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FOREWORD
The present publication of Marist Notebooks is being presented in a 

slightly different way from that of previous numbers. The rest of Father 
Champagnats sermons are put aside, and we concentrate on one subject only, 
in this case: Mr Courveille.

The following circumstances have, so to speak, made this change impera- 
tive. An article like that of Br Lanfrey cannot be cut up into slices whose pub
lication would be spread out over several numbers, but must be presented 
completely in one, in order to make it easier to follow the development of its 
thought. Again, since the whole article is about Mr Courveille, it seemed op- 
portune to recall those events in his life that are known to us in order to form 
a more lifelike picture of his character. Lastly, since it treats of his letter of 4 
June 1826, it seemed indispensable to transcribe the text of this in order to 
save the reader the trouble of looking elsewhere for it. Therefore, since we 
had enough material to fill up the pages of this number, it seemed a good op- 
portunity to restrict ourselves to this single topic in order to allow the reader 
to study this work of Br André Lanfrey and, which is his wish, to send him 
any reactions.

Br.P.S.
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COURVEILLE JEAN-CLAUDE
1787 - 1866

Curriculum vitae
according to Costc and Lessard, “Origines Maristes”, vol.IV, pp. 253- 
256

1787 15 March, bom at Usson-en-Forez (Loire). During the Revolution his 
parents hid in tbeir house the miraculous statue of Notre-Dame of 
Chambriac, before which he comes to pray.

1797 He suffers an attack of smallpox which leaves him with lesions on the 
córnea, not allowing him to do his studies normally.

1805 26 April. Death of his father.

1809 He is cured of his blindness in the cathedral at Le Puy-en-Velay, and in 
the following year decides to consecrate himself to the Service of Mary. 
It would appear that in the scholastic year 1810-11 he tries to enter the 
minor seminary at Verrières, then probably continues his studies with 
his uncle, Mathieu Beynieux, parish priest of Apinac.

1812 On 15 August, in the same cathedral at Le Puy, he is firmly convinced 
that the Virgin Mary wants a Society bearing her name, and this “reve- 
lation of Le Puy” is to be the starting point in the history of the Society 
of Mary.
On All Saints Day that year, he joins the philosophy class in the major 
seminary of Le Puy and in the following year begins his theology.

1814 In the spring, on the occasion of a request for dimissorial letters for the 
tonsure, he is claimed for the diocese of Lyons to which his natal parish 
belonged since the Concordat.
On All Saints Day, Courveille enters the seminary of Saint-Irénée in Lyons 
where he does in succession his second and third years of theology.
During this scholastic year he twice communicates to Etienne Déclas 
the idea of the society and receives his support.

1815 Other adherents are won over (including Marcellin Champagnat). 
Courveille keeps up their fervour in the course of thcir frequent meet- 
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COURV E1LLE JEAN-CLAUDE

ings. Before the end of the 1815-16 scholastic year hc makes them sign 
a form of commitment.

816 On 6 April hc rcceives the tonsure and minor orders.
The following day hc is ordained sub-deacon;
on 21 July hc is ordained deacon;
on 22 July he is ordained priest;
on 23 July he says his first Mass at Notre-Dame de Fourvière where he 
gives communion to his companions.
In autumn of that year he is named curate at Verrièrcs; he gcts his 
mother to comc there, but she dies shortly afterwards.
He seems to bc making plans already for a Third Order of Marists.
M. Bochard, giving up his efforts to win him over to his projects, has 
him changed.

1817 On 20 August hc is appointed curate at Rive-de-Gier after an appoint- 
ment to Bourg Argental has not materialized.
During his two year stay in Rive-dc-Gier we can see him busying him- 
sclf with the diffcrent branchcs of the Marist project, keeping in touch 
with the Colin brothers in Cerdon, buying, in part ownership with M. 
Champagnat, the first house of the Brothers irj La Valia and persuading 
a certain number of teachcrs whom M. Lancelot, parish priest of Rive- 
de-Gicr had brought togcther, to bccome Sisters of Mary, whilst at 
Saint-Clair anothcr group of teachcrs, which had been forming, joins 
him as wcll.

1819 On 1 October hc is appointed priest in charge at Epcrcieux ncar Feurs; 
hc stays there for almost 5 years.continuing to direct his religious, even 
sending Marie Jotillon from Cerdon to Saint-Clair to gct the school out 
of a difficulty, getting two Brothers together at Epcrcieux and opening 
a school at Feurs with them. He Icts himself be known to the clergy in 
the neighbouring townships as the Superior General of the so-callcd 
Brothers of La Valia, with agents at Cerdon, in Dauphiné and in other 
placcs.
The part hc played in steps to hclp the Socicty is not wcll understood 
and is controversial, especially in what conccrns the letters to Rome. 
Neverthelcss it is ccrtain that the one written on 25 January 1822 has at 
least been signed by him and by the Colin brothers. Consequently the 
pontificai reply is addressed to him and hc kccps the original for some 
time, making some copies of it before the two Fathcrs Colin take it 
from him because of the imprudent use he is making of it.
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1824 On 12 May, after the arrival in Lyons of Mgr de Pins, he is authorized 
to join M. Champagnat at the request of the latter to help him in his 
work with the Brothers, and on the following day he buys, in co-owner- 
ship with him, the land on which the Hermitage building is to rise. 
From then on he lets himself be known as the Superior General of the 
Brothers, gives them a rule, makes up a printed prospectus and takes 
charge of the negotiations for the opening of a school in Charlieu, but 
the episcopal authorities, who still look upon M. Champagnat as the 
“principal Founder” of the Brothers, try rather to moderate his zeal.
It is probable that, during the building of the new house, he remains in 
La Valia to look after the Brothers and novices who are not engaged in 
the work, but we have no evidence to back this up.

1825 In May he will have gone down to the new house with the Brothers. 
During the holidays he tries to have himself elected Superior General. 
During Father Champagnats illness he is in charge of the house.

1826 During M. Champagnats convalescence he brings about the canonical 
visit of M. Cattet.
In May, after a moral lapse, he is forced to leave and take refuge in the 
Trappist monastery at Aiguebelle.
From there he writès a letter to the Brothers at the Hermitage asking to 
be taken back. Colin, Terraillon and Champagnat answer him: let him 
remain where he is since he likes it there. Since this attempt fails and 
the episcopal authorities no longer consider him persona grata, he is 
obliged to leave the diocese of Lyons, but first spends some time at 
Condrieu.
He is unsuccessful in his bid to join the diocese of Bclley.
After receiving a celehret from Mgr Bigex in Chambcry, he settles in the 
diocese of Grenoble. He remains in Saint-Clair for some time and from 
there he comes to Chananay to put in order his financial affairs with M. 
Champagnat, then settles in the abbey of Saint-Antoine. There he tries 
to found a congregation of Brothers, attracting to join him two Broth
ers from the Hermitage (Brothers Antoine and Dominique, perhaps. cf 
Avit “Annales de llnstitut”, vol 1, p. 66). They do not stay there long 
and the scheme collapses after two years.
Unable to face up to his undertakings, Courveille withdraws and, after 
a long peregrination in France, settles in Alpinac where he has some 
pieces of property.
After a new and more serious moral lapse he has to leave this district in 
a hurry and goes to the diocese of Bourges. He is appointed chaplain to 
the hospice in Châteauroux.
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COURV EILLE JEAN-CLAUDE

1835 In September another scandal obliges him to get an exeat to change to 
the diocese of Rheims, where he remains as parish priest in Witry-lès- 
Reims, this time perhaps going as far as to appear before the courts for 
offences similar to the previous ones.

1836 On 9 July Mgr Bouvier, Bishop of Le Mans, gives him a celebret and a 
letter of introduction to Solesmes. On 27 August he is admitted to take 
the Benedictine habit.

1838 On 21 March he makes his profession at Solesmes where hc will stay 
till he dics.
He performs different duties, including that oí itincrant preacher, 
between 1847 and 1852.

1866 On 25 September, Jean-Claude Courvcille dies at Solesmes.

In the Society of Mary, Father Colin keeps quiet about him and his for- 
mer companions think he has either dicd or disappcarcd. Father Champagnat 
seems always to have looked upon him as the real originator of the Society. 
When he askcd to have him near him, it was certainly to help him, but also to 
bring him back into the bosom of the work whose first stone he had laid, so 
to speak. At the time of the meeting for the clection in 1825, one has a strong 
impression that the founder of the Brothers would quite willingly have ac- 
ccptcd him as superior. No doubt hc was bound to him through matters con- 
cerning material possessions, but the cfforts hc was to make later when trying 
to bring back M. Terraillon give us reason to think that in the case of Cour- 
veille he was moved by motives other than financial. The terms he used in the 
letter of September 1826, where hc invites him to come to the FIcrmitage to 
sort out property matters can be a proof of this. We can also think that he is 
not completely in the know concerning the Courveille affair until later, which 
we may gather from the letters hc sent in May 1927 to the Archbishops 
House (L. 4, 6, 7). After that he joins in the silence and lack of interest of all 
the members of the Society. The bitter memory which could have remained in 
the bottom of his heart would be soon drowned in new cares, for he would no 
doubt have drawn from the affair a warning from heaven that he himself must 
take on the responsibility for his work.
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1826, 4 JUNE LETTER FROM M. COURVEILLE
From thc autograph in the A.F.M. 123.2
published in Origines Maristes, vol.I, doc.152, pp. 390-395
and Origines Maristes Extraits, doc.4,p.l21 ss.

A Monsietir
Monsieur Champagnat prêtre
et Père Directcur des petits frères
de Marie à l’hermitage de Notre Dame
sur St Chamond
à 1’hermitage de Notre Dame
Eoire

To the Very Reverend Fathers of the Society of Mary, 
MM. Champagnat and Terraillon, 
and to the most honourable Brothers.

My very dear Brothers in Our Lord Jesus Christ and Mary his holy Mother

I cannot tcll you how happy I am with my pilgrimage to Notrc-Dame de 
la Trappe. There I found a holy peace of soul. I have fulfilled the promises I 
made to God and have now made my choice.

It is true that you do not find in these good religious that great knowl- 
edge which, as the Apostle says, puffs up thc heart, but on the other hand I 
can assure you that you find there the true knowledge of the saints, which is 
the only thing necessary for salvation, and of which, although I am very much 
of an idiot in these things, I have not even the first elements.

These good religious have welcomcd me with that charity which is charac- 
teristic of saints; they have thc utmost consideration for strangers and you can 
see that, guided by faith, they receive them as if they wcre welcoming Our Lord.

Everything in this holy housc preaches fervour, piety and, you could say 
every truly religious and Christian virtue.

1 could not express to you how much 1 have bccn struck by the regularity 
which rcigns in everything, that admirablc and continuous silence which, 
while forbidding an exchange of words among themselves, teachcs them so 
wcll to converse with God; it is only the Superior who spcaks and the Fathcr 
guest master who is in charge of welcoming strangers, and very bricfly at that, 
for they simply answer when they are spoken to, never opening a conversation 
with you.
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LETTER FROM M COURVEILLE

None the less admirable is that insatiable desite they have to destroy the 
old man completely in order to clothe themselves only with the new man, for 
it seems to me that they take great pleasure in thwarting nature in everything.

The Superior seems to make it his chief business to mortify and humili- 
ate his inferiors on every occasion, and the inferiors seem to accept this with 
a respect, a humility, I almost said with a holy avidity, which shows clearly that 
they love it and leave the Superior complete freedom with regard to their con- 
duet, that they encourage his zeal so that he may neglect nothing which might 
contribute to their spiritual advancement and lead them to holiness.

I have been no less struck by that perfect union which reigns among 
them, that love which is worthy of that of the early Church, which made all 
Christians to be corunum et anima una, and that holy consideration they have 
for one another, that continuai attentiveness to comfort each other on every 
occasion; they never meet without greeting each other with a deep bow, and 
always in complete silence; from all that it is easy to see that they have for 
each other a great rcspect and a love that is worthy of true disciples of Jesus 
Christ. Which makes me say with the psalmist: Ecce quam bonum at quam ju- 
cundum hahitare fratres in unum.

Oh! my very dear Brothers, how I wish that the house of Notre-Dame 
might be a faint image, I do not say of that hard and arduous life, of that 
harsh and extreme penance which is practised continually in the holy house 
of Notre-Dame de Ia Trappe (and that a great sinner like myself would need), 
but I know it is not given to everyone, and certainly not to a coward like me, 
to have such courage, how I wish, I say, that the house of the hermitage of 
Our Lady might be a faint image of the regularity, mortification, silence, hu
mility, renunciation of one’s own will and judgment to conform to the will and 
judgment of the Superior, which is that of God, of abnegation and self-con- 
tempt, of the love for holy poverty, of the union, of the perfect charity to one 
another, of respect and consideration, and above all of the submission, that 
blind and perfect obedience to the Superior, which gives him full liberty to 
command and order what he believes to be most useful for the community 
and for the spiritual well-being of each one. Eiat, fiat.

Now, my very dear and gentle Brothers, I am going to open up my heart 
to you and let you share in my feelings, in order to consult you and beg you to 
address fervent prayers to the divine Jesus and the divine Mary, so that they 
may let you know what would be to their greater glory, and that I may not act 
on my own but according to their holy will.

If, then, you think , after having consulted God, that I would be only a 
stumbling block in the Society of Mary, more harmful than useful (of which I 
myself am most convinced), I beg you to tell me so frankly, then I shall be 
able to remain in the holy house where I am now, to ensure my salvation. For 
these good religious are quite willing, in their charity, to receive me, and the 
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Father Superior is quite willing to write to His Grace the Archbishop to get 
permission, but that will not be till after I have received your reply.

It is true that their way of life is very harsh and that you could say that, in 
a way, their life is one continuai martyrdom, but I hope that, supported by the 
grace of God I might be able to bear it; even if I wcre to die ten, even twenty 
years sooner, what does it matter if I have the happiness of dying a saint.

I shall not hide from you, my dear Brothers, that for some time I have 
been suffcring greatly when I saw the lack of regularity existing among us, the 
differing opinions on the aim, the form, the intentions and the spirit oí the 
true Society of Mary, our independence and our lack of submission, our own 
private ideas... All that plunged me into deep anxieties and led me to believe 
that, since the devil of pride, of independence and insubordination and espe- 
cially of division was finding a place among us, we could not continue to exist 
for long. I am accusing no one but myself and I look upon myself as the real 
cause of all that; I am very much convinced that it was I alone who prevented 
the blessings of heaven from falling on the Society of Mary, and that my lack 
of regularity, my lukewarm conduct and religious failings as well as my lapses 
in my relations with different people were responsible.

I believe it would perhaps be more useful to our dear Society of the au- 
gust Mary if I were not a member of it; and although it would be for me the 
thing I would feel most to see myself excluded from it, nevertheless, for the 
sake of its greater well-being and usefulness, I am ready for anything which is 
the will of God. Whatever happens, I dare to assurc you that I shall never lose 
sight of it, that it will always be infinitely dear to me, that I shall recommcnd 
it to the Lord without ceasing and pray continually for all the members who 
are in it now and for those who will join it in the future, and I shall do so in a 
very special way.

I very much wish that the man who will be charged with its leadership 
and will be appointed superior may be filled with the spirit of God and that 
he may not depart in the smallest way from the aim of the Institute and from 
the real intentions of the divine Mary who, I hope will make them known to 
him. With no less ardour do I wish that everyone, without exceptión, leave 
him full and entire freedom to lead them, and that everyone show him great 
respect, seeing Our Lord in him and as the one taking Our Ladys place for 
them, whoever he is, provided (which may God forbid), that he does not go 
against the law of God, the faith of the holy Roman Church, the Constitutions 
of the Order, the well-being and what makes for the good of the Society of 
Mary. Moreover, let everyone show him complete submission, perfect obedi- 
ence, not only of the will and externally, but also interiorly and in their own 
judgment, leaving him full and entire freedom to order and command what
ever, before God, he thinks best, most useful for the good of the Society, and 
most conducive to the spiritual advancemcnt of each one, without which no 
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LETTER FROM M COURVEILLE

religious society can be very regular and continue to exist for long.
I can assure you, and the august Mary is my witness, that 1 am sincerely 

attached to you, that I carry you all most dearly in my heart, and that it will be 
one of my greatest sorrows to see myself separated from you; but once more, 
for the well-being and the good of the dear, the very dear Society of Mary, I 
sacrifice myself in everything, even to being declared anathema if need be. 
Plcasc, then, my well-beloved and very dear Brothers, I beg you, and do so in 
tears, to let me know as soon as possible what you believe to be for the greater 
glory of God, for the honour of his holy Mother, for the greatest good of the 
dear Society of Mary, after you have examined everything seriously before 
God, having nothing else in mind but his glory alone and the honour of his 
holy Mother. So that I may know where I stand, I shall not take any steps, nor 
allow any to be taken, in Lyons, ncithcr shall I come to the novitiate until I 
have first received a reply from you, in order not to act imprudently or take 
any steps I may have to go back on later.

I beg you to believe in the sincere friendship and attachment with which 
I embrace you all (ex tolo corde) and with which I have the honour to be your 
most devoted brother in Christo Jesu et Maria,

J.C. Courveille
f. d. et S. p. g. 1. m. + prêtre ind.

Aigue Belle from la Maison de Notre Dame de la Trappe 4 June 1826

In the margin of the last page:
I wish my letter to be read to the whole community.
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THE LETTER FROM AIGUEBELLE 
or the failure of a First Society of Mary 

1817-1826

The four volumes of the Origines Maristes published by Fathers J. Coste 
and G Lessard have considerably changed our way of viewing the beginnings 
of the Society of Mary, granting to Father Courveille the place that belongs to 
him of first founder.

Nevertheless, as far as the Brothers are conccrned, we have not yet, I be- 
lieve, fully digested all that this book has brought to light, even though it has 
becn in print for some time. It scems to mc that one of the principal reasons 
for this delay is the difficulty of undertaking a criticism of the “Life of M.J.B. 
Champagnat” by Brother Jean-Baptiste who presents Champagnat as an origi
nal founder, bothered from time to time by an ambitious rival of questionable 
morais, but finally succeeding in firmly establishing his foundation. In short, 
Br Jean-Baptiste s whole purpose is to emphasise the continuity of the loun- 
dation and to paper over the cracks. His scheme is linear.

However, my aim is to introduce a discontinuity into the process of foun
dation in 1826 (by taking into account the documents brought together in the 
O.M.) and, by the same token, to re-evaluate the founding roles of Courveille 
and Champagnat which secm to me much less clearly defined than they have 
so far appeared.

1-THE LETTER FROM AIGUEBELLE

Brother Jean-Baptiste himself suggests such a break when he relates the 
departure of Father Courveille for Aiguebelle (Life of M.J.B. Champagnat, 
Bicentenary edition, 1989, chap 14, p.146)

a) Brother Jean-Baptiste executes Father Courveille thus:

“After that shameful fali, he went to make a retreat at the Trappist 
monastery of Aiguebelle, in order to put his conscience in order. 
However, far from opening his eyes to the depths into which his 
pride had hurled him, he persisted in his foolish aim to be in sole 
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THE LETTER FROM AIGUEBELLE

command. He wrote a letter complaining that he was being denied 
the respect that was his due, and concluded it by asserting that he 
would return to the Hermitage only on the condition of being given 
a formal promise of holding total authority for the future and of 
being treated as superior.”

It seems to me that this passage affirms two fundamental ideas:
1) Father Courveille departed for the Trappist monastery of Aiguebelle 

“in order to put his conscience in order”;
2)Imbued with “his foolish aim to be in sole command” he demanded as 

a condition of his return to be invested with “total authority”.
Father Courveille is thus executed in a few lines: “capable of infamous 

faults”, he is foolish enough to insist on being in control.

b) What Courveille said

But is it not appropriate to set the letter itsclf alongside the interpreta- 
tion of Brother Jean-Baptiste? (the letter is set out elsewhere in this issue). 
Dated 4th June 1826, it is addressed to Fathers Champagnat, Terraillon and 
to the “revered Brothers”, in other words, to all at the Hermitage. In the first 
paragraph, Father Courveille claims that his “pilgrimage to the holy house of 
Notre Dame de la Trappe” has procured for him “a holy peace of soul”. 
There follows a sibylline sentence: “I have fulfilled the promises that I had 
made to God and have now made my decision”, which seems to have echoes 
of the Nunc dimitis.

There follows a long description of the exemplary lifc of the monks of 
Aiguebelle: charity towards strangers; - regularity based on silence; - mortifi- 
cation; - absolute authority of the superior and absolute submission of the 
subjects; - perfect union among the members.

Father Courveille expresses only one reservation: they do not have 
“great knowledge”. However he corrects himself immediatcly, emphasising 
that they possess “the true knowledge of the saints”, the only useful one.

This idyllic description gives Courveille the opportunity to establish a 
contrast with the house at the Hermitage and he wishes that it was “a faint 
image, I do not say of that hard and arduous life, ... but of the mortification, 
the silence, the humility, the renunciation of one’s own will, ... the blind and 
perfect obedience to the superior.” Further on he takes up the same idea in 
his recommendations to the Brothers concerning the new superior: “More- 
over, let everyone show him complete submission ...”

But after this contrast has been established we enter the most solemn 
and complex part of the document. It seems to me that paragraphs 10 and 11 
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are the crux o£ it and consist of a kind of condensation of the whole matter:

“So if you believe, after having consulted God, the I am only a 
sttimbling block in the Holy Society of Mary, more harmful than 
useful (which I am quite persuaded of myself), I pray you tell me 
with simplicity and then I will be ablc to stay in the holy house 
where I am, in order to ensure my salvation.”

This proposition of Father Courveillc is going to bc repeated twice more, 
under slightly different forms and more dramatically:

“I believe it would perhaps be more useful to our dear Society of 
the august Mary if I were not a member of it; and although it would 
be for me the thing I would feel most keenly, to see myself excluded 
from it, nevertheless, for the sake of its greater well-being and use- 
fulness, I am ready for anything which is the will of God. Whatever 
happens, I dare to assure you that I shall never lose sight of it, that it 
will always be infinitely dear to me...”

“I can assure you, and the august Mary is my witness, that I am sin- 
cerely attached to you, that I carry you all most dearly in my heart, 
and that it will be one of my greatest sorrows to see myself separated 
from you; but once more, for the well-being and the good of the 
dear, the very dear Society of Mary, I sacrifice myself in everything, 
even to being declared anathema if need be.”

Thus in three places we find: - rejection (stumbling block, excluded, 
anathema, separated), - the usefulness of the Society of Mary. And twice he 
stresses the great pain that this exclusion will cause him.

So this letter seems 1 ull of redundancies, as if Father Courveille, after 
several rough drafts, had chosen to stick together various attempts. But equal- 
ly, this letter could also reflect the disturbed State he was in, thus contradict- 
ing his first statement: “I have found peace of soul”.

In any case, I find it difficult to subscribe completely to Brother Jean- 
Baptistes analysis which ignores this triplc proposal of withdrawing and the 
eventuality foreseen by Father Courveille of a new superior.

As for the complaints implicit in “the respect due to him”, it is an inter- 
pretation of the idea which is strong in Courveille’s mind (he repeats it twice) 
that the superior must have absolute power because he is taking the place of 
Our Lord and Our Lady.
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c) Father Courveille and the epistle to the Rornans

But there is something more serious, namely, that Brother Jean-Baptiste 
failed to see that, twice at least, Father Courveille refers to the epistle to the 
Rornans. In previous readings I had been struck by two constructions which 
seemed to be literary allusions:

“If, then, you think ... that I would be only a stumbling block in the Soci- 
ety of Mary ...” (cf. Rm:9,32)

“I sacrifice myself in everything, even to being declared anathema if need 
be...” (cf. Rm:9,3)

After finding myself on the wrong track a few times with spiritual au- 
thors, I realized that these two expressions were to be found in Chapter 9 of 
the epistle to the Rornans. It is true that Courveille could have supplied the 
scriptural reference in passing as he does in line 34 where he speaks of “de- 
stroying the old man completely in order to clothe themselves only with the 
new man”, or else when he quotes from the Acts of the Apostles; Corunum et 
anima una, or again; Ecce quam bonum. On the contrary, it seems to me that 
the two references to Rornans, 9 are much more fundamental keys to an inter- 
pretation. One can judge from the parallel texts below:

Rm: 9,2-4

My sorrow is so great, my mental 
anguish so endless, I would willingly 
be condemned and be cut off from 
Christ if it could help my brothers 
of Israel, my own flesh and blood. 
They were adopted as sons, they 
were given the glory and the cove- 
nants;

Rm: 9,30-32

From this it follows that the pagans 
who were not looking for righteous- 
ness found it all the same, a right- 
eousness that comes of faith, while 
Israel, looking for a righteousness 
that comes from the law, failed to do 
what the law required. Why did they

Courveille

I carry you all most dearly in my 
heart, and it will be one of my great- 
est sorrows to see myself separated 
from you; but once more, for the 
well-being and the good of the dear 
Society of Mary, I sacrifice myself in 
everything, even to being declared 
anathema if need be.

Courveille

(If) the devil of pride, of indepen- 
dence and insubordination and es- 
pecially of division is finding a place 
among us, we could not continue to 
exist for long.
If, then, you think, after having con- 
sulted God, that I would be only a
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fail? Because they relied on good 
deeds instead of trusting in faith. In 
other words, they stumbled over the 
stumbling-stone mentioncd in the 
Scriptures: See how I lay in Zion a 
stone to stumble over, a rock to trip 
men up - only those who believe in 
him will have no cause for shame.

stumbling block in the Society of 
Mary, more harmful than useful... I 
beg you to tell me so frankly, then I 
shall be able to remain in the holy 
house where I am now...

Apart from these passages where I think the Pauline inspiration is strong, 
1 would suggest another parallel where it seems less evident:

Rm: 10,1-4

Brothers, I have the very warmest 
love for them, and I pray to God for 
them to be saved. I can swear to 
their fervour for God, but their zeal 
is misguided. Failing to recognize 
the righteousness that comes from 
God, they try to promote their own 
idea of it, instead of submitting to 
the righteousness of God. But now 
the Law has come to an end with 
Christ, and everyone who has faith 
may be justified.

Courveille

I dare to assure you that 1 shall 
never lose sight of it, that it will al- 
ways be infinitely dear to me, that I 
shall recommend it to the Lord 
without ceasing and pray continual- 
ly for all the members who are in it 
now and for those who will join it in 
the future...
I have been suffering greatly when I 
saw the lack of regularity existing 
among us... our independence and 
our lack of submission, our own pri- 
vate ideas...

These parallels seem to me all the more intcrcsting in that they deal with 
God’s choice of Israel, with its rejection, and then with its final convcrsion. I 
believe that such a situation corresponds to that existing bctween Courveille 
and the Society ol Mary.

However, Courveille seems to interpret St Paul with extreme ambiguity. 
In fact, when he declares that he is ready to accept being anathema, he seems 
to see himself, not as Esau supplanted byJacob (Rm:9,12-13), but as Paul re- 
jected by the people of Israel, unfaithful to their elcction.

The second situation seems to me to shed furthcr light on this matter, for it 
is Courveille himself who is, like Christ, the stumbling block. And just as the 
people chose to stumble over Jesus, the Society of Mary had tripped on Cour
veille. But as God never takes back his gifts (Rm: 11,29) and the divine wisdom 
is mysterious, Courveille submits to this divine will for the greater glory of God.
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What rcmains for him to do from now on? Pray for this new Israel, un- 
faithful but promised salvation, to go on living for it a “continuai martyr- 
dom”, leading him rapidly to death and “the death of a saint”.

But as Courveille still believes that he has actually received a revelation, 
that he sees himself as a new St Paul, he cannot envisage a Society of Mary 
which deviates from what he believes to be the regenerated Israel of which he 
has determined the model. This is why he asks that the new superior “be 
filled with the Spirit of God and that he may not depart in the smallest way 
from the aim of the Institute and from the real intentions of the divine Mary 
who I hope will make them known to him.”

In short, Courveille, still imbued with his revelation, persists in the con- 
viction that it is not he who has been unfaithful but the Society of Mary. If he 
withdraws he does so in the Pauline prospect of salvation to the Gentiles and 
in the hope that, sooner or later, the Society of Mary will return to the way 
that he first traced out for it, by the intermediary of a superior who will have 
received the same revelation as himself. Having thus meditated on the myster- 
ious will of God which has given to the Society of Mary “unseeing eyes and 
inattentive ears” (Rm: 11,8) he has decided to join forces with this faithful Is
rael which is La Trappe. He has thus recovered “peace of soul” and “fulfilled 
the promises he made to God” leaving the Society to go its unfaithful way but 
not deprived of hope.

d) Courveille: a spiritual man

This interpretation of the attitudc of Courveille seems to me to have the 
merit of being more faithful to the document than that of Br Jean-Baptiste, be- 
cause it really takcs account of one aspect of the letter (abandonment) that the 
latter ignores completely. Besides, it rescues Courveille from a portrayal altoge- 
ther too petty, which reduccs him to a figure of vice and pride. On the contrary, 
Courveille comes through as a spiritual man. And this portrayal conforms to the 
image of him conveyed by the texts of the Origines Maristes up until 1826, since 
in the region of the Hermitage he had the reputation of a saint. Furthermore, if 
the first Marists had faith in him, and Father Champagnat perhaps a little more 
than the others, it would not have been for superficial reasons.

Courveille was perhaps a devout spiritual man, but one who, as is well 
known, found his particular way in the Benedictine life of Solesmes. For us to 
deny this spiritual aspect, is to make little of the judgment and spirituality of 
the first Marists.

Besides, this spirituality of regeneration of the Church, this ideal of re- 
turning to the primitive Church which comes through explicitly in the de- 
scription of La Trappe, is wholly typical of the mentality of Catholicism dur-
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ing the Restoration. We must add that after the Revolution its marked sacrifi- 
cial aspect is also much to the fore.

Courveille, then, genuinely contemplated withdrawing from the Society 
of Mary and the Fathers at the Hermitage seized this opportunity, which 
Brother Jean-Baptiste himself affirms with some reticence and without any- 
where affirming Courveilles own proposal to withdraw.

Father Champagnat and Father Terraillon wrote jointly to him ad- 
vising him to remain at La Trappe, if he found it agreeable, and that 
in any case he ought not to think of returning to the Hermitage.

We will note that by himself proposing to withdraw Father Courveille 
rendered the Society of Mary a great Service. It might have been gravely em- 
barrassed by a compromised founder so attached to his own ideas. By depart- 
ing he allowed another to save what could be saved.

e) Courveille displays no remorse

But after having drawn attention to what is unjust and superficial in the 
version of Brother Jean-Baptiste must we not admit that he is on the whole 
correct? Because by strongly suggesting that he is withdrawing because of the 
infidelity of his disciples and obliging them to continue the work according to 
his ideas does not Courveille cast them into a guilty impasse and hinder them 
in their consequent action?

It is interesting to note in this regard how these avowals of guilt ring 
false. It is never a question of a gcnuine examination of conscience in a para- 
graph devoted to the purpose, but only of fleeting remarks in the middle of 
sentences:

“Although I am very much of an idiot in these things (the Sciences) - 
(and that a great sinner like myself would need) - and certainly not to a cow- 
ard like me.”, or else at the end of a five-line paragraph. All thoroughly con- 
ventional self-accusations.

This is all very strange for two reasons: firstly, Father Courveille has on 
his conscience some very specific faults; and secondly, the epistle to the Ro- 
mans would bc ablc to provide him with food for thought on this subject as 
wcll because it includes a complete pauline reflection on the struggle betwecn 
the spirit and the flesh, notably in chapter 7, verses 14 to 25:

What a wretched man I am! Who will rescue me from this body 
doomed to death?

One can easily understand that Father Courveille may have been unable 
to accuse himself in this very definite manner, but was he not making use of 
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quotations from chapter nine which could provide food for thought and lead 
his readers to detect a real examination of his conduct?

So one can understand the severity of Br Jean-Baptiste concerning this 
letter which seems rather hypocritical.

But, at depth, Courveille seems to be a visionary in the technical sense of 
the word, rather than an ambitious and vicious person, and so imbued with 
his election that he overlooks the most elementary morais. That would ex- 
plain fairly well his conduct in the years following, during which he multi- 
plied the grave faults against morality, while at the same time he badgered the 
Marist Fathers, finding them unfaithful to the initial inspiration of the Society 
of Mary.1

1 Origines Maristes doc. 872: “He reproached Father Colin for assuming and carrying 
out the role of head of the Society and he threatened the anger of I leaven because of this 
usurpation.” See also, in the “Life” 1989 edition, p. 137, footnote 15, the judgement of Brother 
Théodose: “He was highly emotional. One moment, everything was fine, magnificent, gene- 
rosity abounded; then, everything was ruined, and was changed”.

But this letter besides giving us some insight into the problematical spiri- 
tuality of Father Courveille also leads us to see more clearly how the initial 
project of the Society of Mary was conceived.

2-RETHINKING THE COURVEILLE-CHAMPAGNAT DISPUTE

a) Br Jean-Baptiste, biased repórter of the Courveille-Champagnat dispute.

First of all, of Father Champagnats confidence in Father Courveille 
there can be no doubt. It is affirmed by several documents: it was Fr Cham
pagnat who persuaded the council of Archbishop de Pins (Letter 30) to allow 
Father Courveille to come to assist him {Origines Maristes Extraits, doc. 25, 
p. 83). They jointly purchased the property in La Valia in 1817 (ibid. doc. 16, 
p. 67) and in 1824 that of the Hermitage (ibid. doc. 26, p. 83). One could 
speak of a veritable Courveille-Champagnat partnership.

But Br Jean-Baptiste chooses to present all the facts he reports as mani- 
festations of Courveille’s ambition. However it is possible to choose a less Ma- 
nichean interpretation of the facts.

But let us first cite the comments of Br Jean-Baptiste so that we can sub- 
ject them to criticai examination. First of all, Father Courveille is “wounded” 
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to see that the Brothers ... “still had recourse to Father Champagnat”. Also 
“he strove to gain the confidence of the Brothers and to win their allegiance, 
using every possible strategy”. Then, in 1825, he assembled the Brothers and 
told them: “You must choose the one you want as leader.” As the Brothers 
unanimously chose Father Champagnat, the latter intervened with very in- 
structive words: don’t vote for me “because we have known each other for a 
long while...these Fathers have given all their time to prayer and the study of 
religion, they have knowledge in these matters that I lack;... you can see that 
temporal affairs absorb much of my time; ... someone else, then, should be 
given the task of instructing you and of training you in piety”. And after a 
vote that gave the same result, Father Courveille bitterly declared: “You will 
be their superior, since you are the only one they wish for.”

One can see here Br Jean-Baptiste’s scenario of the ambitious priest 
whose plans are foiled by the simplicity of the good Brothers.

But is it not possible to view things in another light and consider that 
Fathers Champagnat and Courveille had agreed beforehand that the latter 
should be in charge of forming the Brothers in piety and instructing them?

Besides, Father Terraillon had just been appointed to the Hermitage for 
that purpose on the 25th August and, at the same meeting of the council, the 
Archbishop had asked Father Courveille to confine himself to the work of the 
Brothers. Might not the meeting of the Brothers in September-October be a 
consequence of these decisions? And does not the proposed choice seem very 
sensible: Father Champagnat had proved his worth as builder and administra- 
tor, but he was not a learned man. Father Terraillon had just arrived so there 
would be no question of his becoming superior of the Brothers. Which left 
Father Courveille the oldest and the most intellectual.

Besides, with the construction of the Hermitage completed and the Insti- 
tute expanding, it was necessary to establish a solid religious and administra- 
tive organization. So I am inclined to believe that this vote of the Brothers was 
not a machination of Father Courveille, but was aimed at establishing a cleat 
and efficacious organization. As for suggesting that it was through humility 
that Father Champagnat surrendered to Courveille, this is to attribute to him 
a rather excessive degree of the spirit of sacrifice.

One might also notice that the status of Father Courveille as superior is 
not in question, since it is he who organizes the vote without any protest from 
either the Brothers or Father Champagnat, quite the contrary. Which means 
that Father Courveille intended to combine the function of Superior General 
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of the Society of Mary, which at that time was purely honorary2, with that of 
“Father Director” 3 of the Brothers, because that is all that was involved.

2 See Origines Maristes doc.625, p. 442: “This proposition to (to elect a superior for the 
Fathers) seems ill-timed: there were only three priests; it was dropped.”

5 Br Jean-Baptiste (Life, p. 108)says that around 1824 the Brothers began to call the 
Founder “Père" (Father) instead oí “Monsieur 1’Abbé". Isn t this rather alter the election? In 
any case, at the time of Father Champagnat s illness, in January 1826, Father Courveille was to 
speak like an “Abbot” giving Father Champagnat the titlc of “son” and ol “Father Director" 
(O.M.l, doc.147, p.383).

This vote of the Brothers upset all these plans and one can understand 
the chagrin of Father Courveille which might not have been due mcrely to 
thwarted ambition, because, to him, the visionary, this vote went contrary to 
the will of God. This is why his circular to the Brothers reproaches them for 
“a lack of respect and confidence which would certainly bring the curse of 
God on the Institute” (Life, p.137). We find these same grievances in his let
ter from Aiguebelle:

“Our independence and our lack of submission... the devil of pride, 
of independence and insubordination...”

On the practical levei the problem was serious, since the function of 
Superior General was almost nothing, Father Courveille was forced into ad- 
ministration while Father Champagnat had to dcal with formation and visits 
to the schools. In any case the disagreement between Fathers Champagnat 
and Courveille seemed far from being irremcdiable since they raised a joint 
loan of 12,000 francs shortly afterwards. (Origines Maristes / doc. 142, p.142). 
Father Courveille opencd an account book (ibid. doc. 144,p.378) and began 
managing the finances, which Br Jcan-Baptistc intcrprets (p.137) as an at- 
tempt to annoy Father Champagnat while probably he was simply carrying 
out his task as administrator. On the other hand, whcn, at the start of January 
1626, Father Courveille wrote his circular on the occasion of Father 
Champagnats illness, there was no reason to doubt the sincerity of the “grief 
and bitterness” (Origines Maristes doc.41, p.l 14) that hc felt. Besidcs, it is the 
only time that Br Jean-Baptiste does him justice (Life, p. 138).

Neverthcless, even though the two mcn continued to get on, they lived in 
an unstable situation because their plans for the Society of Mary had not been 
realized: there were no Fathers and Father Champagnat, having become in ef- 
fect the superior, found himself overloaded with work having to cope with the 
visits to schools and the formation of aspirants. As for the exhausting life he 
was forced to lead on these visits, Br Jean-Baptiste gives us a telling example 
(Life, pp.136-137).
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Now, Father Courveille himself was probably largely unoccupied, con- 
fined to the task of administrator which seemed little to his taste. This left 
him time to write reproachful letters to the Brothers in the schools and this 
idleness could have contributed to his moral lapses.

Even if Father Champagnat managed not to be too disconcerted by the 
task of formation which he had already undertaken at La Valia, he certainly 
lacked the time to devote to it that he would have wished. Hence, the recrimi- 
nations of Father Courveille may not have been completely without founda- 
tion:

“The novices were not sufficiently challenged, were not adequately 
educated and lacked satisfactory training in piety; the discipline of 
the House was neither strict enough nor sufficiently monastic...” 
(Life, p.137).

But we are probably witnessing there the divergent views of the two men 
on how the Brothers ought to be formed and perhaps even on the aim of the 
Society of Mary. Father Champagnat was adapting the project to the real situ- 
ation; Father Courveille was wanting to adapt the Brothers to his ideal.

b) The real problem: an unrealizable Society of Mary

In fact, if the original project had proved unrealizable, Father Champag
nat would have been able to resign himself to having only an Institute of 
Brothers, that is, people quickly formed and called to serve as auxiliaries of 
the clergy in the villages. In other words, he foresaw that thc branch for 
which he was responsible might end up being the sole foundation.

I think this is why Father Courveille in his letter from Aiguebelle recalls 
“the differing opinions on the aim, the form, the intentions and the spirit of 
the true Society of Mary”. And I believe that we would have no difficulty in 
seeing his recommcndation to the future superior: “that he may not depart in 
the smallest way from the aim of thc Institute and from the real intentions of 
the divine Mary who, I hope will make them known to him”, both as a re- 
proach aimed at Father Champagnat - who is not a mystic and who has 
shown himself unfaithful - and as an invitation to return to better sentiments.

The illness of Father Champagnat, then, gave Father Courveille the op- 
portunity to try to model the Brothers’ branch on the Society of Mary and 
not, strictly speaking, to supplant Father Champagnat. Thus is it not contra- 
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dictory that he could at the same time be “very distressed at the sickness” 
(Life, 138) of Father Champagnat and wish to supplant him in the govcrning 
of the Brothers? Aftcr all he was the recognized superior. Br Jean-Baptiste 
seems to describe his strategy well (Life, p. 139): “excessive strictness and un- 
necessary severity... the initial breaches of the Rule were severely put down... 
He (Courveille) began to issue severe threats, to impose weighty penances 
and even to expel some subjects.”

We notice how these lines are in perfect agreement with Father 
Courveillcs letter where he extolled the religious life of La Trappe, foundcd 
on silence, mortification, rcgularity, charity, Icarning, and above all, the abso- 
lute authority of the superior. What Father Courveille wanted, thereforc was 
a Society of Mary inspircd by La Trappe. By playing the role of Abbot, he 
considered that he was being faithful to his first inspiration and rescuing the 
Society.

But one can go perhaps further in following Br Jean-Baptiste (Life, 
p.140):

“Convinced that most of the subjects lacked the qualities requisite 
for becoming Religious, he wasn’t the least disturbed to see them 
abandon a vocation for which he belicvcd them unsuited. Besides, 
taking an extreme view of the excellence and duties of the religious 
State, he expectcd of merc novices a degree of perfection that one 
would be happy to see gracing men grown old in religious obser- 
vance.”

In sending away incapable or recalcitrant subjects 4 and requiring of the 
others a greater degree of perfection, was not Courveille forcing the Brothers 
to the levei of the elite which he envisaged for his Society of Mary; in short to 
make a kind of monastery-seminary for his Society?

4 Br Jean-Baptiste points out in the “Life” (p.l 39) that the Brothers imaginei! that this 
severity was aimed at forcing them to leave.

One could also argue that he was attempting to lighten the financial bur- 
den by not admitting subjects without ic.^.urces. This is why the question of 
debts plays an important role in the discussion. (“I wasn’t the one who ran up 
the debts”, says Father Courveille and Father Dervieux pays them.) Thus by 
gctting rid of those with the least means, Father Courveille who, let us not 
forget, was the administrator, killed two birds with the one stonc: he im- 
proved the financial situation and he accomplished his plan.
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This hypothesis seems to me to be reinforced by his complaint to the 
Archbishop (after Father Champagnat had recovered) in which he accuses 
him notably “of neglecting to instruct them.” (Life, p 144). He had already 
made this criticism previously: the Brothers were not “adequately instructed” 
(Life, p.137) and we will recall that in his letter from Aiguebelle, Father Cour
veille expressed only one reserve concerning La Trappe: “It is true that you 
do not find in these good religious that great knowledge...”

Thus correlating the letter from Aiguebelle and the “Life” opens some 
interesting horizons on the plan for the Society of Mary as we cease to look 
upon Father Courveille as merely an ambitious person. In my opinion, the So
ciety of Mary that he wanted would be an order that combined the monastic 
life of the Trappist with the learning and obedience oí the Jcsuit. Thus the So
ciety of Mary would have been the quintessence of two models of religious 
liíe in vogue at the beginning of the 19th century: the Trappists and the Jes- 
uits; the monk and the missionary.5 And let us not forget that this projcct was 
inaugurated by the first Marists who ascended to Fourvicre just as the first 
Jesuits had gone up to Montmartre and that Courveilles letter was written at 
Aiguebelle, one of the beacons of the rcnewal of monasticism in France. It is, 
then, not by chance that he speaks of his “pilgrimage” to the holy house of La 
Trappe.

5 It is interesting that at Charlieu Father Courveille planned to establish in a former 
convent a society of teaching Brothers and of missionary Fathers.

c) Father Courveille recognized by all as the founder and superior.

But it is perhaps necessary to return to the problem of the superiorship 
of Father Courveille. A carclul reading of Br Jean-Baptiste leaves no doubt 
that it was the illness of Father Champagnat which gave rise to discourage- 
ment and laxity and the news of his recovery that restored order. Proof that, 
in the eyes of the Brothers, Father Champagnat was their superior both in 
name and in fact.

For that matter, Brother Jean-Baptiste does not say that the authority of 
Father Courveille is unlawful, but that it is too rigorous. Moreover, the event 
which “extinguished the last flicker of hope and shook the courage in their 
hearts” was the announcement made by Father Courveille himselí “that he in- 
tended to sever connections and ask the Archbishop to appoint him to a par
ish.” If the Brothers had considercd Father Courveille a usurper, would they 
not rather have rejoiced? If, on the contrary, they were plunged in despair, is 

22



THE LETTER FROM AIGUEBELLE

it not bccause they recognized him (more than Br Jean-Baptiste is prepared to 
say) as the founder?

It is nevertheless true that this discouragement also had a financial cause: 
if Father Courveille abandons them, it spells failure in the most material sense 
of the word. This is why, after this threat on the part of Father Courveille the 
Brothers contemplate leaving and are only persuaded to stay because Br Sta- 
nislaus manages to have the most urgent debts paid and to reassure them on 
this matter. One cannot but wonder whether Father Courveille had, in fact, 
contrived the situation in order to have the Brothers leave since he could not 
abandon an establishment of which he was co-proprietor and after having 
raised a joint loan with Father Champagnat. Not to mention that he was, with 
Monsieur Verrier (O.M.doc.42, p.116), the sole heir oi Father Champagnat. 
Besides, after this grave crisis, relations between Champagnat and Courveille 
did not seem bad. When Father Champagnat had himself taken to the Chap- 
ter-room where a novice was to be severely reprimanded (Life p. 141) he re- 
sumed his place as “Father Director” of the Brothers. He usurped none of the 
functions of Father Courveille. The Brothers shouted “It is our good 
Father!”, a term signifying both the man to whom their affection went out 
and his official function.

In the same way when a postulant presented himself, Father Courveille 
who happened to be in Father Champagnats room at the time started to 
interrogate him (in his role as superior?), but it was Father Champagnat who, 
(as Father Director of the Brothers), intervened afterwards. And one can see 
here very clearly the difference in recruitment strategy between the two men, 
as well as their profoundly different views on the Society of Mary. Perhaps 
one can also notice here the haziness in the exercise of authority in the Society 
of Mary where the Superior General had lost all credibility, but must still be 
respccted for his position. Father Courveille became an cncumbrance and he 
was intelligcnt cnough to be aware of it. One can understand that a man as 
quixotic as he, may be capable of plunging into a moral fault6, but also would 
have cnough lucidity to see that it was necessary to verify the bases of his 
inspiration.

6 Would not his recruitment system, based as it was on a small number of fervent disci- 
ples and absolutely obedient to their Abbot, give rise in itself to this kind of risk?
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d) Verifícation of the model

In my opinion he was going to seek these bases in a house which was his 
major reference point, La Trappe; because Father Courveilles description of 
La Trappe prescnts, not a program for future action, but a model that the 
Hermitage must imitate in order to avoid being unfaithful. And when Father 
Courveille, renouncing the position of superior, made his recommendations 
to his successor, it is still the Trappist model that he promotes. Two texts from 
the letter correspond remarkably:

“How I wish ... that the house 
of the Hermitage of Our Lady 
might be a faint image of regularity, 
of mortification, of silence, of hu- 
mility, of renunciation of one’s own 
will to the judgement of the superior 
which is that of God, of abnegation 
and distrust of self, of love for holy 
poverty, of union, of perfect charity 
to one another, of respect, consider- 
ation and above all of submission, of 
that blind and perfect obedience to 
the superior which gives him the 
complete liberty to command and 
order what he believes to be the 
most useful for the community and 
for the spiritual well-being of each 
one.

“I do not wish with less ardour 
that everyone, without any excep- 
tion, allows him full and entire liber
ty to guide them, that all may have 
for him great respect, looking upon 
him as Our Lord and holding for 
them the place of Our Lady...

Furthermore, that you may 
show him entire submission perfect 
obedience, not only of the will and 
exteriorly but also of the judgement 
interiorly, leaving him entire and full 
liberty to order and command ac- 
cording to what he believes best be- 
fore God, the most useful for the 
good of the community and most 
advantageous for the spiritual ad- 
vancement of each one, without 
which no religious society can be 
really regular and continue to exist.

Let us remember that at La Trappe, “The superior seems to make it his 
chief business to mortify and humiliate his inferiors on every occasion, and 
the inferiors seem to accept this with a respect, a humility, I almost said ‘with 
a holy avidity’, which shows clearly that they love it and leave the superior 
complete freedom with regard to their conduct, that they encourage his zeal 
so that he may neglect nothing which might contribute to their spiritual ad- 
vancement and lead them to holiness.”

We will recognize that these two texts refer to the Trappist model that 
Father Courveille has under his eyes, but also to his own previous line of ac
tion. So it seems to me that we can reconstitute thus the reasoning of Father 
Courveille:
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1. At the Hermitage I tried to bc a superior guiding his disciples towards 
sanctity after the mode! of La Trappe, by a life of humiliations and 
mortification.

2. My disciples refused to accept my authority.
3. I have come on pilgrimage to verify the relevance of my model.
4. I have seen it functioning perfectly on the side of the Abbot (which 

justifies me), and on the side of the monks (which condemns the 
Brothers and Father Champagnat).

5. Since my model was a good one, I askcd that they perpetuate it and so 
yield to my inspiration. But I was not elected to this second founda- 
tion. “I have fulfilled the promises 1 made to God.” T have regained 
“a holy peace of soul.”

And, in offering to resign from being superior he displayed sufficient lu- 
cidity to realize the consequences of his lapses, but it did not free Father 
Champagnat and the Brothers from a moral tutelage which they still seemed 
to accept even though it may never have been officially instituted. For them, 
he was still the Founder of the Society of Mary, but a founder without disci
ples, or almostvThis is why his renunciation, from a certain point of view, had 
a ridiculous side, while from another it is of extreme importance because his 
persisting in an impossible plan for the Society of Mary, obliged Father 
Champagnat to make a radical choice: to accept the conditions laid down by 
Courveille or to establish himself as founder.

3 - A REFOUNDING RATHER THAN AN ADAPTATION

a) The doubts of Father Champagnat

But was Father Champagnat prepared to take such a step? Father 
Terraillons account of 1840-42 (OM3 doc.750, p.674) tclls us:

“Father Champagnat read me this letter. I favourcd accepting the 
resignation. Father Champagnat was of the contrary opinion be
cause Father Courveille was involved in his business affairs. I in- 
sisted even so. I had grave reasons for that. Father Champagnat in- 
sisted. And thats how things remained for the moment.”

Brother Jean-Marie and a few others?

25



But finally, in the presence of Fathers Colin and Champagnat, Father 
Terraillon succeeded in reversing the situation:

“In this district Father Courveille has the rcputation of a saint. If we 
are obliged to scnd him away later... all thc odium will fali on us. But 
if we seize this opportunity he will be excluding himself.” And the 
two Fathers signed the letter that Father Terraillon had prepared 
and he posted it himself.

Thus Father Champagnat seems to have played a passive role in this step 
and two reasons can explain this: thc problem of the properties and the joint 
loans that he and Courveille had raised 8 and his ignorance of his associates 
moral faults. It seems to me, nevertheless, that thc tcxts neglcct thc third rea- 
son for his reticcnce: to scparate himself from a companion and resign himself 
to see the project for the Society of Mary disappear. It meant for him an entry 
into solitude and thc unknown, since it was necessary to change the model, 
and at the same time to accept a personal setback. In his letter to the Vicar 
General in Lyons, in May 1827 (Letters, N°4, p.34) hc seems almost to adopt 
the tone of Courveille in Aiguebelle:

8 In fact we know - and it is all to Father Courveille’s credit - that he made no difficul- 
ties in regularizing these financial and legal questions (O.M.E., doc.49, p.129; 50, p.130; 51, 
p.l 32). It is true that Father Séon acted as go-between).

9 Here the term “Work” seems to mean the Society of Mary and not the Brothers.

“I still have a firm belief that God wants this work,...but perhaps he 
wants other men to establish it... I desire more than ever to accom- 
plish his Holy Will as soon as I am able to know it.”

Thus, like Father Courveille, he questions his usefulness in thc work9 
(“other men”) and is concerncd to know the will of God. He is, then, obvi- 
ously a man who is finding his way and who is alone. The great difference 
between him and Father Courveille is that Champagnat has a large number of 
disciples:

“I expect that during thc holidays we will be more than 80, in view 
of our large number and the large number of postulants.”

The witness of Father Séon completely confirms the tenor of this letter 
(O.M.E. doc.160, p.381):

“Father Champagnat was completely absorbed by the branch to 
which he had devoted himself and, seeing that God was beginning 
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to bless his efforts, he was not thinking so much about the priests’ 
branch of which he had, so to speak, despaired. One day when 
Father Séon was speaking of his hopes on this subject, Father 
Champagnat said to him: “Ah! my dear friend, you mustn’t think 
about it; I don’t think there will ever be any other Society of Mary 
than that of the Brothers; the rest won’t happen; I no longer think 
about it. You are doing good here and our work gives glory to God; 
that must be enough for you.”

Father Séon replied sharply: “I want to belong to a society of religious 
priests cngaged in evangelization...” and complained of having been tricked.

Did this mean, after all, that Father Champagnat no longer believed in 
the Society of Mary? It seems to me that he no longer believed in this society 
with himself a part of it. Thus, like Father Courveille, did he consider that the 
will of God had chosen other men and that he must dedicatc himself to a dif- 
ferent project (the Brothers) which God had made prosper. Besides, Father 
Champagnat will later confirm this point of view (Life: p. 197)

“Now it is not the Brothers who can be said to constitute the Soci
ety of Mary...”

And Father Colin is firmly of this opinion (O.M.E. doc. 172, p. 482):

“The teaching Brothers were never before God in my (my underlin- 
ing) original plan for the Society; if later (do.) they were admitted to 
it, this was out of kindness and in recognition of the Services that 
they had rendered us, and above all at the request of Father Cham
pagnat and his Brothers. The priests, the Sisters and the Third 
Order entered into my original plan as well as lay Brothers...”

Brothers are what remains of a first plan for the Society of Mary, owing 
its origin to the Courveille-Champagnat partnership. Both believed them- 
selves excluded from this project by the will of God. And they were not com- 
pletely mistaken, because their project of missionary-monks was certainly 
dead. From that time on it was a society of missionaries which was envisaged. 
Father Colins more moderate plan would win the day.

b) The second Society of Mary is launched
Nevertheless, when the community of priests was reconstituted at the 

Hermitagc, the influence of the previous project was still strong. Father Séon 
reports (O.M.2 doc.625, p.451):
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“At the Hermítage we were living entirely mingled with the Broth
ers. We were following a very strict rule; the chapter of faults is held 
... Father Pompallier who has been appointed spiritual director by 
the archbishops office enforces the rule strictly. We thought it was 
necessary to separate the priests from the Brothers. Father Cham
pagnat opposed this strongly but we took a vote and it went against 
him. So the priests went to establish themselves in the house belong- 
ing to Father Rouchon, parish priest of Valbenoite, who had given 
his house to the Society on the condition that we always provided 
him with curates. Two of us were carrying out these duties while the 
others went to give missions.”

This text seems to me of capital importance. It signifies and end to the 
agony of the Society of Mary at the Hermitage, with the cessation of the mo- 
nastic life of the Fathers mingled with the Brothers.10

10 The mixing of the choir-monks and the lay-brothers was a characteristic of the Re- 
form of La Trappe of Valsainte (See “Règlemcns". oi 1794).

183 1-32: In order to exist it was necessary for the Society of Mary to free 
itself not only from the influence of Father Courveille but also that of Father 
Champagnat. The Society of Mary, as its first two protagonists had envisaged 
it, was being shaped “by other men”.

But, the great merit of the first Society of Mary, and in particular of 
Father Champagnat who acted as a bridge, is that it served as a springboard 
to the second in two ways: by showing up the utopian character of the first 
project and for a time serving as a cradle for the second Society of Mary.

c) A new spirituality for Marcellin Champagnat

But did the Marist Brothers themselves see the project change? It seems 
to me they did, and for several reasons.

Firstly, Father Champagnat had changed considerably and first of all 
spiritually. I was struck, in fact, by letter N° 3, of May 1827 which seems to 
me very telling as far as the personality of the Foundcr and his situation at 
that moment are concerned. Above all it contains the famous "NAz Dominus" 
quotation (for the first time?). It appears to me that the mention of this psalm 
manifests spiritual intcriorization and therefore a rising above what had just 
happened. Because it seems to me that the house referred to in the psalm is 
the Society of Mary (and in the material sense, the Hermitage). Thus, as the 
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psalm says, he has buik in vain and can do nothing now but wait for the Lord 
to give to him, as to those he loves, gratuitously.

It seems to me that his previous spirituality, founded on the will and the 
glory of God prepared him for this rcading. But perhaps now his concern for 
the will of God loses this sacrificial, mortified and voluntarist aspect which 
was previously a trait of his spirituality. The chapter of the “Life” dealing with 
his mortification allows us to trace some evolution in this matter. Thus, on 
page 384: ...he even went without wine altogether for a long while ... He held 
the opinion for a long while that the Brothers should do without wine entire- 
ly...” As for corporal penances, Br Jean-Baptiste recalls on p.387 that he pre- 
sented to the young man he had chosen as the first stone of his Institute (Br 
Jean-Marie) a discipline and a hair shirt. “The novice put them to good use, 
so zealously even, that the Founder was obliged to moderate his fervour.” But 
Br Jean-Baptiste hastens to add that, cxccpt for the Saturday fast, Father 
Champagnat did not impose any corporal penances on his Brothers. And the 
rest of the chapter focuses on a mortification based on the religious and pro- 
fessional life. Another example on this subject was the cxcesses of mortifica
tion practised by Brother Jean-Marie which brought on a derangement of the 
mind as in the case of Father Courveille. Father Champagnat saw at close 
quarters what cxcesses in this sacrificial spirituality could lead to.

Finally, Father Champagnat was able to rid himself of any taste for vi- 
sions, the supernatural. In this matter he contrasted markedly with some 
othcr Marists and notably Father Colin, in denying or rathcr kecping in its 
place the supernatural with regard to the origins of the Society:

“There are those who must always find something supernatural to 
marvel at in the beginning and the origin of the Society. The marvel 
is that the Good God wanted to use for this work such Instruments 
as us”. (O.M.E. doc. 156, p. 362)

I lere again painful experience had taught him spiritual realism.

It seems to me, besides, that the themes: “Mary, First Superior”, “she has 
done all for us”, “ordinary Resource” (Life: pp. 341-342) are part of the same 
spiritual discovery of a man who has seen his ambitions crumble and has had 
to refound his mode of action on the will of God and confidence in Mary.

The trouble is that many elements of his spirituality are found in the sec- 
ond part of his biography in which Br Jean-Baptiste does not worry about 
chronology. So it is difficult to trace the spiritual evolution of Father Cham- 
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pagnat which seems, nevertheless, considerable. In my opinion it is during 
1826-28 that he passes from an exalted and voluntarist spirituality to spiritual 
maturity - more profound and much more humane.

So, it is a Champagnat literally transformed by many trials: illness, the 
fali of the leader, betrayal of his dear disciples: Jean-Marie Granjon and 
Etienne Roumcsy (Life: pp. 148-150), who sets about his refounding and ac- 
cepts the idea of being a founder.

c) The support of the Archbishop

If he has to bring his Institutc into conformity with this new spirituality 
he must also take careful account of the Archbishop, because, since the arri- 
val of Mgr de Pins and faced with the dynamism of Father Champagnat, the 
ecclesiastical authorities were following his evolution very closely.

Br Jean-Baptiste (Life: 144-45) in giving an account of the visit Father 
Cattet paid to the Hermitage on 14th February 1826, following the denuncia- 
tions of Father Courveille, is at pains to point out the injustice of the com- 
plaints. However this visit must be put in perspective with that paid by Arch
bishop de Pins on 13th Junc 1827 during which he was full of praise for the 
work, and the cncouragemcnt of the same Mgr de Pins to apply for official 
authorization of the Congregation. This support was very welcome - Father 
Champagnat had great need of it - but it had another significance: the Arch
bishop was not intercsted in Brothcr-monks but in teaching Brothers like the 
De La Salles.11

11 Note that the visit of Mgr. Devie took place at a time when Father Champagnat no 
longer believed in his future in the Society of Mary.

So, with the De La Salle Brothers as model, Father Champagnat pro- 
ceeded to a veritable refounding of his Institute.

e) The refounded Marist Brothers

To trace the progress of this refounding, chronology is a great help to us:
— October 1827: the Brothers were admonishcd for unnecessary meet- 

ings and travei.
— That same year, blue is rcplaced by black, trousers by knee breeches, 

the clerical frock-coat by the soutane, the round hat by the three- 
cornered hat. So the lay costume gave place to a more ecclesiastical 
one.
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— Finally, at the time of the 1828 holidays, a change to the soutane with 
hooks and eyes and with the lower half sewn was in imitation of the 
De La Salle Brothers.

— But, of course, it was the question of cloth stockings and the new 
method of teaching reading which in October 1929 were going to 
provoke the well known revolt.

Once again, Brother Jean-Baptistc, in my opinion, proves to be a good 
narrator but a bad intcrpreter. The real reasons for these changes were not 
technical but institutional. Thus, Father Champagnat did not givc the sewn 
soutane for reasons of modesty, but in order to give his disciples a Brothers 
uniform. And the same for the famous cloth stocking, which interested the 
Founder; it was in order to establish uniformity in that part of the costume 
(cf. Life, 161), and not only because their use avoided contact with 
women. Besides, at the Hermitage, did they not use the Services of Gabrielle 
Fayasson?

As for the method of teaching reading, it was aimed at making the Broth
ers truly professional apostles with modem teaching methods. We can thus 
see unfolding Father Champagnats plan: to create a body of Brothers in the 
imagc of the De La Salle Brothers.

Another significant change in Father Champagnat: he now acts with au
thority, without worrying about what the majority thinks: “We need to con- 
sider less the number of opinions than their weight.”

In acting thus, it seems that Father Champagnat entered into a trial of 
strength with the older Brothers. We have three indications of this mobiliza- 
tion of the conservatives against him: first of all, there are those who oppose 
the method of teaching reading (“You Brother Directors...” Life, p. 163); the 
petition of the Brothers cites “former usages”; they circulated the petition 
during class, which suggests that the presiding Brother was at least passive. 
Finally, a chaplain could only have been convinced by older Brothers. We can 
add that it was also a sênior Brother who thwarted the plot in order to restore 
the honour of a group which had failed in its duty.

As for the scene in the chapei, it demonstrates the skill of Father Cham
pagnat, but it also allows us to see that his triumph was not as complete as 
Brother Jean-Baptiste would like to say. What is the significance, in fact, of 
“There was such surprise and consternation, that some didn’t understand 
where they were to go”? (p.168) Undoubtedly, they were the waverers for 
whom a second call was necessary for them to come around. As for the two 
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who refused, can we be certain that they were the ring-leaders? In any case, 
even if the triumph of Father Champagnat seemed overwhelming, the final re- 
mark leaves us to understand that the coup de théâtre did not have a long term 
effect seeing that the “converts” (apart from two) did not persevere in their 
vocation (p.169).

This affair is also interesting because it is a repetition of the quarrel 
between Father Courveille and the Founder during the illness of the latter. 
The superior wants a certain type of organization that the inferiors refuse to 
accept. In both cases there is an appeal to an outside authority. The whole dif- 
ference is in the denouement: Father Champagnat knows how to win over the 
majority because he is the recognized charismatic leader. Nevertheless, he acts 
in an authoritarian manner, as did Father Courveille. It is now no longer a 
question of elections. The time of the rule has come. A manuscript copy will 
be given to each Brother in 1830.

Thus Father Champagnat triumphed over the trial which had overcome 
Father Courveille. From that time on, encouraged by the ecclesiastical author- 
ities, which was reassuring for everyone, he was to develop his work. Never
theless, a good part of his originality had disappeared.

For several decades, the sênior Brothers bore witness to this heroic and 
troubled epoch. Not very learned but of an amazing austerity, they kept alive 
the practices of the first model of the Society of Mary: a monastery inspired 
by the customs of the Trappists.

4 - LA TRAPPE, SPIRITUAL AND PASTORAL MODEL

The reader will realize from my article so far that I consider that La 
Trappe of Aiguebelle played a more than anecdotal role in the history of the 
first Society of Mary. And it is important before concluding this article, that I 
try to justify this hypothesis which, I believe, is the most original part of a 
work which, in other respects, has done little more than exploit the wealth of 
documents contained in the “Origines Maristes”, the “Letters” and the “Life”. 
In this last part, the documents I will take into account will be, for the most 
part, externai to the Society of Mary.

a) The Jesuits and the Congregation

Everyone agrees, I think, that the Society of Mary, like most of the soci- 
eties founded at the beginning of the 19th century, was inspired largely by the 
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Jesuit model. Thus, since the Company had been suppressed at the end of the 
18th century, many founders (Clorivière, Coudrin...) devoted themselves to ei- 
ther refounding or taking inspiration from its principies. During the Empire, 
the Fathers of the Faith figured as crypto-Jesuits and most of them rejoined 
the Company reconstituted by Clorivière at the beginning of the Restoration. 
If such a Society attracted so many, it was because it seemed the most effica- 
cious response to the assaults of impiety and unbelief. The Jesuit or his imita- 
tor was to be an educated priest, an itinerant missionary, a founder of congre- 
gations, a college teacher or seminary superior... a veritable commando of the 
Church, a resolute ultramontanist... in short, a nightmare for the imperial-pa- 
pist regime of Napoleon which considered that if all the congregations were 
dangerous, this was the most formidable. But Napoleon was in a difficult situ- 
ation since it was his own uncle, Fesch, who, in Lyons, supported the Fathers 
of the Faith and re-introduced the De La Salle Brothers. The aspirants to the 
Society of Mary were well placed in Lyons to observe the resurgence of the 
congregations and to participate in it themselves from the seminary, though 
not too openly because of the vigilance of the authorities.12

12 Report of the Prefect on the seminary.
13 115ème-l 16ème congrès national des sociétés savantes, Vol 1, pp.167-177, Hervé 

Laffay, "Une fondation cistercienne dans le canton de Fribourg pendant la Révolution française."

But it is not my purpose here to elaborate on this influence, which is al- 
ready relatively well known. I will confine myself rather to discussing the in
fluence of another model, equally renowned for its resistance to revolutionary 
impiety: La Trappe.

b) The Trappist epoch

The hero of this veritable monastic epoch was Dom Augustin de Les- 
trange 13 whose influence I will outline briefly.

Dom Augustin was the master of novices of La Trappe which had been 
reformed by Rance in the 17th century. A young religious formed at St. Sul- 
pice he entered the monastery in 1780. Confronted with the wait-and-see pol- 
icy of his superiors (the Abbots of Clairvaux and Citeaux), he tried to create a 
sanctuary in Switzerland. With the consent of the Bishop of Fribourg, he 
chose a former Carthusian monastery, la Valsainte, twenty kilometres from 
Fribourg. On Ist June 1791, with twenty professed and three novices from La 
Trappe, he moved in.
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In spite of the restrictions of the civil authorities (not more than 24 relig
ious), Dom Augustin recruited a large number, notably among the exiled 
priests. A feminine branch was established in 1796, and among the nuns was 
Princess Adélaíde de Bourbon-Condé who entered in 1797, Pope Pius VI, in 
a brief dated 27.01.1792 raised the monastery to the status of an abbey. Dom 
Augustin was elected Abbot by acclamation on 27th November 1794.

But the circumstances of the times and the concern to spread the influ- 
ence of the monks obliged Dom Augustin to disperse his flock to Spain 
(Santa Suzana in Aragon in 1796), to Brabant (Westmallc), to England (Lil- 
worth)...

Finally Dom Augustin welcomed some children and founded a third 
order of men and women to educate them at Romont and at Valsainte. I will 
return to this later.

But, abovc all, the community of Valsainte undertook a reform, pub- 
lished in 1794 under the title of “Règlements de la Maison-Dieu de N.D. de la 
Trappe... mise en nouvel ordre” (Fribourg, 1794, 2 vol.). The aim was to return 
to the pure sources of the Cistercian order. But their influence went far be- 
yond that; they were to serve as a reference point for a very grcat number of 
founders of congregations: Coudrin, Chaminade, Querbes, Mother Javou- 
hey... and, in my opinion, Courveille and Champagnat.

“These ‘Rules’ witness to a pessimistic view of human nature and so 
propose a rigorous asceticism. Individual initiative is, for the most 
part, excluded; a multitude of regulations govern the life of thc 
monk. The mortifications are harsh: deprivation of sleep, long and 
multiple offices, deprivation of food.”

In addition, Lestrange and his monks developed the devotion to the Sa- 
cred Hcart by mcans of an “Association of the Sacred Hearts of Jesus and 
Mary”. Masters and pupils had the Sacred Heart sewn on their scapulars. 
There was in these tendencies a concern for reparation and adoration, which 
was very widespread in those troubled times.

In order to make Valsainte known, Lestrange published some brochures 
and distributed them widely: in 1794, a “A Short Account of the kind of life 
led in the monastery of la Maison de Dieu of Valsainte”, a “Letter from the 
Abbot of La Trappe to an Ecclesiastic in Orléans”, the “Conversations of 
Dom Augustin, Abbé of Valle-Sainte (sic) of N.-D. de la Trappe, in Switzer- 
land, with the children of his monastery” (1797)
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“These works fit into the context of a project for the spiritual reconquest 
of France”. They were circulated by a network of bookshops: La Sausse in 
Paris, Rusand in Lyons. (This M. Rusand became a friend of Father Cham
pagnat, it was he who arranged a loan of 12,000 franes for the Founder and 
defended him against very criticai ecclesiastics.)

But in 1798, under pressure from the French, Lestrange was forced to 
leave Switzerland on a long journcy around Europe with his 250 disciples 
which added considerably to the Trappist myth.

With the advent of Bonaparte, Dom Augustin was able to establish his 
monks in France. At the beginning of the Empire he was supported by Fesch, 
and Napoleon gave him the property of Mont Gcncvrc. (Life of the venerable 
Abbot Dom Augustin de Lestrange, by a religious of his Order, 2nd edition, 
Aix 1834, p.87). But the captivity of the Pope at Savone made him resolutely 
oppose the Empire. The Trappists of La Cervera near Genoa, who refused the 
oath to the Emperor were harshly imprisoned.

Dom Augustin, first arrested in Bordeaux (1812) and pursued by the Im
perial Police sought refuge first in Rússia then moved on to London where he 
publishcd the bricfs of Pius VII regarding the persecution (“Relation de ce qui 
s’est passe à Rome...” London, Brown & Keating, 1812). By means of the net
work of resistance to Napoleon and through English merchants, the captivity 
of the Pope and the condemnation of Napoleon became widely known. Then 
Dom Augustin embarked for Martinique and thence for New York where the 
Trappist Brothers and Sisters had preceded him after leaving Bordeaux. He 
was able to establish two houses of education before returning to France after 
the abdication of Napoleon. There he re-established La Trappe and Dom 
Etienne Malmy re-opened Aiguebelle.; his religious who returned from Amer
ica set up Belle Fontaine, in the diocese of Angers; those from England rc-es- 
tablished La Meilleraye in the diocese of Nantes... The Third Order formed 
establishments at Montigny in the diocese of Dijon, Louvigné-du-Désert pres 
de Fougères and at Notre-Dame des Lumières near Avignon (Life, p. 103). 
Dom Augustin thus figures as a hero of the resistance to the Revolution.

c) Set-back to the reform of Lestrange

But his reform was threatened; it was denouneed to the Bishop of Sées. 
“He was reproached for his long absences, the rigours of his reform, his 
abuse of authority, etc...” (Brochure “Le temps d’Aiguebelle” communicated 
to me by Fr. Charbel, librarian). So Lco XII summoned Lestrange to Rome. 
He left Aiguebelle in July 1825. The Sacred Congregation asked the religious 
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of Dom Lestrange to makc a report on him. The Bishops of the dioceses 
where his monasteries were established had to hold an enquiry. After spend- 
ing a year in Rome he was left free to return to France. From Mont Cassin, 
on 12 November 1826, he addressed his spiritual testament to his Brothers. 
In June 1827 he disembarked at Marseille. He died on 16th July 1827 in 
Vaise, a suburb of Lyons, at the convent of the Trappist nuns. His disciple, 
Augustin Pignard had him buried in the choir of the chapei and in 1829 
wrote his biography. Father Querbes, founder of the Clerks of Saint-Viateur 
undertook to publish it. But it is clear that at his death his reform was con- 
demned. From 1813, Dom Eugène de Laprade and the religious of Darfeld 
in Westphalia reverted to the rule of Rancé. Established at Port-du-Salut, 
then at Notre-Dame du Gard (Picardy), they installed themselves later at 
Sept-Fons. At the death of Dom Augustin, the observance of Rancé num- 
bered five monasteries of men and two of women. That of Valsainte, 6 of 
men and 3 of women. Father Antoine de Beauregard, Abbot of La Meille- 
raie, was given the task of visiting the houses of the Order in order to “pro
cure uniformity” among all the houses of the reform of La Trappe through- 
out France. (Revue Mabillon, 1928, “Report by order of his Holiness of the 
State of the houses of the reform of La Trappe established in France”, pp. 
134-146 and 168-180). It notes that the houses make use of three Rules: that 
of Rancé, of Lestrange and of the Third Order.

Dom Beauregard proposed a return to the Rule of Rancé, but with a few 
modifications. While he criticised “Dom Augustin and his Brothers at la Vai 
Sainte, who were carried away by a zeal that was more to be admired than 
imitated, trying to fit in all the time that St Benedict had allotted for manual 
work (7 hours), as well as the daily office sung in its entirety”, he recom- 
mended that the norm established by Rancé (3 hours) should be extended to 
an average period of from 4’/z to 5 hours.

For drink, he was in favour of permitting a “very small quantity of wine 
in a country where neither cider nor beer was to be found” even though the 
Rule of Vai Sainte allowed only water.

As far as sleep was concerned, “the Rule of Vai Sainte did not take any 
account during winter of the retrenchment of sometimes an hour to an hour 
and a half of sleep... this was too severe and resulted in a State of drowsiness 
resembling stupidity”.

As for the Third Order (p.178) "... it had nothing in common with the 
Rules of the Major Order. Besides, its aim was teaching and this teaching ... 
was very important...” Dom Beauregard recommended “suppression pure 
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and simple... The subjects would enter the Major Order... where they would 
become lay Brothers or Oblates, or return to the world, where they could be- 
come associated with some congregations of hospitallers”.

While waiting for a general decision at Aiguebelle, Father Bernard Moi- 
reau, prior of the monastery and right-hand man of Dom Malmy, dreamed of 
returning to the Constitutions of Rance. It was necessary to yield to the evi- 
dence: the infirmary (in 1831) was so full that one could no longer sing the Of
fice. On 26th December 1832, they began to apply the mitigation. And a pontif
icai decree of 1834 obliged monasteries to follow either the Rule of St Benedict 
or that of Rance, “From now on the sons of Dom de Lestrange must abandon 
the ‘Rule’ of Vai Sainte. A straw mattress replaced a simple board as bed. A lit- 
tle wine was added to the water from the fountain” (Le temps d’Aiguebelle, p. 
23). Finally, the first General Chapter of the Order was held May-July 1835. 
“The new rules were drawn up”. The reform of Lestrange was abandoned.

This whole description concerns the unrivalled destiny of a monastic 
hero and his disciples. And hcro he certainly was by his courageous confront 
ing of the Revolution and despotism, by his peregrination across the whole of 
Europe and as far away as America, by a life of renunciation pushed to the ex
treme, but also by an effort to educate his children, combined with a life of 
extreme austerity.

Thus we find in this monasticism almost the same characteristics as the 
Jesuit model: education, peregrination, resistance to impiety. It lacks the 
preaching, but were not the journeys across Europe, in long, silent íile, a form 
of preaching in themselves. On the other hand, La Trappe had two funda
mentais that the Jesuit style did not deem necessary: manual work and ex
treme austerity.

d) The Propaganda of La Trappe

I said earlier that from the time of the French Revolution La Trappe at 
Valsainte did not hesitate to use propaganda. I found in the archives of Aigue
belle and of La Grande Trappe two copies of a tract entitled “Short account 
of the kind of life led at the monastery of Maison-Dieu de la Vai Sainte, N-D 
de la Trappe in the canton of Fribourg, Switzerland, for the benefit of those 
who ask to be admitted”. The text is undated and does not bear any printers 
trade mark. In all likelihood it was publishcd in 1794.

The second copy dates from the Restoration and speaks of “the life led in 
all the Trappist monasteries... at Aigues-Belles... at St Aubin, etc.” The pages 
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which specify the qualities required in order to be admitted to La Trappe are 
the same. The last three lines State simply that “the same Rule is observed... 
among the religious of the same reform... near Mortagne... and then of 
Lyons”.

But the annex to the text is very different: in the first prospectus a half- 
page foreword States that even those who have nothing are received, at any 
age, and partictilarly children between the ages of 5 and 10. Those who do 
not wish to make vows as choir monks and lay Brothers will be welcomed as 
members of a Third Order.

The text of the second prospectus is a little longer and addressed to 
seminarians: “Young pupils of the seminary, you to whom the new edition of 
the little Rule is especially dedicated ...”. It then reminds them that they must 
concern themselves with their salvation and so lead a life of penance. La 
Trappe which welcomes great sinners can also welcome “young people who 
go there... to do penancc before having contracted the obligation of doing it”.

It is apparent, then, that Trappist propaganda is of an early date (1794) 
and continued for a long time and did not hesitate to address aspirants to the 
priesthood from the time of the return of the Trappists at the beginning of the 
Restoration, which must have scarcely pleased the ecclesiastical authorities at 
a time when priests were still far from numerous.

5 - COURVEILLE, CHAMPAGNAT AND LA TRAPPE

a) Courveille and the prospectus of La Trappe

But the most interesting aspect for us is that Father Courveille had cer- 
tainly read this prospectus aimed at those intending to enter La Trappe and 
which described the hard life of the Trappists with absolute candour. Besides, 
I think that we can trace the influencc of this brochure in the letter of Father 
Courveille. The following comparison will allow you to judge:

La Trappe prospectus

“Yes, it is necessary to renounce 
your own judgement, because you 
will have to do all that you are told, 
without observation, without retort,

Courveilles letter

“With no less ardour do I wish that 
everyone, without exception, leave 
him full and entire freedom to lead 
them, and that everyone show him
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no matter how inappropriate it may 
seem to you, like Our Lord in his 
obedience to Our Lady, whatever it 
be, unless (which God forbid) it be 
contrary to the law of God, or the 
Holy Rule, or that you have good 
reason to believe that it is not the in- 
tention of your superior. Apart from 
thcse cxtraordinary cases, to obey 
without delay, to obey without ex- 
amination and in good heart is our 
practice for every moment. But not 
only will it be necessary to renounce 
your own judgment on all occasions; 
it will be necessary to fly from it in 
all things even the most just and 
carry them out not because they 
seem just to you but because you 
have been ordered to do them.”

great respect, seeing Our Lord in 
him and as the one taking Our 
Ladys place for them, whoever he 
is, provided (which may God for
bid), that he does not go against the 
law of God, the faith of the holy 
Roman Church, the Constitutions of 
the Order, the well-being and what 
makes for the good of the Society of 
Mary. Moreover, let everyone show 
him complete submission, perfect 
obedience, not only of the will and 
externally, but also interiorly and in 
their own judgment, leaving him full 
and entire freedom to order and 
command whatever, before God, he 
thinks best...”

Some other passages of Father Courveille indicatc a probable influence. 
Thus the prospectus (p.3) recommends regarding charity, that “there be but 
one mind, one heart and one soul”, which Father Courveille translates into 
Latin by “cor unum et anima una”. In the same way when he foresees his ap- 
proaching death at La Trappe, does he not respond to the invitation in the 
brochure:

“Not to fear the illness, nor even the death, but rathcr... what fol- 
lows after it.”

Also his intention to stay at La Trappe could stem from their strategy of 
welcome. Compare also these two texts:

La Trappe prospectus

“...the religious of this house by the 
spirit of zeal and charity having 
taken the resolution not to refuse 
any of those who present themselves 
and who are genuinely called. We 
content ourselves with warning 
them of what they must expcct; but 
if after having consulted God, from

Courveilles letter

“These good religious have wel- 
comed me with that charity which is 
characteristic of saints; they have the 
utmost consideration for strangers 
and ... receive them as if they were 
welcoming Our Lord.”
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whom alone he can hope to receive 
the necessary courage, they agree to 
come and share our poverty, we 
open our arms to them with joy...” 
and a little further on: “Don’t fear 
to make the attempt on which your 
salvation may perhaps depend”.

“These good religious are quite 
willing in their charity to receive 
me.

It seems to me, therefore, that this prospectus, without revolutionizing 
our knowledge of the case of Father Courveille and his sojourn at Aiguebelle, 
does shed some light on the matter.

First of all, La Trappe was prepared to welcome everyone but in particu
lar seminarians (or with greater reason, priests), that is to say, men already 
formed, as La Trappe was sadly lacking in these. Father Courveille allowed 
himself to be influenced for a time by this welcoming but austere atmosphere 
which was a change from the Hermitage, but his letter also reveals some reti- 
cence on his part which explains his departure.

By showing us that he had certainly read this notice Father Courveille 
confirms for us that for a time he had the intention of entering Aiguebelle.

b) Rules against the admission of Courveille
But perhaps we should go a little further in examining the “Rule of the 

Maison-Dieu de N.-D. de la Trappe” (1754). The chapter “Postulants and 
Novices” (pp. 353-354) sheds further light on the reception of postulants:

“We must State once more that in general it is necessary to be very 
circumspect in the reception of religious from other Orders. Rarely 
do these kind of transfers redound to the good of the individuais, 
nor that of the monasteries.

As for secular priests who ask to enter the monastery, one should 
note in their regard what the Floly Rule prescribes, that is, not to be 
in a hurry to grant them what they ask, so that we may be able to 
judge more easily whether or not their vocation comes from God, 
and we will be careful to warn them that in spite of their priestly 
dignity, they will be dispensed from nothing.”

It seems to me that this article reveals clearly the reasons for the depar
ture of Father Courveille from La Trappe; he is faced with a double obstacle 
to his admission: he is a secular priest and so, as he says in his letter, he must 
take the necessary steps in order to obtain authorization to bccome a monk;
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but he is also more or less clearly a religious and Dom Etienne Malmy, the 
superior, learned this at some time or other since in his letter of spiritual asso- 
ciation of 11 th Junc 1826 to “Father Courveille, superior general of the vener- 
able Marist Brothers” his title is proclaimed.14

14 The Rule (Ch.5, p.456) has an article which provides a ceremony of association. The 
candidate is taken to the Chapter when the Father Hosteller makes the request in his name. 
The Father Abbot addresses him some words of edification and invites him to leave the room. 
The prior then asks the votes of the monks. The candidate is then brought back in. The Father 
Abbot has him kiss the book of the Rule saying to him: "Del tibi Deus vitam aeternum”, he 
then asks in the name of the community participation in its prayers and good works. After 
which he gives him the letter of concession.

15 The archives of La Grande Trappe, shelf 722, “Dom Augustin de Lestrange, Vatican 
Archives. Analytical text established by Father Jérôme du Flolgouet of the abbey of La Meille- 
raye”. The history of this process has also been published in the magazine “Citeaux” (4 arti- 
des in 1975-76) by Fr Jérôme du Holgouet and these articles are republished in “Píerres 
1'attente pour une Histoire de l’Ordre dans la première moitié du XIXème siècle.”

It could well have been the knowledge of his status as superior general 
which dissuaded Dom Etienne from keeping Father Courveille. The letter of 
association would thus be by way of consolation. But at the same time there is 
a difficulty: why retain this title of Superior General at a time when the Her- 
mitage had practically dismissed Father Courveille, and had withdrawn from 
him the right to bear this title? We may presume that, in one way or another, 
the Trappist Fathers had become aware of the involved situation and were 
anxious not to be compromised.

They needed to be all the more prudcnt as at that time in Rome the pro- 
ceedings concerning their foundcr, Father Augustin de Lestrange15, which 
had begun around December 1825, were still in process. In March 1826, the 
accusations of dcspotism, rigorism and arbitrariness were being examined.

“He exceeded the limits of discretion in prescribing rules dispro- 
portionate to the physical powers of those who must practice them.

He exceeded his powers as superior in assuming a discretionary au- 
thority, independem and arbitrary and dispensing with the observa- 
tion of all formality in the appointment of major and minor superi- 
ors of monasteries...”

The Ordinaries of the places where the Trappist monasteries of Father 
Lestrange were situated were directed to carry out a visitation. At Aiguebelle 
this visit took place in July. The procecdings concerning Dom Augustin con- 
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cluded on 19th July 1827 with a proposal of deposition, the abolition of the 
Rule of Vai Sainte and a General Chapter to elect a superior general. But 
since Dom Augustin had been dead for three days when the decisions were 
taken, the Vatican chose a more discreet procedure: the visitation of all the 
monasteries would be carried out by the Abbot of La Meilleraye. In short, 
Father Courveille, whose personality closely resembled that of Dom Augus
tin, chose the wrong time to enter La Trappe. Things were complicated 
enough alrcady without him!

Father Courveille had, therefore, a long association with the Trappists 
which ended rather unhappily. But Father Champagnat also carne under the 
Trappist influence. Flowever, it seems to me that if Father Courveille consid- 
ered himself as a disciple of Abbot Lcstrange, Father Champagnat resembles 
more one in charge of the Third Order of that Order. This is why I think it 
necessary to examine in some detail this original creation of Dom Augustin.

c) Champagnat, disciple of Lestrange and of Courveille
Dom Augustin first took in a child in May 1794 (according to the unpub- 

lished articlc “Third order of La Trappe” by Father Jean de la Croix Bouton 
who has graciously supplied me with a photocopy of it). Then he offered to 
give free instruetion to and raise in a Christian manner children from 6 to 10 
years of age whose families (mostly refugees) would likc to confide them to 
him. As the children flocked in, he organized the Third Order of La Trappe 
into a separate community from the end of 1794. He gave them as masters 
some monks whose health did not allow them to follow the rigours of La 
Trappe. In 1796, he founded at Romont a Third Order of the Trappist nuns 
for young girls. In 1798, in the “Conversations...” already cited, Dom Augus
tin mentions fifty children.

Those of Vai Sainte did not pay any board, or rather, the parents 
gave what they liked (p. XII). The children were kept until they 
were 22 years old. “Parents who did not want to be deprived of 
their children for so long could put them in a boarding school in 
Romont. This was a little college where they charged 15 louis board 
and from which the parents could withdraw their children when 
they chose.”

In the same “Conversations”, (pp.114-115) he outlines his intentions:

“O poor children! if I could gather you all! O dear parents... take 
care to preserve their innocence and to fill their hearts with piety 
and confide them to truly Christian people who are in a position to 
do this”.
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And he appealed to generosity in order to be able to continue to rear 
them free of charge. In 1797, the “Letter of the R.P. de la Trappe to an eccle- 
siastic of Orleans” is a new request for help for the Third Order.

As for the pedagogical methods employed, we gain some idea of them 
from the “Story of the edifying death of little Brother Etienne” p.223) where 
we find:

“...he was quite at case going to dinner with a paper hat which has 
two large donkeys ears... He carne one day to find his master to ask 
his permission to go to the refectory with the harness and trappings 
of a horse.”

Now this kind of punishment can be dated. It is described in “The Par
ish School” by Jacques de Battencourt, published in 1654. We can see from 
this that the pedagogy seems fairly archaic and, besides, completely mixed 
with monastic practices oi which I have spoken above. These children of the 
Third Order were, in fact, oblates.

The study of the Rule of Vai Sainte does not leave any doubt on this 
point. The chapter entitled “The children we receive into the monas- 
tery”(p.446) refers to the article of St Benedict on oblates but hastens to say 
that parents do not make “an irrevocable offcring” of them. Nevertheless “we 
insist at their reception the parents renouncc them cntircly and for ever or at 
least until we ourselvcs agree to give them back”. The reason for this is that 
they want “to implant in their hearts a solid piety”. If a young man decidcd to 
remain in the monastery, “we glory in having won a victory over hell and 
snatched a precious prey from the devil”. Othcrwise “we pity them and are 
truly distressed over them”. (p.448). The children will be received betwecn 
the ages of 6 and 10, always free of charge whether they be rich or poor, but 
especially the poor little orphans”. They will be allowed 8 to 9 hours sleep 
and will be givcn 4 meais a day. “They will be taught reading, writing and 
arithmetic but above all their catechism and the history of their religion. They 
will also be given the elements of Latin if they are thought capable of it”. 
Manual work will not be excessive, but we will be careful to see that they are 
not left in idleness”. They will go to confession every fortnight before First 
Communion and every week after it. “They will never be left alone, that is, 
without one of their masters to supervise them, and we will take great care to 
have them observe their little rule with all possible fidelity”.

An important point: “We will never burden a choir religious with the ha
bitual care of the children. Their education demands an assiduity incompat- 
ible with the duties of the former”.
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And the chaptcr concludes that “the education of children is something 
so esscntíal that in a case where there is no one in a monastery suited to the 
task it would be better not to have any children there.”

Brother Eric of La Grande Trappe, sent me a copy of the Rule of the 
Third Order, contained in the “Rule of Saint Benedict, New Edition, Paris, 
Rusand 1824”. A typcd note States that “this is the only copy of this edition of 
the Rule containing in an appendix the Constitutions of the Brothers of the 
Third Order of N.-D. de la Trappe, the work of Dom Augustin”.

These Constitutions occupy pages 262-298 of the work. Gaillardin, in his 
“Histoire de la TrappeWZAA) pp. 164-165 seems to have at his disposal a dif- 
ferent version.

The Foreword States that these Constitutions have for their source the 
Rule of Saint Benedict and that care has been taken to join the one with the 
other. Each Brother or Sister must have the use of a copy of this double rule.

The introduetion to the Constitutions of Dom Augustin States the rea- 
sons for the creation of this Third Order: many subjects have the qualities to 
perform the spiritual exercises of the Rule of St Benedict, but do not have the 
strength to support the austerities. On the other hand some “will be kept be- 
cause of the zeal for the salvation oi souls which consumes them”. Thus the 
Third Order will permit those lacking in strength to escape the dangers of 
the world and to procure “by all kinds of good works the conversion and the 
perfection of the people of our times”, l he Brothers of the Third Order will 
devote themselves to leading:

“ 1. A holy life... This is why the I loly Will of God ... will be for them the 
sound of a trumpet calling them to combat...

2. A life of remarkable humility.
3. A life accompanied by the love of poverty so that they will be con- 

tent with very little, thus aiding the progress and the preservation of 
their congregation and producing a greater good.

4. A life shining with charity... so ardent that it will not only manifest it- 
self among themselves... but that it will extend to the people of the 
present age so that no one is excluded from it.

5. A life adorned with so many excellent virtues and so many good 
works of all kinds that the great benefits of this Institutc will gain the 
esteem and the support of everyone and encourage the establishment 
of a great number of houses of which the Congregation will be the 
source and the foundation”.

44



THE LETTER FROM AIGUEBELLE

But as such a project requires some dispensations from the Rule of 
St Benedict, Dom Augustin proposes some specific constitutions. In the 
first constitution (pp.268-270), the Brothers of the Third Order will takc 
great care to maintain charity and union with the religious of the Grand- 
Ordre:

“All will render an exact obedience to the Abbot or the Superior of 
the Monastery where they live or on which they depend. Further- 
more they will receive from the Abbot a special Superior who will 
be charged to take the place of the Abbot. This superior will be cho- 
sen from among the monks when they are living in the monastery of 
the Grand-Ordre, but when their dwelling is at some distance from 
the Monastery they will be governed by one of themselves whom the 
Abbot will have chosen and appointed”.

The 2nd constitution prescribcs a silence less rigorous than in the Grand 
Order. 'l he Brothers will only speak “in order to carry out the duties of their 
employment”.

In the third constitution, Dom de Lestrange makcs provision for the reci- 
tation of the office of the Holy Will of God (Psalm 118: "Beati immaculati in 
via” being considered by Dom Augustin as a condensation of the 150 psalms), 
It is however presumed that the priests and clerks of the Third Order will re- 
tain the Divine Office.

Constitutions IV and V deal with the Service of the table and food.

“They will follow no other rule in the choice of food than to pro
cure what is least expensive... They will, however, make sure that 
their food is wholesome.”

So the Brothers follow only the fasts of the Church, and the eve of the 
feast of St Bernard. “On other days they will have three meais”. During Lent 
(constitution VII) they will dine at midday and take “a light collation” in the 
evening.

Constitution VIII States that “they will exercise hospitality only in those 
houses established mainly for this kind of good work”.

As for clothing, constitution IX distinguishes between the habit to be 
worn indoors — white with a brown scapular pickcd out with a heart in red 
material with the inscription "Voluntas sancta Dei”. But outside the house
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“they will wear a black habit rather than a white one because of the 
difficulty they would have in keeping the latter laundered.16

16 Dom Beaurcgard noted in 1828 that the Brothers of N. D. des Lumières wore th' 
black habit but he does not describe the form.

Formation (constitution X) will take two years. The first year will be 
made with the choir novices “all of whose exercises they will follow exccpt 
the night office and the meais”. So they will have, if possible, a scparate dor- 
mitory and refectory. In the second year “they will make a trial of the kind of 
life they have chosen”.

II they dwell in a house separated from the Grand Order they will try to 
spend some time in a house of the Grand Order “before or after their profes- 
sion”. Having spent this time the Brothers will make their vows first before 
the Chapter, then in the Church during High Mass.

The Xlth very detailed constitution (pp. 286-296), deals with the profes- 
sional life. First of all the education of the oblates, presented at a young age 
by their parents and educatcd “within the wall of the monastery”. In order to 
“preserve them in the most purc innocence” and “in order to give to society 
men of probity... and to the Church, faithful Christians”, the education will be 
based on “the very pure maxims of Holy Scripture”. So the Brothers will de
vote themselves to proclaiming:

“the sacred teachings of Jesus,... to cherish deep in their hearts the 
great truths of religion...and above all this one: ‘It is not the one 
who says Lord, Lord... but the one who does the Will of my Father 
who is in Heaven’.”

Ncxt, in each house of the Third Order, one of the Brothers will be in 
charge of leading the children and young people showing them “the compas- 
sion of a mother”. However they will always be under the eyes of a Master 
who will see and hear everything...they will never be idle.”

In the matter of instruetion, “preference will be given to ecclesiastical 
studies and encouragement will be given to all those with a capacity for it.”. 
Finally the educators will fill their pupils with zeal “so that when they return 
to their parents they will communicate these good principies to their fellow 
citizens...”. Thus a new youth “will imperceptibly and little by little rencw the 
world”.
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As for the children educated outside the monastery:

“they will try to attract all the young people, at least in the small 
towns, having them come very early in the morning and sending 
them home as late as possible”.

Before the end of the class about ten minutes will be set aside for mental 
prayer. They will take the children to Mass and the other offices, especially on 
feast days, “they will accompany them on walks”.

In the final constitution, Dom Augustin foresees a kind of Third Order 
of this Third Order since

“they will be able to associate with their order lay people of integrity 
of both sexes who desire it, always on condition that they are pre- 
pared to commit themselves to the daily recitation of the office of 
the Holy Will of God and devote themselves... to the love of God 
and to works of mercy”.

In conclusion, Dom Augustin points out once more that these constitu- 
tions apply also to the Sisters and he exhorts his disciples to fidelity.

How did this Third Order work out in practice? We know that the 
Council of Fribourg in 1795 found the number of children too great and that 
the Frcnch Government was worried about an cducation contrary to rcpubli- 
can principies. And in his flight to Rússia in 1798, Dom Augustin took with 
him about sixty boys and about forty little girls, ("Les Trappistes et les Trappis- 
tines en Suisse” by Jean de la Croix Bouton, OCR and Patrick Braun, in “Hel- 
vetia Sacra”, pp. 1059-1085).

On their return, the Trappists and Trappistines founded about ten village 
schools, but they did not last long because the Brothers and Sisters were ac- 
cused of using them for their own recruitmcnt with obsolete pedagogy. “Only 
Estavayer lasted a little longer, because that school was directed by a Brother 
who was suited to his mission.

In 1828, Dom Beauregard visited N.-D. des Lumières where a dozen 
Brothers were living on alms and running a small boarding school. The super
ior who was a choir religious could not have the same rhythm of life as the 
Brothers. Louvigné-du-Désert bclonged to the Sisters of the Third Order. In 
1827, Montigny seemed to be still in existence; Dom Augustin sent a letter 
there.
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I have mentioned above that the return to the Rule of Rancé had as a 
consequence the suppression of the Third Order. It seems, however, that 
Dom Augustin greatly valued this work until the end. His spiritual testament 
given at Mont Cassin (Vie, pp. 114-123) accords an important place to the 
children.

“My tenderest affection to our dear lay Brothers and those of the 
Third Order whom I will never forget. Tell our dear little children... 
how much I have their salvation at heart and how ready I am to do 
everything necessary to save them. I saw some at Mont Cassin who 
were only seven years old and who were attending Matins every 
day”.

Such an affirmation on the eve of his death shows how conscious Dom 
Augustin was of the problem of providing education but also how he viewed 
it in a rather archaic perspective. However he showed himself capable of 
creating a Third Order devoted to education which Pius VII had approved in 
1804 (Vie, pp.161-163) and which lasted as long as his reform.

d) The influence of Vai Sainte on La Valia and the Hermitage.

Having outlined fairly fully the monastic reform of Lestrange and his 
creation of the Third Order, I will now attempt to show the influence of these 
two movements on Father Champagnat.

First of all, there are plenty of witnesses of the severe asceticism he prac- 
tised. He fasted heroically, wore a hair shirt and used the discipline 
(“Témoignages sur Marcellin Champagnat”, diocesan enquiry, 2nd part, pp. 80, 
179, 191, 198). Julienne Epalle (p. 19) mentions that Champagnat, the semi- 
narian, “spent all his holidays at our place”. In the “Life” (p. 38, footnote 10 ) 
the witness of the curé is very explicit:

“I had often to moderate his enthusiasm for work and his spirit of 
mortification. If I had left him to himself, he would have spent 
much of the night in study or in prayer and would have fasted to the 
point of endangering his health.”

On page 136, the Founder while travelling took no care of himself; he re- 
fused the wine that was offered him.

The Brothers followed the same example. Inspector Guillard, in 1822, 
noted that they practised the greatest frugality and never drank wine” (Pro
cess, p. 111, Of his heroic temperance: “For some time he believed that the 
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Brothers could do without wine...”). As for Jean-Marie Granjon; “he remained 
on his knees, before the altar, from eight in the evening until eight in the morn- 
ing (OME, p.74). In the documents the problem of food constantly recurs 
(OME, p.82). The Brothers of La Valia can be joined to those of Valbenoíte, 
because “there they would be given food more suited to their type of work”. 
In OME, p. 152, “economy must not be harmful to the normal customs of the 
Brothers with regard to food”. Out in the establishments (Life, p. 106) their 
food was of the plainest kind and they lived with a frugality and economy 
which were often excessive”. Father Champagnat even seemed to invite certain 
Brothers to practise more extreme mortification. (Process, p. 112): he showed 
a discipline and a hair shirt to a Brother and invited him to use them.

On the other hand, La Valia and the Hermitage were monasteries where 
one worked hard, was poor and ate little (Process, p. 85; witness ofJoseph Vi- 
olet): “our normal diet was a soup... and a small portion of fricassee with 
badly cooked bread; water was our drink”. Gabrielle Faillasson quotes her 
father (Process, p. 228): “The Hermitage is a paradise: they pray, they work, 
they love one another, they keep the silence and Father Champagnat leads the 
way in everything”. But the witness of Marconnet (Process, p. 228) is the 
most interesting: because he ate some mouldy potatoes which were stored 
under a bed, the Founder imposed on him three days fast “in punishment for 
my gluttony”.

Moreover, from the time at La Valia the organization was monastic. A 
superior was elected (Life p. 67), there was a strict Rule to observe and the 
Brother Director, thirsting for humiliations, asks permission to change his mon
itor, since the latter, the youngest Brother in the house, was not providing him 
with sufficient humiliations. Father Champagnat himself required blind obedi
ence and some painful humiliations: thus Brother Jean-Baptiste had to descend 
into the cess-pit of the latrines to retrieve a dead calf, and at another time to 
spend the holidays working in the kitchen. (Abridged from the Annals, p. 191).

The fate of Br Jean-Marie described in the “Life” (p. 147) bears a sur- 
prising resemblance to that of Father Courveille:

“Possessed by the idea of a chimerical perfection, he carried every
thing to extremes: he engaged in fasting which ruined his health, 
wore hair shirts...”.

Like Father Courveille he took himself off to La Trappe and like him - 
though less seriously - went to extremes which obliged the monks to send 
him away. But if Father Courveille carne to grief of his own accord, the failure 
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of Jean-Marie, who had been formed by Father Champagnat, called in ques- 
tion the type of formation he had received.

There was another monastic aspect of La Valia: the reception of oblates. 
Gabriel Rivat was a case in point (Life, p.64). He was only ten years old when 
his mother gave him to Father Champagnat saying: “Do what you please with 
him”.

Another characteristic which puts us in mind of the monastery of Les
trange is the devotion to the Will of God. That is what little Brother François 
insists on when the parish priest of Tarantaise wants to prepare him for the 
priesthood:

“I don’t do my own will but God’s and that is made clear to me by 
my Superior” (Life p.65).

These are the same words used by Father Courveille in his letter from Ai
guebelle. This will of God also governs Father Champagnat in some dramatic 
circumstances (pp.111,135). And if we bear in mind this theme of the Holy 
Will as proposed by Lestrange we can see that with the Marists it was no mere 
commonplace but a profound spirituality firmly established by the Founder.

So it seems to me very possible that the early spirituality of Champagnat, 
and therefore of the first Brothers, had been strongly influenced by Lestrange 
and that La Valia and the Hermitage were conceived as monasteries inspired 
by the Rule of St Benedict where one obeyed (the Will of God), mortified 
oneself (sacrificial spirituality), kept silence (the silence at Vai Sainte was 
total), worked hard (Dom de Lestrange re-established long hours of manual 
work),...

But there are still other aspects of the Rule of Lestrange which inspired 
Father Champagnat. For example, a fraternal egalitarianism, because the 
“Rule” (p.51) did away with the distinction between choir religious lay broth- 
ers. In the same way, the Abbot “would have no other distinction than those 
essential to his office... he would be served the same portion as the rest of the 
community, without any difference”. And considering that when Father 
Champagnat carne to live with the Brothers he was content to eat the same as 
they did and lived for several years looking after his own room, is this not the 
same spirit?

The “Rule” also provided for the care of the poor: “All their needs 
would be supplied, their food, their clothing, their sepulchre”. Was this not 
practised at La Valia and the Hermitage?
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For the office, the monks at Valsainte recited, in addition to the ordinary 
office, the Little Office of the Blessed Virgin every day of the year before the 
Divine Office, except in the morning. Father Champagnat could have found 
there a source of inspiration. Finally, an interesting detail: “each of the Broth
ers will have a small cross made of ordinary wood with a figure of brass. It 
will be worn hanging from one of the buttons on his robe or from the extrem- 
ity of the sleeve of his robe”. Could this have been the inspiration of the pro- 
fession cross?

But we now need to go further in examining how much inspiration 
Father Champagnat took from the Third Order of La Trappe in founding the 
Brothers. We all know that it was Champagnat alone who dreamed of found
ing the Brothers and that the others were prepared to let him go ahead. And 
naturally everyone thought that he was following the model of the De La Salle 
Brothers since he intended to adopt their method of teaching.

But I think the situation is a little more complicated because Champag
nat was not the only one working at founding Brothers. We should not ignore 
Courveilles efforts in this direction. And Father Pompallier was, at La Favor- 
ite, superior of the tertiary Brothers of Mary. At Charlieu, Courveille seemed 
to want to establish a copy of the Hermitage:

“In addition to the primary school, a novitiate for the Little Broth
ers of Mary and a meeting place for the Missionary Fathers destined 
to aid... the various parish pricsts”(OME p. 95).

On the other hand, the Brothers that Champagnat was founding at La 
Valia were not modelled on the De La Salle Brothers. Their costume was 
quite different, their life much more frugal and they were less specialized in 
teaching. Nor did they all live in community; Brother Lawrence at Le Bessat 
and later at Tarantaisc (Life p. 78) is a case in point. The work is so unique 
that the people could not make it out (Life, p. 110):

"... he was said to be forming a Congregation of teaching Brothers, 
of manual workers, of hermits, etc. It was cven asserted that he in
tended to form a sect of Béguins”.

In fact the public had observed this foundation as a little bit of every
thing. And Father Champagnat himself spoke of it in extremcly mysterious 
terms (Life, p. 110) with the theme of the Will of God much in evidence:

“I have been thinking of training teachers for country childrcn, and 
with this in view I got together a few young people whom God will 
use as he sees fit; for I seek nothing but his Holy Will”.
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There is no doubt that Father Champagnat manifested skill in dealing 
with a Bouchard bent on fusing their two congregations; but this may perhaps 
also be evidence of the embarrassment of a man who has in mind not a con
gregation but an Order, and who does not want to say so.

It could also be well to stress here the real discipline of secrecy that the 
Marists and especially Courveille and Champagnat imposed on themselves. 
Because their project could run up against the diocesan authorities - or those 
of the State - it was better that they be led to believe that it was a typical good 
work. We must not forget that Catholicism emerging from the Revolution re- 
tained to a large extent its habit of secrecy especially in Lyons where the con
gregation founded by Benoit Coste and Father Robert enveloped itself in a 
discreet Catholicism. We would like to know more about the Rusand book- 
shop which provided finance for Father Champagnat, about these miraculous 
personages who brought large amounts of money and then simply disap- 
pcared. In short, I do not believe that Father Champagnat was an individual 
all that transparcnt. Living with a Courveille this was hardly surprising. Let us 
add also that the word “Brother” is eminently vague. In the mind of many, the 
“Brother” or the “Sister” was a pious and devoted lay person, celibate and 
living in community - by tradition or from necessity rather than from relig
ious spirit. It was probably this kind of Brother who was a witness to Father 
Champagnats will, a certain Antoine Desgrange, lay brother at the Hospice 
(OM. p. 117). Father Colin, when he thought of Brothers envisaged these kind 
of auxiliaries specializing in various manual occupations.

In my opinion Father Champagnat had a much more innovative idea 
which owed its inspiration perhaps as much to La Trappe as to the De La 
Salle Brothers. Thus there was no difference in status between Brothers; all 
were both teachers and manual workers. But there was no question of their 
being sacristans like traditional Brothers. Thus Father Champagnat was feel- 
ing his way trying to devise a monk-educator living by the wçrk of his hands 
and spreading an example of a strict monastic life.

The studying the constitution of the Brothers of the Trappist Third 
Order reveals some possible influences. First of all, the Brother of La Valia 
and the Hermitage, those of the schools, applied the Lestrangian program of 
a life which was holy, humble, poor, charitable and zealous. This would ex- 
plain how the Brothers at the beginning of the Institute might have had wider 
aims than the school (e.g. Life, p.l 15). The black costume of the Brothers at 
La Valia could have been inspired by constitution IX (Dom Beauregard, in 
1828, found the Brothers of his Third Order, at N.-D. des Lumières, dressed 
in black). Another influence could come from the Ist constitution which pro- 
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vided for an authority on three leveis: the Abbot, a special superior for the 
Brothers anel, locally, a Brother superior. Is not this what Courveille and 
Champagnat were planning at the Idermitage before the Brothers’ vote re- 
jected this nice combination?

This impossible plan had the advantage of giving a great solidity to the 
work, because unlike many others, this one is clear, because it is founded on 
interior convcrsion, community life, obedience to a religious superior and as- 
ceticism. At the same time, by a very austere kind of life, the Brothers could 
be established in the poorest localities.

So I believe the statement that Champagnat alone founded the Brothers 
needs to be qualified, for it seems to me that when Father Champagnat speaks of 
“Brothers”, he is not understood by the others who rctain the traditional image 
of the Brother and who do not see in what way the organization of quasi domes- 
tics is out-dated. It is because Champagnat has a precise model - and I am think- 
ing of the Trappist Third Order without excluding the De La Salle Brothers - 
that he speaks thus. It is only later, when they see the work established, that the 
others understand what he meant by founding Brothers. Besides, it is very prob- 
ablc that Father Courveille best understood the plan of Champagnat because he 
himself was familiar with the model. That would explain for us their joint action 
in buying the house at La Valia, and then the Ilermitage. Both of them wanted 
to found an apostolic Order largely inspired by La Trappe. After the experiment 
of La Valia, the plan took concrete form at the Hermitage.

As I bring this article to a close, I believe I have shown that the letter of 
Father Courveille from Aiguebelle not only reflects his psychology, as the 
commentary in O.M. points out, but also his spirituality and, above all, the 
first plan for the Society of Mary based on a combination of models: the Jes- 
uits and the Trappists. However my study leaves intact the problem of the 
Marial inspiration of the Society.

My interpretation does not contradlct what Father Colin and Father 
Champagnat always said that the real founder of the Society of Mary was 
Father Colin, since the first Society of Mary was based on quite different prin 
ciples from that of the latter; and the Marist Brothers, emerging from this first 
Society, remaincd attached to the second only through the mediation of 
Father Champagnat who was co-founder of the first but not of the second. In 
the second project his role was essentially a supporting one, but he did not 
take an active part in attracting priest-aspirants, since it was Father Séon who 
did that. And if he tried for a time to impose his model on the Fathers, he 
very soon íailed and they freed themselves from this influence.
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On the other hand, the way in which Father Champagnat was the 
founder of the Brothers is rather more complex than has been perceived up 
until now. It seems to me, in fact, that he conceived his foundation at La Valia 
as a branch of the Society founded by Father Courveille. We cannot even 
claim that at the beginning Father Champagnat had the monopoly on the 
foundation of the Brothers, since Father Courveille tricd at Feurs and espe- 
cially at Charlieu to implement a foundation including Fathers and Brothers. 
And if we add to this the Sisters at Rive-de Gier and Saint-Clair, we have a 
precise idea of the original plan: Monk-missionary Fathers, a Third Order of 
Brothers and Sisters in the image of La Trappe, Fathers, Brothers and Trap- 
pist Sisters divided into enclosed nuns and Sisters of the Third Order.

Besides, the organization of the Hermitage destined to receive Fathers, 
teaching Brothers, Brothers engaged in manual work, but also elderly men, 
the disabled and orphans, reproduced very well the earlier La Trappe which 
is described in the “Letter to an ecclesiastic of Orleans”. l he network of es- 
tablishments where the Brothers taught also existed with La Trappe, first in 
Switzerland and thcn to a lesser degree in France.

So, if Father Champagnat founded the Brothers, and succceded in this 
where Courveille had failed, it is probably by reason of his own good qualities 
but also by virtue of the fact that his aim was more limited (Brothers only), 
while Father Courveille seemcd to have wanted to found the three branches 
at the one time and so failed through the lack of singleness of purpose.

We can see then that he very quickly fell back on his disciple in order to 
use the support of the lattcrs creation to develop the Order he had in mind. 
Thus in this first founding the Society of Mary leaned heavily on the Brothers. 
The Hermitage, a new Valsaintc, was destined to achieve what La Valia had 
started and, rather chaotically it is true, fulfilled this mission.

But we must not forget that Father Champagnat founded the Brothers a 
sccond time since, after 1826, hc reorganized completely the original founda
tion and that he had to send away those, likc Jean-Marie and those who re- 
belled against the wearing of the cloth stockings, who refused to change.

This point of view has the advantage of revealing to us a Champagnat 
and a Courveille infinitely more complex and therefore more human without 
upsetting what we already know of them. Thus have I tried to show a spiritual 
Courveille, having a genuine intention of entering a Trappist monastery which 
did not want him and therefore having to make other plans (in the Abbey of 
Saint-Antoine,...), since he was not wanted back in the Society of Mary. But 
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perhaps the most interesting aspect is the metamorphosis of Father Champag
nat from an austere, sacrificial spirituality to a religion which was more mod- 
erate, more humane and also more in touch with reality.

I think also that my interpretation has another advantage: it confirms thc 
facts reported by Br Jean-Baptiste, but it tends to qualify his interpretations 
which are aimed at blackening the charactcr of Courveille in order to make 
Father Champagnat appear more clearly the sole founder and even the legiti- 
mate superior from the beginning. On the other hand this work shows up a 
deficiency in Br Jean-Baptiste: the weakncss of his chronology as far as the 
spirituality of Father Champagnat is concerned. If fact, the second part of the 
“Life” examines his virtues as if Father Champagnat had been fixed in the 
same spirituality from the beginnings. By trying to show a break in the spiritu
ality of Father Champagnat, I was hoping to draw the attention of researchers 
to the need to date as accurately as possible what we are told about him. To 
sum up, even if the “Life” by Br Jean-Baptiste remains for us an indispensable 
and largely reliable source, it needs to be interpretcd, corrected and com- 
pleted in the light of the admirable collections of documents which are now at 
our disposal, like thc O.M., the Letters, the Annals of Br Avit, etc.

Neverthelcss, it goes without saying that the literary genre I have chosen 
(an article) ought to be interpreted as expressing a certain caution in what I 
propose, because what I am presenting here is the result of research which is 
still in process and which needs to be refined and to benefit from supplemen- 
tary investigations and well founded criticisms. For me it is simply an histori- 
cal essay.
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DOCUMENTS

2.20
CONFERENCE

from the autograph in AFM 134.18
booklet of 4 pages, format 19.4 X 11.8 cm
written on two pages, recto verso, the other two are blank.

Father Champagnat himself indicates that we have here a “Conference”. The- 
refore this is only a very brief sketch on which he had to improvise his discourse.

Considering the subject being treated, why should we not situate it in the first 
few years of his curacy, concerning which his biographer States: “Another vice which 
cost him even more trouble to correct was drunkenness... When the exhortations ad- 
dressed from the pulpit were not enough...” (Vie, ed.1989, p.55) .

You will notice that, very cleverly, he begins with gluttony which can concern 
most of his audience, including women and children. But he skims over that rapidly 
(first two points), to dwell on drunkenness, to which he consecrates the next 8 
points.

We can only regret that he did not give at least some suggestions of a reply to 
the questions he asks, they would have enlightened us on the way he saw the situa- 
tion. We must, therefore, be content with the questions which already touch on a 
number of details.
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CONFERENCE SUR LA GOURMANDISE ET LTVROGNERIE

Nolite inebriari in quo est luxuria
Io Qu’est ce que la gourmandisef?] En combien de manieres 

peche-t-on par gourmandise?
- En cinq manieres: praepropere, laute, nimis, ardenter, studiose
2° Quand une personne s’est trouvée très incomodée pour avoir 

mange avec excès, ou pour avoir mangé quelque chose qu’elle savoit lui 
être très contraire, a-t-elle pechc mortellement?

3o Quand on boit ou qu’on mange jusqu’a se rassayier et qu’on 1c 
fait principallement pour gouter le plaisir qu’on y trouvc, commet on en 
cela un peché, surtout lorsqu’on ne mange pas jusques a en être incomm- 
modé?

4o En quoi consiste l’ivrognerie[?] Est ce un pechc mortel de sa na- 
ture?

- R. Ni les fornicateurs, ni les ivrognes ne seront point héritier de 
royaume de Dieu. St. P. D’ou St. Th. conclut que 1’ivrogneric est de sa 
nature un péché mortel: Ebrietas per se loquendo est peccatum mortale

La raison est qu’il n’y a point de vice qui rende rhomme plus sem- 
blablc aux bêtes que ce vice Ia.

5o Qucls effets produit 1’ivrognerie?
Quatre: la perte du temps, de son bien, de sa santé et de son ame.

6o N’y a-t-il que ceux qui perdent la raison en buvant ou qui boi- 
vent jusqu’au vomissement qui se rendent coupables d’ivrognerie?

Vae qui potentes estis ad bibendum.

7° Quelle conduite tenir a l’egard de ceux qui frcqucntent les caba
rets, qui y dcmeurent long-temps, a des heures indues, qui y boivcnt avec 
excès, qui y jurent et y chantent des chansons deshonnêtes?

8o Les cabareticrs qui fournissent Icur maison, qui donnent le vin, 
sont ils coupables?

9o N’y a-t-il que les cabareticrs qui donnent du vin qui soient cou
pables?

10° Que doit faire un ivrogne qui songc tout de bon a sortir de ce 
vice?
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CONFERENCE ON GLUTTONY AND DRUNKENNESS

Nolite inehriari, in quo est luxuria
1. What is gluttony? In how many ways can one sin by glut- 

tony?
In five ways: praepropere, laute, nimis, ardenter, studiose.

2. When a person finds himself indisposcd after having eaten 
to excess, or having caten something he knew was bad for him, has 
he committed a mortal sin?

3. When a person drinks or eats something to satiety, and does 
so chiefly to enjoy the pleasure he derives from it, does he thereby 
commit a sin, especially when one does not eat to the point of being 
indisposed?

4. What is drunkenness? Is it by its very nature a mortal sin?
- R. Ncithcr fornicators nor drunkards will inherit the king- 

dom of God (St Paul). From this St Thomas concludes that 
drunkenness is by its nature a mortal sin: Ehrietas per se loquendo 
est peccatum mortalc. The reason is that there is no vice which 
makcs man more like beasts than that one.

5. What are the effects of drunkenness?
Four: the loss of time, of one’s possessions, of one’s health and 

of one’s soul.

6. Is it not only those who lose their reason when they drink or 
those who drink until they vomit who are guilty of drunkenness?

Vae qui potentes estis ad bibendum.

7. What should we do about those who go to night clubs, who 
stay there for a long time, wcll into the night, who drink to excess 
while there, who swear and sing unseemly songs?

8. Are the owners of the nightclubs guilty, since they provide 
their quarters and give out the wine?

9. Is it only those who provide the wine who are guilty?

10. What action should be taken by a drunkard who wishes to 
break with this vice oncc and for all?
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2.21
SERMON

from the autograph in AFM 134.15
on a jot ter with four pages left, format 20.5 X 14 cm
written on a sheet, recto verso, the others have rematned intact, except for 
one page, which is thought to he the first and bears the name “Champagnat" 
in different writing.

We already know that the word “Discours”, which Father Champagnat 
puts at the top of this text, can be interpreted, from its construction, as a ser- 
mon. But hcre we have only the beginning, the introduction to the topic. We 
can surmise that he had written out the rest, even in rough, and that the leaves 
have been lost, for it is difficult to imagine that, when preparing this “discours”, 
he should have stopped suddenly after the exposition of his plan without ad- 
ding at least some words he could use as a prompt for improvisation.

lhe expression “Christians, my brothers” means that hc was addressing 
the faithful, but rathcr people who were strangers to his parish, perhaps in the 
context of a mission where this topic can be more easily treatcd than in front of 
his parishioners who might quite easily think that it applied too directly to 
them. However, that is only a hypothesis which we cannot verify through lack of 
evidence.
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DISCOURS SUR L’IMPURETÉ

Non regnet peccatum in vestro mortali corpore, at obediatis concapis- 
centiis ejas.

«Ne pcrmcttez pas que le pcché règnc dans votre corps mortel, et 
ne suivez pas scs mouvements déréglés». aux Rom. ch. 6

C’est une étrange chosc que le plaisir : tout le monde 1c recherche 
ct pcrsonnc nc pcut le trouver. C’est la grande occupation des gcns du 
monde. Les uns le cherche dans les festins, les autres dans les débau- 
ches; ccux-ci dans le jeu, ceux-là dans les conversations; quelques uns 
dans de riches possessions, et enfin d’autrcs à assouvir leur passion bru- 
tale, et aucun ne trouve le plaisir qu il cherche.

Caro concapiscit adversas spiritam, spiritus autem adversas carnem. A 
qao qais superatus est, hajas servas est.

La chair combat contre 1’esprit et 1’esprit contre la chair. Celui des 
deux qui est vaincu, dit l’apôtre, devient esclave de l'autrc.

Si 1’esprit prend le dessus, il traite le corps en esclave, ct le fait servir 
à sa sanctification, mais si le corps se rend maitre de 1’esprit, il s’en scrt 
comme d’un esclave et le fait servir à sa reprobation.

II est donc importam, chctiens mes f., que nous sentions toute l’in- 
dignité de cette servitude, aíin que nous nous en garantissions.

Examinons la chosc par degrès.

Jc dis en premier lieu que la servitude de (la chair) l’impureté est 
cruelle à 1’homme et rend sa vie malheureuse.

En second lieu, très pernicieuse au salut et presque toujours suivis 
de la reprobation de celui qui s’est rendu 1’esclave de l’impureté.

En troisième lieu servitude qui devient nécessairc ct qui damne (un 
très) ceux qui sc sont livres à ce vice, et ils sont en très grand nombre.
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2.21 - SERMON

SERMON ON IMPURITY

Non regnet peccatum in vestro mortali corpore, at obediatis concapi- 
scentiis eius.

“Do not Ict sin reign in your mortal body, and do not obey its desi- 
res.” Rom. ch 6

Plcasure is a strange thing: everyone seeks it and no one can find it. 
It is thc main occupation of worldly people. Some look for it in feasting, 
othcrs in debauchery; some in games, some in conversation; some in rich 
possessions, and finally others seek to satisfy their animal passion, and no 
one finds the plcasure he is looking for.

Caro concapiscit adversas spiritum, spiritus autem adversas carnem. A 
quo quis saperatas est, huius servas est.

The flesh fights against the spirit and thc spint against thc flesh. 
Whichevcr of thc two is overcome, says thc apostle, becomes thc slave of 
thc other.

If the spirit gains the upper hand, it treats the body as a slave and 
uses it for our sanctification, but if the body becomes the master of the 
spirit it uses it as a slave and uses it to bring about our reprobation.

It is important, then, Christians, my brothcrs, that we should feel all 
lhe indignity of this servitude, so that we may be protected against it.

Let us examine this, one point at a time.

First of all, I say that slavery to (the flesh), impurity, is cruel to man 
and makes his life miserablc.

Secondly, it has a most pernicious effect on our salvation and is al- 
most always followed by the reprobation of the person who has become 
the slave of impurity.

Thirdly, this slavery, which becomes inevitable, and which damns (a 
great) those who have given themselvcs up to this vice, and there are a 
great many of them...
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Moysc après avoir passe la Mer Rouge, éleva un autel au Seigneur et 
entonna un admirable cantique en action de graces au Seigneur. Pour 
vous apprendre, mes F. a recevoir comme bienfait de Dieu sans lui en te- 
moigncr votre reconnaissance est ce ainsi, mes F. qu’on se comporte dans



2.22
EXHORTATION

From an autograph in AFM 134.32
on a hooklet of24 pages, format 18 A X 14 cm
written on pages 18, 19 and at the top of 20,
after a talk on hell, Doc. 134.03

What follows is an isolated text which is found after a talk on hell. It is written 
in relatively big writing, clear, without any crossings-out, but not without spelling mi- 
stakes. These latter and the awkward style, arising from the fact that the writing does 
not manage to keep up with the ardour of his thought, leads one to suppose that it 
was composed by Champagnat himself. He is talking to farm workers, no doubt 
those in La Valia.

If what has just been said is true, this text is interesting in that it is a sponta- 
neous thought of our Founder, without research nor calculation. With the shades of 
meaning and the intonations of the spoken word one can understand that it could 
have a certain impact on his audience.

After he had passed over the Red Sea, Moses raised an altar to the 
Lord and intoned an admirable hymn of thanksgiving to the Lord. I say 
this to teach you my dear brethren not to receivc a gift from God 
without showing him gratitude. Is that the way we act in this parish?. 
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cettc paroisse. Le contraire de ce que fit Moyse n’arive-t-il pas. Car, dites 
moi seincèrement quel est le temps ou le Seigneur est le plus offensc 
dans cette paroisse. (Répondez s) est ce au temps d’hiver oü tout le 
monde remplit ses devoirs de religion, on assiste pendant ce temps bcau- 
coup plus assidument à la celcbration des Sts mystcres, non seulement le 
dimanche, mais mcme la semaine. L’église est à tous moments fréqucntcc 
et le dimanche elle ne désemplit pas d’une obe à 1’autre, et cependant 
dans ce temps il semble que le ciei est de bronze. Dur hiver qui est enco- 
re un temps si pénible créé pour chatier 1’homme on s’empresse, non 
seulement le dimanche, mais mêmc la semaine autour de nos conlession- 
naux. En hiver, non seulement les fcmmes, mais encore les hommcs. Le 
Seigneur veut il faire des donts aux hommes. L’instant mcme oú il reçoit 
ccs dons est le moment oü il semble prendre a tache de 1’offenser. Car 
mes chers frèrcs est ce quand on someille qu’on offense plus le Seigneur, 
non, mais 1c bon Dieu a t il fait parvenir a maturité la récolte, l’a t il 
conservée jusqu’au moment oü il peut en jouir a son aisc. c’est à dire a 
mesure qu’cllc tombe entre ses bras.

Etrange et cpouventablc ingratitude des hommes, ils complotent 
comment ils feront pour mieux offenser le Seigneur. Car mes frèrcs n’est 
ce pas vrai, soyons de bon compte que le temps ou vous achevez de reti- 
rcr, de ranger les dons que vous avez reçus gratuitement des mains du 
Seigneur, alors vous rassemblez vos amis, vos voisins pour offenser, pour 
insulter celui qui vous a comblé dc bien.
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Is it not the opposite of what Moses did that happens? For, tell me since- 
rely, what is the time when the Lord is most offended in this parish? 
(Reply s) Is it in winter time when everyone fulfils his religious duties? 
During that time one is more assiduous in attending the celebration of 
the sacred mysteries, not only on Sundays, but also during the week. 
People visit the church all day and on Sundays it does not empty from 
one dawn till the next, and yet during that time it seems that the sky is 
made of bronze. In harsh winter, which is such a painful period, one that 
is created to punish mankind, people come hurrying, not only on Sun- 
day, but also during the week, round our confessionais. In winter, not 
only women, but men also. The Lord wants to make gifts to mankind. At 
the very moment when he receives these gifts, that is the time, it seems, 
when man is intent on offending him. For, my dear brethren, is it when 
we are sleeping that we offend the Lord most? No! But has God brought 
the harvest to maturity? Has he preserved it till the moment when man 
can enjoy it at his ease, that is till it is ready to fali into his arms?

What a strange and frightful ingratitude in men, they plan how to 
act so as to offend God most. For, my dear brethren, is it not true? Lets 
be fair about it, when you have finished taking away and arranging the 
gifts you have freely received from the hands of the Lord, it is then that 
you gathcr together your friends and neighbours to offend and to insult 
God who has filled you with good things.

67





2.23
CONFERENCE

from the autograph in AFM 134.31
in a booklet of 20 pages, formai 19.5 X 14.5 cm
written on pages 2, 3 and 4 - on pages 9 and 18

is the document 134.09

on the first page we read: Yoti the -
mattress -
two blankets - 60 bottles
paper... 150

72
78

The text which follows is far from being homogeneous. It is rather two 
texts which follow each other in the booklet, the first on page 2, the other on 
pages 3 and 4. Does the author intend to make the one follow the other, consi- 
dering the second onc as an illustration of the first, that is the sacrilegious man- 
ner of receiving the Eucharist? That seems probable, but not certain. Neverthe- 
less we give them as follows, just as they have been preserved in the archives.
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In nomine Patris et Filii et Spiritus Sancti

N’est-il pas bicn étonnant, mes F. que la f(ête) dc la très Ste Trinité 
qui est la première et la plus grande solennité, soit néanmoins celle que 
l’Eglise celebre avec moins de solennité? En voici la raison, M.F.: cctte 
solennité est bien moins la fête de la terre que celle du ciei; celle du temps 
que celle de 1’éternité. Un vrai chrétien doit désirer de comemorer

Tournons nos regards sur d’autrcs mystères, plus proportioné à 
notrc faiblesse. Eamour de Jésus C. pour nous dans dans le très St Sacre- 
ment de 1’autel et le don qu’il nous fait de son Sacré Coeur (dans le tr) 
sera l’objet des deux solennités prochaines. Préparons-nous à les celebrcr 
dignement. - et faire tous les efforts pour s’y préparer.

“Venez a moi vous tous qui êtes fatigués et qui êtes chargés et je 
vous soulagerai. Le pain que je donnerai est ma chair, que je dois donner 
pour la vie du monde. Prenez et mangez ceci est mon corps qui sera livré 
pour vous faites ceci cn mémoirc de moi.

Celui qui mange ma chair et boit mon sang demeure en moi et je dc- 
meure en lui. Ces paroles que je vous dis sont esprit et vie.»

Un père avoit un fils qu’il aimoit tendrcment ct à qui il prodiguoit 
les soins et les bienfaits. Cependant ce fils, à chaque bienfait qu’il rece- 
voit dc son père lui repetoit sans cesse qu’il vouloit quitter la maison pa- 
ternellc pour vivre au gré dc ses penchans pervers. Le père entendant de 
pareils discours versoit des larmes sur le malheur de son fils. Enfin ce 
fils, ne prenant conscil que de ses passions ct de scs compagnons de dé- 
bauche, part un jour sans ricn dire à son père. Le père étant informé du 
départ de son fils, verse un torrent de larmes sur la perte qu’il vicnt de 
faire. Eluit jours se passcnt et la douleur du père allant toujours en crois
sant il dit il faut que j aille moi-mêmc le chercher ct jusqu’à ce que je l’ai 
trouvé je ne reviendrez point. Après l’avoir chcrché inutilement pendant 
deux jours, tout en traversant une forêt, il apperçu un homme, à 
quelques pas du chemin, n’ayant plus qu’un souflc de vic, tout couvert 
dc blessure. Cétoit des voleurs qui, après lui avoir enlevé tout ce qu’il 
avoit, 1’avoient laissé dans cet état parce qu’ils le croyaient mort. Cet in- 
fortuné père s’avance pour reconnoitre si ce nc seroit point par hazard 
son fils. II soulève un pcu le moribond sans pouvoir le reconnoitre, tclle- 
ment les blessures et le sang 1’ont défiguré. Après lui avoir lavé le visage; 
il reconnoit enfin son malheureux fils qui n’a plus qu’un soufle de vie. 
Alors ses entrailles sont eumues une grande abondance de larmes sort de 
ses yeux et coulcnt sur son cher fils qu i! tient étroitcment ambrassé. Le 
jeune homme ainsi secouru, reprend pcu à pcu <la connaissance> ses
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In nomine Patrís et Filii et Spiritus Sancti

Is it not very astonishing, Brothers, that the feast of the Most Holy 
Trinity, which is the first and greatest solemnity, should, nevertheless, be 
the one which the Church celebrates with least solemnity? Here is the 
reason, Brothers: this solemnity is less an earthly feast than a heavenly 
one; less one of time than of eternity. A true Christian ought to wish to 
commemorate...

Let us turn our eyes to other mysteries, more adjusted to our weak- 
ness. The love of Jesus Christ for us in the Most Blessed Sacrament of 
the altar, and the gift he makes to us of his Sacred Heart (in the most) 
will be the object of the next two solemnities. Let us prepare to celebrate 
them worthily, and make every effort in this preparation.

“Come to me, all you who are weary and overburdened and I will 
refresh you. The bread that I shall give you is my flcsh that I must give 
for the life of the world. Take and eat, this is my body which will be 
given up for you. Do this in memory of me. He who eats my flesh and 
drinks my blood lives in me and I live in him. These words which I 
speak to you are spirit and life.”

A father had a son whom he loved tenderly and on whom he lavi- 
shed great care and favours. And yet, this son, after each favour he recei- 
ved from his father, repeated unceasingly that he wanted to leave the fa- 
mily house to live according to his perverse tendcncies. When the father 
heard such talk he shed tears over the unhappincss of his son. Finally, 
this son, listening only to his passions and his companions in debau- 
chery, left one day without saying anything to his father. When the father 
heard of his sons departure, he shed many tears over this loss he had su- 
stained. Eight days passed, and since the grief of the father grew greater, 
he said: “I must go myself and look for my son, and I shall not return 
until I find him.” After having searched for him in vain for two days, 
while going through a forest he noticed a man, a few paces from the 
road, who was near his last breath and was covered with wounds. Some 
robbers had taken everything he had from him, and had left him in this 
State because they had thought him dead. The unfortunate father went 
forward to see if, by any chance, this might not be his son. He raised up 
the dying lad without recognizing him, so much had the wounds and 
blood disfigured him. When he had washed his face, he finally recogni- 
zed his wretched son and a flood of tears gushed from his eyes and fell 
on to his dear son whom he held tightly in his arms. Being helped in this 
way the young man gradually regained <consciousness> his strength. But 
what use did this barbaric and unnatural son make of it? He drew out a
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40 forces. Mais qucl usage en fait-il, ce fils barbare et dénaturé? II tire un 
poignard qu’il enfonce dans le sein de son père! Quel chatiment, mes f. 
pourra assez punir ce celerat. Vous fremissez sans doute, mes f., au recit 
d’une pareil action. Cependant combien parmi vous qui limite, je dis 
plus, qui surpasse la cruauté de ce fils.
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40 dagger and stuck it in his fathers chest! What chastisement, Brothers, 
would bc fitting punishment for this rascal? You are no doubt trembling, 
Brothers, at the account of such an action. Yet how many among you are 
there who match, nay more, even surpass the cruelty of that son?
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2.24

RETREAT NOTES

from an autograph in AFM 134.01
on a separa te sheet, format 23.8 X 18.8 cm 
written recto verso.

The text which follows and which has been classified among the sermons of 
Father Champagnat is obviously not really one of them. Would it be a plan for a re 
treat with the subjects of the instruetions to be given? This does not seem to be likely 
either, for the priestly refcrences on the 6th and 7th days shows that it is a retreat 
given to ecclesiastics. Now, it is difficult to imagine that Father Champagnat would 
have been called upon to give a retreat to priests. Therefore there remains only the 
hypothesis that the retreat is one which he himself followed and during which he 
took these notes, either from the instruetions he had heard or from personal reading.

While it is always interesting, of course. to have writings of our Founder that are 
really personal, we cannot help but be surprised to find here a text whose general at- 
titude is rather negative: uselessness of life, sin, death, hell, poverty, without any final 
exhortation towards an ideal. For this reason it would be very interesting to be able 
to give a date to this text, but there is no indication which would allow us to put 
forward any hypothesis in this regard.
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ler jour: Fin de 1’homme - Dieu m’a créé - C’est Dieu qui m’a créé ; 
quel autre que Dieu auroit pu me creer: ce n’est pas moi, ce n’est pas 
mes parens, ce n’est pas les hommes, ce n’cst pas le hazard.

Pour quoi Dieu m’a-t-il créé - Pour que je lui apparticnne, que je ne 
soupire qu’après lui et que je lui rapporte toutes mes actions.

2ème : Inutilité de la vie - Action dépourvue de merite -
page blanche.
Vie remplie de crime - page noire - ô que tout cela est bien propre à 

nous humilier - Vierge Ste., obtenez moi la ste...
Péché: mal de Dieu ; injustice la plus grande ; revolte la plus criante 

; ingratitude la plus noire ; mépris le plus formei ; faute la plus inconse- 
vable.

3me : Le péché detruit 1’ouvrage du Pèrc, du Fils, du St Esprit, de 
l’Eglise, des prétres, prédicateurs, confesseurs.

Mort et Passion de Notre Seigneur Jésus Christ: mes péchés qui en 
sont la cause.

Le péché mortel est le mal de 1’homme, le prive dc sa robe dino- 
cence, de l’amitié de Dieu, le rend scmblable au démon, le dépouille de 
ses mérites, 1’asujetie a tout ce qu’il y a d’infame.

4me: Lc péché venicl est le mal de Dieu et le mal de l’âme.
Le péché veniel est le mal dc Dieu en ce qu’il outrage toutes ses per- 

fections. - Io celui qui le commet méconnoit le domainc dc Dieu sur lui - 
Dieu lui défcnd dc se donner cette legère satisfaction, ce mensonge - lc 
pecheur répond, je n’en ferai rien: Non serviam

Le péché veniel est lc mal dc 1’homme.
La tiedeur - marques de la tiedeur - remede contrc la tiedeur - Dieu 

a en horreur la tiedeur: \Jtinam frigidus esses
La perfection consiste cn une intime union avec Dieu - Que faut-il 

faire pour établir cette intime union? - 11 faut copier trait pour trait Jésus 
Christ.

Le monde n’cst rien - les biens qu’il estime ne sont rien: les riches- 
ses, domainc, or, argent, dignités, chargcs, beauté, habileté, Science, plai- 
sir, tout cela ne sont que de vains noms sans réalité.

5me: La mort: ce qu’il y a dc certain dans la mort ; ce qu’il y a d’in- 
certain ; lc jugement particulier.

Jugement général - resurection des morts - dans la vallée de Josa- 
phat - séparation des justes - sentcnces.
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lst day: The end of man - God created me - It is God who created 
me; who else but God could have created me? Not myself, not my pa- 
rents, not men, not chance.

Why did God create me? So that I might belong to him, that I 
should yeam for him only and give him an account of all my actions.

2nd: uselessness of life - Activity without merit -
a blank page.
A life filled with crime - a Black page - oh, how appropriate is all 

that to humiliate us - Holy Virgin, obtain for me the holy...
Sin: God’s pain; the greatest injustice; the most glaring revolt; the 

blackest ingratitude; the most formal contempt; the most inconceivable 
offence.

3rd: Sin destroys the work of the Father, the Son, the Holy Spirit, 
the Church, the priests, preachers, confessors.

Death and Passion of Our Lord Jesus Christ; this was caused by my 
sins.

Mortal sin is the evil of man, it deprives him of his robe of innocen- 
ce, of God’s friendship, makes him like the dcvil, strips him of his merits, 
subjects him to all the evil there is.

4th: Venial sin is the pain of God and of the soul.
Venial sin is God’s pain because it is an insult to all God’s perfec- 

tions.
- 1. The pcrson who commits sin ignores God’s dominion over him - 

God forbids him to give himself this small satisfaction, this lie - the sin- 
ner rcplics, I shall do nothing about it: Nom serviam.

Mortal sin is man’s pain.
Tepidity - signs of tepidity - remedy against tepidity - God holds te- 

pidity in horror: Atinam frigidus esses
Perfection consists in an intimate union with God - What must we 

do to bring about that intimate union? - We must copy the characteri- 
stics of Jesus Christ one by one.The world is nothing -the things it values 
are nothing: riches, land, gold, money, dignities, high positions, bcauty, 
skill, knowledge, pleasure, all these things are empty names without rea- 
lity.

5th: Death: what is certain about death; what is uncertain; the parti
cular judgment.

The general judgment - the resurrection of the dead - in the valley of 
Josaphat - separation of the just - sentences.
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6o Enfer - peine du dent ; peíne du sens ; enfer des prêtres ; Eternité.
Union qui doit exister entre Jesus Christ et nous ; ler sans cette 

40 union nous ne pouvons avoir part à sa rédemption ; nous ne pouvons ob- 
tenir le pardon de nos péchés ; nous ne pouvons rien faire de meritoire 
pour le ciei.

II faut imiter Jésus Christ: vérité importante, vérité fondamentale ; 
impossible d’obtenir le salut sans cette imitation nous ne pouvons obte- 

45 nir 1’entrée dans le ciei que par notre conformité avec J.C., notre divin 
modele: Veni et sequere me

7me: Jésus pauvre dans 1’étable de Bethléem, en Egypte, a Nazaret 
et pendant ses trois années de vie publique, sur la croix - Ses apôtres ont 
été pauvres - Tous les hommes apostoliques pauvres, selon le precepte de 

50 leur divin maitre.
Jésus souffrant depuis sa naissance jusques à sa mort. - Les apôtres...
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6th: Hell - toothache; pain of sense; the hell of priests; Eternity.
40 Union which must cxist between Jesus Christ and us; 1. without that 

union we can have no part in his redemption; we cannot obtain pardon 
for our sins; we can do nothing to deserve heaven.

We must imitate Jesus Christ: an important truth, a basic truth; im
possible to obtain salvation without this imitation - we can only enter 

45 heaven through conformity with our divine model, Jesus Christ: Veni et 
sequere me

7th; Jesus, poor in the stable at Bethlehem, in Egypt, in Nazareth 
and during the three ycars of his public life, on the cross. His apostles 
were poor - All apostolic men are poor, according to the precept of their 

50 divine master. Jesus suffering from his birth to his death. - Thc apostles...
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INSTRUCTION

from an autograph in AFM 134.33
booklet of 16 pages, forma t 19.2 X 11.6 cm
written on pages 1 to 8, pages 10 to 13, doc. 134 1 3

We end our series of the sermons and instruetions of our Founder as we began 
them, with a text on Mary. We have before us a preparation of a sermon whose plan 
is clearly indicated, while it is only the first point that is clearly developped, almost in 
its entirety, the other two receiving only summary treatment.

Considering the number and the nature of the things he crossed out, it is ob- 
vious that Father Champagnat was in a hurry or that he was preocctipied with 
something else.

As to the date of this text and the people to whom it was to be addressed, it is 
scarcely possible to fix it. It is true that one can see a similarity to another sermon on 
conversion, that is the one where he pretended to send all the sinners out of the 
church (cf C.M. 3 p 82 ss), but if that one seems to have been composed for a mis 
sion, there is nothing which would allow us to say that the same applies to the one we 
are considering here.

Note: Words in brackets have been crossed out in the text; those in square 
brackets have been added by us.
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Postquam impleti sunt dies purgattonis Mariae, tulerunt illum in Jeru
salém, ut sisterent eum Domino

Les jours de la purification dc Maric étant accomplis ils portèrent 
1’enfant Jésus au temple pour 1’offrir au Seigneur. en St Luc C.2J22]

M.f. que d’admirables (choses) instructions la fête de ce jour nous 
met sous les yeux. Une vierge mère et très pure qui se purifie ct qui rcm- 
plit une loi qui ne la regarde pas même. Lc fils de réternel est lui-même 
offert à son père quoiqu’il soit aussi parfait. 11 est le rédempteur des 
hommes et ccpcndant il est racheté : Exulta filia Sion, ecce rex tuns veniet 
tibijustus et salvator Réjouissons nous mes f., voici notre Sauveur, notre 
roi, Veniet desideratus cunctis gentibus\ est arrivé le désiré dc toutes les 
nations.

Saint Joseph accompagne Jésus et Marie comme chef de cette Ste fa- 
mille. (Vierge Ste votre... dans cctte instruction nous considérerons trois 
choses)

Dans cette instruction nous considérerons trois choses: la purifica
tion dc Maric, la présentation de (Joseph) Jésus et la présence de Joseph.

Vierge Ste votre secour et vous m.f. votre attention, jc ne serai pas 
long.

Dabord, M.f. quellc leçon Marie nous donnc-t-elle dans sa purifica
tion? Elle nous enseigne Io l’obéissance, 2o 1’humilité, 3o la pauvreté.

Et Io son obéissance: Marie obéit à une loi dont les termes dans leur 
sens propre semble 1’exccpter formellement puisqu’clle marque: une 
femme qui aura conçu et enfanté suivant le cours ordinaire de la nature. 
Mais par amour pour la loi dc Dieu, et pour l édification du prochain qui 
ignoroit lc grand mystère qui s’étoit opéré en sa faveur, Marie ne fait 
point valoir ses privilèges. Elle observe tous les commendcmens avec une 
scrupuleuse fidélité. Est-ce avec cette ponctuelle fidélité, mes frères, que 
nous observons les préceptcs, non seulement de 1’église, mais même ceux 
qui nous viennent immédiatement de Dieu. Hélas, mes f. si au même in- 
stant tous ceux qui les trangresse formellement disparoissoient d’ici, du 
milieux de cctte assemblée, combien en resteroit il. Mais (que seroit ce 
si) combien en resteroit il non seulement ceux qui les trangressent, mais 
ceux même qui ne les remplissent qu’imparfaitement. Car remplissons 
nous, mes frères la loi d’aimcr Dieu toutes les fois que nous mettons aux 
premier rend dc nos importantes affaircs cellcs qui ne sont que temporel- 
les ; toutes les fois que nous renvoyons 1’affaire de notre salut ; toutes les 
fois qu’après avoir entendu une prcmicrc messe vous passez le reste du 
jour sans faire ni prière, ni lecture, ni oeuvre de charité: les dimanches tu 
garderas.
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Postquam impleti sunt dies puríficationis Mariae, tulerunt illum in 
Jerusalem ut sisterent illum Domino.

When the days of Marys purification had been accomplished, they 
brought the child Jesus to the temple to offer him to the Lord. in Luke 
C.2,[22]

My brethren, what wonderful (things) instruetions does today’s 
feast lay before our eyes. A virgin who is a mother and is most pure lets 
herself be purified and so fulfils a law which did not apply to her. The 
son of the eternal one is himself offered up to his father although hc is 
equally perfect. He is the redeemer of men, and yet he is redeemed: 
Exulta ftlia Sion, ecce rex tuus veniet tibi justus et salvator. Let us rejoice, 
my dear brethren, here is our Saviour, our king. Veniet desideratus cunc- 
tis gentibus\ the desired of all the nations has come.

Saint Joseph accompanies Jesus and Mary as head of this holy fa- 
mily. (Holy Virgin... in this instruetion we are considering three things)

In this instruetion we are considering three things: the purification 
of Mary, the presentation of ( Joseph) Jesus and the presence of Joseph.

Holy Virgin, your help, and you, my dear brethren, your attention, 
I shall not be long.

First, my dear brethren, what lesson does Mary give us in her puri
fication? She tcaches us 1. obedience, 2. humility, 3. poverty.

And 1. her obedience: Mary obeyed a law whose terms, in their 
proper sense, seemed to make her an exception, since it stipulated: a 
woman who had conceived and given birth following the usual course of 
nature. But because of her love of God and for the edification of her 
neighbours who did not know the mystery which had been operated in 
her favour, Mary did not wish to exploit her privileges. She observed all 
the commandments with scrupulous fidelity. Do we, my dear brethren, 
observe the precepts with such punctilious fidelity, not only those of the 
Church, but those which come to us directly from God? Alas, my dear 
brethren, if all those who deliberatcly transgress these commandments 
were to disappear from the midst of this assembly at this same moment, 
how many would be left? But (what about if) how many would be left if 
not only those who transgress deliberately but also those who fulfil their 
duty in an imperfect manner? For, my dear brethren, do we fulfil the law 
of loving God every time we put into the first rank of our important af- 
fairs those which are merely temporal, every time we put off the business 
of our salvation, every time that, after having heard a first Mass you 
spend the rest of the day without saying a prayer or reading a spiritual 
book or performing a work of charity: you must keep the Sunday holy.
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M.f. soyons un peu de bonne foi. Sans passer au commendemen dc 
l’église, sans sortir du premier commendement, combien y en a t il qui le 
remplissent: un seul Dieu tu adoreras et aimeras parfaitement.

[2o ] Considérons maintcnant mes f., avec quelle humilité Marie fait 
tout cela.

Marie en se rendant au temple pour y être purifiée comme les autres 
femmes [elle] sacrifie aux yeux des hommes la gloire de la virginité dont 
elle avait été si jalouse aux yeux des anges et de Dieu. Voyons cette sainte 
famille, s’avançant ver Jérusalem, sans orgueil dans leur équipage et leur 
habillement, sans suite, sans précipitation, mais avec un air simple et re- 
cueilli, les yeux modestement baissés ct tournés ver son cher enfant 
Jésus. Enfin arrivé à Jérusalem, elle se prosterne dans le premier parvis 
du temple comme une femme immonde qui ne peut entrer dans le (pre
mier) second avant d’avoir été purifiée. Cette aimable (enfant) Viergc 
scait que Dieu connoit sa pureté et cela lui suffit, elle se met peu en peine 
du jugement des hommes. Quelle différcnce, M.f. avec nous. Pourvu que 
nous soyons estimé des hommes, nous nous mettons peu en peine du du 
reste. Que notre âme soit souillée aux yeux de Dieu, tout cela est pris 
pour rien, pourvu que nous soyons estimés.

3o Son esprit de pauvrcté n’est pas moins admirable. Selon la loi, la 
mère devoit offrir un agneau, ou si sa situation ne lui le permetroit, deux 
petits de colombes. Marie s’en tient à cette dernière disposition de la loi 
qui lui étoit plus conforme. Cette divine mère ne rougit pas de paroitre 
pauvre aux yeux du monde et dans la maison de Dieu. Idéias n’est-ce pas 
là que notre vanité veut paroitre avec plus d’éclat et d’ostentation.

Second point : La présentation de Jésus.
Jésus C. est présenté au temple, il y est offert et il y est racheté.
1° Jésus C. est porté au temple. Considérons ce tendre agneau porté 

de 1’étable à 1’autel, comme une victime destinée à 1’immolation. 
Contemplons, mes f. ce divin enfant tantôt entre les bras de de Marie, 
tantôt entre les bras dc St Joscph. O heureux fardeau qui donnez des 
forces à ccux qui vous portent et qui portez vous même 1’univers en vos 
main! Marie et Joscph vous soutiennent tour à tour ct à 1’envic pour sa- 
tisfaire à leur amour. Ils vous serrent, ô divin Jésus, tendrement sur leur 
coeurs. C’est vous qui les soulagez, ô tendre enfant, de leur fatigues. Déjà 
commence à s’effectuer cette promesse: Venite ad me qui laboratis et one- 
rati estis et ego reficiam vos.
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My dear brethren, let us be men of good faith. Without passing on 
to the commandments of the Church, without going beyond the first 
commandment, how many are there who fulfil it? You must love and 
serve the one true God.

[2] , Let us now consider, my dear brethren, with what humility Mary 
did all that. Mar,', by going to the tcmple to be purified there like other 
women [shej sacrificed in the eyes ol men the glory of her virginity of 
which she had been so jealous in the eyes of the angels and of God. Let us 
look at this holy family going up to Jerusalém, with no ostentation in their 
baggagc or in their clothing, with no retinue, with no haste, but with a sim- 
plc and recollectcd demeanour, with their eyes modcstly cast down and 
turned towards their dear child Jesus. When they finally rcach Jerusalém, 
she prostrates herscll in the lirst court ol the tcmple like an impure woman, 
who cannot go into the (first) second one before she has been purified. 
This lovable (child) Virgin knows that God is aware of her purity amd that 
is enough for her, she is not troubled by the judgment of men. How differ- 
ent, my dear brethren, from us. Providcd we are esteemed by men we are 
not bothered by anything cise. Our soul could be staincd in the eyes of 
God, all that does not count, providcd that we are wcll thought of.

3. No less admirable is her spirit of poverty. According to the law, 
the mothcr should offcr a lamb or, if her circumstances should not allow 
this, two small doves. Mary keeps to this second clausc of the law which 
was more in accordance with her statc. This divinc mother is not asha- 
med to be considered poor in the eyes of the world and in the house of 
God. Alas, is that not where our vanity wants us to appear with more 
glamour and ostentation.

Second point: Lhe presentation of Jesus.
Jesus Christ is presented in the temple, there he is offered and there 

he is bought back.
1. Jesus Christ is brought to uic temple. let us consider this tender 

lamb being carried from the stable to the altar, like a victim destined to 
be immolated. Let us contemplate this divine infant, my dear brethren, 
now in Marys arms, now in Josephs. O blessed burden, which gives 
strength to those who carry you and who yourself carry the universo in 
your hand! Mary and Joseph are holding you in turns each desirous of 
satisfying their love. O divinc Jesus, they press you tenderly to their 
hearts. It is you, tender child, who are comforting them after their tiring 
day. The promise is already beginning to take effect: Venite ad me qui la- 
boratis et onerati estis et ego reficiam vos.
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2o Jésus est offert dans le tempie.
La loi ordonnoit que tous les premiers nés seroient offerts à Dieu 

comme lui étant spécialment destiné en mémoire de ce qu’il avoit fait 
mourir tous les premiers nés des égyptiens pour la délivrance du peuple 
juif.

3o Jésus est racheté du temple.
Les premiers nés consacrés au Seigneur auroit du demeurer au Ser

vice du temple mais Dieu y ayant destiné toute la tribu de Lévi, ordonna 
que tous les premiers né des autres tribus seroient rachetés au prix de 
cinq sicles.

La préscnce de Joseph.
Joseph paroit ici comme chef de la famille, comme époux de Marie 

et comme pcre de Jésus.
Io Comme chef de la famille, c’est lui qui ordonne toute la cérémo- 

nie, qui pourvoit à tout ce qui est nécessaire et veille à Pender accomplis- 
sement de la loi. Aussi le chef de toute famille chrétienne doit il veiller à 
ce que la loi de Dieu s’observe íidellement dans sa famille.

2o Comme époux de Marie, Joseph prend part à son sacrifice, à sa 
ferveur, à ses humiliations, à sa pauvreté, à ses peines, à ses mérites, à ses 
vertus.

3o Comme père de Jésus, Joseph a le bonheur de s’offrir à Dieu de 
concert avec Marie.

Sur la page 9 on lit:
Parate viam Domini, rectas facite semitas ejus et videbit omnis caro 

salutare Dei
Preparez les voies du Seigneur, rendez droit ses sentiers et toute 

chair verra le Sauveur.
Pourquoi J.C. vient il sur la tcrre.
Secondement: comment nous devons nous comporter pour profiter 

de sa venue.
Et d’abord, J.C. vient sur la terre pour nous sauver et pour nous et 

convaincre, suivons le depuis la creche jusqu’au calvaire.
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2. Jesus is offered in the temple.
The law ordained that all the first-born should be offered to God as 

being specially destined for him, in memory of the fact that he had had 
all the first-born of the Egyptians killed for the deliverance of the Jewish 
people.

3. Jesus is bought back from the temple.
The first-born who were consecrated to the Lord should have been 

obliged to remain in the service of the temple, but God, having destined 
the whole tribe of Levi for that purpose, ordained that the first-born of 
all the other tribes should be bought back for the price of five shekels.

The presence of Joseph.
Here Joseph appears as head of the family, as spouse of Mary and as 

the father of Jesus.
1. As head of the family, it is he who regulates the whole ceremony, 

who provides all that is necessary and sees to the exact acccomplishment 
of the law. So should the head of every Christian family see to it that the 
law of God is faithfully observed in his family.

2. As spouse of Mary, Joseph shares in her sacrifice, in her fervour, 
in her humiliations, in her poverty, in her pain, in her merits, in her vir- 
tues.

3. As the father of Jesus, Joseph has the happiness of offering him
self to God along with Mary.

On page 9 we read:
Parate viam P)omini, rectas facite semitas ejus et videbit omnis caro 

saiu tare Dei.
Prepare the ways of the Lord, make straight his paths and all flesh 

will see the Saviour.
Why does Jesus Christ come down to this earth.
Secondly: What should we do to draw advantage from his coming?

And first of all, Jesus Christ comes to earth to save us and to convin- 
ce us of this. Let us follow him from the crib to Calvary
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