity, we may divide a biography of Chaminade into five periods.

K/
°

from his birthto the Revolution (1761-1791)

from underground to exile (1792-1800)

from his return into France to the religious foundations (1800-1816)

his foundations (1816-1841)

his difficulties with the governing e ement of the Society of Mary (1841-1850)

7
L X4

X3

*

R/
°e

X3

S

[2.1.1] Thefirst period: 1761-1791

William Chaminade was born April 8, 1761, in Périgueux, capita of Périgord, one of the old
provinces of southern France. The fourteenth and last son of Blaise Chaminade and Catherine
Béthon, he was baptized the same day a Saint-Silain, the most important of the six parishesin
the city after that of the cathedrd, Saint-Front. Four sblings became priests: John Bapti<, Jesuiit;
Blaise, a Recollect; Louis and William, diocesan priedts.

When he was ten years old he enrolled in the Collége-Seminaire of Mussidan, asmall town some
35 km west of Périgueux. John Baptist was at the time ateacher at the College. He had made
profession in the Society of Jesus, but had been secularized following the suppression of the
Jesuitsin Francein 1763. Y oung William Joseph suffered arather severe wound in hisleg while
on awak with his fdlow-students. He decided to ask for the grace of a cure from Our Lady at
the shrine of Verddais. In fact, the cure was so rapid that William, for the rest of hislong life,
continued to seein it amiraculous occurrence for which he continued to be grateful to the Vir-

gin.

In the friendly and wel coming atmosphere of the ingdtitution and under the direction of his older
brother, William \bseph24 was introduced to the practice of mentd prayer and later, in 1775
when he was only fourteen, he made a private profession of the vows of poverty, chadtity, and
obedience.

Having terminated his studies a Mussidan, he pursued them a Bordeaux. His formation was
continued under the direction of the priest, Jean Smon Langoiran, who was to be massacred
May 15, 1792, in the early moments of the revolutionary turmoail in Bordeaux. While there Wil-
liam Joseph joined a group directed by the priest Noé Lacroix whom he chose as saritud guide.
In 1792 he was in Paristo complete his sudies a a Sulpician seminary. At thistime he received
minor orders and within the year completed his priestly and theologicd formation. His studies
were crowned with adoctorate in theology.25

24 [trans. note: Joseph was his confirmation name which he preferred to use theresfter, signing G. Joseph]]
25 [trans. note: This paragraph may require some revision; see Verrier, Jalons]
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By 1784 he was back a Mussdan, as seward of the inditution, professor of mathemtics, of
physics, and of chemigtry, collaborator of histwo brothers (John Baptism, now superior; and
Louis, prefect of sudies). In 1785 he was ordained to the priesthood.

On January 8, 1789, in the church of Our Lady of Rocce, 142 representatives of the third estate,
eleven of the clergy, and saven of the nobility, met to discuss and to Sgn adeclaration. Among
the sgnatures of the representatives of the clergy, next to that of Father H. Moze, was that of
William Joseph Chaminade, priest, doctor in theology, and professor a the seminary of Muss-
dan. He was there as a delegate of the assembly of the ecclesiagtical eectors of Périgueux.

Upsat by externa events and sorrowed by the death of his oldest brother, John Baptit (just at the
moment of great difficulty), William Joseph, in anticipation of future disturbances, prepared a
“safe housg” in Bordeaux. A financia loan from the priest Langoiran (son of awedthy arms
maker) enabled him to purchase, Dec. 10, 1791, a house and property cdled Saint-Laurent, on
the outskirts of the city. After taking possession, he had his parents move there. After having re-
fused, in the present of the authorities of Mussidan, to take the schismatic oath required by the
Civil Condtitution of the Clergy, he took refuge there himsdlf.

[2.1.2] Second period: 1792-1800

He had bardy sttled in when, on July15, 1792, the firg uprisng to cause bloodshed in Bardeaux
took place. Itsfirg victim was, in fact, his protector, Father Langoiran. From 1793 onward,
Chaminade was one of the forty priests who exercised their ministry in hiding. Like the others,

he used various sratagems and disguises, severd times he owed his safety to providentid inter-
ventions. In February, 1795, during a period of calm, he was charged with the task of reconciling
with the Church the schismatic priests who had taken the oath of the Civil Condtitution of the
Clergy. It was indeed a delicate function. Chaminade smply applied, with tact, the ingtructions
and rules drawn up by the Holy See. The archives of the archdiocese of Bordeaux have preserved
some hundred retractions received by Chaminade who, until the re-organization of the diocese,
retained the title and function of penitentiary.

In October of the same year he had to return to a clandestine and itinerant ministry. It was at that
time that he first meet Charlotte Thérése de Lamourous, future foundress of the Misericorde of
Bordeaux. She placed hersdlf under his spiritud guidance and, until the end of her life (1836),

she associated him with al her projects. In rdationship with Chaminade a that time were a
number of future rdigious, future foundresses, al the militants of the new era after the Revolu-

tion hed passed.

The law of August 24, 1797, restored to the non-jurors dl their previous rights. But it was a short
moment of serenity followed, two weeks later, by the re-impaosition of dl the previous coercive
laws againg dl those who had emigrated. Chaminade was wrongfully listed among them. De-
goite dl his efforts to have his name erased and too well-known now to be ableto hide, he had to
resgn himsdf to go into exile. On September 16 he left Bordeaux. He arrived in Saragossa Oc-
tober 10 in time to celebrate the first vespers of the patroness of Aragon. He would remain in ex-
ile three years, close to the shrine of the Virgin of the Rillar. It wasthere, at her fedt, that he saw,
in asupernaturd mode, his future misson.



[2.1.3] Third period: 1800-1816

In the fdl of 1800 Chaminade returned to Bordeaux where political and socid disorder was ram-
pant. He redlized immediately the need to recongtruct Chritian life and to withdraw the souls of
the young from the harmful influence of the prevaent philosophism; he proposed ideds guite
different from those of Voltaire and Rousseau. On December 8, he laid the foundation for a so-
dality consecrated to the Immaculate Virgin; it was destined to become the source of innumer-
able works.

He wanted the sodality to be a permanent mission for the Chridtianization of the world by means
of the multiplication of Christians. His misson was not limited to religious support for individud
members. He had returned from exile with the title and responsibility of adminigtrator of the dio-
cese of Bazas, conferred on him by the archbishop of Auch. Asvicar generd, histask was not
only to adminigter, but aso to evangdize. This minidry lasted two years (1800-1802). Asreward
for awork well done, the archbishop obtained for him the title of “missonary apogtalic.” This
was conferred on him by the Sacred Congregation for the Propagation of the Faith, March 28,
1801

Attentive to the needs of histimes, Chaminade worked with persons of various socid conditions.
The soddity brought together, in asingle body, distinct sections of young men and young

women, of fathers and maothers of families, of priests, with the motto: union without confusion.
In the face of hogtile propaganda, the sodalists were to give evidence, together, that the gospd
message was dill relevant. The ideawhich Chaminade wished to convey was this. “every soda-
ligt is a permanent missonary and every soddity is apermanent mission a the service of the
Church in the name of Mary Immaculate.”

The apogtolate of each soddist wasto be carried out in the context of dally life, epecidly by
example and professond awareness. The soddity never limited itself to an exclusive care for
persond sanctification, but priority was given to religious ingruction snce the sodalists had to
protect themsdlves from the dangers of the deilsm so prevaent after the Revolution.

In the context of the soddity, innumerable initiatives were undertaken: catechetica indruction,
preparation for firs communion, establishment of recreationa centers, activitiesin favor of the
chimney sweeps, alending library for good books, vists to hospitals and prisons, forerunners of
socid works, such as the union of bakers. The soddity became a“nursery” of priestly and reli-
gious vocations. Two soddigts, Louis Lafargue and William Darbignac, became the first two
Brothers of the Chrigtian Schools of Bordeaux. In 1802, they opened a school and began, under
the drection of Chaminade, their rligious life according to the spirit and rule of St. John Baptist
delaSdle. In 1806, the archbishop of Bordeaux named Chaminade the ecclesiastica superior of
the Brothers.

When, in 1804, the seminary in Bordeaux was recondtituted, dl the students and teachers were
sodaligts. Chaminade s activity was exercised especidly in depth, in the innermogt soul of the
young people who, in great numbers, entrusted to him the direction of their conscience. His am-
bition wasto provide for the Virgin children truly worthy of her, Chrisians firmly rooted in
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faith. It was amatter of heping these young people reach their god, their complete spiritud and
gpogtalic fulfillment.

The importance ettributed to gpogtalic activity was not in opposition to the profound spiritud life
toward which it was essential to tend. Chaminade, a the beginning of the 19th century, ssemsto
have been atypica modern priest with his characteridtic traits:

A man overwhemed with work even to excess, but completely penetrated with a super-
naturd Spirit; often in debt, though congdered a businessman and asrich as could be de-
sred; opposed and criticized by the very ones who should have supported him; aman,
above dl, who trusted in God done and reeched his gods despite dl obstadles, sustained
by his zeal and the firmness of his faith.*

Therefollowed avariety of eventsin the public life, such as the occupation of Rome by the
French troops in February, 1808; the kidngpping of Pius VI in June, 1809; the excommunication
issued againg the Emperor; the distribution of the Bull by soddists of Paris and Bordeaux and
the consequent distrust of Napoleon toward the soddities. Chaminade' s home was searched and
the soddlity suppressed in November, 1809. In 1812, there was another search following the ar-
rest of Lafon, a deacon [and a soddist], who was implicated in the attempted coup d etat of Gen-
erd Maet. Chaminade was arrested and imprisoned, but released for lack of evidence. Findly, in
1814, Bordeaux welcomed the Bourbons, a month before Ngpoleon' s firgt abdication; for the so-
ddigs he had been the “tyrant.” On April 30, 1814, the soddlity was reconstituted publidy.

[2.1.4] Fourth period: 1816-1841

The key to the activities of the servant of God is found in the gpostolate undertaken under the
auspices of Mary. Consecration to Mary, according to Chaminade' s own presentation, took d-
verse gradaionsin keegping with persond generosity and with correspondence with divine grace:
“The soddigts, both men and women, can be led to the highest perfection thanks to the practice
of the evangelical counsels”™?’

The feminine branch of the religious communities was begun before the masculine one. In 1812,
adocument points out that many of the young women soddists had pronounced the vows of
poverty, chadtity, and obedience, for athree year period. Later, many asked to commit them-
svesfor life and dso to live in community. Among these young women, in addition to those of
the sodality of Bordeauix, there were some in the affiliated soddities. Two religious foundresses
deserve specid mention: Mlle Charlotte Therése de Lamourous, foundress of the Misericorde of
Bordeaux whom Napoleon termed “the marvel of Bordeaux;” and Mlle Adde de Trenquelléon,
foundress of the Daughters of Mary [Immaculate] in Agen.

With thislatter one, in June[May] of 1816, Chaminade founded the Daughters of Mary, the first
depin theredization of an “ingpiration” which anticipated aso a rdligious congregation of men.
Within the soddlity, the highest degree of consecration to Mary was that of the members belong-

26 {1} L. Gadiou and J. C. Delas, Marianistes en mission permanente, Bar-Le-Duc, 1972, pp. 45-46.
27 {2} Chaminade, Ecrits marials, vol. 2, Fribourg, 1966, no. 359.
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ingto tzrée “State” This group sought to have young men live the rdigious life while living is the
world.

The reigious gate formed within the soddity is only amore perfect way of redizing the
full portent of one's consecration to Our Lady. Devotion to Mary leads to the practice of
the counsals. Every soddist tends toward Jesus Christ by means of the Blessed Virgin, by
the practice of the commandments; if the counsds are observed, it is without the obliga-
tion of vows**

Unfalingly, a spiritud life of suchintensty had to move both directors and soddists toward the
foundation of ardigiousinditute. It was on October 2, 1817, that seven members of the State
joined Chaminade in founding the Society of Mary. Born out of the soddity, it would have the
same characterigtic: to form asingle family of gpogiles, priests and laity, dl religiousin the same
sense. After the first moments of common life, Chaminade, having dready drafted some ele-
ments of a Congtitution, made an adaptation of the Rule of the Daughters of Mary and named it
the “Indtitute of Mary.”

He was anxious to inform the Holy See without delay of the work which he had undertaken and
to seek from it afirg blessing. In arequest of January, 1819, in which he presented the two insti-
tutesborn out of the soddity, he cited the favorable support of the archbishop of the city. He
asked for aplenary indulgence for the profession, for the renewa of vows, and some other fa-
vors. Pope Pius VI responded with amost gracious Brief, granting the requested favors.

The Revolution had greatly harmed and weakened the Church. It had raised doubts about the re-
ligious lifeitsdf, and, as a matter of fact, in France religious orders were practicaly non-
exigent. Chaminade s intention was to create a religious order in the fullest sense of the word.
But how? It was a matter of living the gospd to itsfull extent, but in the midst of the world itsdlf.
The experience of a close collaboration between priests and laity, which had taken place within
the soddlity, had proved very successful; it was to be even more effective in the condtitution of
the new orders.

Thefirgt draft of the Congtitutions gppeared in 1829. Prior to thet, the Society of Mary had ex-
panded in the BordeaLix areawith new foundations; in 1822, a novitiate was opened a Saint-
Laurent; and on April 29, 1825, it founded the boarding school of Sainte Marie (later named the
Institute Sainte-Marie), the first boys school of that namein dl France.

Within the Indtitute of Mary divergences of temperament and views had their effect; in awork
dill in its beginning such developments were inevitable. Some members give greater importance
to the need to give themsalves to the work more than to living their consecration to the full. Be-
Sdes, economic questions soon raised their heads. None of this would have been of mgor con
cern had it not been for the July revolution of 1830. That event opened up for the Society of
Mary along period, known as the crises of expansion; disturbing crises, but crises that served to
purify the work and to demondrate its divine origin.

28 13} True precursors, they anticipated the role of Secular Intitutes within the Church.
2914} V. Vasey, “Chaminade,” in Dizionario degli instituti di perfezione, vol. 2, col. 859-860.
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We know well how dominant still were the ideas of the preceding century, in particular the an-
tipathy (not to say “hatred”) againg religious orders. But even more evident was the anti-clerical
violence, and especidly the anti-sodaity movements of that revolution. Chaminade, spesking to
hisreligiousin 1829, said: We are waking on volcanoes, and we may experience, perhaps even
very soon, frightening disturbances. There were no serious inciderts before February, 1831, but
the liberdist partisansin Bordeauix did not ook favorably on the soddity nor on Chaminade. The
Stuation became critical and Chaminade thought it prudent to leave the city; he took the road to
Agen, thinking to be absence for only afew weeks. But he stayed away five years.

One day Father Laanne expressed the anxiety of some religious worried about their future
should the Society of Mary be dissolved. The founder wrote:

te(t30

Within the community of the Daughters of Mary other troubles arose. The founder, in 1831, was
forbidden, in the name of the bishop, entry into their mother-house in Agen. In these painful cir-
cumgtances, Chaminade was admirable in his patience and faith. After this sad period, during
which he saw the departure of two of his assgtants (Perriére and Collineau) Chaminade faithfully
announced to hissons dl that had taken place. He had the hgppiness of seeing, in the testimoni-
aswhich come to him from dl the communities, that the withdrawa of the two assistants had

not shaken the loydty of therdigious.

Another trip took him to Alsace and Franche-Conté, from September of 1834 to May of 1836.
Working tirdesdy, he established novitiates for each of those provinces, in the former abbey of
Ebersmunster and in the former priory of Courtefontaine. In October, 1836, he returned to the
south of France, passing through Auch, where he indituted the Third Order Regular of the
Daughters of Mary. He arrived in Bordeaux barely in time to be present for the death of his piri-
tua daughter, Mlle de Lamourous.

During the following years the foundations multiplied in the south, in Alsace, in Franche-Conté,
and into Switzerland. Increasing his activitiesin proportion as he fdt age weskening hiswalk,
Chaminade worked to complete the definitive draft of the Conditutions. On September 16, 1838,
he sent them to Rome with a request addressed to Pope Gregory X V|1, a document admirable for
the skill with which he presented hiswork. On April 27, 1839, he received from Gregory XVI a
Brief of praise, accompanied by aletter of Cardina Giustiniani which assured him that “your
work gave gresat pleasure to the Holy Father.” 1t was for the founder one of the grestest joys of
hislife. The following year, 1840, he addressed to the members of the Society of Mary three
great ingructions on the vows. These, together with the famous letter to the retreet preachers of
1839, condtitute the spiritud testament of the Good Father.

[2.1.5] Ffth period: 1841-1850
Thefind years of the founder of the Marianist rdigious inditutes condtitute the greet cross of his

life. In 1840 Chaminade was beginning his eightieth year. Despite his age, he was ill in good
hedlth, though age had weskened both his hearing and his eyesight. He hed dready given con

30 {5} L. Gadiou and J. C. Delas, Marianistes en mission permanente, Bar-Le-Duc, 1972, pp. 90-91.
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dderaion to the choice of a successor, thinking he might retire from his governance of the Soci-
ety. If hedid, hewould, of course, continue to exercise a paternd vigilance over it. His plan was
to relinquish the office and respongbility of superior generd, as was provided for in the Congti-
tutions, he would fulfill his duty as founder to choose and advise his successor. He would aso,
through the superior generd, work to repress any abuses which, with time, might become habit-
ud. Should he resign, Chaminade would have not intention to continue commanding; but he did
plan to continue exercisng what, from his point of view, were duties rather than rights, obliga-
tions and nat privileges.

Unexpected circumstances disturbed this intent of the founder, and had unfortunate conse-
quences. Toward the end of 1840, Chaminade s ass stants thought they should defend the Soci-
ety againg certain daims of afinancid nature. The defense required the annulment of a contract
sgned by the founder eght years earlier. Chaminade refused to do this, holding thet the contract
sgned by him was valid. The assgants, snce the founder had dready indicated his willingness
to resgn, held that the moment had arrived to do o. In that way, they could then defend the case
in the name of the Society. They promised that there would be no change in the interior govern-
ment and that no important decision would be made without his consent. Though with a sad
heart, yet not wishing to enter into any discusson, the founder did what was asked of him and
sgned the resignation. However, by common consent, no news of this was given to the Society.
Of common accord, and to avoid apublic trid, the two parties involved chose an arbiter who was
to study the matter and render a decision. In February, 1844, the atorney Ravez, the designated
arbiter, declared that the contract sgned by Chaminade was vdid and just, and had been made
with dl prudence. Therefore, the Society, he said, should carry out its provisons.

The founder then thought to regulate the government of the Society by naming his successor. But
the assstants, and especidly Father Roussd, did not agree with that and opposed with dl their
gtrength such a decision. Chaminade began to be serioudy concerned since, despite the unwarthy
way in which Roussel was acting, the other two assistants supported Roussd.

The harmful influence of Roussel went o far as to send a confidential memorandum to the bish-
ops who were friendly to the Society of Mary, amemorandum which Chaminade was never able
to see. In the document, which did not hesitate to engage in calumny, the founder was presented
as suffering from a decrepit old age and the Society in a condition of anarchy. The other two as-
sSgtants were week enough to sign the document. A bishop relayed the matter to Rome and the
Holy See, judging only on the basis of the memorandum of the assstants and of the bishops, de-
cided that, the position of superior generd being vacant, a Generd Chapter should be confined to
elect a successor to the founder.

On October 8, 1845, the Chapter met at Saint Remy. Despite some manipulation on the part of
Roussd (which did not achieve the results he had hoped for), the Chapter dected Father Caillet
as Superior Generd, and as assgtants, Fathers Chevaux and Fontaine and Brother Clouzet.
(Rous= let the Society shortly theregfter, confessing that he had indeed wronged it and the
founder.)

When, in January of 1846, Chaminade received news of the dections he wanted to celebrate a
Mass of thanksgiving; he hastened to write a letter to Calllet, expressng his submission to him.



He ds0 asked him to alow him to exercise his misson as founder with regard to his sons, and, in
accord with him, to work at reforming some abuses. Caillet was unmoved, and did not accept
this suggestion, fearing alessening of his own authority. The founder, seeing that he was misun
derstood and being set aside, became convinced that the Society, in the person of the new supe-
rior, was rgecting him. Faced with the possibility of a Society WhICh no longer resambled the
one he had founded, and finding his proposa for reform of abusss™ and for areturn to the primi-
tive spirit being congtantly rejected, on August 8, 1848, he Sgned his testament, leaving his
goods to the poor of the Charitable Works of Bordeauix.

Notwithgtanding dl this, he continued to hope for arapprochement. His lagt letter, November 29,
1849, addressed to Calllet and full of faith and resgnation, was afind cdl for fiddity and union.
Less than two months |ater, January 5, 1850, a stroke deprived him of his speech but Ieft his
other facultiesintact. Caillet and Chevaux hastened to his bedside; peace was re-established by
signs between the Father and his sons.

Some days later he blessed his successor and his religious. He brought to hislips the crucifix he
had gragped in his hands; but when he tried to repesat that gesture of faith and devation, histired
hand fdll to his chest. It was January 22, 1850, feast of the martyr St. Vincent, one of the patrons
of Saragossa, in Spain.

His cause for beatification was introduced in Rome May 9, 1916. The heraicity of hlsvmua
having passed through all the steps of the process, was proclaimed October 18, 1973.%
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[2.2] Adele de Trenquelléon (1789-1829)

For this biographica presentation of the foundress of the Daughters of Mary, we shdl follow the
same procedure as we did for Chaminade, and divide her life into periods:

“* infancy and early formation (1789-1801)
¢ countryside gpostolate (1801-1808)

% foundation (1808-1816)

% expanson of the work (1816-1828)

[2.2.1] Firgt period: 1789-1801

Adeade Marie Charlotte Jeanne Josephine was the daughter of the Baron de Trenquelléon,
Charles Francgois Joseph Marie Marthe of Batz and hiswife, Marie Ursule Claudie Josgphine de
Peyronnencq de Saint Charamand. She was born on June 10, 1789, in the chateauix of Tren
guelléon in the commune of Feugaralles (Lot-et-Garonne). At that time Feugarolles wasin the
diocese of Condom; it isnow in that of Agen.

31 {6} Abusesof the General Administration, of Caillet in particular; abusestouching on religious discipline and the
spirit of the Society of Mary.
32 [trans. note: It would be good to add a footnote here on the bestification)]
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The year of her birth was anotable one for France, the beginning of the French Revolution. It
was d =0 for the Trenquelléon family the beginning of a period filled with difficulties. In the fall

of 1791, the baron had to join the royad troops on the banks of the Rhine. Three months later, the
baroness, aone a the chateaux with her mother and the little Adele, gave birth to a son who was
given the name of Charles Policarp. Meanwhile the Revol ution was taking messures againg the
Trenqueléon family and the families of emigrantsin genera. Such measures became more and
more harsh and oppressive. All the baron’s goods were sequestered and a portion was sold. The
family endured humiliaions, privations, and incursons by brigands. For monthsit lived under

the threat of the revolutionary tribunals and of the guillotine,

Addée s mother, like her agters-intlaw, strong in their Chrigtian faith, watched over the young

girl with greeter effortsto keep dive faith and charity, adapting to the circumstances as they ac-
curred. The father’ s adbsence was felt more every day. After some months of relative cam there
followed the coup d etat of September 4, 1797. Taken by surprise, the baroness was forced to
leave France. Her name had been inscribed, wrongly and without her knowledge, on the list of
proscribed emigrantsin her place of birth. With the eight-year-old girl and the five-year-old son
she managed to find refuge in Spain. They passed the winter in Tolosa. In the pring (1798), u+
der threat of deportation by the government of Spain to the idand of Mgorca, they sought refuge
a Braganzain Portugd. A few months later, the baron was able to rgjoin the family. On June 5
of the following year the family added a daughter who was baptized Désirée.

The gtay in Portugd lasted until the end of September, 1800. In order to locate closer to the
French frontier, the family moved to San Sebagtian, in Spain. There, on January 6, 1800, an im-
portant event in the life of Adele took place: her first Communion. She was only deven yearsold
and, in France in those days, the Eucharist was no received before the age of fourteen or fifteen.
Here, in Spain, her confessor, impressad by the positive dispositions she manifested, urged her,
despite her youth, to make her Communion.

On November 14 the whole family was able to return to the chateaux of Trenquelléon which the
relatives had been able to retain. With this return from exile we end this firgt part of the forma-
tion of the servant of God on whom important and tragic externd events had certainly impressed
an inddible mark of seriousness and gravity.

[2.2.2] Second period: 1801-1808

During her stay in Spain she was so drawn, very early and very strongly, to the Carmelite idedl
that she asked her mother for permission to remain in Spain to follow what she thought to be her
vocation. Not long after her return to the chateaux, in 1802, she sought advice of her brother’s
tutor. He was aformer religious obliged, by externd circumstances, to interrupt his studies for
the priesthood. (He would be ordained, at Agen, in 1813.) From him she obtained arule of life.

Early in 1803 she shared alife of prayer for six weeks with a group of former Carmelites nuns
who were seeking to take up again ther religiouslifein Agen. Thiswasin preparation for her
Confirmation, which she received on February 6, 1803, a the hands of the new bishop of Agen,
Jacoupy. During that period of preparation she met a young woman of Agen, Jeanne Diché the
baron later invited her to spend some days at the chateaux. The following year the young women



began an association of prayer. It wasin directing this association that Adele found the road to
being afoundress.

Between 1804 and 1808, without leaving the solitude of her rurd residence, she dedicated hersdf
with impressve activity to amost demanding apodtolate: developing and intensifying & the same
time her interior life and giving it an ever more accentuated Marian character. Using dl her vari-
ous contacts, she busied hersdlf enralling many young women into the little society. They were
gpecid and generous and she hersdf promoted their zed by means of intendve correspondence.
She gppeded warmly to them to love God, urged them to receive the sacraments, to give them-
sdves to charity and penance and vigilance, encouraged them to cultivate devotion to the Virgin
Mary and to seek unceasingly to give glory to God.

Her work indluded preparing the program of liturgica feasts, suggesting intentions for prayers,
recommending to their prayers the dying, the sick, possible conversons, and preparing mestings
among the members of the little society. She helped her mother in caring for the house, in giving
religious ingruction to the sarvants, in vigiting and helping the Sck and the poor, and in giving
catechism lessons to children. All these gpogtalic activities and dl her initiatives were submitted
to the pagtor of thelittle parish of Lompian, Father Larribeau. Every year, on the anniversary of
her baptism, she went to him for abrief period of spiritua exercises.

[2.2.3] Third period: 1808-1816

In 1808, as a consequence of atruly providentid meeting, the servant of God began a correspon-
dence with Chaminade, who was working in the diocese of Bordeaux. Adele desired the mem-
bers of her little society to share in the indulgences according to the Marian soddity of which
Chaminade was the founder and director. The request was not fully granted, but Chaminade, who
dready knew Larribeau and other priests associated with the little society, willingly agreed on a
union of prayers and merits between the soddity in Bordeaux and the association directed by
Adee. The hope was that later a more intense cooperation might take place.

At about this same time, Add e received aflattering proposa for marriage. After reflection and
seeking advice, she refusad it. In S0 doing, she made a definitive option in favor of consecrated
virginity. By thistime, shewas no longer thinking of Carmd, but rather of joining contemplation
with an active life. This position was a result of seeing so much physicad and mord misary inthe
countryside; it seemed that God wanted her there. Many of her friends began to share her idedl
and her vows, they even took religious names. However, when time came to think serioudly of
coming together in community (in 1813), the baron experienced the firg symptoms of an incur-
able alment which two years later would took him to the grave.

During that time, Addle dedicated hersdf with loving care to helping her father, postponing her
plans but not forgetting them. With the deeth of her father, June 8, 1815, we complete the second
gep of her spiritud journey. Now al was providentidly reedy for her to become afoundress, but
in conditions which, until then, she would never have imagined.

Larribeau, asked to draw up arule, hestated to do so. Hisfriend, Father Laumont, outlined afew
articles of a brief regulation, but then turned to Chaminade for congtitutions properly so-caled.



The providentid moment had arrived. A favorable cooperation deve oped between the young
Adde, desrous of consecrating hersdf to God, and Chaminade, the man of God, the priest who
awaited only a sign to contribute to the restoration of the rdigious life in France. Such coopera-
tion flowed from the ardent but docile spirit of the young girl, and the prudence, tenacity, and
supernaturd spirit of the older man.

The higtoric-poalitical conditions of the time was certainly not favorable to their project. Theim-
perid authority keep in effect the decree suppressing rdigious orders. Therefore, at first they
thought of a non-public rdigiouslife, livesin secret and without reigious garb. But ashort time
later the empire collgpsed. The baron was dready dead and the new regime seemed more favor-
able to liberty. Chaminade had arule dravn up in keeping with traditiond principles as desired

by the Roman curia regarding inditutes of women with solemn vows. At the same time (1815)
he invited Adde to begin a community life with her companionsin order to conditute, in the city
of Agen, acenter of Chrigtian renewd by directing the Marian soddities and organizing al

works compatible with acloistered life.

On May 25, 1816, the foundress (now Mére Marie de la Conception), with five companions, oc-
cupied the first convent of the Daughters of Mary.

[2.2.4] Fourth period: 1816-1828

Bishop Jacoupy of Agen had shown himsdlf until then very favorable and encouraging of the
new work. But he then became more restrained and, in particular, was concerned with the
thought of perpetud enclosure; he ddayed the taking of the habit and professon of vows.
Chaminade accepted this position of the bishop and subgtituted for srict enclosure one based on
the decisons of the mgjor superiors. On July 25, 1817, Mére Marie and eight other candidates
made the professon that bound them and consecrated them for life.

The expangon begun the previous year continued. The following works should be noted: the so-
ddity, the free school, the teaching of the poor, and the workshops. All these works were very
successful. Fervor was great! Adele, who, from the first days, had been chosen unanimoudy as
superior, carried on alife that was both contemplative and active. She prayed and practices maor-
tification, gave commentaries on the rule, urged it's observance, and encouraged her religiousin
seeking perfection. For dl the works which were incompatible with the vow of enclosure, she
formed the Third Order Secular.

Expangion kept pace with development. In 1820, three years after the firgt profession of find
vows, the community was able to moveto alarger Ste. A second foundation was made in To+
neins. In 1824, the convent in Condom was founded and the novitiate was moved from Agen to
Bordeaux. In 1826 the Daughters set off for Franche-Conté, where five houses were gpened
within ten years. There were requests for other houses, and plans were made for the organization
of aThird Order Regular.

Adeewas only thirty-seven, but ever since 1824 she had known that her life would be a short

one. Nevertheless, she never drew back; even less did she complain. She took medicd trestment
only by obedience. Her correspondence, her principa and last means of action, never showed
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any 9gn of alessening of her ided, or of any diminishment in her love for God or in her zed for
the sdvation of others.

She offered God her life, joyful and grateful for dl the graces she had received and which she
had never wagted. As she was dying, she gave acry of joy, exclaming “Hosannato the Son of
David,” the one she had dways looked forward to meeting. It was January 10, 1828. She died
with areputation of holiness and was deeply missed by dl who had known her.



CHAPTER THREE
[3] Chaminade’ s spiritual direction of Adele

The following dements are to be consdered in spiritud direction: the type of direction, the ad-
vice given, the contents of direction, its purpose, and the asceticd moddity which characterized
theinitia relations from 1808 and which continued, with some interruptions due to externd cir-
cumstances (illness, persecution, etc.), until March 11, 1824, between Chaminade and Adele de
Trenqudléon. However, before consdering them it is useful to see and to know the kind of spiri-
tud path followed by the future foundress and the sequence of spiritud directors under whose
guidance this privileged soul traveled.

[3.1] Add€ s spiritua directors
[3.1.1] Ther influence

From the early years of her infancy to February 6, 1803, the day of her Confirmation, and given
the importance of the foundation, she laid for adeep friendship with Jeanne Diché>* we might
say that the Holy Spirit was Ade€ s only guide. For quite some time she did not find in her con+
fessor® the lights and encouragement she needed for her soul and for the association she was d-
recting. The presence in the cheteaux of Ducourneau, > tutor of her brother Charles, was of bene-
fit dso to Adele. He exercised, in the spiritud order, a decisive influence on her future.

In 1802 Adde was thirteen and thinking only of Carmel; she wanted to prepare hersdf in the
best possible way for entering the convent. On the advice of her mother, she asked the tutor of
her brother for arule adapted to her Stuation. At first, Ducourneau refused. But, after more ings-
tence, he drew up for her aRule of Lifefor her direction and to hdp her fulfill her daily duties

Theinterest | takein you, charity, and, in fact, your repeated requests leed me, my dear
young lady, to lay down afew linesfor your progressin piety and for your indruction. |
desire very ardently that they be of some use to you and help you in the acquigtion of the
perfection which the Lord seems to be asking of you.*®

33 {1} Marie Thérése Foy Diché was born Nov. 18, 1794. At Confirmation she chose the name Jeannein honor of
<. Jeanne de Vaois, much honored in the digtrict of Agen. She became a close collaborator with Adele and with her
and Ducourneau began the “little society,” an association of prayer, on Aug. 5, 1804. See Rousseal, Adéle de Tren-
quelléon, Pais, 1921, p. 223. [Add Adel e by Stef in dl such future references to Rousseau??]

34 {2} Pierre Dousset, pastor of Feugarolles from 1803 to March 20, 1829, the date of his desth. A member of the
Congregation of the Doctrinaires, he refused to teke the oathfor the Civil Congtitution of the Clergy. After the
Revolution he was incardinated into the diocese of Auch to which Feugarolles belonged. “An ordinary priest, hold-
ing strongly rigorist tendencies rare in those days of French Jansenism.” Rousseau, Adéle de Trenquelléon, Paris,
1921 [Englishtext... ]

35 {3} Jean Baptiste Ducourneau was born in Villeneuve-de-Marsan (Landes) Dec. 28, 1764. Hewas probably a
member of the Congregation of the Barnabites. His nameisfound on thelist of religious clerics dispersad in 1792,
but he was ordained priest only in 1813. On his return from exile, in 1803, he joined the family of Trenquelléon as
tutor of the baron’s son. Later he was in Pariswith his student. In 1812, he entered the seminary of Agen to prepare
for priestly ordination. He was assistant in the parish of Notre-Dame in Agen, becoming pastor in 1820. He died
there Feb. 27, 1845. See Rousseau, Adéle de Trenquelléon, Paris, 1921, pp. 721-722.

36 {4} Origind inthe AGFMI, Rome.



In the rule everything was foreseen: riSing, prayer, meditation, manua work, daily, but moderate,
mortifications, obedience in every circumgtance, renunciation of self-will, humility, greet zed

for the sacraments, weekly confession. Thisrule Adee received with gratitude; it was for her the
firg rule of holiness. Among the directives which Ducourneau advised asthe basis of al her
spiritua wark were: remembrance of eternity, recourse to God, docility toward her parents. He
aso took care to warn her about possible reactionsin her character. Number 6 of the rule reads:
“Make efforts to control your natura vivacity. This can be the source of many defectsif not
moderated early in youth.”

Addewas 0 thrilled with the rulethat shortly after recaiving it, she took the resolution to recite
every day a Sub tuum praesidium®” and to receive communion once amonth for the one who had
written it for her. She devoted hersdf to the practice of humility, kindness, obedience, renuncia

tion of her sdf-will, and to a preference among other virtues for those which especidly would be

in kegping with her condition as aspirant for the Carmelite vocation.

Ducourneau continued to be her advisor and discreet guide during the early years of the exis-
tence of the group of young women who had formed the association with Adele. He withdrew
soon after, having obtained the agreement and collaboration of the pastor of Lompian, Father
Larribeau.®® Adele meet Larribeauin 1806 Her firgt letter referring to him was addressed to a
member of the associaion, April 1, 1806.>° From that time on, it was he who guided her and, &f-
ter repeated requests from her, accepted, though with great hesitancy, to become officidly the
director of the associaion of which Adee continued to be the inspiration.

With wdl-directed guidance, he kept her on the path she had dready taken. At the sametime, by
his advice and his own example, he awakened in her an msatldalethl r<t for perfection. Through
Ade€ slettersto her friends, and especidly to Agathe Diché”® we know the subjects of Lar-
ribeau’ sindructions love of God, humility, faith, the Church, dedication to God' s service.

For example, in her letter of April 1, 1806, addressed to Agathe, Adele recommended her never
to omit daily meditation and examen, two practices on which Larribeau ingsted much. She
added: “When we are short of time, it would be better to set asde our other prayers rather than to
omit these two exercises so essentid to anyone who wishes to make progressin vi rtue”*

37 [“Wefly to thy patronage, O holy Mother of God.”]

38 {5} Jean Larribeau was born Jen. 9, 1762, at Condom. Before the Revolution he had been assistant priest at the
parish of Damazan. In 1792 he refused the oath and | eft into exile. A man of grest virtue, educated but of feeble

hedith, he oversaw for sometime the small chapdl of Lompian confided to his care by Bishop Jacoupy. In 1833 he
aocepted the parish of Tonneins until his desth in 1836. See Rousseau, Adele de Trenquelléon, Paris, 1921, pp. 121-

p {6} Addeletter no. 36. { give date and recipient for all references letters??

40 {7} Marie Agathe Diché, second Diché child, and sister of Jeanne, was born at Agen Nov. 11, 1789. She received
Confirmation together with her sister and Adele, but was somewhat overshadowed by her sister. Itwas only after her
sister’ smarriage that Agathe entered into a direct relationship with the leader of the little society. From that time,

they initiated a correspondence that became almost weekly: &t least 234 | etters before the religious foundation.

Agahe became a Daughter of Mary with the name Marie du Sacré-Coeur. Shedied a Tonneins, Aug. 5, 1848. See
Rousseau, Adéle de Trenquelléon, Paris, 1921, p. 724.

41 {8} See Rousseaul, Adéle de Trenquelléon, Paris, 1921, pp. 124-125 [replace with letter no.7|
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In aletter to Agathe, dated July 18, 1811, in which she summarized the topics treated by Lar-
ribeau during aday at Feugarolles, we find the fundamentd traits of the spiritudity Adele strove
to live & that period.

i [dmost complete text, no. 158]

43
a4

Larribeau invited each member of the association to choose a confidentia associate to support
one another dong the path to perfection. He was not an innovator and contented himsdf with
keeping dive in Adde the fervor which she congtantly sought to increase.

The little society, thanks to the zed of its directress, continued to grow and was afiliated to the
soddlity of Bordeaux.*® In view of the progressively ailing hesith of Larribeau, Chaminade
thought it good to associate Father Laumont*® in the direction of the various sections of the so-
dality”’ in the diiocese of Agen. He had named those sections “the third division” of the Bordeatix
oddity.

Laumont, as Chaminade s delegate for the association, from 1813 onward, actively helped Lar-
ribeau in preparing meditations and conferences during the retreets and at the meetings of the
asociates. In aletter of Adele to Agathe, September 16, 1813, we can see the points that Lau-
mont developed at that time for a greater commitment to an asceticism leading toward perfec-
tion.

[partial text of letter no. 196]*°
It is hdpful to note which books ordinarily nurtured Adel€ s letters and prayers and certainly hed

greet influence on her. In her persond rule of 1802 we find: the gospels, the Imitation of Christ,
the lives of saints, La consolation des saints, Soisson's Foy en Dieu, the works of Ambrose de

42 {9} “Since Friday isthe day of the death of our Lord Jesus Christ, on that day we shall spend some momentsto
develop in ourselves the desire to die and to rise again with Chrigt, examining whether we desire that God cdl usa
that moment. Then, calling to mind the seven wounds of Jesus Christ, we recite seven Hail Marys. The seven
wounds are: the scourging, the crowning with thorns, and the five wounds inflicted on hisbody.” Rule of the Little
Society, drawn up by Adde. Origina of 1809, no. 4, AGFMI, Rome

43 {10} A Marian devotion till practiced in the Marianist Family.

44 {11} Addle letter no. 158.

45 {12} Affiliation with the sodality took place as aresult of ameeting of Adele’s mother with Jean Baptiste Lafon
in the summer of 1806 at Figeac. He was a soddist from Bordeaux and teecher in Figeac. Thanks to this meeting,
contact was established between Chaminade and Adele. See Rousseau, Adéle de Trenquel | éon, Paris, 1921, p. 155.
46 {13} Pierre Etienne Laumont was born June 9, 1758 in Aiguillon (Lot-et-Garonne). At the time of the Revolution
he had been chaplain of Montpezat. He refused to take the oath and went into exile in Saragossa where he probebly
meet Chaminade sometime after 1797. Having returned to France, he was, in 1803, named chaplain of St. Re-
degonda. In 1825, he became rector of the seminary of Agen. A few yearslater he retired to ahome near the convent
of the Daughters of Mary, and died there Sept. 5, 1827. See A. Durangues, Le diocese de Lot-et-Garonne, Agen,
1903, p. 280.

47 {14} For the details which Chaminade himself gives on the Bordeaux sodality, see hisletter no. 31.

48 {15} See Chaminade letter no. 33.

49116} Addeletter no. 196.



Lombez (La pax de|’ame, and his Ietterg), the mediitations of Dupont, SJ. To these must be
added the books familiar to the baroness™ L’ année Chrétienne (in 18 volumes); the works of
<. Teresaof Avila the Life of Madame de Chantd; L’ ame éleve a Dieu of Baudrand; Les pen-
sees et la veérité della religion of Humbert; the Sermons of Bourdadoue.

In broad linesthisis the path taken by Adde until the moment, in 1814, when Chaminade en-
tered directly and actively into her life.

[3.1.2] Corresponding with grace

Adde was graced by favorable circumstances, by the influence of persons whose support we
have noted, and by the roles exercised by her parents, especidly her mother. The latter, dways
close to her daughter, knew how to ingpire trust and, in the most important moments, to help her
make decisons while il dlowing her maximum freedom. Thanksto al these factors, we are
presented with ayoung Christian woman, most dedicated and generous, who seesin a“holy
desth” agreat favor prepared by one s entire life. She is now certain that her vocation is not that
of living in the world.

Her letters show a congtant and deep preoccupation with her perfection: thinking of the good
things recelved, sheis moved to become better. Writing to her friend Agathe, March 31, 1810,
she says.

[text letter]™*

In order to respond to the divine cdl, sheimposad on hersdlf renunciations which tried her

dearly, onein patiwlar.52 She inggts on mortifications, on prayer, on frequentation of the sac-
raments. Thiswas al the more noteworthy is a period when frequent Communion was an excep-
tion. It should be pointed out that until 1816 (from the age of twelve to twenty-seven) her adoles-
cent years knew only the rurd countryside with itsisolation and its monotony, and the inconven-
iences associated with them. This was quite different from the experience of her parentsin their
younger years, when they were often living in the ambience of the court and in the Parisan life

of the 18th century.

But it was precisdy bg living inarurd area, inthe midst of her family and carrying out dl her
duties with filial love® that she joyfully consecrated the time at her disposd to correspondence
ingoired by zed and friendship, to ingructing the poor, to advancing the kingdom of God in her
gphere of influence, to cultivating great esteem for theinterior life and contact with God. In fact,
mogt of her time was spent in prayer, spiritud reading, and meditation. Her attention in her med-
tationsis centered on the end to be reached, heaven, and the practical meansfor ataining it.

%0 {17} These are noted both in the testament of items to be left to her children and relatives, and in the “memoran-
dum” written by Mother Marie Joseph de Casteras, third superior genera of the FMI.

°1 {18} See Rousseau, Adéle de Trenquelléon, Paris, 1921, pp. 248-249. [or reference letter of that date?]

52 {19} A renunciation which cost her much and Ieft her for some daysin a state of anxiety was the response she had
to make to amarriage proposal. The help of apriest (whose identity is unknown, though some have hypothesized it
was Chaminade) advised her to answer in the negative. See Adele letter no. 284.

53 {20} Sotruewasthisthat she did not hesitate to postpone her chére projet to help carefor her father in hisfina
illness.



These latter were detachment from created things, struggle against persond defects, purity of
intention, habitual thought of the presence of God, the Eucharist, and the Virgin Mary.>*

Often, in her |etters, which are like areflection on her spiritua concerns, Adele returned to these
topics. Faced with time which is passing and with her limited progress, she made acts of humil-
ity; she became dways more aware of her nothingness and of the great and infinite mercy of
God. Full of confidence in the vaue of the spiritual and supernaturd means placed at the dis-
posa of souls of good will, she repeeted her resolutions and began anew with renewed courage
and ardor. Sheinsisted much on humility™ and saw in seif-love and pride the source of discour-
agement.

The Eucharist was very important in her life. It isthe love of God who gives himsdlf to the crea-
ture, and this cdlsfor graitude. This should not be reduced to asmple act of thanksgiving, but
should be prolonged throughout the life of each day. She tried, therefore, to live in the presence
of God, to purify often her intentions through the use of gaculatory prayers. In Adde sdaly as-
ceticiam, the Virgin, seem as Mother of God and of humans, is both mode and helper.

To help othersto share in the joy of faith, in gratitude for the Incarnation, for the Resurrection,

for the sacraments, for Mary’s protection: such are the topics a the heart of her apostolate of car-
repondence, example, catechism, and, above dl, of the development of the association which

she animates.

[3.2] Chaminade srole
[3.2.1] Firgt contact of Adele with Chaminade

Without her rdaionship with Chaminade, Adel€ slife would certainly have been different from
what in fact it was. Zedous animator of the little society, having decided to give hersdf entirdy
to God and to her neighbor, she occupied hersdf with helping her associates practice the spirit of
openness and experience the enrichment of faith. The rule of the little society was enriched with
new articlesfor the purpose of coming closer to the spirit of the soddity of Bordeaux. The Little
Office of the Immaculate Heart of Mary became a daily practice, as aso the dally recitation of
the De profundis®® for departed members. Little by little, the association, while maintaining its
works and its specific end (preparation for death), drew closer, in both practice and spirit, to the
soddity of Bordeaux which was taken asamode.

In aletter of December 23, 1808, Chaminade, with regard to Adel€ s association , says.

By its condtitution, your society very much resemblesthe Young Ladies soddity, and by
its practices, the association of the Ladies of the Retreat™’ whose aim is continual
preparation for deeth. Thet isiswhy they daily recite the act of resignation to death

which youwill find in the Manual of the Servant of Mary,*® and why they have aday of

54 {21} These topics appear often in her letters. They are redlities which return frequently because they are part of
her daily work toward perfection. We do not, therefore, reference dl the letters treating of them.

%5 {22} See Addelettersnos. 101 and 103.

%8 [Ps. 130]

57 {23} See Chaminade letter no. 31.



will find in the Manual of the Servant of Mary,”® and why they have aday of retreat each
month, the firs Wednesday. The act of resgnation isrecited publicly on thisday in the
presence of the Blessed Sacrament. On the first Wednesday of January they try to receive
Holy C%nmunion with the digpositions they would like to have when receiving Holy Vi-
aticum.

Though approving of the association and noting the good it Wasdoing,60 Chaminade was not sat-
isfied with it; his vison looked further aheaed. Pleased with Adele, he therefore asks her to give
him further information and to be faithful.**

From 1813 on, in her correspondence, Adde returned often, sometimes clearly, sometimes less
0, to a“project” which she has thought about for some time. She hoped to carry it out with the
collaboration of the two priests, assistants to the association: Larribeau and Laumont. However,
her expectations turned illusory.

Larribeau, for his part, had answered hesitantly to her request: he had aways had greet interest in
the prgect, and he continued to do s0; but he did not find within himsdlf the qudlities recluired

for the foundation of ardigious order and he did not think God was asking this of him.®* And
Laumont, while he agreed to draft an outline of the organization for the future foundation, did

not want to assume the respongibility of such a project.

Thusit was that the two priests, of acommon accord, suggested to Adde that she turn to Chami-
nade. It wasin her letter of August 13, 1814, that Adde set forth her plan, hoping for a postive
response.®®

[3.2.2] Chaminade, dowly

Chaminade s response was not immediate. Findly, on August 30, he send her aletter in which
he sad, among other things:

My deer child, you desreto become ardligious. | will reved severd thingstoyouin
grict confidence: Last year, when | expressed a strong desire to see you, it was especidly
for the purpose of acquainting you with a project which, athough not dtogether the

%8 {24} Since 1801 Chaminade' s soddlists had aManual entitled Recueil de priéres et de pratiques pour server au
culte delatrés pure Marie. Thisdoes not seem to be apersona production by Chaminade, but rather anew edition
of aManual predating the Revolution. It may have been the Manua of the soddity of Saint Colomba some of whoe
members formed the nucleus of Chaminade' s soddlity. See J. Verrier, “ Le manuel du serviteur de Marie,” inthe
Apbtre de Marie, vol. 34, Paris, 1952, pp. 194-197.

%9 {25} Chaminade letter no. 32.

60 {26} See Chaminade letter no. 34.

61 {27} See Chaminade letter no. 33.

62 {28} Sacra congregatio pro causis sanctorum: Adelaidis de Batz de Trenquelléon, Positio super introductione,
Rome, 1974, pp. 537-538.

63 {29} We do not possess this document, since al the letters of Adele to Chaminade between autumn of 1808 and
Dec. 28, 1816 [? copy not clear] have been lost. However, we know of the existence of this|etter from Chaminade' s
answer.
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samﬁe,4 greatly resemblesit nevertheless. Some years ago aready we started to carry it
out.

Chaminade had been counting on her. In fact, five months earlier, he had written: | think that
the rdligious bond which un|t$u5|sfora/er indissoluble. | will explain mysdlf & greater length

a the proper time and place > His views on the future religious indtitute did not quite agree
with those of Adele; they looked much further ahead. In fact, he was thinking of afoundationin
view of the specific end which dready characterlzed the Marian soddities which he had founded
December 8, 1880: “to multiply Christians”®

It was certainly not the intention, nor the purpose, of Chaminade to organize areligious commu-
nity for some privileged souls for the purpose of alowing them to divide their existence between
the exercises of the contemplative life and the practice of materia or spiritual good works. It was
rather amatter of founding a religious ingtitute whose purpose would be arenewed pagtord ac-
tion adapted to the times.

In Chaminade' s thought the religious Stuation in France after the Revolution (which had multi-
plied the number of pagans) required anew pastoral gpproached based on an evangelization that
was methodic and practica for the new generations, and based on the spread of a Marian Chrigti-
anity. In his eyesthe parochid ministry had to rest on another prior ministry. Thefirst, which
sugtains Chrigtianity, presupposes the existence of Christians. However, within the population of
the parish, Chrigtians had become the minority. Those who did not go to church, and they were
the mgority, were not parishioners; and they were not parishioners because they were not Chris-
tians. In order to increase the number of parishioners, there had to be, firdt, an increase in the
number of Christians. This task, though, the parish dlergy could not add to those dready required
of them, and for which they had not been prepared.

This dilemma could be resolved only by forming associations that were extra or para-parochid.
These would have the role of a catechumenate. In them, fervent young Cathalics, convinced and
dedicated, would work under the guidance of a specidized priest. They would attract non-
Chrigtian friends who would be gradudly Chrigtianized through their contact with them.

The Marian soddlities, renewed and adgpted to new needs, are the associaions which divine
providence chooses to serve for the multiplication of Chrigtiansin order to multiply ever more
parishioners. Why? Because, to the aid given by every association based on reciproca help and
influence an the environment, the soddlities have, in addition, an Marian concept of Chridtianity.
It isthis, according to Chaminade s thought, that should produce an unprecedented fecundity for
the Church W|th Christ came among humans by means of Mary; they, in tun, should go to him
through Mary.®’

64 {30} Chaminade letter no. 51.

65 {31} Chaminade letter no. 47.

66 {32} SeeJ. Verrier, La congregation mariale de M. Chaminade, vol. I1, Fribourg, 1965, p. 13. For aknowledge of
the history, the spirit, and the originality of the sodality of Bordeaux, thiswork by Verrier, in 8 vals,, isfundamental.

67 {33} See Sacra congregatio pro causis sanctorum: Adelaidis de Batz de Trenquelléon, Positio super introduc-
tione, Rome, 1974, pp. 100-101.



Thiswas, briefly, the origindity of the new pastord action that Chaminade wanted to redize by
means of the Marian soddlity. However, in order to perpetuate it, to render it durable and effica-
cious, he repested again and again: “there must be aman who does not die”®® that is; ardigious
indtitute, or, rather, two of them, one for each sex. It was precisdy for that second one that he
counted on Adele. After Add€ sletters of April and of August 30, 1815, and in response to hers
of September 25, 1815, Chaminade (October 8, 1815), without any further hesitation, outlined
his plan. He now saw in her and her associates the foundation stones for a new spiritud edifice
which he wished to build.

For the past fourteen years, since hisreturn to France with the title of Missonary Apostolic,69 he
had exercised his misson in directing the Marian soddities. Within them, with the gpprovd of

the director, some members had taken vows with the intention of practicing individudly the reli-
gious life in kegping with ther individua conditions. In this same |etter, he sad:

But here we have something quite different: these are soddist rdigious, or, rather, soda-
lists who, while remaining active soddigts, wish to live the regular life of rdigious. This
iswhy | told Father Laumont that your condtitutions was to be carefully drawn up and
that | should be very glad to seeit.

And, in condluson, he sad:

Write to me soon, my deer child, if your desre to be ardigious includes the views and
sentiments of alittle missonary. Open you heart completely and with greet candor &t al
times. Who are the ones among you that might have a vocation to be reigi ous?’°

[3.3] Direction

What isimportant for us to congder more closdly isthe period in Adel€ s life which goes from
1816 to January 10, 1828. Thisisthe period of the foundetion of the Daughters of Mary. During
these twelve years, she dedicated hersdf to living profoundly her rdigiousided, and to working
a the same time to the development of the indtitute. What pre-occupied the foundress most of dl
was alife lived according to the rule, a degpening of the specific spirit of her inditute, and a
work of sanctification and apostalic charity and generogty in the multiple warks by means of
which her inditute labored to multiply Chrigians.

Though Adde was the foundress of the Daughters of Mary, she was not the author of its
congdtitutions, nor was she the one to have the inspiration. We must now ask oursaves: In what
way and to what extent did she know how to indtill and tranamit to her religious a characteristic
Spirit, an typica gpostolic misson, apedific Syle of life, and a certain ascetic methodol ogy ?
That is precisdly what we wish to see by developing a subject which we bdieve to be objectivey
vdid for the task of the consecrated life in generd. We shdl aso point out, for our case, the

68 {34} That isthe expression used by Chaminade in anote defending the sodality. See Esprit de notre fondation,
val. 3, p. 242 { French}.

69 {35} He solicited thistitle from Rome; it was granted in a Decree of March 28, 1801. { requested through/by
bishop of Auch??} Thistitle gave him his proper place within the Church, aposition that favored the exercise of his
own persond vocation. See R. Cote, La spiritualité apostolique du Pére Chaminade, Fribourg, 1969, p. 19.
70{36} Chaminade |etter no. 52.



for the task of the consecrated life in generd. We shdl aso point out, for our case, the character-
isics of aMarian consecration as it was proposed to Adde by Chaminade.

Firgt, we will examine some of Chaminade s writings concerning the foundetion: letters ad-
dressed to Adele between august of 1808 and March 11, 1824 and the Institut des Filles de
Marie, of the Petit Institut; then, the extent letters of Adele to Chaminade from 1816 to February
15, 1820; findly, her letters of 1815 and 1816 to the associates and her |etters to the religious

from 1816 until the last months of 1827.

In this way we believe we can spesk of “spiritud direction” on the part of Chaminade rdative to
Adele, foundress of the FMI.

[3.3.1] Fundamenta option for Jesus Christ
The purpose of rdigious life, and the ultimate end of every order or congregation,

the heart of the identity of consecrated persons, does not consist only in the professon of
adate of perfection, superior to the common sdvation open to dl Chridians. Nor doesiit
liein the taking on of a better form of life in order to redize the perfection asked of dl;
nor in preserving the fervor of the primitive Church. It is not to be found isbeing asign
of the Church o of alife of renunciation. Neither does it congst in aplan of gpostolic
gpecidization. It conggsin the proposa of agroup of Chrigians, cdled to it by the
Spirit, to concentrate itswhole life, in Christ and in his Spirit, on God.”

When Chaminade, on a number of occasions, proposed to Adde his project of afoundetion and
gpoke of a“man who will not die,” it was precisely about the vaue of the consecrated life, which
hasits basis in Baptism and findsiits reason for being in the Church. Through alife which wasto
be lived in a characterigic manner, aMarianist one, he wished to lead her, and through her, to
lead her associates to the highest perfection. He would lead her to a congtant referral to God
through Jesus Chrigt in his Spirit; to a diaconate, a service, an gpostolic mission typicaly charac-
terized: the multiplication of Chrigians.

What Chaminade wanted of Adele and of her companions a that moment, and later, of al Mari-
anigs, wasthat they be above dl “true rdigious,” that is, women and men completdly of God
through conformity with Jesus Chrigt.

[3.3.2] Characteridtic spirit of the Indtitute of the Daughters of Mary

Providence had arranged for these two persons to meet. Though coming from two very different
environments and with diverse horizons, they achieved a common plan. It must be pointed out
that it was Adde who dlowed hersdf to be guided and to enter fully into the actudization of
Chaminade s plan. Thisis clear from their correspondence where she appears aways in relaion
to him, open, receptive, trusting, and scrupuloudy obedient. In August of 1814 there began an
extremdy important period of correspondence which would leed, two years later, to the founda-
tion of the Indtitute of the Daughters of Mary: “Be faithful, my dear child, to your cdling. Work

"1{37} G. Gozzelino, Una vita che si raccoglie su Dio, Turin, 1978, p. 11.
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a increasing the family of Mary, but take care, while swdling its number, not to negled nourish
ing the piety of the older members and having them grow in virtue and in fervor.”’

It is clear that when Chaminade here speaks of the “family of Mary” heis referring to the sodal-
ity. But in the same letter, thereis dready an indication of the condtitutions; he takes into congd-
eration the undertaking of dl worksin the name of Mary and under her protection. Itisin her
name that he proposesto Adde that she embrace the rdligious life. In thefirg of hislettersto
her, in the autumn of 1808, we read: “Oh, if onIyI could let you tasgte the happiness of belonging
in aspeciad manner to the Mother of God!”’

In May, 1809, he wrote: “In dl this, my dear daughter, you have avery specid part, for you rep
resent the third section and give so many evidences of zed for the glory of the Mother of God.”"
It istrue that whatever was said to Adele at thistime was directed to her as responsible for the
animation of the soddity in Agen, but it shows how Chaminade, step by step, laid the foundetion
for adirection which gives Mary, in Add€e slife, an important value for her and for her daugh-
ters.

Continuing dong thisline of presenting Mary’srole, in aletter of August 1810, he writes:

How happy are the true children of Mary! The Mother of Jesus realy becomes their
Mother. Perhaps, you will say, but Mary cannot be my mother as she was the Mother of
Jesus. Without adoubt thisis o, if wefail to congder things from the spiritud point of
view. But we should look upon her divine Maternity much more from the spiritud than
from the natura viewpoint. According to the words of Jesus himsdlf, Mary was more
blessed for conceiving him spiritudly than for doing so according to the order of nature.

If you do not quite understand thlstruth WhICh | have scarcely touched upon, | shdl
gladly come back to it in another letter.”

The specific request Addle had made was that she wanted to form areligious community with
her companions. In order to lead her and her companions to living their consecration as Daugh
ters of Mary, Chaminade proposed that they embrace the religious life through love of Mary, in
her name, with the purpose of making Jesus Christ known, loved and served in adynamic a-
ganization animated by the three Offices (of which we shal spesk |ater).

[3.3.3] Adel€ srdigious consecration

Since it was amatter, as we have severad times pointed out, of the direction of ardigious four+
dress, we must look directly at the means proposed by Chaminade for Adele to actudize her cdl
to perfection through consecration to God in the Indtitute of the Daughters of Mary. These means
were concrete and, in asense, very origina with Chaminade.

[3.3.3.1] A consecrated life embraced in the name of Mary

72138} Chaminade |etter no. 51.
73 {39} Chaminade letter no. 31.
74 {40} Chaminade |etter no. 35.
7S {41} Chaminade |etter no. 40.



The place of the Virgin Mary in Chaminade s life, and the predominant role played by the Virgin
in the apogtolate of the soddity of Bordeauix, is well-known. Consequently, it could only have an
important function if the rdigious life. In fact, it was the conviction of Mary’ s fundamenta ma-
ternd role in the history of the redemption that maotivated Chaminade. In his letter of Apnl

1814, gjiven the workings of divine providence and the favorable turn of historical events’
Chaminade asked himsdlf how was it that Bordeaux itsdlf was among the firdt citiesto recaiveits
blessings:

Isit because devotion to the Blessed Virgin is highly esteemed in Bordeaux? because she
is condantly honored and invoked here by a great number of the faithful of every age,

sx, and condition in life? | should make bold to bdlieveit, if we children of Mary were
aso more fervent in the service of God. ... Let us my dear child, cling more closelythan
ever to the cult of our heavenly Mother. Yes, Mary istruly and lagtingly our Mother!”’

We can seein Chaminade s expresson a criterion of true devotion to Mary: our fervor in the
sarvice of God. Wetruly love Mary if we love God deeply. His Mariology is eminently Christo-
centric: “through the Mother to the Son.” He presented Mary to Adele as the dynamic motive
which should enliven her consecration and her gpostolate. Mary is not the end, but only the mo-
tivation of the Marianigt religious life. In aletter of October 3, 1815, besides making more pre-
cise the structure and the sairit of the new |nst|tute, he wrote: “Mary, the august Mother of Jesus,
must be your model as sheis your patroness”

[3.3.3.2] End of therdigiouslife: basing one swhoale life on God

What condtitutes the object, the end, of the rdigiouslifeis complete belonging to God in
Jesus Chrigt. Men and women animated by the desire of a continua conversion seek this end by
using the meanstypicd of their state of life, the vows. In the Petit institute, article 1 states: “The
Daughters of Mary come together in association and consecrate themsalves to God with the do-
ject: 1) of advancing togaher toward evangdlica perfection according to the breadth of the coun-
ssgiven by Jesus Chridt. . Tendlng unceasingly to one s own perfection, thet is, union with
God, isthe chief object contemplated as essentid in the plan to imitate Mary and to be co+
formed to Jesus Christ.

Chaminade ingsted congtantly that Adele and her companions should tend to perfection by living
the vows and the virtues which derived from them. In his letter of October 3, 1815, responding to
aletter in which Adde asked for information on the future sate of life, he wrote:

You will redly be rdigious, ance you will make the vows that are called vows of rdig-
ion, and you will have to practice the virtues which inspired you to make them and which

76 {42} Chaminade refersto the events of March 12, 1814, when Bordeaux opened its gates to the Duke of An-
gouléme; afew days later, the government of Louis XVI11 was proclaimed in Paris.

7 {43} Chaminade letter no. 47.

78 {44} Chaminade |etter no. 57.

9 {45} Petit institut, 1816, 48 arts,, AGMAR 38.7.1, ms. p. 19. [For complete text of Petit institut, see Ecrits e Pa-
roles, val. 5, doc. 4.]



ought to be their maingtay. ... From this follow the most essentid exercises and practices
of the rdligious life®

To their vows which we may cal traditiona, Chaminade added two that were specid to the
Daughters of Mary, referring specificaly to the apostolic mission. In article 30 of the Petit insti-
tut, we read:

The vows of persons accepted into the ingtitute, whether they be temporary or definitive
are the vows of chadtity, poverty, obedience, enclosure, and teaching. But, the vows of
enclosure and teaching are governed by obedience. That is, the Mother Superiors may
govern their exercise, modify it, or sugpend it for the ather ends of the indtitute, for the
needs of the community, or for important reasons relative to the subject commanded.®*

We will spesk again of the vows of enclasure and of teaching with regard to the specid mission
of the Daughters of Mary. For the moment, let us see how Chaminade presented the vows to
Adde Heingged, in particular, on the need to live the virtues flowing from the vows and on the
importance for ardigious, and for her in particular, to be holy. Let uslook successvely a the
vow of poverty, of chadtity, and of obediencefirg in the letters, then in the generd regulations.

In answering Adel€ s questions, Chaminade often returned to the poverty style which should ani-
mate the community, but the aspect on which heinggs above dl is interior renunciation:

Don't let your poverty worry you. Providence will teke thingsin hand. What would redly
cause sorrow and afflictions would be the presence of sentiments which divide hearts that
should be united and that ought redlly to be but one heart. Preach to your children, preach
to them without ceasing, this intimate union which ought to reign among them, that

should never be, | do not say broken, but even dtered, no matter what the price. May
each one be digposed to make, a every ingant, the sacrifice of dl her idess, of dl her
persond views, just as she has made the sacrifice of al her goods and of dl her hopesin
the world, etc.

However poor you may be, seeto it that the seward never fails to provide what is neces-
sary, whether infood or in dothing. Seeto it that the food is dways wholesome ... Al-
though | often make these remarks ether to you or to the Seward, |et everyone know,
neverthdess, that it is out of place for any onein particular, even interiorly, to disgp-

prove, to remark that there is a deficiency, too much or too little. Each one is to take what
isgiven her, while rendering thanks to God, dways believing that she does not deserveit,
etc. What a pity, if one ever saw the Daughters of Mary occupying themselves soldy
about what they have to egt or to put on!®

In other letters, such asthose of March 15, 1816 and June 19, 1818, he returned to the matter of
poverty and of the very smple and modest furnishings becoming to virgins who have left dl and
have voluntarily made themselves poor. He remarked that every religious should fed poverty
and it should be most dear to her, though not in maiters of hedth. Why this preoccupation with a

80 {46} Chaminade |etter no. 57.
8L {47} Petit institut, 1816, 48 arts,, AGMAR 38.7.1.
82 {48} Chaminade |etter no. 108.



life of poverty, but not a the expense of physicad hedth? The fervor of the early community was
gredt. In addition, espedidly at the beginnings, finanaid difficulties led the religious to impose
privations on themseaves. Chaminade, a man of prudence and full of a practicd sense, inasted,
notwithstanding the religious poverty o the community, that the food be hedthful and sufficient
for young religious women who had to teach, to give catechism lessons, to animate the soddiity.

The generd regulations83 speek of the vow of poverty in articles 66 to 74. Here are some cita-
tions

66. Poverty, and the vow she has taken of it, dso have their influence on the habits to be
acquired.

67. Once poverty has been voluntarily accepted, a Daughter of Mary changes al her be-
havior concerning whatever she uses. She mugt no longer have, whether in reserve or on
hersdf or in the hands of others, anything of the world in money or objects.

68. Without the permission of the Mother Superior, she may not even have [10] a piece of
furniture, a door with alock, asinggnificant as may such asgn be for a place where
thereis nothing.

74. Abnegation of dl property is enough to make each Ster aware not to put any mark,
or writing, or Sgn of possesson on items or books confided to her.

Such expressons may cause usto smile, but we must place them into the context of their time
and, above dl, redize thar usefulness for making progress toward living the interior spirit of the
VOW.

With regard to the vow of chadtity, there is no particular reflection or ingstence. This reminds us
that Chaminade s direction of Addeis given to ardigious preoccupied with her own holiness,
but also with how to direction her companions. If Adel€ s questions on this subject were not as
numerous as for the other vows, this does not mean that this vow was undervaued, but only that
it posed fewer practical problems. The only time that Addle, by now superior & Agen, touched
on the problem, though only indirectly, wasin her letter of January 26, 1820, with regard to Sis-
ter Saint Sacrement and of Sister Assomption, who were giving her some concern.

In his answer of February 18, Chaminade recommended to Adele that she keep him informed on
the behavior of Saint Sacrement and invited her to join him in prayer, promising to become more
directly involved on his gpproaching vigt to Agen. But he gave more atention to the case of As-
somption who, as Adde had reported in her |etter, was undergoing a painful period with dl sorts
of temptations, againg charity, faith, chastity, and vocation.

The point to which Chaminade drew her attention was not so much the temptation, but rather the
causes and, in particular, the sengtivity of the mistress of novices.

83 {49} “Generd Regulation,” 1815, 269 arts., complement to Grand institute. Ms, 35 pp., AGMAR, 38.5.3.
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This young person must not be forgotten. It seems there was a kind of complication of
mal adies with her -- temptation, exatation, imagination --but it would be well to Sudy
which one of these was dominant. Her grestest trouble, it ssems to me, was being domi-
nated by her imagination. Thiskind of imagination givesrise to inexpressible spdls of
fervor or to frightful temptations. | am afraid that our good Sister Sacré Coeur®® -- the
migtress of novices -- did not know her well enou%h, for she might have prepared her for
the temptations that were dmost certain to aise’

In the generd regulations, articles 54-59 refer to the vow of chedtity:

4. The virtue of chadtity brings about the renunciation of the empty joys of the world.
Consequently, the style of anew life must set asde the superficidity which the world
loves so much because it covers a great number of its vices.

55. As a consequence, one must set aside that petulance to which the world invited us,
encouraged us, S0 that we might fal into the precipice before having seenit.

56. For such perverse or dangerous habits we must subgtitute the baance of a better con-
strued sentiment, the habit of seeing clearly and of judging rightly. With time, that leeds
to awisdy tempered seriousness, laughing with reason and never out of artificidity.

57. Speech, walking, manners, eyes lowered, hands restrained: dl should be sgnsof in-
nocence and should characterize the Daughters of Mary, the spouses of Jesus Chridt.

58. The same vow recommends to the Daughters of Mary an extreme decency in every
place, in every hour of their life, regardiess of whatever they may be occupied with.

59. Not to be in her room without having the windows closed or sufficiently curtained;
even though hidden from the stars of heaven, to be decently clothed; never to Step outside
her door unless fully clothed, as a gpouse who goes out to meet her chaste bridegroom.
By propriety on her person and on the few things she controls, by the gppropriateness and
proper arrangement of everything, to be asymboal of interior order and purity. A number
of other things, of course, will adorn the virgin with her smplicity, Iikethelily86 which
glorifies God in aland where no one draws close.

The practice of the vow of obedience, in answer to Adele s questions, gave Chaminade more
numerous occasions for commentary. On May 6, 1817, answering one of her lettersin which she
asked for help in her practice of obedience, he wrote:

Providence is coming to your ad in the opportunity provided by the private and confider+
tid interviews with outsders. My dear child, the consolation which you and your dear

84 {50} Sacré Coeur Diché was mistress of novices until 1823, the year in which she left for Tonneins where she
succeeded deceased Thérése de Jésus Jannasch as superior of the community there.

8 {51} Chaminade letter no. 134.

8 {52} Anallusion to the Song of Songs, 2:2. Thistext was later applied to the Virgin Mary; Chaminade presentsit
asamode for every child of Mary.



daughters ... found in thiskind of occupeation led to become atached to in, and now it is
necessary for you to withdraw from it first, and for your daughters to do so afterwards. It
must be done with prudence, while safeguarding the ways of salvation upon which some
outsders have entered, and without in any way damaging the edification that works of
this kind have procured.®’

On April 19, 1817, he praised Add € s prudence and condemned the behavior of Sister Anne. He
pointed out thet when ardigious livesin acommunity, it is according to the sirit of the rule and
of obedience. Any promise to follow the advice and views of someone else, even be it those of
an extra-ordinary confessor who is congdered a prudent person even by superiors, condtitutes a
falure againg the rule and againgt obedience. Often such fallures againgt obedience are adan-
gerous occasion of divisionsin the community.®®

As of November 19, 1822, Adde was dready suffering pulmonary illness. Chaminade urged her
to take suitable cures and, especidly, to follow the wishes of Mother Saint Vincent who was
charged with her care. The same recommendation is found in hisletter of February 29, 1824, in
which he refers to the authority of the rule and to the vow of obedience in order to command her
to follow only what may be manifested by God' s designs®®

In hisletter of March 14, 1824, Chaminade, fearing perhaps that he might have exaggerated in
the renunciations he asked of Adele, wrote:

There would never be any mistake in your obeying. But be careful, for one must obey
with joy and in the spirit of thase who command. Y ou no longer belong to yoursdf but to
God, to the Blessed Virgin, to rdigion. ... We wish neither glory nor pleasure, but only
what God wants and as he wantsit. ... May the will of God be donein al things ™

Rather than cite the articles of the generd regulations on the vow of obedience (as we have done
with the other two vows), we present the contents of the letter Chaminade wrote on August 17,
1821, to Adde and to al the Daughters of Mary after his vigtation of the community. In fact, it
seems to contain and express better what isin the generd regulations.

[text: nos 28-46]91

It must be pointed out how Chaminade, with regard to the vow, inssted with Adele and her reli-
gious on the sacrifice of their own judgment made in a profound spirit of faith.

While stressing the importance of the vows, Chaminade, as dways, held to the essentids. Hein-
ssted on the need for persona holiness and progressin virtue: “Be faithful, my dear child, to
your cdling. Work a increasing the family of Mary, but take care, while sweling its number, not

87 {53} Chaminade |etter no. 88.

88 {53nis} See Chaminade letter no. 90.

89 [ 53ter e quarter} See Chaminade |etters nos. 217 and 272.
90 {54} Chaminade letter no. 273.

91 {54his} Chaminade letter no. 170bis.



to neglzeti nourishing the piety of the older members and having them grow in virtue and in fer-
vor.”

Before Adde had committed hersdf definitively to a consecrated life, Chaminade wanted to put
her abreast of the future ingtitute of the Daughters of Mary. After having explained to her the es-
sentias of the sructure, he continued:

A congtant effort to advance in the practice of the Christian and religious virtues and to
win souls for God: these are the two principles whose consegquences must form the bass
of your modest condtitutions and of dl the regulations based on them >

Y our order will have not sort of grictnessin the practice of penance, but alarge amount
of it inthat of the rdigious virtues and in the care to be taken that the works of zed are
not harmful to the interior spirit.*

When Chaminade could not offer direct hep to his daughters, he prayed for them: “There are
few days on which | am not doing something for your support and your betterment. However, it
isredlly essential that you all work steadily to become saints”®°

The dructure and organization of the externd organization of the inditute and of the community
are matters which preoccupied Chaminade, as are dso the works of the apostolate in which
Adee and her rdigious were engaged: organizing and animating retreets, the soddity, the cate-
chism, etc. But the centrd preoccupation isone: “1 am continualy coming back to the first prin-
cple let the community get dong well, let the subjects be well-trained, let them mature and
sanctify themsdves. With saints we shall succeed in everything, but with ordinary or imperfect
religious we shall do amost nothing.”%°

[3.3.3.3] A spedid ascetical methodology

The vows are the indrumentd ends, that is, the means for achieving the primary end of the reli-
gious life. They conditute the condition which makes possible the actudization of what is soe-
cificto such achoice of life. It isaso true that there is required smultaneoudy on the part of the
religious of awork of liberation, awork of asceticiam. We cdl thisa“ spiritudity,” the life of a
person who aready possesses the Spirit and is guided by the very Spirit of God, which islove.
Such a person moves toward an aways more complete resemblance to Christ, concentrating on
certain aspects specific to agiven inditute.

Which were the aspects which Chaminade proposed to Adele in order to lead her, in kegping
with the movements of the Spirit, ong the road to perfection? An authentic life of faith and of
menta prayer and a profound love for Mary: to become more like Christ we must dlow our-

92 {55} Chaminade letter no. 51.

93 {56} Chaminade s here referring to the general regulations of 1816, and to the various particular regulations of
1816-1817.

94 {57} Chaminade |etter no. 61.

95 {58} Chaminade |etter no. 96.

% {50} Chaminade letter no. 98
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selves to be formed by her. For, what is meant by “becoming like Chrig”? It means to be saints.
But thereis only one who can be the author of our sanctification, the Spirit of Jesus Christ who
aone can form usin the womb of Mary as he did the Savior. Therefore, it is necessary to dlow
oursalves to be formed in Mary’s womb to a resemblance with Christ by the action of the Holy

Spirit.

We have dready spoken of Mary’ simportant rolein Adel€ slife and in that of her companions.
Thiswas the reason for their decision to consecrate themsalves. Let us now congder the sarit of
faith, the spirit of mentd prayer, and the other virtues on which Chaminade ingsted, preoccupied
as he was with communicating a specific spirit in order to lay the foundation for serious spiritud
work.

Chaminade was aware that through faith and baptism we enter concretdly into God's plan. A
man of deep faith who impressed whoever came to know him, he often took faith as a subject of
his conferences, retrests, and meditations, so clearly did he see itsimportance of the spiritud life.
If faith isthe support of a Chrigtian life, he would say, with dl the more reason should it be the
soul of the religious life. He often emphasized that the religious Sate is especidly a date of faith,
and of practical faith.%’

Faith is characteridic of dl Chaminade s foundations. It may seem strange that, in hislettersto
Adee, he referred specificdly to the word “faith” only rarely, despite the importance he gaveit,
though in mogt of his letters we see a man preoccupied with the desire to do only the will of God.
In hisletter of February 18, 1820, he reminded Adde of her duties as superior and of the super-
natural prudence she should exercise in judging. He told her never to loss sight of the scripturd
word: “The just one lives by faith.” On March 22, 1822, he invited her to get to know her daugh-
ters better. Speaking of subjectswho are reticent, he wrote:

| shdl say only one word about reticent characters. They are such, ordinarily, only be-
cause they do not find in themselves the energy which activates, urges on, or excites
them, etc. If, little by little, you could lead them on to act only by faith, to live but by
fath! Faith isin us apowerful source of energy.98

Toward the end of August, 1820, Chaminade had gone to Agen to preach the annud retreet. On
that occasion he gave a series of three conferences, one on mental prayer and two on faith.
Thanksto Adel€ s care, we have in our possesson dl three ®® We know that these conferences
made a greet impresson on Adele. Writing to the superior a Tonneins (August 1821), to tell her
of Chaminade sariva, she sad: “Ask the Good Feather to speek to you of faith and menta
prayer; these were his most beauttiful conferences”*®

The two conferences on faith, which we reproduce in full, develop above dl the importance of
faith as the means and foundation of the spiritud life.

97 {60} Seeretreat of 1817, in Spirit of Our Foundation, vol. 1, pp. 248-249 [French].
98 {61} Chaminade letter no. 192 [check against French origindl: reticent? restless?.

99 {62} AGFMI, box. 39, conferencesto the Daughters of Mary.

100 163} Adeleletter no. 395.
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[lengthy tex]*®*

We are here dealing with notes taken by Adde, and not with awritten text of Chaminade's. We
may certainly presume some differences from the origina, but we can see the importance which
the founder attributed to faith and how Adele made it dso her message.

Together with the spirit of faith, foundetion of atrue spiritud life, isthe spirit of menta prayer,
prayer made in the light of faith. It is nourished by recollection, slence, and renunciaion of the
world which alows usto live in the presence of God and of Mary. In thefirg of the three con
ferences on faith, Chaminade says this with regard to mental prayer:

[text] 102

In addition to the excerpt, what isimportant for Chaminade is to teach how to make mentd
prayer. We are here a only one moment in his constant referring to the necessity of mental
prayer in the life of ardigious. Already on November 7, 1809, bardy ayear Snce hisfirg provi-
dentid contact with Addle, he was busy encouraging her to pray: “If | noticed that you and your
devout companions had anything else to do but pray, | should take care to give you alesson.”*%

Later, some two months after the foundation, on July 20, 1816, he wrote:

| am dmogt aways talking to you about the others, my dear child, and but little about
yoursdf. And yet, it is that which interests me most. How | desire to see you reach ahigh
degree of perfection. Penetrate yourself, more and more, with the spirit of your inditute,
whether by studying it, by explaining it to athers, by meditating upon it, or by having

other do 0. | redly intend coming to see you rather soon and having with you the num-
ber of interviews necessary for you to know perfectly the course you have to take and
have others take. Meanwhile, pray, meditate, advance in the contempt and renouncement
of sdf. It will, nevertheless, be a pleasure for me to see you often dlowing your heart the
happiness of loving God and of making him known and loved.***

On September, 1816, he recommended’ to Addle to be concerned that dl the religious make

progress in interior recollection and the spirit of menta prayer. Three months later, November
10, he wrote:

Without too intense an gpplication of mind, your meditation ought to be al but continud.
From time to time, when you fed yoursdf interiorly invited to meditation, devote your-
sf to it and persevereinit, provided your principa duties do not suffer in conse-
quencelOS

101 (64} Spirit of Our Foundation, vol. 1, pp. 309-310.

102 £65} Spirit of Our Foundation, vol. 1, pp. 308-309.

103 £66} Chaminade letter no. 37. [check the French origindl; “more occupied with other things’ 77|
104 {67} Chaminade letter no. 70.

105 {68} Chaminade letter no. 76.



The year 1820 marked the beginning of the illness which would teke Adele to the grave eight
year later. Her hedlth became preoccupying and on May 29, 1820, Chaminade intervened to
moderate, under obedience, her zed. He wrote:

The temporary suspension of your occupations, my dear child, will do more good to your
soul then to your body. Thisisaspecid digposition of Providence, which you must profit
from. Y ou do not have the habit of the interior exercise of the love of God, of menta
prayer, of soiritud reading, etc. Well, now you have a precious opportunity to train your-
sdf little by little in these métters, taking care, however, not to tire yoursdlf. Feed your
heart continually, but prudently. *°®

Always concerned for the perfection of his daughters, Chaminade wrote to Adele, December 4,
1821:

Tdl dl our beloved daughters -- and you may well assure them of it -- that | bear them dl
in my heart, that | offer them to the Lord. | have agreet desre that they al make great
and rapi%progressin the virtues of their holy state and epecidly in the spirit of menta
prayer.

[3.3.3.4] Silence and recollection

But how is one to arrive a making life acontinud prayer, & remaining in the presence of God
and of Mary? Chaminade ingsted on interior and exterior slence, on recollection, and on renun-
ciation of the world. After his vigtation of the convent of Agen, he saysheis satisfied, and
wrote:

| am grestly pleased with everything about the little convent.... | was so satidfied thet |
began work on the * consummeation vi rtues”'%® Work, al of you, with renewed fervor ...
One means of advancing in the virtue of Slence and of recallection is to maintain your-
sdves humbly in the presence of God, and to ask him interiorly to rid the powers of our
soul of dl sentiments foreign to his glory and to the love which we have vowed to hi m.1%°

On October 15, 1817, referring to Sister Emanue’ s work with the young women soddidts, he
sd:

Regarding grester separation from the world, it is not so much the body as the mind that
isto be separated, athough the Inditute has provided for both. We mugt crucify oursaves
in the eyes of the world, in order to edify the world and particularly in order by this cruci-
fixion to become more closdy united to Jesus Chrigt. The fear of being too long in con-
tact with the world is good, aslong asit leads us to ask for more powerful graces and

106 £69} Chaminade letter n0.139.

107 £70} Chaminade letter no. 180.

108 £ 71} These virtueswill be considered later, when we refer directly to Chaminade' s “system of virtues.”
109 £72} Chaminade letter no. 92.



tends to show us our own weskness. It must not in ang way make us neglect the holy edu-
cation that we have undertaken to give to the world.**

On January 30, 1818, he wrote to Addle, with regard to Sister Trinité, asking how could it be that
the latter had not yet understood that the first gep in the rdigious life is complete renunciation of
the world. Referring to two other sters, Louis de Gonzage and Vincent, he invites Adele to rec-
ommend to them that they try to carry on their work in greet recollection. And, on March 19,
1819, with regard to the adoration of the Blessed Sacrament during the Easter triduum, and, in
particular, with regard to the presence of outsders, he wrote:

The custom of communities, even of cloistered communities, was to open their chapdls
on Holy Thursday o that the public might come to visit the Blessed Sacrament, etc. ...
Y ou may follow this generd practice, taking precaution not to disturb recollection but
rather favoring it, whether by the interruption of al exterior functions for ingtructions of
any kind, or dosing the parlor (with only yoursdlf going there in case of pressng need),
or by supplementary exercises of piety, etc.™**

[3.3.3.5] Specid gpodalic misson

Chaminade had aways wanted to be a“man of the Church” in the most degp meaning of the
world: to participate in the misson of the Church which isto bring Chrit to the world, to have
him known and loved. He highlighted his insertion into the Church with histitle of Missonary
Apostalic**? which guided his entire apostolate. On October 8, 1814, in aletter to Adele he had
further darified his thought concerning the projected foundetion:

Fourteen years ago | returned to France as Missonary Apogtolic ... There seemed to me
no better way of exercisng these functions than by establishing a soddity like the one
now exiging. Each soddigt, of whatever sex, age, or condition inife, is required to be-
come an active member of the mission.**?

He intended to make every soddist an authentic Chrigtian, a Chrigian in the fullness of the bap-
tismd grace, that is, even to amissonary task lived within the Church and for the Church. In the
proposa he would later offer Addle the basic ideaof amisson remains; it would be enriched
with agpects which would make the mission of Adele and her Daughters of Mary very specid
within the Church.

At this point, it would be well to give some attention to the vow of enclosure whichis, in fact,
dosdy dlied to the misson. Adde was much enthraled with the missonary aspect of her life.
When, in 1816, Chaminade encountered some difficulties in obtaining from Bishop Jacoupy
permisson for perpetua vows, Adde resgned hersdf to the thought of emitting annud vowsin
order not to forgo her vocation as missonary. Why?

110 £731 Chaminade letter no. 93.
11 £74y Chaminade letter no. 118.
112 175} Seefootnote 69 {35} .

113 {76} Chaminadeletter no. 52.



At tha moment in history, professing perpetud vows was dependent on taking that of enclosure.
But that enclosure was presumed to be an obstacle to an gpostolic mission. Chaminade was not
of that opinion, and on June 1, 1816, he wrote to Adde:

| blessthe Lord for the great zedl with which he ingpires you to consecrate yoursef ina
gpecid manner to his service. Y ou are impatient to be united to Jesus Chrigt as his
spouse. Y our heart is upright and that is essentid ... but your mind is not yet free from
error. Y ou speek to me about annud vowsin place of perpetud vows. ... It never oc-
curred to me that you and your dear companions desired to be but haf reigious. In fact,
the digpositions which the Holy Spirit has placed in your hearts are quite different. With
God'shaly grace | will soon explain to you dl these beautiful things. ... What isto dis-
tinguish you isthe love of Jesus Chrigt ... Enclosure is a consequence of the perpetud ne-
ture of the vows, but do not weary your heads about the matter. Let your hearts act. All
will turn out for the best and Jesus Christ, who wishes to possess you completely, will not
permit his ministers to be mistaken. ™

Chaminade wanted the vows to be perpetud to underline the radica nature of the consecra-
tion.** At the same time, he wanted religious communities that were apostolic and missionary
and, therefore, in contact with the world to be evangelized. How to resolve the problem of enclo-
sure? Chaminade kept the enclosure, but made of it a specia vow subject to exception whenever

the misson and externd works required it.

In his|letter of September 6, 1816, he again underlined his ardent desire for Adele and her cam-
panions to consecrate themsdves definitively in order to dedicate themsdves to the works with
which charity inspired them. In a postscript to the same letter, he wrote:

The more | think of the stand we have taken with regard to enclosure, the more | am sat-
idfied with it. If you were to imitate the Carmelites and include the obligation of enclo-
sure with the three principa vows of religion, you would not eesily, perhgps not & al, a-
tain your proposed objective. We must dways keep in view the ends of the inditute and
the times during which we are coming into existence. We will dways respect the Carme-
litesand dl the older orders. We will hep them al we can, but we will have no regret
that we do not resemble them in every reﬁpect.116

His letter of October 3, 1815, is fundamenta with regard to the ends of the foundation. Chami-
nade explains and makes precise hisidess regarding the ends of the future indtitute and the char-
acteridics of those who are its members. He presents the ideas and directive principles which
will guide Adde on the road to perfection and in the formation of her companions:

14 £77} Chaminade letter no. 68.

15 £78} In aletter to Archbishop D’ Aviau of Bordeatix, June 3, 1816, Chaminade asked for his support with regard
to hisidea on perpetua vows. He said he was convinced that perpetual vows were the essence of the rdligious pro-
fession and that enclosure for religious women was their consequence; that merely annua vows were not appropri-
atefor the Daughters of Mary.

116 {79} Chaminade letter no. 73.



Y ou would like to have a generd notion of what your little Order ought to be. Quite
right! To get acorrect idea of it, you must congder, in the first place, what you ought to
have in common with the religious of dl the Orders, for you are to be religiousin the full
sense of the word; in the second place, what you are to have in particular that will digtin
guish you from dl the Orders ... it is zed for the salvation of souls. The principles of re-
ligion and of virtue must be made known, Christians must be multiplied. ... Your com-
munity will be composed entirdy of missionary religious. ... Consider now dready what
kind of preparation you are to bring to S0 holy a gate, which isto give you ashare in the
agpostolic spirit.*

The misson is an ecclesd dynamism of charity embodied in works. Chaminade did not found
the Daughters of Mary for awork of a specific gpostolate, such as schoals; he brought together
Adde and her companions to participate in the mission of the Church.

In the |etter cited above, Chaminade specified:

Y ou will definitdly not have to teach children nor visit and care for the Sck or conduct a
boarding establishment. Leave such works, however excellent they may be, to other
groups older than you -- but, what are we to do, then? Y ou will haveto ingruct in rdig-
ion and train in the practice of virtue young ladies of every sate and condition in life; to
make of them true soddists; to hold meetings, elther generd or by sections or groups,
eic.; to make the young ladies make little spiritud retrests; to guide them in the choice of
adtate of life, etc.!*®

Adee and her “missonary” religious were to undertake dl these works, choosing the best means
for making the principles of rdigion known, for forming othersto virtue, for multiplying Chris-
tians, ingpired and animated by the vow of teaching faith and Chrigtian practice.

[3.4] Community structures

The rdigious life as Chaminade proposed it to Adele and her companions could only belived in
community; indeed, the vaue of community, of unity, had impressed him very much. He wanted
to base the indtitutes he founded on the monastic legacy of Saint Benedict; thet is, on atradition
of fraternity. He wanted to bring together “sgters’ and, later, “brothers” under a“mother” or
“father.” What wasto be the role of the mother superior and within which structures she wasto
operate is what we must now consider.

[3.4.1] Therole of the mother superior and of the three offices

Article 3 of the Petit institute says: “The Daughters of Mary are subject to the direction of a
Mother Superior principaly responsible for activating the three offices designated below.”

Further on, the Petit institute spesks of the superior as follows: “The direct government of the
community, both for behavior ingde and for affairs outside, is committed to the Mother Superior

117 £80} Chaminade letter no. 57.
118 £81} Chaminade letter no. 57.
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who, in dl cases, holds her title either by the qudity of foundress or by her dection by an aiso-
lute majority of votes™**?

The aticles concerning the mother superior, and in particular her function of governing, continue
to number 43, but we shal seek to get the image of the superior as presented by Chaminade: her
essentid traits, her function of animator and formetor.

Thefirg trait presented is that of mother. On November 29, 1816, he wrote:

Make steady progress in sdf-magtery, my dear child. In fact, bedl to dl, ared mother.
May dl find in you enlightenment and consolation. Even thought some should come to
you weak-willed and wavering, dways receive them with kindness. By motives of faith
you will get them to forgo an dl too naturd consolation which might retard them on the
road t(ljzgerfeai on. But they should be quite sure of dways finding you ready to receive
them.

On May 6, 1816, he recommends that she nurse Sister Elisabeth’s health with the care of atender
mother. The same preoccupation should be hers rdative to Sster Emanud burdened with solving
acomplicated affair resulting from the imprudence of a student: *Y ou should aways be atentive
to these gpodtalic efforts, so asto aid whatever is good and seeto it that these contacts do not
lessen the love of God in the heart of your daughter . L

In afamily, the role of the mother is certainly important. But when it isamatter of members liv-
ing together in order to tend to perfection, it is aso clear that the mother mugt give the example
of holiness of life, of prudence, of docility, of availability, and of faithfulness to grace. On Feb-
ruary 6, 1819, Chaminade wrote:

| very often think of the entire community and of each one of our daughtersin particular;
but mainly of you, my dear daughter, whom the good God wishes to make a saint. How-
ever, you have to make yoursdf docile to the action of grace, which must abound in you
and which seeks so many ways of purifying and sanctifying you. An indtitute taking rise
amidst an overflow of iniquity and meant to present itself before aworld corrupted and
perverted, should it not have a saint as leeder? Well, courage, my dear child. Respond to
the view of God, be faithful to your grace, to your particular grace! Remember that a s
perior isto beal to dl so asto gain al to Jesus Chrigt.*#

With faith and prudence, the mother superior was to be attentive that the ends of the ingtitute not
be neglected; she mug, therefore, remind her daughters of the rule and be hersdf a*“living rule”
On October 15, 1817, writing about the needs of the small convent, he reflects on the works un-
dertaken by Sister Frangoise:

119 reo1 Art. 32.
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Thework was good in itsef. | had the opportunity to say so in some letters of direction.
But it is not one that fitsin well with the spirit of theinditute. ... A spectacular work, my
dear child, is not S0 vauable as works unobtrusively performed. In the indtitute there is
no question of reforming one or severd public Snners, but of atracting and reforming the
world which is going amost completely astray ... we must remember thet there are no
virtues which, for lack of prudence, could not have dangerous effects. 22

On December 30, 1816, he wrote to Adde:

Once we have decided to form other communities, and | hope God grants us the grace to
do 50, you and a number of others mugt be like living copies of the Rule. Since the ends
of thisinditute are dl of the supernaturd order, I would not want you to possess a purdly
natural wisdom, but that wisdom which comes from above. Y ou mugt, therefore, cease-
lesdy beseech the Father of lights for it, and you will obtain it by greet fiddlity to the
movements of grace and great purity of heart.***

Her preoccupation therefore would be to be a“living rule’ and, a the same time, to make the
Rule know, loved, and lived. It would be her respongbility to form the members and to give
them direction so as to guarantee them the necessary means for an authentic choice of life and
perfection. In the delicate task of the formation of the members (young postulants, novices, reli-
gious), the superior is not done. She has a hand the collaboration of the mothers of zed, of in-
struction, and of work (those responsible for the three Offices).

Bypassng the history of the three Offi ces® we shall seethe purpose Chaminade assigned to
each of them.

In aticle 5 of the Petit institute, we read:

Entrance into a rdigious house presumes in the postulants the ordinary and sufficient no-
tions of Chrigtian doctrine. It is after these notions thet, in the inditute, the activity of the
three offices, established with aview to the proposed perfection, begins.

Article 6 says.
The Mother of zedl is charged by her office with teaching and having the virtues of
preparation and of consummation practiced, as aso with directing the purification of con-

sciences and the various means which lead the soul to the highest virtues.

Artide 12 continues:

123 186} Chaminade letter no. 93.

124 £87} Chaminade letter no. 81.

125 188} For ahistorical overview of the three Offices, see Sacra congregatio pro causis sanctorum: Adelaidis de
Batz de Trenquelléon, Positio super introductione, Rome, 1974, pp. 156-159; J. B. Armbruster, Conferences don-
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The Mother of ingruction has as her responghility the explaining of the maxims and
practices of religion, the formation to Christian moras and behavior, and the develop-
ment of the Signs of vocation of her pupils. She dways hasin view the formation of new
teachers among the subjects of the monagtery in various kinds of teaching. She grivesto
develop in the externs an intimate love of God, acting in such away, in her twofold func-
tion, that dl her pupils become seeds of virtue, both for the canvent and for the world.

And aticle 15:

The Moather of work is charged with setting up within the house dl kinds of work and
enterprises in which human industry can be carried out without offending God or placing
obstades dong the path of salvation.

The Offices can be seen as means of animating the various aspects of the rdigious life, and of
the persons who congtitute the community. The guarantee of their vaidity and effective anima-
tion resdesin the unity of action and in the dase rdationship with the superior. In that regard,
aticle 22 of the Petit institute declares;

The three offices, presenting in Some way three digtinct indtitutions, find their common
bond in the authority of the Mother Superior (article 3) who should be, by hersdlf, zed,
ingruction, and work. She is the authority which commands, the spirit which directs, the
love which loves everything; sheisthe living Rule,

In hisletter of January 14, 1817, concerning the governance of the community, Chaminade in-
vites Adele to encourage every rdigious to work and to persevere in submission to the will of
God without becoming discouraged. He goes on to say:

The evil which doubtlesdy would gtill more oppose the ends proposad in the ingtitute
would be frequent changing of those in difice, and the diveraty of adminigtration which
it might produce would doubtlesdy be an evil ill more opposad to the objectives of the
indtitute. Y ou, my dear child, who ought to be ever dert to everything, assure yoursdf of
an upright intention as o thefirgt requisite for every responsible position. Support the
Moather supervisor of zed in her good purpose of wisdy developing the spirit of prayer,
of learning more and more to discern spirits, of reconciling mildness with firmnessin dl
her actions. ... A well-formed Mother supervisor of zed is a powerful means of getting
the entire body of the community to throb with life 2

Summarizing for the moment certain traits drawn from the letter and from the Petit institut, we
might emphasize that Chaminade saw in Adele, the founding superior, amother. He therefore
seesfor her anecessity to be haly, to incarnate the rule, as being the primary one responsible for
the formation of the members of the community. Hisreference to the rule isinggtent. It isthe
means on which al the members must agree. On it is based the socid contract on the possibility
for acommunity not to be merely nomind. The rule heps positively in indicating the road for
growth in holiness.

126 189} Chaminade letter no. 83.



Responding to Adde, on January 14, 1817, on the matter of remorse of conscience for time lost
or poorly used during prayer and the examination of conscience, he tells her to observe closdy
the rules governing these two exercises. Therules, and al therules, that iswork enough. The
rules are the spirit of the indtitute. Indeed, the means for the superior to animate the community
and the criteriato be observed are: a great regularity; the conferences to be given to the commu-
nity, especidly on prayer; verification thet her daughters are making daily mentd prayer.

[3.4.2] Mother Marie de la Conception: 1816-1827

What we have so far consdered had as purpose to show how Chaminade guided Adele up to the
moment of her religious consecration: what were the criteriawhich he proposed for her growth

in holiness, and for forming her as foundress and superior and helping her to animate and form

the Daughters of Mary. What now remains to be seen is what we might term her road as Mother
Marie de la Conception. Becoming superior of the convent of Agen in 1816, she saw ever more
clearly in Chaminade the priest who had had the task of directing her in her role as foundress.

In her letter of August 16, 1817, to Chaminade, she wrote:
[text no. 367]*%’

Equaly notableis her letter of May 22, 1820, where she says that a desire of Chaminade' sis of
greater value to her than acommand. But let ustake alook a her behavior. Addeis one of those
people who have made of correspondence atrue means of the apostolate. We have some 740 of
her letters. Among these are those she wrote to the associates between 1808 and 1816. We have
only two written to members of her family. Of those written to Chaminade, we have only those
dated between 1816 and1820 (those between 1808 and December 20, 1816, have been logt). We
have those written between 1816 and November 28, 1827, Sx weeks before her desth.

We have limited ourselves to afew of the letters sent to her religious, most to superiors of the
communities, only to verify whether the principles of the rdligious life and the criteria of Marian-
is spiritudity suggested by Chaminade show up in her correspondence. Adele was superior a
Agen, but other communities were soon founded. Her role as foundress and superior generd was
consequently extended. Thereis question, therefore, of enlivening those respongible for the other
communities o thet their direction, and, especidly, their own example, might animate their reli-
gious on the road to holiness and to the achievement of the ends of the indtitute.

What were the concrete counsdls, the agpects on which Adele inssted, for the misson of the su-
perior to be effective? Writing, on March 2 of 1825, to Maother du Sacré Coeur, the superior at
Tonneins, Addetold her:

[text] "2

On the 214 of the same month she again wrote to her:

127 £90} Adeleletter no. 367.
128 £91} Adeleletter no. 449.
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[text]*

It is cdlear that the superior was to be the formator of her rdigious. prudent, zedous, and wise; a
womean of prayer, dedicated to prayer; lover of recollection so asto be united to God and to live
in his presence; humble and obedient in order to form the rdligious to the spirit of humility and
obedience which are the foundations of the religiouslife.

Writing to Mother Saint Joseph, superior a Arbois, on November 16, 1823, she sad:

[text]*®

On the occasion of the degth of Mother Thérése de Saint Augustin, January 22, 1823, she wrote
to Mother du Sacré Coeur:
[text] 131

The notion of the passage of time should mativate one s daily labors and spiritud work; al
should be done with aview to eternity. Only then will our efforts find their recompense. kTkhe
superior must be awoman of faith. Wr|t| ng to Maother de I’ Incarnation, the superior a Condom,
on June 21, 1825, Adde sad: [text]

And, to Sister Dosithée, who was in charge of the Third Order Secular at Tonneins, Adele wrote,
March 28, 1825: “L et usview dl things through the eyes of faith, and let us sand with Mary a
the foot of the cross”**® The superior must be holy, must renounce hersdf and be obedent; that
isthe greatest sacrifice which ardigious soul must make: [te><t]134

On June 29, [year?] she wrote to Sister Emilie Rodat: [text]™*® In another letter to Emilie (Ll
31, 1821), she reminded her that it was four years ago that she first took vows. [text]

To Mother Gonzage, mistress of novices, she wrote, on October 14, 1824: [text]**” And writing
to Mother du Sacré Coeur in March of 1825, she recommended that prudence be the “ condi-
ment” of dl other virtues. The superior isto oversee prudently thespmtud and physicd hedth
of her rdigious. On February 3, 1824, she wrote to her: [text]

Therule should belived in dl itsrigor. On February 27, 1826, she wrote to Mother de
I"Incarnation: [text]**°

129 rop1 Adeleletter no. 450.
130 r931 Addleletter no. 674.
131 £ Addleletter no. 445.
132 {95} Addleletter no. 550.
133 r96} Addleletter no. 646.
134 £97} Addeletter no. 350.
135 fo8} Addleletter no. 347.
136 £991 Adeleletter no. 358.
137 £100} Adelelletter no. 578.
138 £101} Adeleletter no. 416.
139 £102} Adelelletter no. 539.



Such a statement may seem excessive. We must remember that Chaminade spoke of five sillences
and Adede was well aware of histeaching on the virtues of purification. We can therefore under-
stand such importance given to slence. She dso ingsted much on devotion to Mary, lived with

the Church, in aliturgicd and feast-day rhythm. Advent, for example, should be passed in union
with Mary, our Maother; we should imitate her recollection in order to be closer to her Son. In this
way we place our soulsin Mary’s womb to be more conformed to theimage of Chrig.

Together with the rule, there must be observance of the vowsl Poverty is of great importance:

[text]*°

Writing again to Mother du Sacré Coeur, November 28, 1827, Adele said: [text]***

In another letter to her, October 28, 1824, she wrote about the vows of obedence, chadtity, and
teaching:

[text]*

Sheingged likewise on profound humility, the basis of every other virtue. Writing to Mother
Dositée on March 9, 1825, she urged her; [text]**®

As being respongble for dl levels of formation, when turning to the novices who, with the posiu-
lants, she consders the hope of the indtitute, sheinvited them (Augugt 16, 1825) to generosity in
their consecration and to preparing themselves for their oblation: [text] 144

140 £103} Adele letter no. 439.
141 £104} Adeleletter no. 518.
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CHAPTER FOUR
Modern relevancy of the message

Chaminade s direction of Addle may be summarized in four centrd idess: the spirit of faith and
of prayer; therole of Mary; community structures; ascetical methodology.

[4.1] Spirit of faith and of prayer

For Chaminade, the purpose of spiritua direction was to form persons of faith who not only live
it degply, but also seek to promate it. The specific contribution thet his disciples were to give to
the universa and evangelicd mission of the Church congsted in education in faith with the pur-
pose of multiplying Chrigians. As afathful disciple of the Church and of the magisterium,
Chaminade understood faith as free and trusting adherence of the whole person, under the inga-
ration of the Holy Spirit, to the word of God; thiswould not be because faith was rationdly
demondtrated, but because the authority of God guarantees its veracity. 145

He ingsted on the involvement of the entire person, Sinceit isamaiter of living the faith, of
forming amentdity of faith, of acting with faith. Setting his children firmly on afoundation of
faith, Chaminade was careful to give them the only solid basis for the entire Chrigtian life gpart
from which the religious life is reduced to a disquieting and sterile sentimentdity. For thisrea
son, hetried to“ ... [text]"**®

Why so much ingstence on fath, on the spirit of faith? Chaminade was witness to a progressve
weskening of adherence to reveded truth in the midst of the society surrounding him; he hed
seen the dangerous consequences. He was living at the moments immediately after the Revolu-
tionand “...[text]"**’

Faced with such a serious anemiafor the Chridtian life, Chaminade proposed to have recourse to
aradica remedy, proportionate to the evil to be overcome: to change amentaity impregnated
with rationalism into an authentic mentaity of faith. To work a the sdvation of individuasis
certainly the generd end of the gpodtalate of dl rdigious inditutions, and, obvioudy, dsoin
Chaminade' s foundations. However, he was not satisfied with that. He wished to make of his so-
ddigs and, later, of hisreigious missonaries who would sruggle againg the heresy of thetime,
philosophism, by means of rdigiousinstruction. Writing to Mgr. Frayssinous on April 7, 1825,

he said: [vol. 3, letter 329

Philosophism was, indeed, nothing other than a precursor of agenerd crisis of faith, acharacter-
igic of our modern age. Therefore, the purpose of the mission of Chaminade' s discipleswas to
introduce everywhere the spirit of faith, of rdigion, and of the multiplication of Chrigtians. Faith
was then the object to be degpened and diffused. With that in mind, Chaminade thought is good

145 £11 See Spirit of Our Foundation, vol. 1, pp. 243-244. [French]

146 £ 21 Spirit of Our Foundation, vol. 1, pp. 253-254. [French]

147 {3} P. J. Hoffer, La Vie Spirtuelle d’ aprés les écrits du Pére Chaminade, Rome, 1969, p. 45.
148 £ 4} Chaminade letter no. 329.



to have the religious of the two indtitutes take a Specific vow of teaching faith and Christian prac-
tice.

With the founding of the two rdigious ingtitutes Chaminade proposed to present to the Church
authentic gpostles, reedy to confront a de-Chridtianized society without being contaminated by it.
Fiety does not condtitute an impassible barrier; often, in fact, it is superficid and lacking in true
moatives of faith. On the other hand, afaith that is purdy peculative is not enough to direct a
person toward Chrigt and to lead to a transformation into him. What is needed iswhat Chami-
nade called a“faith of the heart,” which has nothing in common with a sensate fervor whose ef-
fects are sometimes experienced by the soul. It is something supernaturd: “... 9 Thisisafaith
of the heart, afath engulfed and animated by charity which leads us to discover the nothingness
of crested things and urges us to love God above dl d<e. It involves the entire person, and pro-
motes an adherence of the entire being; it produces an orientation totaly toward God, an exis-
tence ingoired by the principles of faith.

Chaminade ingsted that theory and practice be dways closdy united, and cited the example of
the Virgin a the Annunciation: “Let it be done to me as you have said;” and at Cana: “ Do what-
ever heshdl tel you.” There, the effect of the word of God on the action remains the fundamen-
tal road of faith. Mary, indeed, “kept al these thingsin her heart and reflected on them.”**

That is the whole problem of faith: to put together, to confront human redlity and the d-
vine, asis manifested in Jesus Chrigt, and as Mary was the firg to experience it. We find
ourselves here on amogt important path: the meaning of our misson which takesits ori-
gin in faith and which transmits faith.*>*

In order to teach thefathit isfirst of al necessary to have a persona experience. We must enter
into contact with God, within the depths of our own heart; it is only there that we can lisen to the
Word and achieve the mystica but authentic encounter with the Lord. For usto guard the Word
within oursalves we mugt create a unity within our heart, our live, and so freeit, asfar as poss-
ble, from any conditioning. Otherwise, we could not become persons of prayer, missionaries of
Chrigt like Chaminade and Adde. We must therefore rest in the Word, make an assduous “read-
ing” of it; it isthrough reflective meditation thet we arrive & alife of faith. Thet iswhat led
Chaminade to indst on “meditation” in generd, and, in particular, on meditation on the Creed.

Mentd prayer has asfirst purpose to spesk with God, to praise him; there we discover the impor-
tance of preliminary acts of faith, of hope, of charity, of repentance, and of gratitude.

Anather purpose of menta prayer is to enter more deeply into the truths of faith so thet they be-
come convincing, transforming life. And mental prayer is indispensable for gpogtolic activity.

The more we devote oursdves to the gpostolate the more indispensable it is that we devote time
to ment?S Prayer, S0 that the message transmitted be that of Christ: “we are ambassadors sent by
Chrigt.”

14915} P, J. Hoffer, La Vie Spirtuelle d’ aprés les écrits du Pére Chaminade, Rome, 1969, p. 50.
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So that his spiritud disciples might do just that, Chaminade proposed to them the mentd prayer
of faith as the mogt effective means for degpening their faith. “Any menta prayer that does not
have faith as object, means, and principle, isafdse prayer.”153

But, precisdy what is this menta prayer of faith?

[text]™>*

The redity most suited for nourishing our faith is the sacred scriptures, and every topic should be
consdered in the light of faith. The prayer of faith atributes great importance to the action of
God. The purpose of such prayer is not to form atheology, but to encourage an ever grester un-
ion with God. In arder to complete Chaminade s view of the menta prayer of faith, two aspects,
intimately joined and equally important in his spiritudity, should be emphasized: its Chrigto-
centrism and its Marian Spirit.

All mugt pass through Christ and Mary: truth, mydteries, virtues. Ther thoughts and their exam-
ple must dways be present. Chrigt, obvioudy, should have the centrd part in every ingtant. The
subject, congderations, gpplications, and resolutions: dl should be centered on Chrigt. Chami-
nade then invites us to make the menta prayer of faith with the very digpositions of Mary:

[text] 155

Mentd prayer dlows usto remain in contact with the source of dl redemption, to be united not
only with the will but dso with the thought of the One who gives the grace which redeems and
sanctifies.

If Chaminade were to find himsdf face to face with the present Stuation of faith in our society,
would he use the same means and give the same advice for an effective apostolate?

Even with an admittedly superficid anadyss of the present Stuation of the Chridtian life, we im-
mediately perceive the drama of secularization and de-Chridtianization. What we see is a egotis-
ticd society, basad on individudism and on anegation of the spiritud dimensions of human
existence; it is dedicated to the search for well-being and physicd pleasure as the principle of
socid behavior. We see, on the part of political and secular ingtitutions, argection of Chrigtian
principles as norms. Perhaps the present condition of Chrigtianity isworse than it was & the time
of Chaminade after the French Revolution. Y et we Hill believe in the need for alived faith, re-
discovered, kept dive, and purified in daily mentd prayer. It isdl the more rdevant for Chris-
tians, for gpogties cdled tolive ther witnessin alargely pagan world.

[4.2] Role of Mary in Chaminade s thought

153 £9} Spirit of Our Foundation, vol. 1, p. 373. [French]
15410} P. J. Hoffer, La Vie Spirtuelle d’ aprés les écrits du Pére Chaminade, Rome, 1969, p. 144.
156 £11} P. J. Hoffer, La Vie Spirtuelle d’ aprés les écrits du Pére Chaminade, Rome, 1969, p. 145-146.
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In order to judtify theologicdly the place Mary should have in the spiritud life of hisdisciples,
Chaminade never ceased penetrating into the Marian mystery and developing a gregter under-
ganding of her privileges and of her role in the work of redemption. With the intent of deman+
drating that Mary is a the source of our divine life, that sheistruly our Mother, he described her
cooperdtion in the redemptive work, emphasizing the three successve phases: the Annunciation,
Cavary, and heaven where she continues her materna work.

Though not congdering in detail Chaminade s Mariology, we may glance a its essentid points
to note how Mary was and remains in Chaminade s and Ade€ s thought, and in the life of each
of their disciples, the fundamenta motivation of their consecration to God. Mary consented in
fath to the Incarnation of the Word; she thereby became Mother of God and contributes effec-
tively to the work of our redemption. It was with the same act of consent that Mary offered her-
sdf s0 profoundly to our salvation that we may say that she carried dl of us within her womb
like atrue mother. By conceiving Jesus, Mary knew she was conceiving him totally, the histori-
cd Chrig and the mydticd one. Mary is, therefore, the Mother of al human beings, the Mother
of the Church. Conceaiving us a the Annuncigtion, she brought usto birth in grace on Cavary
where dl of us, represented by John, were proclaimed Son of Mary by the dying Chrigt.

Mary is, therefore, Mother of Chrigt (divine maternity), Mother of the whole Christ (historical
and mystica) and, consequently, Mother of dl human beings (spiritud maternity), having en-
gendered us into the faith. The Virgn is therefore concerned with the sdvation of us dl and co+
tinues to watch over the Church. The study of the maternity and of Marian mediation led Chami-
nade to attribute to Mary adirect role in the gpostolate of modern times. Mary’ s gpodtalic role,
for him, isalogica consequence of her spiritua maternity.156

The founder was o0 convinced of this that he wrote:

Her ambition -- if it is permitted to make use of this term with regard to the most holy
among al crestures -- isthat dl the children which her charity has engendered after him
be s0 united to him that with him they dl form but one son, one same Jesus Christ.™’

When founding the soddity of Bordeaux, he was convinced that Mary standsin need of apostles
beside her in the battle againg evil. Having understood that Mary is our Maother, we wish to offer
her our filid service. Thisisthe point of departure, the mativation which Chaminade wished to
inculcate in Al hisdisciples, and in Addefirg of dl: Mary isthe mative, the dynamism, which
animates each rdigious for the gift of life and of gpogtolate. For this reason dl Marianist reli-
gious have become such for love of Mary. They have taken the vows of poverty, chedtity, and
obedience in order to be totdly free and available to her orders, to collaborate with her plan
which is none other than the plan of God. Mary’s misson is only about the coming of the king-
dom, and the vows insert usinto that same misson. Mary continuesto carry out her maternity
and her activity of mediation in heaven, asalogica consequence of her collaboraion inthere-
demption. She continues to bear her Son in us, communicating to us the graces which he merited
for us by his degth, by the example of hislife, especidly by the faith by which he has given us
life, and by hislovefor thr sdvetion of others.

156 {12} See Ecrits marial's, Fribourg, 1969, vol. 2, no. 486 (p. 176).
15713} Chaminade letter no. 728.



It is therefore in the name of Mary, through love of her, that we dedicate oursalves in our insti-
tute which, through the will of the founders, is the inditute of the daughters and sons of Mary, to
continue in history and in the Church the very role of the Virgin Mary. For thistask, the Holy
Spirit and the Virgin Mary form us into the resemblance of Jesus Chrigt. Bascaly we take vows
because we wish to be, like her, completely for the kingdom.

[4.3] Community structures

When we spesk of “gructures’ we should not think of something static (which the word might
uggest). In our case, we are speaking of something dynamic, based on the spirit which animates
afamily. The founder wanted to Situate our religious life in the monadtic tradition, on the trad-
tion of being totaly and entirdy consecrated to God. The tradition of the two indtitutes founded
by Chaminade islocated within that of Saint Benedict. Thisisafraternd tradition different from
the hierarchica manner of living the religious life, such asthat of the Jesuits.

Chaminade had no intention of founding a community of soldierswith agenerd a its head.
Guided by the Benedictine ided, he wished to bring together ssters and brothers around a
mather and afather. These terms have their own specia meaning, indicating a spirit which is that
of afamily.

The expresson “family spirit” places the emphasis on the intensity of love which should exist
among thereligious. Of course, we cannot, as Marianigts, daim a monopoly on family spirit;
evay rdigious congregation is a family within which common life or gpostalic activity requires
an intense union. Y et, our founder, in order to underline even more that necessity, made of it a
characterigtic virtue for his religious. He wished, indeed, that afraterna union founded on the
doctrine of the Mydticd Body should reign in the Marianist communities™®

He often ingsted on the “cor unum et animaund’ of the Acts of the Apostles. He grestly desired
that the communities reproduce the image of the family of Nazareth. In order to redize apro-
found union of hearts and minds it is not enough that people be joined in asuperficid camarade-
rie. Reciproca relationships should take place with spontanaity; each should sharein the joys

and sorrows of dl, collaborate in aspirit of love, and renounce every individudidtic postion. It

is clear that such a union and communion is not the spontaneous fruit of nature, but finds its
foundation in the spirit of faith and abnegation.

Rdigiouslifeis characterized by its demands for holiness, fervor, and continuing progress. For
that reason, Chaminade had recourse to the “three offices’; these refer both to the areas and to
the persons respongble for them. It is, therefore, the duty of the superior of every community to
encourage and to lead the rdligious by persond relationships based on charity to becoming a
“people of sants.”

As Benedict placed the dynamism of the community and of formation of the monks on the “ora
et l[abora,” so Chaminade thought of the three offices. A certain pardld can be established be-
tween the ora et labora and the three offices. The office of zed can be reated to the ora, and the

158 {14}y See Spirit of Our Foundation, vol. 1, pp. 117-118 [French].
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manua and intellectud work to the labora. Indeed, Benedictine work, like that foreseen by the
founder, was dways double: intellectud and manua. For Chaminade, intellectud preparation is
essentid to the gpogtolate and pertains to the office of indruction; and manuad work pertainsto
the office of work and the animation of practicd activities. This office is concerned with the
economic aspects of whatever refers to the material administration of the Society and of its
works It has, in addition, the reponghility of influencing the individuals employed in theworld
of labor s0 that they use the goods of this world in kegping with the Chridtian spirit of justiceand
charity.

We see that the three offices are, even today, the means of animating dl the various sectors of
the rdligious life and of the persons who compose it; the dynamic means for an ongoing forma-
tion of al the members of each community in the three essentid aspects of the rdigious life in

its relaionship with God; in its gpogtolic and formationd aspects; in itsinsertion into the human
dimension through work. In other words, we can see how relevant is the figure of an gpostle such
as Chaminade saw it: a contemplative in action.

[4.4] Ascetica methodology for the active life:
the role of the slences especidly in the active life

In this day, asceticiam is going through a critica period not only in socid and Chridian lifein
generd, but dso in therdigious life. For many people and in many places the very word “ asceti-
csm” istaboo. Sometimes even spiritua directors fear to upset their directees by requiring of
them some prolonged effort. Yet it isaredity thet thereis no progress without asceticiam. It is
not possible to belong to God and to resemble dways more dosdly Jesus Chrigt without atotd
converson of thoughts, sentiments, behavior. We cannot deny that every act of asceticiam, of
purification, bears a negetive agpect; but that is only afirst movement which prepares for some-
thing postive. If wedie, it isin order to live; if we renounce oursalves, our own egoism, it isin
order to love more and in afreer way God and neighbor.

By presenting Chaminade spiritudity in a schematic way, we may say that it istraditiond inits
foundation but origind in its actudization. It has a postive and a negative agpect. It isamatter of
taking on the Lord Jesus, the new man, S0 asto be able to say with Saint Paul: “It isno longer |
who live, but Christ who livesin me.” To arive a that god we must put to death the old man
whoisin us. Nothing is more in conformity with the ascetical writings of dl the ages of the
Chrigtian tradition, no matter who the authors. Where Chaminade proceeded in amore persond
way was in the redization or actudization: in the means he proposes for ataining the end.

1) The firgt indispensable means, of generd importance, for putting to deeth the old man and for
taking on Chrigt is faith. It isfaith and the spirit of faith which judtifies the efforts which a per-
son undertakes to resist the impulses of nature inclined to evil, to discipline such forces, and to
put them to the service of good and of virtue. It is only faith and the spirit of faith which leadsto
Chrig, to the sacraments, to acceptance of the gospd. Y, in order to be another Chrig, it is not
enough to believe; we must dsolive by faith and, in acontinual manner, to aways act under the
impulse of the spirit of faith; this presumes an assduous practice of menta prayer.



2) The second means suited to the struggle againg the old man conggts in the practice of the vir-
tues which Chaminade names “of preparation, purification, and consummation.” In his system,
the struggle againg the old man is carried on in three phases.

In the first phase, we seek to create conditions favorable to acting in a profitable manner, thanks
to what Chaminade calls the virtues “of preparation:” slencing the tongue, the entire body, the
mind, the passions, the imagination. It means learning to recollect onesdf, to be obedient, and to
put up with difficulties

In a second step, now knowing oursalves, we move to the practice of the virtues called those * of
purification.” This meansto free oursalves, to the extent possible, from whatever could draw us
to evil, from wesknesses, from naturd tendencies, from contrarieties, from temptation.

In athird phase, through the virtues “ of consummation,” we work at the complete sacrifice of the
old man thanks to humility, modesty, abnegation of sdlf, and enunciation of the world, training
oursdvesto live dways more fully alife of faith, of hope, and of charity while tending toward
eternd life.

3) The third meansfor taking on Christ is union with Mary. Union with Christ under the impulse
of the Holy Spirit is made possible thanks to the practice of the above-mentioned virtues. In ar-
der to make it even more efficacious, easer, more rapid, more perfect, and more secure, we must
have recourse to Mary, his and our Mother. We must confide oursalves to her as children, dlow-
ing ourselves to be formed by her charity into the likeness of her firg-born, as he let himsdlf be
formed into our likenessin her virgind womb. The more a Chrigtian practices devotion to Mary,
the more that person gpproaches the end of identifying with Chrigt, head and modd of the eect.

Chaminade s asceticd methodology may at times seem negative and centered on fleeing sin anc
correcting defects. But these are typicd sgns of the period in which he lived. The anthropology
of the nineteenth century is very much conditioned by the view of the sinful state of humans, the
firg sign of value was mortification. However, the founder was convinced that it was more psy-
chologicaly correct to present apostive ided rather than struggle againgt obstacles; he stressed,
therefore, the victory of virtue rather than separation from egoism.

In order to Stuate Chaminade in the higtory of spiritudity, it would be inexact to put him
with those who seek to attain holiness by means of astruggle againgt self and by there-
nunciaion of dl that isnot God. It would be equdly inexact to place him amaong those
who place ther hopes, above dl, in the irresigtible dynamism of love to purify the soul, to
correct its imperfections, and to move it toward the acquisition of virtues. He occupies
the balanced middle between those two positions. Long experience in spiritud direction,
together with the study of the best teachers, had put him on his guard againgt the twofold
exceses of ameticulous mordity without interior energy, and that of adangerousillu-
minism which enchants with beautiful mystical formulas and from which asceticism is
excluded."

159115} P. J. Hoffer, La Vie Spirtuelle d' aprés les écrits du Pére Chaminade, Rome, 1969, pp. 117-118.
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We have limited oursdves to presenting this system in agenerd way. Now we would like to
consder more closaly one aspect of the virtues of preparation. Thisis the five slenceswhich
certainly present the origind eement of the entire sysem aswell as, undoubtedly, the ascetica
vaue modt readily acoeptable. We do this especidly to indicate its particular qudity for an active
gpostolate. Chaminade had developed a very wide notion of silence. It was certainly ingpired by
the Benedictine rule and by the mysticd authors of the Middle Ages.

For a person to be guided toward menta prayer and recollection, there is needed a purification
through the slence of the faculties; thisis achieved progressvely from the exterior to the inte-
rior. Silence of wordsis only one aspect and one preparatory step to amore profound silence.
Congdered initsfull extent, slence, as understood by Chaminade, has as purpose to slencein
us al unbecoming voices This alows us to possess oursalves and to listen to God; it is an essen-
tid condition for an interior gpirit. But Slenceis not an end in itsdlf, but, rather, ameansfor be-
coming persons of prayer.

[text] 1¢°

The founder gave a definition of slence of words based not only on acdl to alife of mentd
prayer, but also on the needs of a communitarian life and of the apostolate: *“[text]"*%*

By “dlence of Sgns’ he meant dl the exterior movements by which we express our thoughts,
sentiments, and actions. Every interior sance is trandated into a corresponding exterior Sgn or
behavior. The task, then, isthat of controlling such behavior; to be concerned that our behavior
be in kesgping with our interior, and not in contradiction to it.

From exterior sllence we move step by step to interior slence. Slence of the mind consigts of:
“diminating any thought that does not serve to center the mind on whatever should be occupying
it."*°?Silence of the mind is essentially ameans for being more attentive to God present in us and
in what is around us S0 as to make us able to concentrate dl our attention on its proper object.

Our passonsreved the degp aspirations of the human being, inscribed by God in our nature.
They are, therefore, powers to be channeled and oriented in their dynamism. Silence of the pas-
sons conggs of directing our indinations, sentiments, tenderness, in keeping with the light of
reason and of the Word of God. We are to subgtitute for the passion which dominates in us that
which should domingte, thet is, love for God.

Silence of the imagination: “[text]"**®

A methodica work of asceticiam is needed, therefore, congisting of bringing the imagination into
control to reason and orienting it to the service of God and the gpostolate.

160 £16} Chaminade letter no. 352.

161 £17} Chaminade, Ecrits de direction, vol. 1, Fribourg, 1956, no. 682.

162 £18} Chaminade, Ecrits de direction, vol. 1, Fribourg, 1956, nos. 713; 893; 1070.
163 £19} Chaminade, Ecrits de direction, vol. 1, Fribourg, 1956, nos. 760.
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How does one achieve the practice of this kind of dlence? One fundamentd meansis the exami-
nation of conscience or particular examen. Its purpose is to discover the sources of our imagin-
ings, their repercussions and the impressions they make on us. For whoever is dedicated to the
active gpogtolate, contemplation, the vertica dimension, can easily be neglected. Chaminade
wanted true religious, men and women, who, having a specific misson to teach the faith, to mu-
tiply Chridtians, and to enter into contact with people in an active life, would be contemplatives

in action. He was not epecidly interested in the clothing, the dwelling, or the type of apogtolate
of hisrdigious. What counted was that they were true rdigious, thet they had made God the cen-
tral axis of thair lives, the bass of their fundamental option. For that reason he placed greet em-
phasison slencein dl aspects of live, interior and exterior. Without sllence, the live of ardli-
gious riskes being fragmented, dispersed, disunited. With methodica practice of the Slences, one
can arive, rather, to arecollected life based on and undergirded by vocd and mentd prayer.

The road, then, isfrom the exterior to the interior, from the senses to the mind, from the spirit to
God, the ultimate end of every human activity.

CONCLUSION

Having reached the end of our work, we will trace briefly the points which seem most character-
igic in the Chaminade s spiritudity and direction. Firg of al, Chaminade sarts from the convic-
tion that baptism is the radicd sacrament which founds and judtifies the principles which animate
the Chrigtian life, and even more the religious life. By it we become children of God and brothers
of dl other persons, and, therefore, responsible for one another, “missonaries’ in the genuine
meaning of the term. He often repeated to his children “we are dl missonaries” On the occasion
of the annua spiritua retrests he wanted arenewd of the baptisma commitment for it wasin
thet thet the ultimate mativation of the religious vows was rooted.

This baptisma spirituality requires, as consequence, a certain type of life and a structure of the
Spiritud organization of the upward road to God: thet is, an “incarnationd” spiritudity (not ad-
chotomous one), which takes into account the whole person -- body and soul -- and is clearly de-
voted to an gpodolae “in” the world and “for” the world, rigng it up through Chrigt; a spiritual-
ity solidly anchored in the Church and its directives.

He was certainly ingenious in hisintuitions and a precursor of those times which would seek out
the essentid of the rdligious life of his sons, setting asde dll secondary forms. In that regard, we
must emphasize hisingsence on a degp faith nurtured daily by an hour of meditation and the
Eucharigt. The importance given to religious study, recommended above dl to the lay religious,
together with an repeated and dmost obsessve ingstence with making “as third object of its
Condtitutions the rules of precaution and of reserve that tend continudly to fortify the religious
agang relaxation” (Cong. 1839, art. 3).

Therefore, not the exterior habit but the interior shidd of faith, afath lived in fraternd commu-
nity, would be the point by which al efforts would be directed. A mentdity of faith will support
attitudes of faith and these, in the long run, will be expressed in behavior conggtent with faith

and will serve as witnessto faith. “The essentid isthe interior” was another common expression
of Chaminade's, expressed in many ways. In this context of dynamic gpostolate and Chrigtian



and evangdlical vigilance we can deduce the importance of “recollection” in the Marianist as-
cetical journey. According to Chaminade, recollection does not come spontaneoudy nor isit cre-
ated atificidly; it isamature fruit of an attentive life polarized on God and centered on the work
of the moment. It isthe product of a“quiet” life where the interior dominates over the exterior,
where the spirit has priority over the senses, and where God becomes the congtant intermediary
and the ultimate parameter of human activity. We see as very origind and relevant Chaminade' s
indstence on recollection for personsinvolved, as aduty of date, in the active goostolate. He un-
derstood how orthopraxis, if based on orthodoxy, is such that it must be congantly verified by

the contemplation of truth and by interior discernment.

A mind that is“divided,” lacerated, not recollected, might have a presupposition thet it acts goos-
tolicaly, but its superfica activity would be, in the find andyd's, anything but an acting “as
ambassador of Chrigt.”

Then, there is the privileged attention Chaminade gave to Mary as irreplaceable means for com-
ing doseto Chrigt and for bringing him to others. Firmly based in Pauline Chrigtocentrism, he
saw in Mary the Mother of Christ and the Co-redemptrice, the Mother of al human beings and
the co-operator in the work of salvation.

He held as a specid vocationd grace for Marianists the essentid re-discovery of the spiritud ma-
ternity with the gpecid consequence of sons dedicated to an “dliance’ with their Maother in car-
rying out her plan. This plan is none other than God's plan: to work & the salvation of the whole
human race.

These seem, to us, to be the mgor intuitions of Chaminade. Others could have been mentioned,
drawn from other aspects of his activity, but they would no longer be in direct reaionship with
the purpose of our work.

EPILOGUE

From the Congtitutions of 1839:

Direction is the grestest aid that souls desirous of saving themsalvesfind in the rdigious
professon; and it is likewise the most potent advantage that the Society can promiseto
those who devote themsalves to God under its tutelage. Direction is, in fact, nothing ese
than the education of therdigious; that isto say, the care that the Society takes of those
who offer themsdvesto it in order to lead them from the first step to the find stage of the
perfection toward which they tend. (art. 97)

The Society does not have the erroneous pretension of subgtituting work and human in-
dustry for the operations of grace; but it does desire to obviate the obgtacles that man's
negligence, his prgudices, hisillusons and fa se seps place too often in the way of these
operations. (art. 98)



The private interview is not an accusation of Snsasin confession ... Itisafrank and
complete disclosure on dl questions that pertain to one' s vocation, to fiddlity, to the prac-
tice of virtues, to the rdigious state and to the condition of one's soul whether in cam or
in trouble. (art. 100)

THE END

[trans. Sept. 24, 2006]
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