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F O R E W O R D
This volume, which is mainly a history of the spir
itu ality and daily life of the Passionist Congregation,
fu lfills a longing cherished since the earliest days of the
Institute.. A casual perusal of this and the following
volumes may at times convey the impression that some as
pects have been neglected, while others may appear over
done.
The chief reason for this is the lack of available
works for reference and for more exhaustive study. Mono
graphic studies on local communities and provinces are
scarce, while works on the spiritu ality of the Congrega
tion a re, at best, in their in itia l stages.
This may be the case particularly with the present
volume.
Its object is not only to portray the realization
of the Passionist charism in its spiritual and apostolic
exigencies, but also to convey an objective knowledge of
the charism itself and the spiritual characteristics on
which it is founded and which in turn flow from it. It is
necessary, as well, to make known the founder's person
a lity , his consciousness of the charism received, and his
work as master and leader.
It is further necessary to
study how postulants were formed; how the memory of the
Passion was promoted and the apostolic activity which
flowed from it.
As this study progressed, new avenues of
research disclosed the spiritual heritage of the Congrega
tion as presented by the tradition and theology of the
religious life .
Since the details of such research would
have unnecessarily prolonged our history, I have often
times had to limit myself to mere references in order to
stimulate our readers to further study.
A more satisfactory reconstruction of the realization
of the ideals of community life and apostolic activities
was not always possible. Documentation is scarce.
We
have no records of information which local or provincial
superiors periodically sent to their respective major supe
riors concerning the state of their houses or provinces.
During the period from 1720 to 1775 no records were kept
of apostolic ministries (retreats and popular missions) nor
of those who made retreats in Passionist houses. No trace
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has been left of the founder's vast correspondence, nor of
his procurator Struzzieri, with members of pontifical com
missions concerning the revision of the Rule, the contro
versy with the mendicants or the obtaining of solemn
vows. Such correspondence would have cast much ligh t not
only on the chronological development of events, but more
so on the motives of Paul Danei and his collaborators who
were parties to those events so closely knit with the charism of the Institute.
Everlasting gratitude is due Fr. John Mary Cioni
who has handed down much interesting information on
persons and events, although at times as a first draft
awaiting a definitive form.
Without his patient and
painstaking labor many aspects of events and persons of
the Congregation would be veiled in mist if not totally
ignored.
Many readers, Passionists particularly, may easily
look up Fr. Enrico Z offoli's three volumes on Paul of the
Cross where foundations and other events of this period
are dealt with at length. To avoid making the volume too
ponderous, I have omitted references to documents and
other details treated by him.
1 hope this volume may serve as a va lid introduc
tion to the knowledge of the charism and spiritu ality of
the Congregation and of its work for the people of God,
as well as being a help in discerning these benefits in
an historical context so far removed from our present
socio-religious situation.
1 also hope the style and pre
sentation of this work may not impede an objective under
standing of its contents, which were patiently gathered
and organized in order to make known the Congregation's
part in the history of salvation and in the sp iritu al-in 
stitutional rea lity lived by men who believed in the love
of God as revealed in the Passion of Jesus Christ.

U

Chapter I
SOME

SOCIO-RELIGIOUS ASPECTS
THE EIGHTEENTH CENTURY

OF

This chapter deals b rie fly with some aspects of the
century in which the Passionist Congregation was found
ed. It does not deal with a ll the problems in this cent
ury, which marks the beginning and the end of two his
toric epochs. Only passing reference is made to the
trends of European thought in order to illustrate the out
standing aspects of the socio-cultural life in Ita ly , the
birthplace of the Passionist Congregation.

A. NEW UNDERSTANDING OF THE WORLD
1. Attention given to "nature" and "reason"
The new attention given to ."nature" and to man,
or, better still, to his "reason," was the outstanding
element of the 1700s. This was in contrast with the Aris
totelian concept accepted in Catholic culture, concept that
had become rather static.
Science at the time was mainly
a search for truth by means of the study of authoritative
sources: revelation, the Fathers of the Church, philoso
phers, tradition. "A change, however, took place in the
second half of the fourteenth century and decidedly in
the fifteenth.
Thirst for knowledge went directly to the
rea lity of things.
Independently of previous models, man
wanted to see with his own eyes and examine with his
own mind in order to arrive at a critica lly founded
judgment.
This was va lid as regards nature, and thus
gave rise to modern experimentation and rational theory.
The same held for what concerned tradition, givin g rise
to humanistic criticism and historical science based on
reliable sources. It applied also to social l i f e : hence new
concepts of state and law.
In contrast with the unity of
life and action determined by religion, science proclaimed
its independence as an autonomous field of culture." (1)

-
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The concept of "nature" acquired absolute value and
was considered the binding norm for a ll knowledge and
action. He who investigated nature and proclaimed himself
the herald of the new science to combat the ignorance de
rived from historic religion became the true "scholar,"
the "philosopher." The birth of the science of nature
brought with it a serious methodological problem, which
in turn posed a "gnoseological" one to which the seven
teenth century sought an answer by the methods of in
duction, mathematical deduction and G alileo’ s experimentalism.
The new science grew and asserted itself chiefly
through the Enlightenment which judged tradition c riti
ca lly and rejected it as a negative attitude of the human
sp irit. Enlightenment "is in itself a revolutionary culture
with the following distinguishing traits:
it places free
criticism, the greater value of natural sciences, the ra
tional explanation of the world, intellectual freedom and
antiauthoritarianism in contrast to sentiment, to belief, to
submission, to the principle of authority, to the metaphy
sics of culture and of traditional society, that is, it es
tablishes reason as a critica l act as the principle and
supreme value of people." (2)
Begun in England, the Enlightenment passed to
France where it assumed a persuasive litera ry expression,
growing and taking shape in the Encyclopedia.
That do
cument was edited by some fifty authors of diverse cul
tural background, a ll united by a common rationalistic
approach.
Likewise united by the w ill to change the
existing situation, they were opposed to constituted power
and the doctrinal and moral teachings of the Catholic
Church. Enlightenment in its various offshoots represented
a lay culture that emerged outside of, and against tradi
tion and prim arily against Christian tradition.
Together with the science of nature there appeared
a science of natural law as opposed to divine law, which
was conceived as an untouchable hierarchic social order
with its social classes:
monarch,
nobles,
clergy, and
people.
Classes were segregated with their own p r iv i
leges, even though among the people (on the fringe of so
ciety) there existed sub-groups determined by economic
status or trade and business activities.

-
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The outstanding positive aspect of this natural law
was the affirmation that by nature a ll men have the same
rights:
freedom,
equality,
right to property, religion ,
family,
etc. This science was closely linked to the anticurial tradition of the past and offered a theoretical ba
sis for the powers of the monarch and the absolute state.
These ideas were to provide the basis for the controver
sies over the rights, privileges, and immunities of the
Church and its temporal structures. (3)
Thanks to the censorship of the Church and of v a r i
ous c iv il states, these ideas entered Ita ly in a very l i 
mited way among the educated and the nobility.
They
created attitudes of rejection towards traditional religion
and a ll former cultural and moral principles. Their influ
ence on the people, however, began to show up only du
ring the second half of the century.
2. The concept of State
The concept of dynastic absolutism, at the root of
the monarchies and princedoms, considered national ter
ritory as a family estate whose succession and transmis
sion was ruled by private law.
The protracted wars of
the 1700s had their origin in problems of dynastic succes
sion, to which must be added the hegemonic voluptuous
ness of one or other of the dynasties. During this century
the sovereign had already obtained the fu ll submission of
the various princes, barons and feudal lords, etc. These,
however, preserved their titles and some p rivileges which
varied according to nation.
Such privileges were to be
still more limited toward the middle of the century by the
sovereigns who favored centralization within a Unitarian
state.
The State became more easily identified with the
sovereign who was deemed the source and holder of every
right and power,
above all law and subject only to God.
As regards political choices or legislation, the nobles
exerted much influence,
the clergy,
somewhat less, and
the people or third state,
none whatsoever. During this
period the theory and practice of state jurisdiction ( g i u risdizionalism)
was more firm ly asserted, denying the
Church not only some privileges - its own tribunals for
- 7 -

judging cases pertaining to persons or goods dependent
on ecclesiastical authority, tax exemption, etc. - but also
impeding even the autonomous exercise of its specific du
ties such as the nomination of bishops, ordination of
priests, establishing of new institutes and their houses,
admission of postulants to religious life ,
enactment of
bulls and decrees, etc. Sovereigns, upheld by jurists and
ministers, claimed such rights on the theory that the
State was the only source of every right,
even over the
external structure of the Church.
While on the one hand some intangible natural
rights were acknowledged and guaranteed every in d ivi
dual according to the principle of the natural equality of
a ll, on the other the absolutism of the sovereign and the
State developed and gained ground.
The sovereign, once
invested with power was to dedicate himself entirely to
the
welfare of the people,
and, thoughnot subjectto
law, he was obliged by the moral duty of seeking the
welfare
of the people, to respect
their fundamental
rig h ts. This ideology reinforced dynastic and state des
potism which intervened in every area of social and r e li
gious life in order to promote the total good of the peo
ple .
Even the Church was looked upon
as a means of
contributing to the welfare of the citizens, and thus many
sovereigns and States, without an understanding with the
Holy See, attempted to organize the churches autonomously
on the sole criterion of social efficiency.
Such a view
influenced legislation concerning parochial organization,
duties of parish p riests, the presence and activities of
religious men and women. These latter
were obliged to
open popular schools while their possibilities of admitting
postulants were reduced, since these had to undergo a
State examination of their vocation.
Undoubtedly many
things needed improvement in ecclesiastical structures,
but
State intervention was
vitiated bythe intention of
reducing the papacy to a purely dogmatic role and em
powering the State to intervene in all ecclesiastical mat
ters within the nation.
It must be stressed, however, that
the concept of
an enlightened sovereign resulted in greater attention to
the people's welfare in areas such as sanitation,
in

-
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struction,
administration of justice,
a more equitable
distribution of taxes and social assistance.
Yet even in
these areas, many theoretic affirmations of this period
found but slow and partial fulfillm ent in everyday life .
Within the context of this concept of the State, tolerance
of ideas was proclaimed in principle on religious and
philosophic levels, but when it came to political ideas,
the State became ever more monolithic and repressive re
garding ideas that deviated from the o ffic ia lly approved
model.
It may not be out of place to recall here the system
of international relations brought about by the Peace of
Westphalia at the end of the Thirty Years' War in 1648.
That date saw the end of the political influence of the
two major medieval ideal powers: the papacy and the em
pire that had contributed to maintaining the international
balance. The new egalitarian society sought a new inter
national balance by being watchful that no one power be
came so strong as to constitute a danger to other na
tions.
This principle, known as the just balance of pow
er, together with that which considered national territory
as a family estate,
was to be at the root of the wars in
the first half of the 1700s. (4)
3- New economic trends
In the first half of the eighteenth century the mi
lita ry demands occasioned by nearly 30 years of w a r, the
luxury of the courts and the aristocracy, and the newly
acquired appetites of the enriched middle classes required
ever increasing commodities, m ilitary equipment, means of
transport, etc.
The transition continued from the handi
craft system consolidated in corporations to the organiza
tion of the great manufacturing works built on the basis
of efficiency which laid the foundation for modern indus
t r y . The want of sufficient capital and the need to con
solidate enterprises to maintain competition led to the l i 
mitation of wages, often to the detrimen of workers un
protected by social legislation.
As doctrinal trends, such
theories as mercantilism,
physiocracy,
and liberalism
gained ground. Colbert's mercantilism considered industry

- 9 -

and trade as the chief sources of monetary wealth and
hence of state welfare.
This prevailed in France. On the
other hand the physiocrats, whose chief prophet was
Quesnay,
held that agriculture was the primary source
for the production of wealth.
With this end in view from
the middle 1700s onward, attempts were made for the re
covery and betterment of land, new agronomical societies
were founded for the study of agricultural techniques and
the usurpation of church properties was augmented.
Fi
n ally, liberalism , expounded by Adam Smith, proclaimed
the prime source of wealth to be human labor under the
supervision of technicians and expert organizers,
offered
consumers the greatest possible quantity of goods.
Somewhat complex in their in itial affirmation, these
economic trends became clearer as they were gradually
actuated in different countries. The agricultural tendency
prevailed in I t a ly , and many projects for the recovery of
land were undertaken in the Papal States, in Tuscany, in
Austrian Lombardy and in Piedmont.
Paul of the Cross
and the Passionists witnessed the works undertaken by
Pius. VI for the recovery of the Pontine marshes, but they
were also witnesses of the tactics of governments usurping
religious properties. This situation gave religious orders
an added motive for not wanting to possess real estate or
fixed incomes. (5)

B. THE CATHOLIC CHURCH IN EIGHTEENTH CENTURY EUROPE
Throughout the eighteenth century the Church found
itself facing numerous problems.
This arose from the new
cultural concepts of the State, from Jansenist and Quietest
quarrels, from the Church's own temporal structures and
socio-economic privileges acquired through the centuries.
The relations of the Holy See with other States were com
plicated by the concept of state jurisdiction and the en
lightened despotism of governments. This made the pastor
al work of bishops more difficu lt,
for it immersed papal
and episcopal energies in jurisdictional and economic
problems and impeded a fu ller dedication to evan geliza
tion.
The Jansenistic disputes, the heated controversies
10

between various theological schools, the new doctrines on
the concept of church,
the jurisdiction of bishops in re
lation to the universal Church and their relation to the
Roman pontiff, the role of the pope in the college of bis
hops,
all these factors constituted doctrinal and pastoral
problems that diminished the internal cohesion of the
Church while external opposition kept increasing. (6)
Within the Church a wise and enlightened tendency
toward reform was not lacking.
However, it did not meet
with that benevolent welcome needed to allow its gradual
introduction into the formation of the clergy.
With better
formation many pastoral aspects would have fitted in
better with the new cultural movement arising in society.
Towards the middle of the seventeenth century the great
reformatory effort carried out by the post-Tridentine
Church appeared to grow weary and remain static.
This
led to a defensive attitude in the following century, both
in the fields of theology and apologetics.
Governors and philosophers spoke preferably of the
"court of Rome" rather than of the Holy See.
The other
dynastic courts looked upon the "Roman court" with some
haughtiness, deeming it of small value both in its mem
bers and political power, and, what was worse, still an
chored in obscurantism, that is, in the dogmas of reve
lation. With the expression "court of Rome," the emphasis
was placed more on the governmental and temporal struc
tures of the State than on the Holy See as representing
the Christian religion.
Hence, every intervention of the
Holy See was seen as an attempt of a foreign power on
the rights of a sovereign to intervene in a ll material and
spiritual affairs concerning the welfare of his people.
In
such a cultural situation clashes were almost inevitable.
Despite Benedict X IV' s generous conciliatory efforts in
agreeing to sign concordats with various States - with
great economic disadvantage to the Holy See - little im
provement was achieved in relations between the Holy See
and various nations, among which we s the kingdom of
Naples in Ita ly .
The suppression of the Society of Jesus
was the emblematic sign of this struggle in which the
Church was the loser on a ll fronts.
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Besides these ideological factors many other causes
concurred to obstruct the life of the Church in the
eighteenth century.
The chief of which appear to be the
follow in g:
1. The pressure brought to bear on the conclaves by the
courts, especially those of the Hapsburgs and Bourbons,
through the "courts' cardinals" and the "veto" against
the election of a cardinal unacceptable to a sovereign for
fear he might favor an opposing nation. Amid arguments,
bargaining and transactions, conclaves were drawn out
for months on end to terminate fin a lly in the appointment
of some neutral or colorless cardinal. Thus the eighteenth
century popes, all men of doubtless moral conduct, some
even pious and austere, not always had the high cultural
understanding and in itia tive needed to face the evolution
that was taking place.
Often they could not even count
on truly capable collaborators or men totally dedicated to
the welfare of the Church.
2. Attached to the court of Rome were men known as
"cardinals of the crown" who acted as ministers of their
respective sovereigns and had the favor of their monarch
more at heart than the welfare of the Holy See.
These,
together with a plethera of courtiers, were ready to serve
the highest bidder. They formed spy rings in favor of
various sovereigns and centers of intrigue, thus creating
administrative and political division and riv a lry in the
"court of Rome." This resulted in weakening, if not par
alyzing, every in itiative of the pope or of his secretary
of state.
Needless to say, the frequent change of popes
was of little help towards a consistent State policy and
adequate initiatives to face the new social and cultural
situation.
3. The higher clergy, coming mostly from the nobility
and middle classes (sometimes because they were the
younger sons), were not always capable of understanding
the fra ilty of the temporal structures of the Church. They
could not collaborate in a healthy evolution.
The lower
clergy, due to their social extraction and deficient for
mation, were of little help to the Church, and it is
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something for which to be grateful if they did not further
burden it by their conduct.
4. Elements such as episcopalianism, gallicanism , caesaropapism and enlightened
despotism contributed
to
identify the Church with the old regime, subduing the
pope or at least weakening his influence as universal
shepherd.
All these were contributing factors increasing
the difficu lties of the Holy See during the second half of
the century.
I f the Church could be considered backward from an
external, social point of view, internally we find a v i
gorous effort at self-purification, of dedication to the
mystery of Christ and to evangelization of the poor, that
is, of those livin g in rural areas, in mountainous regions
and in unhealthy places, for a ll of whom religious in
struction had been neglected.
We find this movement
spreading a ll over Europe through religious congregations
such as the Eudists, Vincentians, Passionists and Redemptorists - a ll joining in the work already developed
by the Capuchins and some groups of Jesuits and Francis
cans.
Many sodalities underwent a renewal both in the
formation of their members and in their dedication to
Christian social assistance.
When the French revolution
came it meant the unjust suppression ( in the name of
reason! ) of religious institutes, sodalities and other pious
lay associations. I f the Church survived this catastrophe,
it did so through unfailing divine assistance, but also
because of the christianizing efforts by the best of its
diocesan clergy and
religious congregations,
old and
new, which were ever present and a ctive. (7)

C. EIGHTEENTH CENTURY ITALIAN SOCIETY
1.

Political situation

The dawn of the century found Ita ly with a popu
lation of about 14 million, which by the close of the
P olitica lly it
century had increased to about 18 million.
was divided into 10 principal states plus a considerable
13
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number
of
minor
ones: dukedoms, marquisates, feudal
states, etc. These latter, though no longer independent as
in previous centuries, still enjoyed many privileges par
ticu larly in the kingdom of Naples. During the early part
of the century, Ita ly was the stage on which the armies
of the Hapsburgs and Bourbons fought for European hege
mony.
The prevailin g Spanish dominion was succeeded in
1714 by the Austrian, which in turn ended in 1738 with a
new division between them. The 30-years' war of Austrian
succession ended in 1748, leaving Ita ly impoverished. It
was followed by a long spell of peace t ill the 1792
French invasion. This favored demographic growth, a g ri
culture and trade, although at times (1762-67 and 1782)
the vagaries of nature brought famine to the land.
P o litica lly , Ita ly had become a buffer state between
the Hapsburgs and Bourbons, not only because of the ter
ritories controlled by the two rivals in Ita ly , but also
because of the presence of family allies in the various
Italian
States and duchies (the Kingdom of Naples, the
duchies of Parma and Modena).
Furthermore, the dominant power held the strategic
base in central Ita ly , thus controlling north
and south,
keeping in check both the Papal States and the grand
duchy of Tuscany.
This strategic base was known as The
State of Tuscany Garrisons, and it is within this State
that the Passionist Congregation was born.
This Garrison State was formed by the Argentario
headland and the villa g es of Portercole, Porto Santo Stefano, the city of Orbetello as administrative center, and
a strip of land which joined the headland with the small
port of Talamone.
In addition, on the island of Elba, it
took in the v illa g e of Portolungone, today Porto Azzurro.
In a ll, it included 315 square kilometers on the mainland
and 9 square kilometers on the island of Elba,
with a
civilia n population of about 3,000.
Philip 11 of Spain
formed this State in 1557.
He and his successors spent
huge amounts in fo rtifyin g these strategic points.
In the
eighteenth century Portercole was considered one of the
best strongholds of Ita ly . Its ruins today testify to this.

14

During the second half of the century the Italian
sovereigns who were partial to the Englightenment dedi
cated themselves to reforms which sought the welfare of
the country. They accepted and fostered the collaboration
of Italian thinkers and men of action,
among whom were
Sallustio Bandini,
Pompeo Neri, Caesar Beccaria, Peter
V erri, G.B. Vico, Anthony Genovesi, Cajetan F ilan gieri,
Ferdinand G aliani, and others.
2. The demographic situation and the family
The Italian population of this period was chiefly
ru ra l: 85% lived in small villa g es . The more populous ci
ties in 1770 were Naples with 351,698 inhabitants, Rome
with 158,906, Palermo with 140,599, Venice with 140,256,
and Milan with 128,473.
Another 21 cities surpassed
20,000 inhabitants, while the rest were below that figure.
1700
Northern Italy
Central-South Italy
Islands (Sicily,
Sardinia, etc.)
Totals

1750

1800

5.660.000
6.077.000

6.511.000
7,000,000

7.206.000
8.452.000

1.636.000

1.973.000

2.433.000

13,373,000

15,484,000

18,091,000

The Italian birth rate varied between fo rty -five per
thousand in the Basilicata and thirty-nine per thousand
in Lombardy. Venice registered the lowest birthrate, par
ticu larly among the nobility;
in 1790 it had fallen to
twenty per thousand.
Numerically large families were to
be found at all social levels, especially in rural dis
tricts.
Infant mortality, however, was high particularly
in the first year of life . Bishops on pastoral visitation to
marshy areas usually administered confirmation to infants
and children under seven years because many of them
never lived to that age. (8) The average rural family
numbered four to fiv e members and even more in the pa
triarchal families of the share-farmers. The husband held
undisputed and frequently authoritarian preeminence in
the home, which served to highlight the juridic inequality

-

15

-

of. women, particu larly in southern Ita ly and on the is
lands. (9) Preachers and confessors had a decided influ
ence in reducing the authoritarianism of husbands, thus
clearing the way in
northern and central Ita ly
for a
greater responsibility allowed to women.
They were also
influential in slowly eliminating marriages of convenience
arranged by parents.
One of the
results of a
better
Christian family formation in this
period was
a more
careful separation of the sexes, eliminating the nocturnal
promiscuity that was due to the use of one large bed for
parents and children. (10)
A social plague
of this period was thatof the
foundlings abandoned at church or hospital doors, or on
the streets.
They were usually the offspring of seasonal
workers,
poor families or prostitutes.
They abounded
mostly in the marshy areas and around m ilitary quarters
or city ports. Their number increased in times of famine.
The average life span was 25 yea rs,
whereas in the
marshes it was 19 or 20 y ea rs. (11)
3. The nobility
After the sovereign, the nobles were at the summit
of the social ladder.
They enjoyed not only riches but
political and cultural influence as well. During the 1700s
many were impoverished or overladen with debts, partly
on account of luxurious liv in g and injudicious spending,
and partly because of the general decline of agriculture
and trade a fflictin g the country. t There arose in conse
quence a new category of fallen nobles "who took part in
nothing and were scarcely known to e x ist," according to
a contemporary.
Some charitable institutions took it upon
themselves to give them aid. (12) The nobles did not pos
sess a solid education.
In general they were up to date
in the trends of European thought filterin g in through
France,
whose language many of them spoke.
It was
through them that the Enlightenment and philosophies
were handed down to the middle classes and slowly ab
sorbed by the people.
Hunting, riding and card playing
were the chief pastimes of the n ob ility . Long hours were
spent . in these activities and considerable sums invested.
16
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Dress balls and evening and night socials were frequent.
Such were the activities of the higher state officia ls who
disdained generally to have anything to do with law,
trade, or commerce.
It is not easy to give an equitable judgment on the
religious practice and morality of the nobles.
In the
course of the century they, more than others, suffered
moral and religious deterioration, chiefly because their
practice of the officia l religion was not based on firm
convictions.
One problem that cannot be overlooked in speaking
about the nobility is that of their younger sons. Some
reference to it w ill help in understanding their situation
and that of the higher clergy.
In order to preserve the
family estate,
the nobles entrusted the duty of perpetu
ating the family to the firstborn male who alone inherited
the estate and the title of nobility.
The other sons were
forced to work out their futures in m ilitary careers,
as
magistrates, in business or in the church.
The female
offspring were given in marriage with an eye to family
convenience, and those who were not remained single or
entered convents.
About the middle of the century in
Milan, for example, there were 1,925 adult males of the
nobility,
only 350 of whom were firstborn.
Of the re
maining 1,575, approximately 350 entered the Church, 200
entered law or government offices, 90 entered noble law
colleges, 50 entered the army, 25 joined the order of
Malta, 75 dedicated themselves to science and literature,
and the rest lived as loafers.
Among the church offices
reserved to noblemen were cardinalates, wealthy bishop
rics and abbeys, canonries, Roman curial offices.
Almost
a ll the nobles who attained these offices were younger
sons.
There were also monasteries where admission was
reserved only to nobles. (13)
A. The people - the "third state"
This social class was made up of heterogeneous
groups who were worlds apart due to economic status,
education,
and employment. The only unifying factor was
17
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that none possessed an hereditary title.
Even if they
were wealthy and cultured,
such persons did not enjoy
the p rivileges of the nobles nor were they even permitted
to dress as noblemen. Professionals, artisans, contractors
and others rising gradually in the social scale soon be
came the chosen collaborators of the emerging bureaucracy
of the new modern State. In the 1800s they constituted the
middle classes and exercised decisive roles in social and
political life . On the other hand the peasants and labor
ers who were the majority in the third state lived rather
poorly and achieved but slight improvement in their si
tuation. As in the rest of Europe, beggars were numerous
and their numbers increased in times of famine.
They
were cared for by various sodalities and by some State
organizations as w ell.
Almsgiving to the needy always
existed and this was, at times, carried out in churches
during litu rgica l celebrations. (14)
Dwellings, particularly in small villa g es , were in
sufficient for large fam ilies.
Usually the homes of the
people were small, poorly ventilated and lighted, and
lacking in hygienic fa c ilitie s . The houses of the peasants
in country places were still worse.
The location of v i l 
lages and small cities on hillsides caused problems of
water supply and hygiene, which were aggravated by the
presence of cattle.
Streets were not paved or lighted ex
cept the main ones in larger cities.
Some attempts at
lighting began during the second half of the century. The
darkness of night was only attenuated at the crossroads
where votive lamps burned in' honor of the Virgin or the
saints.
In spite of occasional serious hygienic problems,
people in villa ges or cities were conscious of liv in g in a
human, friendly environment, where each one was called
by name or nickname and where joys and sorrows were
shared by a ll.
Narrow streets permitted women to ex
change small talk and gossip or to spin, knit or sew in
small groups. The fact that the town hall, the castle and
the parish church occupied a central position gave a
sense of unity to life and to its socio-religious manifes
tations embracing the total destiny of man.
The city
gates were closed an hour or two after sunset and opened
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only at dawn.
Though lim iting the social and cultural
horizons of the citizen s, a ll of these features favored a
sense of fam iliarity and solidarity among them.
The out
standing negative aspect of this society was the local or
provincial mentality it begot.
Newspapers did not exist
and participation in politics was unheard of.
The pre
vailin g mentality frequently gave rise to petty jealousies
and gossiping, aggravated at times by gambling and
drinking which people indulged in to forget their worries.
From an economic point of view a distinction should be
made here between the share-farmers of Tuscany, who
enjoyed a fa ir economic position, and those of the moun
tains and the small landowners of the same zone who
lived in precarious conditions. The share-farmers, manual
laborers, and small landowners in southern Ita ly and the
islands lived in wretched poverty, as did those of Padua
and F errara , whereas those of the plains of Brescia and
Verona enjoyed better livin g conditions.
The laborers in the marshes of Tuscany and Lazio,
exposed as they were to malaria, were in a singularly
painful condition with a short life expectancy.
They
usually came from the mountains or from other depressed
areas;
they were subject to overseers whose reputations
were deplorable. Their livin g quarters were huts or sheds
built on their places of work.
In summer they slept out
in the open, or on heaps of straw, fu lly dressed or
wrapped in blankets. There was no such thing as medical
or religious assistance.
When in need of medical or spi
ritual attention,
they walked to the nearest town where
they were not always well received.
Only some confrater
nity or sodality might care for them if they were ill,
or
bury them when they died.
The general diet of the people was soup and bread,
the latter a mixture of flour made from chestnuts, beans,
wheat, or also of maize which at that time was used with
greater frequency and was often the cause of skin trou
ble.
Added to the soup were vegetables and dairy pro
ducts.
Meat was reserved mostly for feasts or times of
particularly hard labor such as sowing or harvesting.
Urban laborers frequently had a healthier diet because

19

-

the food-distribution board made better provision for cityinhabitants .
Though the governments made some progress during
this century regarding health care, this was still insuffi
cient.
Up to the middle of the 1700s such service was
given by charitable institutions maintained by confrater
nities and religious congregations, such as the orders of
St. Camillus,
Trinitarians,
Sisters of Charity, etc. This
service was moderate in the larger cities, less so in the
smaller ones, and almost non-existent in towns and v i l 
lages, which were often lucky to have a midwife. Medical
doctors were to be found only in the la rger cities.
Towards the close of the century even this good work was
discontinued because of famine, the economic depression,
and government confiscation of the fa cilities of the con
fraternities and other charitable institutions.
Meanwhile
comparable government services developed at a very slow
pace.
Very helpful in this period, particularly for the
poorer people in the country and small towns, were the
Monti di Pi et à started by the Franciscans in the fifteenth
century to save the people from being victimized by usur
ers.
These monti were institutions that granted loans to
the needy, not merely for survival but to help them de
velop economically and become self-sufficient.
They were
to be found in nearly every diocese and Benedict X III
warmly recommended their preservation and promotion to
bishops. (15)
The education of the people was elementary.
The
vast majority could not read nor write. Great efforts were
made to remedy this situation by sodalities and religious
institutes dedicated to teaching,
such as the Barnabites,
Fathers of the Pious Schools,
Brothers of the Christian
Schools,
while in the cities Jesuit schools continued until
the time of their suppression.
Governors with Enlighten
ment tendencies obliged various convents of nuns and
monasteries of friars to open schools for the people.
Greater attention was given during this period to female
education, particularly as new religious institutes were
founded with this end in view : Ursulines, the Angeliche,
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Daughters of Charity,
Maestre Pie,
or merely dedicated
ladies with episcopal approbation.
The daughters of
well-to-do families continued to receive a good education
in convents.
Even the local and state governments ap
peared to take more interest in education, either sup
porting existent church schools or opening new ones.
The character of the people was placid and happy.
Even though culturally and economically limited, they
found an outlet for their joy in popular songs and family
or community festivities which served as an escape from
the everyday routine. (16)
5« Soldiers, police and bandits
The various States did not possess a national army
under a common fla g .
There were regiments with their
own flags or special corps throughout the 1700s. Usually
these were formed by volunteers recruited in the State or
abroad - Italians
from
the ' different
regions, Swiss,
Spaniards, etc.
The salary received held them together
but at the same time favored desertions.
Officers were
usually the younger sons of nobles or wealthy fam ilies,
well educated, with a deep sense of loyalty to their king
and a chivalrous spirit. M ilitary chaplains provided spi
ritual assistance.
In the Garrison State,
Paul of the
Cross came across soldiers of the most varied origin, re
ligion, and morality.
In general the officers were very
courteous and sought his spiritual assistance which was
favorably received by the m ilitary.
In order to reduce
m ilitary expenses, the Grand Duke Leopold of Tuscany
made radical reforms, dismantling various fortresses no
longer useful in the new historical situation.
For the administration of justice and the preserva
tion of public order there were policemen under the com
mand of a constable.
The members of these forces came
from the most miserable classes and, although the people
despised them, they kept their jobs out of sheer necessi
ty. Pope Benedict XIV, who planned catechism classes for
them, could not find a church in Rome that would receive
them. He then let it be known "that he was disposed to
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do so in the antechamber of his own palace should the
other churches refuse to receive them." Later he entrusted
them to F r. J. B. De Rossi who joyfu lly agreed "to be
among the vilest in men' s estimation and the most abhor
red by a l l ." It is well to bear this social prejudice in
mind. It helps one to understand the attitude of St. Paul
of the Cross and the course mapped out by him for his
institute. Even in this area a profound renewal was made
by the grand duke of Tuscany, Leopold, and he re
commended that his successor be watchful so that "no
abuses, violence or extortions" were committed by the po
lice, but also that he should not tolerate their being de
spised or insulted. (17)
European and Italian society possessed another dis
tinguishing element: bandits. Not all of them were vio
lent. They were mostly evaders of customs laws or duties,
or professional smugglers. Laws restrictive of trade be
tween and within each State were innumerable.
Each old
feudal holding, region, or municipality within a State
had its own taxes for nearly every type of merchandise.
It is not surprising that smugglers abounded.
Such
transgressions were punishable not only by imprisonment
but also by death,
which explains why many took to the
forests and turned to a low life of robbery and extortion.
The large forests and the lack of roads made hiding
easy.
On his missions, Paul of the Cross and later Gaspar de Buffalo sought them out, awakening in them a
sense of human dignity, of conscience, and leading them
to a life free of crime.
His compassion for them possibly
derived from his knowledge of how easily even honest men
could be inculpably incriminated by such legislation. His
own father had known prison walls for having transgres
sed the customs laws of another municipality. (18)
6. Roads, travel and mail service
The Italian and European road system of communi
cations fundamentally followed that marked out by the old
Roman roads. With stone pavements and bridges construct
ed by hard labor, these roads still survived despite in
adequate maintenance.
The Cassia highway was the one
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most used for communications and on it converged the
postal service and the faster transport by postillion . The
Aurelia highway from Rome to Genoa made transportion
difficu lt because of the marshes in Lazio and Tuscany. At
local and regional levels there were thousands of paths
and mule trails known only to experts, particularly when
they led through forests or through uninhabited country
side. These trails were reserved for pedestrians or beasts
of burden while other trails served only for moving cattle
to varied pastures. In general the roads allowed only one
vehicle to pass and, according to the season, were cover
ed either with dust or mud; the wooden bridges were of
ten in precarious condition, and rivers or streams had to
be waded.
This made many roads useless for heavy
freight transportation.
They were fit only for the postal
service, for travellers, or for transporting less volumin
ous or less costly products.
Whether in Ita ly or on the Continent the rhythm of
movement was that of the pedestrian, the mule or the
horse - a speed of about four or five kilometers an hour.
Only journeys with stage horses exchanged at given
places allowed for a speed of ten to fifteen kilometers per
hour, and a maximum of twenty kilometers at a gallop.
Five days travel were necessary to go from Argentario to
Rome on foot;
in 1744, it took our religious four days to
go from Argentario to Vetralla.
The Passionists destined
for the Ceccano foundation in 1748 took eight fu ll days
from Vetralla to Ferentino by way of Civita Castellana,
Monterotondo and T ivoli.
Nearly three days of walking
were necessary from Vetralla to Rome;
on horseback it
could be done in one day at fu ll trot. Cardinal Serbelloni
traveling in 1762 from Milan toRome by way of Loreto
took seventeen days using post horses.
Precisely because of the difficulties of road travel,
communications by the waterways predominated. All rivers
were put to service and notwithstanding the risks, boats
were preferred both because of
swiftness and reduced
freight expense.
Because of his love of poverty, Paul of
the Cross often had recourse to this means of transpor
tion, though in a limited manner.
He had also restricted
himself in the use of horses or carriages, considering
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them not accessible to the people and less so to the poor.
Speed depended on the type of vessel used, on the sails,
and on favorable weather and winds.
In 1721 the voyage
of the Portuguese cardinals from Lisbon to Leghorn was
considered a record in speed - nine days of navigation.
The vessel was a special felucca.
Portercole to Rome
could be done in a day and a half. Generally from C ivi
tavecchia to Palermo it took from ten to twelve days,
while from Palermo to Naples it was a matter of four to
fiv e days' sailing.
The postal service was organized at State level
though run by private agents. O riginally the postage was
paid by the receiver, but soon this was changed and was
paid instead by the sender which facilitated collecting
the fares.
Considering the times, the service was gene
ra lly secure and fast as can be seen from the founder's
correspondence, which was occasionally entrusted to p ri
vate persons or trustworthy businessmen.
The cost of
postage was high in relation to the economic level of the
people.
This explains why letter writing was not common
and why religious orders appealed to the government,
particularly in the Papal States, to obtain a reduction or
condonation of postage, or the transmission of letters free
of postage as Paul requested in 1774.
The limited means of communication helped to conso
lidate the local life of each v illa g e ,
especially in the
midlands and mountainous regions.
This gave rise to lo
cal and provincial independence, but also contributed to
the abuse of power by lordlings and extortioners. It also
had its influence on Christian life .
On the one hand it
nurtured religious practice, defending it from external
deviating influences; yet, on the other, it created obsta
cles for visits of bishops who desired closer and more
effective ties with their parish priests, their clerics, and
religious.
The risk of functioning independently on the
part of the collegiate church or of the archdeaconry with
its swarm of priests, and clerics was ever present.
There was, however, a bright side to this situation.
It helped the people to feel more at home in a most con
genial atmosphere, one in which they were treated as

objects of attention and dialogue. This served to create a
kind of local joyousness, which today we ca ll folklore,
but which, arising from social and religious influences,
gave a unifying and gratifyin g sense to life . (19)

D. THE CATHOLIC CHURCH IN EIGHTEENTH CENTURY ITALY
1. Dioceses and parishes
The Church was present in this period with about
350 episcopal sees spread throughout Ita ly , particu larly
in the kingdom of Naples,
with an average of 45,000
souls to each. Though the sees were rather small in size,
various factors conspired against an adequate pastoral
care.
In the first place bad roads or no roads at a ll
made the visits of bishops difficu lt;
in the marshes the
bishops were absent from their sees six months of the
year out of dread of the climate.
Neapolitan bishops re
sided mostly in .the capital rather than in their dioceses;
other bishops, because of advanced age, could not face
the risks involved in tra vellin g.
The diocesan see was
the administrative center but it should also have been
the dynamic promoter of pastoral life and a ctivity.
As a
whole the bishops did strive to be about their mission.
There were zealous bishops who were solicitous for the
instruction of their people, using a ll means available popular missions, catechetical instruction given by the
confraternities - and providing for a better formation of
their clerics.
Their efforts at times were frustrated by
lack of means or personnel who would be competent and
w illin g to help.
The superabundance of clergy was of
little or no use. The bishops themselves were the first to
acknowledge and denounce their uselessness.
Yet they
could do nothing about it because they were powerless
over benefices dependent on patrons or lay people.
They
themselves were slaves to the system of benefices or foun
dations for celebrating masses or offices that required
personnel to satisfy those obligations.
As mentioned elsewhere, this entire period was sub
ject to the problems of reform by the governors of the
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Enlightenment who one-sidedly commanded what was to be
done in the formation of the clergy, in litu rgy, and in
catechesis.
This led to unending conflicts of jurisdiction
that took up all the bishops' time and exhausted them.
Bishops on the whole were loyal to the pope's magisterium
and, precisely because of their loyalty to the church, the
Jansenistic attempts of Bishop Matteo Ricci and the grand
duke of Tuscany received no support.
In the history of
the Congregation we meet bishops who were wholeheartedly
dedicated to their office and solicitous for the spiritual
welfare of their people and clergy.
There were bishops
with wealthy endowments but these were also bishops who
could scarcely make ends meet for themselves or for their
episcopal fam ily. (20)
As a result of the Council of Trent,
the parish
was reinstated as the fundamental nucleus of the local
church and as the center of catechetical instruction and
sacramental life .
In this century the parish experienced
a renewal everywhere, though for different reasons.
The
Jansenist movement fostered it because of its peculiar
ecclesiology. The so-called "parochialism" was seen as a
reflection of the democratization in c iv il society.
This
meant parish priests were the bishop's collaborators but
with their own rights.
The governments of the Enlighten
ment visualized and fostered the parish as the hinge of
socio-religious activities and considered the pastor more
as a c iv il functionary than a churchman. This government
tendency was found to be very strong in Austrian zones
of influence., as also in Tuscany; it was less so in Pied
mont,
Liguria and Venice. The Roman Synod of 1725 gave
a fresh impulse to parishes, promoting the catechetical
activity proper to pastors.
They were supposed to seek
helpers, but they alone were responsible for the people's
instruction.
The influence of Saints Charles Borromeo and
Gregory Barbarigo was still quite noticeable in northern
Ita ly , keeping very much a live the parochial pastoral
activity supported by the Confraternity of Christian Doc
trine, the oratories, and a greater participation of the
faithfu l. In southern Ita ly the faithful were more attract
ed to the religious orders that were closer to the people,
as their bishops mostly resided in the capital and their
pastors often appeared to be preoccupied with economic
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affairs.
This would appear to be the reason why parish
activity in southern zones had less influence than else
where , despite the salutary work of St. Alphonsus L iguori, Bishops C avalieri and Falcoia and other zealous
bishops.
The parish was a strongly centralized system:
only
in the parish church was the Blessed Sacrament reserved;
the baptismal font was
scarcely permitted even in
churches that arose to serve newly populated areas.
Yet
the pastor was still restricted, not only by the sodalities
but also by la y patrons and la y administrators who con
trolled
ecclesiastical
goods, particularly
in
southern
Ita ly .
Often the pastor' s ministry was obstructed, i f not
hindered, by clergy not dedicated to the care of souls,
who did not collaborate or who worked independently.
Notwithstanding these lim itations, it can be said th at, on
the whole, the parish responded to the needs of the peo
ple,
partly because parisioners were not too numerous
and partly because they could count on the help of con
fraternities, religious, and hermits. They could also find
support in sturdy Christian homes. During the second half
of the century, when religious institutes were suppressed
by the States dominated by the Enlightenment and later
during the French occupation, the parish was the only
mainstay left to the people of God. (21)
2. The clergy
About the middle of the century a fa ir estimate
placed the number of Italian churchmen at 126,000 priests
and clerics. This was equivalent to a minimum of 1% to a
maximum of 5 or 6% of the population,
according to the
make-up of the different States and cities.
The existence
and consistency of available ecclesiastical benefices had
its effect on the distribution of the clergy. Generally the
countryside was destitute of clergy,
particularly as re
gards quality. (22) Their greater numbers came from the
well-to-do classes and from the nobility, because they
alone could provide the patrimony which was required by
law as' a title for ordination.
Besides, an ecclesiastical
career meant, for the younger sons and others, a means
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of livelihood and a highway to social prestige.
The sys
tem of benefices and pious foundations, the interest of
which was for the celebration of Masses on feasts in an
oratory or altar, constituted a title and a necessity for
the ordination of priests to satisfy these pious legacies.
In the south many churches functioned on lay benefices.
Their goods were pooled and shared by a certain number
of ecclesiastics called participants ( par tie ip anti) who had
to be local citizens. They were chosen by the la y patron.
The bishop's right was limited to the examination of the
candidates regarding doctrine.
The wealthy and aristo
cratic families sponsoring these churches had founded and
administered the benefices in favor of their own younger
sons while the first-born sons continued to inherit the
total family estate.
In some instances the city admini
stration sponsored these benefices for its select citizens
who were not the first-born of a fam ily. During the
eighteenth century three-fourths of the churches fe ll un
der the domination of such lay benefices. It is not d iffi
cult to understand, therefore, why bishops had d ifficu l
ties in developing pastoral programs.
To these churches
must be added those founded by the king, barons or
other gentlemen who con tolled them as sole patrons.
The
clergymen who enjoyed these benefices were more or less
well off.
Many other tonsured or minor clerics lived with
them or dependent on them,
as they awaited the vacancy
of some benefice they might request in order to better
their position.
Neither the bishop nor the Holy See could
do anything about this situation because the king was
opposed to any change. (23)
We must admit, however, that in general during
this century, the clergy - at times only because of social
pressure - gave no noticeable moral scandal;
but they
gave sufficient ground for gossip by the emptiness of
their lives. Loafing on the streets or in taverns, hunting
and gambling, they frequently gave the impression of
being absorbed chiefly in worldly a ffa irs.
In their con
tact with the people they dealt mostly with business af
fa irs, complaining about tithes, collecting the fruits of
their benefices, or seeking advice on how to improve the
soil, etc.
All this- contributed to damage the pastoral
image of the priest as mediator of evangelization.
Since
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the clergy who were not dedicated to
were more numerous than those in the
is no wonder that a negative image
areas, and that the followers of the
them in ridicule.

the care of souls
parish ministry, it
prevailed in many
Enlightenment held

The efforts of the Council of Trent regarding semin
aries aimed at improving the formation of aspirants to
the priesthood by removing them from lay influence and
seeking to form persons wholly consecrated by vocation to
a priestly life and to the sacred ministry.
However, se
minaries were not built everywhere, and those that were
built often lacked sufficient economic means to be able to
function.
In 1725 Benedict X lll instituted the Congrega
tion for Seminaries in order to supervise their progress
and to promote their establishment wherever they were
non-existent. During this century many seminarians spent
only a few months in the seminary, and many others
never went near them.
The result was a deficient educa
tional preparation along with inadequate spiritual and
pastoral formation.
Such a system could not nourish a
truly great priest and produce men fu lly dedicated to the
service of Christ and the evangelization of the people.
The complaints which
came from responsible bishops and
religious concerning the clergy were by no means exag
gerated.
Recognizing these facts as real, the government
took upon itself the task of making radical changes,
particu larly as ' it held the view that the pastor should
be a well-formed, competent c iv il servant and capable al
so of satisfying the people in things spiritual.
To enter
the clerical state candidates submitted to examination by
the government, and its consent was required for admis
sion.
Only a restricted number could be admitted to or
ders after givin g documentary proof of the existence of a
benefice. Seminaries were organized with good study pro
grams but they were independent of the Holy See, and
often the texts used were not entirely orthodox.
Some im
provement in pastoral practice was noticeable in north
and central Ita ly , but less in the south.
Associations
were formed by priests who sought mutual assistance for
their personal priestly life and ministry. (24)
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3. The la ity
Since the early Middle Ages many confraternities
and sodalities existed throughout Catholic Europe.
These
experienced a renewal after the Council of Trent and of
ten acquired fresh impulse, thanks to the popes. Through
these institutions the la ity became involved in parish ac
tivities and were of precious assistance in maintaining
popular religiosity. Those with the most numerous members
and spread through a ll Europe were the confraternities of
the Blessed Sacrament and of Our Lady of the Rosary.
There were, of course, many others dedicated to the v a r i
ous mysteries of Christ, the Blessed Virgin, and the
saints.
Among those patronized by the popes was that of
Christian Doctrine, so strongly recommended and propa
gated by St. Charles Borromeo.
Through them the la ity
collaborated with parish priests in the religious instruc
tion of children.
From them the la ity also received a
more intense religious formation and were stimulated to a
more vita l spiritual life and to a social commitment
towards a more evangelical life .
Charitable and social
assistance, the maintenance of sacred edifices, various
works of worship were different ways in which the la ity
together with the clergy contributed to the socio-religious
welfare of the villa g es in their own cultural context.
Furthermore these confraternities rendered a signal ser
vice by eliminating class distinctions;
rich and poor,
nobles and middle-class were united by common ideals
and attitude.
However, from the second half of the cen
tury onwards,
a crisis arose for these meritorious insti
tutions.
Among the causes were the formation of confra
ternities for different social classes, the impoverishment
of churches due to economic in stability, and the confis
cation of their properties by the State. A lamentable con
sequence of this decline, which became total when the
French Revolution brought on their suppression, was the
severance of the relationship which existed between one's
social profession and his religious commitment.
This in
turn was a most important contributing factor to the dechristianization of the masses in the 1800s.
In Turin about 1770, there appeared the first asso
ciations known as "Christian Friendship" for the spread
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of truly orthodox literature.
These were followed by
others called "Priestly Friendship" with the purpose of
securing priests of sound orthodoxy and spiritu ality for
preaching to the people.
This association was a secret
society. Even St. Alphonsus in his time founded "a secret
congregation of the most fervent brothers" in honor of our
Lady.
Religious congregations a ffilia ted men and women
as tertiaries;
the former on some conditions could liv e
with the religious but the women lived in their own homes
or were grouped in houses called "conservatories" with
out, however, strict obligation of enclosure. In the south
a new form of female religious life arose:
women who
were unable to provide the necessary dowry for entering
convents, remained at home particularly committed to
livin g a Christian life , not infrequently taking private
vows under the guidance of a spiritual director.
Often confraternities were a burden on parochial
life because of narrow-mindedness; and conflicts concern
ing autonomy or prestige were frequent.
Yet, despite
these weaknesses, they had an immense positive influence
on the lives of lay people, making them aware of their
commitment to keep Christianity alive in their environ
ment, to help their neighbors, to promote Christian fra 
ternity by means of hospitals, to provide grain supplies,
to establish hospices for pilgrim s, to provide for or
phans, to bury the dead, etc. (25)
A. Religious instuction and practice of the people
The chief means employed for fostering a conscienti
ous, constant and practical religious faith were: cateche
tica l instruction, ordinary and extraordinary preaching of
missions, the frequent reception of the sacraments, and
devotion to our Lady and the saints.
Following the dispositions of Trent and of the 1725
Roman Synod, the bishops on pastoral visitations and in
local synods upheld the decisive importance of catecheti
cal instruction.
This was the duty incumbent on parish
priests with the aid of other clerics and of the Confra
ternity of Christian Doctrine.
Every Sunday catechism
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classes were to be given children and adults.
In many
parishes, however, this was neglected or done poorly,
either because of the indolence of the people or the inad
equacy of the pastors.
No doubt, one of the obstacles to
this instruction was widespread illite ra c y among the peo
ple, which meant that everything had to be done ora lly.
Various expedients were tried in this and in the previous
century to obviate the d ifficu lty, including formulas sung
to well-known airs, either religious or profane.
Bishops
and religious were unanimously agreed that, outside the
cities, religious ignorance was wide spread. The situation
was even worse among seasonal laborers,
country folk,
and sailors.
Other means of religious instruction were Sunday
sermons, Advent and Lenten preaching, and periodic mis
sions.
Without doubt, the influence of legislation, of v i
gilance and the commitment of many pastors assisted by
religious, especially those dedicated to itinerant preach
ing, were effective.
Country people did make progress,
but their insights were not sufficiently grounded,
and
they relapsed when no longer supported by a religious
environment and social presssure.
Insistence on sacramental life was another feature
of pastoral care.
Obviously the sacraments of Christian
initiation were stressed, but emphasis was placed on the
frequency of penance and the Eucharist as a means of
cultivating a stalwart Christian life ’. The observance of
yearly confession and communion was kept unanimously.
Social pressure and ecclesiastical control did not allow
for deviation.
Participation in Sunday or feast day mass was less
strictly adhered to.
Parochial schedules were not always
convenient, or else periods of intense labor in the fields
did not permit attendance without serious inconvenience.
These difficulties and the desire to increase working days
provoked the tendency to diminish feasts of precept in'
order to facilitate - so it was said - the better obser
vance of those which remained.
Benedict XIV, accepting
this tendency towards an "adapted devotion," required a
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survey among the bishops and granted a reduction
feast days to those countries that requested it. (26)

of

The Eucharist was the center of a ll worship.
Im
portance was given to the tabernacle which held the Eu
charist , the ineffable presence of the Lord Jesus, and
before it a lamp always burned as a symbol of the faith
of the Church.
The Blessed Sacrament was exposed for
adoration on feast day evenings,
during novenas, and
annually for the AO hours devotion in memory of the AO
hours the dead body of Christ rested in the tomb.
The
majority of the faithful received communion once a y e a r ,
though there were some exceptions.
A greater frequency,
especially among men, would have aroused comments. St.
Paul of the Cross, a strenuous defender of frequent and
even d aily communion,constantly struggled
to overcome
this mentality. (27) All missionaries of this period were
ardent promoters of the practice of visitin g the Blessed
Sacrament. Outstanding among them was St. Alphonsus L iguori.
The faithful followed the litu rgica l year, especi
a lly Advent, Lent and Holy Week meditating on the my
steries of Christ' s l i f e , passion, death and resurrection.
They found great help in the Lenten .sermons and other
catechetical discourses which prepared them for their an
nual confession at Eastertime or during Advent.
Devotion to our Blessed Lady was on the increase
during this century.
The Rosary Confraternity or that of
Our Lady of Mount Carmel led to spreading the month of
May devotions, the ringing of the Angelus bells three
times a day, the recitation of the Rosary p rivately at
home or publicly in the churches, particularly on Satur
days . The faithful were also attracted to devotion to the
saints as friends of God, to the souls in purgatory, as
brethren in need of their help but who in turn intercede
for their benefactors. These devotions found concrete ex
pression in altars erected in churches, in shrines built
at crossroads, in pictures
and images venerated in
homes. Annual pilgrimages to shrines which existed in
nearly every diocese served as a reminder that life on
earth was but a journey toward our heavenly home..
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Notwithstanding all this, a certain belief in spirits
and in witchcraft, accompanied by recourse to magic and
propitiatory rites, remained quite alive in the minds of
the people.
Such beliefs, however, varied greatly ac
cording to the region and to the degree of religious in
struction.
Within the context of religious formation and prac
tice we must include the preaching of popular missions
which served to remedy, as far as possible, insufficient
catechetical instruction, and to awaken the indifferent by
reminding them of God, creator and judge of a ll.
Nearly
a ll the missionaries strove to bring back the wayward,
something that was missing in ordinary pastoral work.
Besides, many missionaries, particularly of some insti
tutes, sought to present God not
simply as judge, but
above a ll as a Father whose love
for each one is so
great that he gave his only Son. All this served to rein
force the reasons for religious practice.
Many people, it is true, may
have had many ev il
and negative tendencies, yet there
were very many who
lived honest, upright lives both on the social and family
levels.
Many people lived the Gospel in a ll sincerity.
Unfortunately we lack sufficient studies and research to
place in bold relief the positive aspects of so many men
and women whose lives made God present to the world and
who were instrumental in creating a more human and ser
ene social and domestic environment.
Saints Paul of the
Cross and Alphonsus Liguori, together with so many other
preachers and saints of their time, never ceased repeat
ing that a ll are called to holiness, even those who are
considered outcasts, liv in g on the fringe of society.
The
solicitude of such holy men entrusted to their respective
institutes the guidance of all the faithful in meditation
and continuous prayer.
This aimed at making people
aware of their dignity and capacity to make a personal
response to God's personal love. (28)
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E. RELIGIOUS INSTITUTES IN EIGHTEENTH CENTURY ITALY
1. Women religious
Canon law at this time recognized as religious only those
women who took solemn vows and lived in cloistered con
vents as prescribed by Trent and by Pius V. (29) Other
pious women who did not enter convents,
either because
they could not afford the dowry or because they were not
inclined to cloistered life , even if they lived in commun
ity with simple or private vows, were considered "pious
women", or "tertiaries" if a ffilia ted with some religious
order.
This concept delayed the appearance of female
congregations dedicated to apostolic works.
Thus in the
preceding century St. Vincent de Paul, in order to found
the Daughters of Charity, had recourse to the canonical
state known as "pious association," as did the Italian
congregation of the "Maestre Pie" in the century we are
considering.
In the middle of the eighteenth century,
Italian nuns numbered about 60,000.
Many of them were
only such through family pressure. Trent had ordered b i
shops to examine the postulant's vocation before vestition
and profession, but because the unfortunate novice in
most cases did not have the courage to oppose family
pressure, she assured the bishop she was entering of her
own free w ill.
Even as the number of these nuns de
creased, this type still remained, thus lessening the
quality of religious life .
Existing legislation allowed the
parlors to be open, and continuous contact with persons
of both sexes gave way to dissipation of spirit, as well
as to transgressions of poverty and of the common life .
References to this situation are found in o fficia l docu
ments and also in some works of St. Alphonsus ( The . True
Spouse, Useful Hints for Bishops.. . . ), particularly those
in which he warns bishops regarding the prescribed
examination: "111 luck would have it that in our days the
majority become nuns not so much to dedicate themselves
to God as to do the w ill of their relatives or for other
purposes. Hence it happens that little spirit is found in
many con ven ts.... And of what use is it to the Church of
God to admit to our convents so many young women with
out a vocation? It only serves to make harems of enclosed
women who do not liv e exemplary lives (as is evident).
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They are restless, and in all their lifetime only make
trouble for the monasteries and bishops." (30) Many re
ferences are also to be found in the letters of St. Paul of
the Cross regarding excessive visitin g in the parlors
which disturbs the recollection and peace of the convents.
The eighteenth century witnessed a vast improvement in
female religious life thanks to the vigilance of bishops,
of responsible superiors, and of the nuns themselves.
This was more noticeable in central and northern Ita ly
where the family atmosphere appeared more open.
Con
vents reformed during the previous century continued to
flourish and new ones were founded or reformed during
this period in which religious consecration was lived au
thentically and at times heroically.
The fervor of these
nuns compensated for the mediocrity of those who entered
with little conviction, and offered a va lid contribution to
the Christian v ita lity of the people.
In his letters St.
Paul of the Cross recalled with admiration some of these
convents:
the Capuchins, the Carmelites, the Visitation,
the convents founded by the Ven.
Mother L ilia in the Vi
terbo d is tric t, and many houses of sisters of active life
with which he was in contact. The history of these con
vents awaits an objective presentation to place them in
their proper perspective and undo the damage caused by
a certain type of literature portraying nuns who were
forced to enter convents.
The custom of solemnly celebrating vestitions and
professions continued in this period particularly in the
south and in big c itie s , despite the solicitous exhorta
tions of church authorities. The practice of receiving and
using personal g ifts, authorized in many convents, easily
led to greed for money, to ties of excessive friendships
with relatives and other persons, to internal divisions in
which social class distinction was already reflected in
the separation of nuns into choir sisters and la y sisters.
A constant attitude of the reformed convents was to op
pose such feasts and g ifts, committing themselves to a
perfect common l i f e . With this in view Paul of the Cross
prescribed for the Passionist Nuns: "The religious in d iv i
dually must be perfectly poor.
They may not receive any
property or donations from their relatives or other secu

lars', or any other gifts sent to them.
When anything is
sent without their request, let it be put at the disposal
of the community. It is considered a fault to ask or re
ceive anything without permission." No fireworks were
permitted on the occasion of vestitions or professions; no
musicians were to be invited nor "sonnets recited nor re
freshments served nor other things" which could cause
distraction. He even forbade the offering of "chocolate to
those who came to celebrate mass, or to other persons
that come to the monastery p a rlor." The reformist govern
ments of the second half of the century forbade all vestition and profession feasts and, at least in Tuscany,
obliged the relatives to donate to the local hospital the
amount of the dowry due to the convent.
Besides, as we
recalled elsewhere, they obliged the convent to open
schools for g irls, thus widening the sphere of educational
activity which had been restricted to internal students.
(3D
2. Men Religious
Towards the middle of this century in Ita ly there
were about 65,000 male religious, the highest percentage
being in the kingdom of Naples and Sicily and the lowest
in the duchy of Piacenza and in the zones of the
marshes.
Many religious excelled in sacred and secular edu
cation, many others by their fervent lives and apostolic
zeal rose above mediocrity. Old and new religious orders
served the various needs of the Christian community.
While the Franciscans, Dominicans, Servîtes, Augustinians
and Jesuits were involved in sacred and secular education
without neglecting preaching, the Vincentians, Capuchins,
Pious Workers, Doctrinarians and others attended prefer
en tially to the people, catechizing and supporting them in
their Christian way of life .
The Redemptorists and the
Passionists were added to these in the 1700s. The order
of St. Camillus, the Fateben efratelli, the Trinitarians to
gether with the m ilitary orders looked after the sick ,
while the brothers of the Christian Schools, the Scolopians, the Barnabites and others were involved in the edu
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cation of the children, both of the working class and of
the wealthy.
Even with their limitations and defects, re
ligious had an undeniably positive influence on the c iv il
and ecclesiastical life of the 1700s. Yet withal they found
themselves involved in the struggle against the court of
Rome, either because the State feared them as allies of
the pope or because it coveted the wealth possessed by
the religious institutes.
It also annoyed the State that
the religious witnessed too clearly to the existence of God
and the value of revelation, so opposed to theistic and
enlightened rationalism.
The arbitrary reforms made by
the government concerned the number of postulants to be
admitted, the age of profession, the previous government
examination of vocations, the prohibition of contact with
superiors residing outside the State, and the absurdity of
purely contemplative communities.
The fiercest struggle
was against the Jesuits who were suppressed in 1773. The
development of the Redemptorist and Passionist Congrega
tions was conditioned by this struggle and by opposition
to religious life .
Paul of the Cross never could make a
foundation outside the Papal States.
The numerical de
crease of religious, due to state intervention and later to
the Napoleonic suppression, imposed on religious and ec
clesiastical authorities a period of salutary reconsidera
tion.
A basis more solid and more in keeping with the
original charism of each institute was laid down for r e li
gious life in the nineteenth century.
Life in many convents and monasteries as a matter
of fact did not always correspond fu lly to the founder's
ideals, particularly in what concerned the common life .
At times, this was not satisfactorily achieved either be
cause of la x ity in livin g one's vocation or because of the
introduction of worldly p rivileges which proved detrimen
tal to true fraternity.
Such privileges were granted to
men with academic degrees, to celebrated preachers,
to
professors, ex-professors, preachers and superiors.
They
were permitted special livin g quarters, private service of
a la y brother, their own money, travellin g privileges,
etc.
which were all contrary to brotherly communion.
They frequently sought the protection of those in power
and often lived outside the community.
Even the small
monasteries which Pope Innocent suppressed in the 1600s
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continued to exist to the detriment of regular observance
and apostolic efficiency.
On the whole it must be said
that religious vocations were more sincere than those of
ecclesiastics; the choice was more exacting, especially in
newly founded orders or reformed congregations, and com
munity control discouraged all relaxation.
Besides, the
"mirage" of a career which enticed ecclesiastical voca
tions was entirely absent in thpse who entered monaster
ies .
As a heritage received from Trent, demands of and
appeals to "observance" resounded throughout the 1700s
from the more observant religious orders and from the
Holy See.
These were taken up again at the restoration
after the Napoleonic suppression.
For a better under
standing of this effort, we append some of the elements
characterizing i t . (32)
3. The reform of religious and of the "observance"
In a ll religious institutes such phrases as "regular
observance," "strict regular observance," "observance ac
cording to ru le ," etc.
are warning signals of the danger
of spiritual or institutional decadence.
a) The contents of the observance. When we speak
of "observance" we mean that religious life in the Church
is a va lid evangelical testimony only if it is lived ac
cording to the rule approved by the Church.
Only this
fid e lity to the rule guarantees the authenticity of r e li
gious life and preserves it from the whims of individuals
who produce only confusion in a community.
A peaceful
community atmosphere hinges on the fid elity of all to the
one rule which a ll promised to liv e by when they became
part of thè community.
The rule is an unchangeable
reference point in all its complex spiritual, ascetical and
disciplinary dispositions.
The possibility of changes in
the ju rid ical structure in given circumstances is admitted
as it may help the community in its fid elity to the rule.
The commitment to fostering the observance is not an ap
peal to a material fid elity to thè’ rule,
but an appeal to
that ardent charity which animated the founder and the
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first generation which gave life to the institute.
What is
desirable is a new manifestation of fervor in order to
create an atmosphere that permits a deeper experience of
God and its attestation in a communion of life as in the
early Christian community. The task of reformers and su
periors of communities, therefore, is to help religious to
live in such a way as to obtain the g ift of mystical
union with God, thus becoming more authentic witnesses
before a ll.
The means for preparing one for this experi
ence may be synthesized in the following :
Common life, that is, livin g in the solitude of a
cloister, sharing the same roof, the same means of
sustenance and spiritual goods.
Union with God, attained by prolonged p ra y er, not
only litu rg ica l, but also personal meditation which
occupied a prominent place in the daily schedule
and was prolonged throughout the day by a pro
found silence of adoration in God ' s presence.
Austere and poor . life , as a means of imitating
Christ' s poverty, in detachment from the world and
its maxims in order to dispose oneself for union
with God and in reparation for the sins of the
brethren.
Already present in monastic and mendicant orders,
these elements were more strictly restored in the period of
reform, both as a reaction to existing abuses and as a
preventive of future ones.
Some monasteries adopted the
use of the grate and turnstile in the parlors.
The ad
ministration of the few goods possessed and the acquisi
tion of the necessities of life were entrusted to la y per
sons .
Hence the syndic ( sindacoj of early Passionist
days.
To avoid any dissipation of brothers on the quest,
a lay person was chosen to collect alms for the community
as was done by other pious institutes. In the beginning,
Paul of the Cross did not want his religious b eggin g,
precisely to avoid distractions. Instead, he chose a per
son to collect what the people spontaneously offered for
the Passionist community.
His tendency was to build
small,
poor retreats provided with the bare essentials in
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order prim arily to focus attention on God and to testify
to detachment from comforts which he considered unneces
sary for true happiness. Houses were to be built in soli
tary places ; a strict enclosure was imposed, not admit
ting, except for grave reasons, even persons of the same
sex to the religious house, nor permitting the religious to
leave the solitude save for apostolic motives.
Of little a va il would it be to live within the con
vent if it were not a life lived in ch a rity , sharing com
munity goods, and in thè sincere commitment to share the
good effect of prayer.
Hence the vigilance that a perfect
uniformity in dw ellin g, in dress and in food be observed,
abolishing all privileges whatsoever.
From this loyal
sharing of vocation in the same fa ith , and from a union
of hearts not divided by privileges nor individualism
tending to seek first place or the favor of the powerful,
the community achieved communion in p ra y er, in the Eu
charist and in fraternal jo y .
b) Observance and austerity of life:
All the mani
festations of the austere penitential life at the time of
the reform were impressive.
The poverty of the reformed
monks and fria rs was strict and loya lly adhered to. They
went barefoot in a ll seasons as an expression of penance,
poverty and simplicity of life .
Even their habits were
made of the poorest cloth used by the poor of the region.
A wooden plank or a sack of straw was their bed. Hair
shirts and disciplines were used several times a week.
Fasts were prolonged: from the Feast of the Holy Cross in
September until Easter, and two or three times a week
during the rest of the y e a r. This became the common norm
of the "observant." In some communities, "to fast" meant
not only abstinence from meat but also from eggs and
dairy products and on Fridays to be content with bread
and water.
These ascetical practices, animated by the
fervor of charity, disposed the soul for contemplation and
mystical union with God.
To obtain this g ift great im
portance was attached to methodical meditation. Prescrip
tions as to time devoted to meditation varied from threequarters of an hour to two and one-half hours or more
daily according to the institute. This meditation was pre
pared for and supported by prolonged reading of the sa
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cred scriptures and the lives of the saints.
"By keeping
the observance and by penetrating the meaning of the
rule which they lived with ideal generosity, monks and
friars rediscovered their authentic vocation and, thus,
the charism of their founders animating the rule. Spiritu
al reading and meditation provided further assistance.
Meditating the word of God that had inspired the charism
of the founders, monks and friars discovered the profound
motives and the intimate religious experience which would
sustain their efforts in the daily livin g of the rule.
In
reading the works of the fathers of the Church and the
writings of their founders, they discovered the traditional
interpretation and the historical basis of the evangelical
counsels, of community life and of the apostolate.
Thus
the 'observance,' as in every true Church reform, re
flected its original source: the message of Christ, re-read
and re-lived under the guidance of the Holy Spirit, in
order to conform one's own experience to it,
despite any
deviating influence." (33)
c) The problem of studies: In reformed religious life
and in the. new. institutes which desired to liv e as "ob
servant", it was not easy to allot time to studies without
exposing religious to the risks of la x ity .
The tendency
which prevailed was that of a strict religious formation,
either in the monasteries or in centers of reformed obser
vance.
Among the mendicants, when the principle of ad
mitting some to degrees was accepted, the candidates, be
sides having intellectual endowments, had to be men of
great fervor and virtue . in order to guarantee a proper
balance between fervent observant life , the sciences and
apostolic zeal.
This led to a process of selection among
the students. Some were destined for academic degrees in
those institutions created for this purpose, while the rest
continued their formation in the ordinary houses studying
Scripture, moral cases, litu rgy, etc.
in order to become
proficient popular preachers and confessors.
d) The superior's role of animating:
In order to
maintain the observance and prevent relaxation, the new
methodology of government entrusted to superiors a role of
continuous animation in the review of life in chapters of
faults.
Major superiors made canonical visitations, meti
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culously inquiring whether the communities were observing
the rule.
They corrected, encouraged and published de
crees to assure the keeping of the observance, and, at
the same time, inspired interior attitudes of fervor and
charity.
The foregoing remarks on the "observance" help us
to understand the background of eighteenth century r e li
gious life and the preoccupations of superiors and formators who saw novitiate life being regulated by Clement
V l l l ' s constitutions on the one hand and, on the other,
the fresh thrust toward renewal of Innocent X who had
suppressed small monasteries.
Paul of the Cross founded
this kind of "observant" religious life with characteristic
features distinguishing it from "non-observant" monaster
ies and convents.
His concern was that Passionisi r e li
gious - both men and women - be "observant," that they
be faithful to the letter of the rule, and live it in a
spirit of faith and charity. He wanted them to be austere
and detached from the world in order to be absorbed into
the mystery of God discovered in the Incarnate Word's
human experience and death on the cross.
They were to
transmit it then to the poor and ignorant in a very sim
ple style of preaching, teaching them to meditate upon it
so as to grasp more thoroughly, the motives of God's love
at the root of their faith, and thus become capable of
liv in g in faith in the midst of a world attacking faith
and disrupting Christian liv in g .

F. INDIVIDUAL HERMITS
Hermits were to be found in many Italian dioceses
in the 1700s.
There were no bonds between them. Each,
in d ivid u a lly, would present himself to the bishop to re
quest permission to dwell near some sanctuary in the
country, or some hermitage, to care for it, to see to its
upkeep, to quest for the needs of worship and for his
own sustenance. The hermit thus livin g in solitude ful
fille d his Christian life .
The mere written permission of
the bishop constituted anyone a hermit and gave him a
share in ecclesiastical p rivileg e. During this period many
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hermits were to be found in central and southern Ita ly ,
but in the second half of the century their numbers de
creased because of the struggle with state reformers who
considered them loafers.
The social background of these
hermits was quite v a r ie d :
some poor, some rich, some
cultured, some clerics and even priests.
Generally they
did not belong to the locality but came from other regions
or from foreign countries. They were well received by the
people, who respected and w illin g ly helped them because
they took care of certain places dear to the hearts of the
faithful of that district.
Church authorities and even the 1725 Roman Synod
saw to it that the hermits led Christian liv e s , that they
reported regu larly to the parish to receive the sacraments
and to maintain union with the pastor.
The spiritu ality
of the hermits was very elementary, possibly because of
their limited religious education.
Their influence on the
people, withal, was positive as they kept up many holy
places and helped people turn their thoughts to God. (34)
The first bishops who gave hospitality to Paul of
the Cross and his brother John Baptist considered them
hermits both on Monte Argentario and in Gaeta, and Paul
himself affixed to his signature the word "herm it." Yet
his liv in g as a hermit was solely external, for the sake
of episcopal authority who did not wish him to take any
further steps in regard to founding the Congregation. But
Paul clearly thought of himself as a
religious and une
quivocally tended towards the foundation of a new Con
gregation, not of hermits but of apostolic men. Paul may
have had the idea of liv in g alone only in the first stage
of his inspiration to solitude and penance, independent of
any foundation.
This idea was made clearer in the sum
mer of 1720.
After that decisive event, he thought no
more about an eremitic life , and he no longer viewed the
elements of solitude and penance as pertaining to himself
alone, but as a distinguishing feature of a religious life
which would be lived together with others called to the
same Congregation, that was characterized by a very
clear charism and apostolic objective.
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G. CATHOLICISM IN THE EIGHTEENTH CENTURY
In our effort to present an understanding of the
complex movement of the ideas and tensions of the eigh
teenth century, we may have given the false impression
of loss and menacing ruin. Certainly what gave way was
the external structure of a society which considered itself
Christian and which lived in a Christian framework. One
entered and left that society by means of Christian rites
- baptism,
anointing, obsequies. It was not possible to
exist o ffic ia lly except as a Christian.
It was a c iv il
obligation fu lfilled by a certain number of actions which
were socially binding. But who can say what was the in
tensity of personal faith and religious fervor in those
times? In studying this period, one of the difficu lties is
precisely that of evaluating how deeply the Gospel mes
sage had penetrated the lives of the people.
The philosophy of the time in its various manifes
tations strove to create a new framework of life , another
social structure.
It criticized and ridiculed the weak
points of the former structure, reducing everything to ob
scurantism. On the Catholic side the new tendencies were
not judged for the values they contained or for their
place in a Christian context. (35) An ongoing instruction
of the masses of Christians was la ck in g, as well as a
more adequate presentation of God's revelation of himself
as Father, thus givin g a greater sense of trust and joy
to daily Christian l i f e . What still prevailed was the f i f 
teenth century image of a terrible God born of the r e li
gious anxieties of that time. (36) Church structures, how
ever , were unprepared to offer such cultural reflection or
renewed pastoral attitudes since the clergy was not com
petent by vocation, formation or religious sensitivity to
Christianize the masses effectively, or re-examine its own
structures, which were no longer serviceable to a growing
society and were even harmful to the Church. (37)
Yet in this time the activity of popular missionaries
like Leonard of Port Maurice, Alphonsus Liguori, Paul of
the Cross and so many others in union with these vig o r
ous charismatic personalities sought to reach each single
person, particularly those of the masses in greater need.
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These missionaries proclaimed to the people God' s person
al love as revealed in the human experience of Christ
Jesus, the man-God.
They desired that all trust in God,
be converted and persevere not from motives of fear but
of love. They wanted to open to everyone, even the i l l i t 
erate, the way to intimate union with God through medi
tation.
A new Christianity developed around these men and
the schools they created, with confessors and spiritual
directors, bishops and priests who lived the experience of
God and were inspired by the same sentiments.
It was a
Christianity of greater awareness and fulfillm ent.
Re
course to their correspondence, diaries, and other docu
ments is necessary to perceive how a majority of people
in every walk of life lived their faith sincerely and ex
pressed it in actions coherent with the Gospel.
Perusing
the letters of Saint Paul of the Cross, we come across
cardinals like Crescenzi, Rezzonico, Ganganelli, Belluga,
bishops such as Oldo, C-avalieri, Garagni, and others who
lived fervent lives and fu lfille d their duties with zeal.
We find priests like Tuccinardi, Sardi, Cerruti, Suscioli,
Sisti, Di Stefano, and others who had a great awareness
of their vocation to the service of God and of the people.
We come across couples like Fossi, Danei, Costantini, Ercolani, Frattini and Palomba who lived an intense Chris
tian family spiritu ality and exerted a beneficial influence
on their surroundings.
There were women like Lucy Burlin i, Agnes' Grazi, Rose Calabresi, Theresa Danei, who
lived consecrated lives in their own family circles, who
were dedicated to their work but were also a support to
many of their friends in leading Christian lives;
and
there were also nuns who led fervent religious lives with
heroic charity. (38)
It must be admitted, therefore, that, notwithstand
ing the limitations and errors in pastoral methods, many
of the clergy, religious and lay persons of a ll ranks
were conscious of their faith, even though not always
sufficiently enlightened.
In such lacunae can be found
some of the causes responsible for the nineteenth century
Christian situation. (39)
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Paul of the Cross, a witness to the contradictions of
his century, to the attacks on Christianity from scholars
and governments, a saddened spectator of the evils de
rived from deficient church structures, was convinced that
he was being called by God to contribute towards the
betterment of ecclesiastics and the people by placing be
fore them the greatest revelation of God's infinite love as
manifested in Christ's painful experience.
That infinite
love, "remembered" attentively, would move individuals
and encourage them to experience in their own lives the
same love and the same sentiments as Christ Jesus. (40)
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Chapter II
ORIGIN OF THE CONGREGATION
INSPIRATION AND CHARISM

A. THE FOUNDER AND HIS VOCATION
1. Physical aspect and character
Paul Danei was born in Ovada on January 3, 1694,
and died in Rome on October 18, 1775« The second of f i f 
teen children of Luke Danei and Anna Marie Massari, he
was the eldest of the six who survived infant mortality.
Strongly built, over
five and a half feet in height, with
a long -face and aquiline nose, black piercing eyes, a
strong, broad forehead, a thick head of hair combed back
as was the custom then, and a sonorous voice, Paul pre
sented an imposing appearance joined to a courteous and
respectable social bearing. (1) Strambi describes him as
a man of "both grave and majestic appearance, amiable,
ta ll of stature, of a serene and naturally modest coun
tenance, bright and calm eyes, sonorous and penetrating
voice, and manners fu ll of . a ffa b ility and respect yet
without affectation;
his temperament was sanguine and
very sensitive." Other witnesses agree with this descrip
tion and the painters Conca and Della Porta portray him
in like manner. (2) From his parents he inherited a ro
bust constitution and longevity.
His father lived to be
sixty-nine and his mother, despite her fifteen pregnan
cies, reached seventy-four.
Of the surviving children,
Catherine lived to be th irty -fiv e, John Baptist died at
seventy, Paul was. over eighty-one, Anthony eighty-two,
Joseph eighty-four and Theresa eigh ty-five. When we con
sider the well-known difficulties of the times,
these are
certainly respectable ages.
Up to 1719 Paul was not known to have suffered any
serious ailment. However, during that year he did become
seriously ill.
It is probable that the excessive penances
to which he submitted himself after what he called his
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"conversion" were partly responsible.
He fu lly recovered
from this sickness.
The first indication of malaria ap
peared in the autumn of 1727 with a fever that prostrated
him in Rome on his return from Castellazzo after his fa 
ther ' s death. This intermittent fever never completely left
him, notwithstanding his care to avoid traveling through
the marshes in the more dangerous months.
Another a il
ment which intermittently accompanied him throughout his
life was sciatica which he contracted in 1741.
His jour
neys, often on icy ground and in freezing winds, aggra
vated this condition and obliged him at times to take to
his bed, as happened in 1745. Another uncomfortable mal
ady he frequently experienced was heart palpitations
which appeared in violent form in February 1744.
Over
the years he also suffered from inflammation of the eyes,
deafness, dizziness, heaviness of head, lack of appetite
and skin trouble. From 1767 onwards his health was un
certain. He was obliged to forego long journeys and dele
gate to other religious his duties as visitor. The division
of the Congregation into provinces in 1769 pleased him
because he was convinced of the impossibility of keeping
up regular contact with his religious.
Yet, despite his
physical su fferings, his work continued and he kept in
touch by correspondence with the personnel and affairs of
the Congregation. At times, the demands of his office and
apostolic work made him face limited journeys.
T ill the
very end he was fu lly alert to what was going on around
him,
evaluating events critica lly in order to form his
judgments and decisions.
His attitude towards suffering was one of patience
and constancy in keeping up his work as founder, apostle
and head of the Congregation.
To make his pains more
bearable he sang spiritual songs or the Litany of Our
Lady. (3) In all simplicity and without affectation he
had recourse to medicine and took a ll necessary or ad
visable precautions, yet never relented in fu lfillin g his
duties.
He passed on to his religious this concern for
one' s health, dictating norms providing that the same
attention and care be given to a ll, whether priests or
brothers, superiors or subjects.
He reduced some of the
penitential practices characteristic of the beginnings of
his conversion, but always held to an austerity whose r i
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gor took into account the need to keep strong in order to
cope with a strenuous apostolate and an intense commun
ity life .
His rule instructed the religious not to allow
themselves to be carried away by indiscreet fervor and
did not permit them to perform penances other than those
prescribed, and never without the specific approval of
the superior !'in order not to lose the merit of obedience
or injure their health to the detriment of the obser
vance." (4)
Besides holiness and physical vigor he possessed "a
unique viv a c ity and shrewdness." (5) He was endowed
with a most retentive memory, a keen intelligence capable
of speculation and critical penetration, but more inclined
to be practical. (6) Thanks to these intellectual gifts he
was able to acquire a good general education and a suf
ficiently deep knowledge of dogmatic and moral theology.
Sustained by supernatural gifts and mystical experiences,
he could delve into the depths of spiritual theology with
balance and penetration, yet remain fu lly attuned to the
entire Christian mystery.
Witnesses agree in describing his character as
"fie ry and ardent" or "sanguine and very sensitive." (7)
Although naturally inclined to anger and excitement, he
always retained self-control, and the effort it cost him
was at times visible to others. (8) This tendency oc
casionally showed itself in the way he raised his voice,
which made him appear somewhat resentful though he was
not so.
It was a result of his desire to improve things,
to correct,
or to foster God's glory.
Rose Calabresi re
calls:
"He (Father Paul) used to tell me that in his
grave internal afflictions a loud word would sometimes
escape him,
due to his natural ardor and high voice,
and, occasionally, either because he was anguished or
because he wanted promptly done what was for the glory
of God, these things would happen.
Later, reflecting on
what had happened and fearing he had annoyed someone,
he felt so much remorse,
sorrow and compassion that he
begged pardon." (9) By temperament he loved sincerity
and detested all pretense.
When, however, he had to in
tervene, he did so with good grace but without excessive
beating around the bush and,
due to his sanguine tem
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perament, his face would become flushed.
This, added to
his normally high-pitched voice, would sometimes alarm
others. (10)
It was not only his sensitivity that made the found
er feel all events intensely.
It was also his effort to do
things with care and great presence t of mind, and his
conviction that every action would, or would not, cooper
ate with the plan of salvation wrought by the Passion
and Resurrection of Christ. From a psychological point of
view,
this caused him intense suffering as can be seen
by an attentive perusal of his letters.
His soul quivers
at every event: he is possessed of fear, of joy, of alter
nating sentiments and states of mind which leave him at
times fu ll of enthusiasm, at other times . full of fear, but
always realistic with Christian insight. He could keep his
balance - thanks to his common sense,
his courage when
faced with risks, his trust in persons, his efforts to seek
the most practical means to succeed in his undertakings,
his capacity for cultivating good and well-chosen social
relations, and above all to his fu ll and trustful surrend
er to God‘'s loving providence revealed in the Passion of
Christ.
This sensitivity and emotion, united to the sp iri
tual trials which afflicted him for many years,
cast him
at times subject to a spell of interior depression which
he combatted with great energy in order to be able to
deal with others calmly.
He himself confessed this state
of mind to Father John Mary: "Since I have some free
time today,
on my knees I must beg your pardon i f at
times I pen some harsh words,
ill-sounding and fu ll of
melancholy and depression, because, believe me, I am in
a most deplorable state. God preserve a ll the world from
such a state.
But I deserve this, and it is a miracle if
I am not totally lost.
I find it difficu lt to put up with
myself and there are days - nearly always - when I
don't know how to bear with myself.
Yet s till with great
fatigue I make an effort to bear with others,
but I
always fa il." (11)
Witnesses both in the congregation and outside it
agree unanimously in testifying to what Fr. Joseph Suscioli said: "Though inclined to anger by temperament, Paul
was
nevertheless
always
affable, well-mannered, and
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even-tempered on a ll occasions." F r . Valentine presents
him as "a most amiable man in his manners, ravishing
the hearts of a ll those with whom he came in contact by
his most gentle and exceedingly sweet way of dealing
with them." (12) He knew how to cultivate and maintain
social relations with everybody, relations marked by ser
enity, esteem, gratitude, and a ffa b ility .
An officer from the garriston state of Orbetello,
Joseph Rocchi, held that the great "a ffa b ility and gentle
ness" of the founder accounted for so many seeking him
for confession.
(13) Sister Mary Crucified Costantini con
firms "that he was affable with everyone, adapting him
self equally to choir sisters and la y sisters;
and 1 have
heard eulogies of him on this point from the poor people
who came to our convent when I was in charge of the
p a rlo r." (14) Fr. John Lucattini admired in Paul "an af
fa b ility and gentleness towards a ll classes, high or low,
rich or poor, and a great sense of gratitude for even the
slightest favor done him." (15) Quotations could be end
less;
everyone was deeply moved by his courtesy,
good
breeding, and respect devoid of a ll affectation or se rvil
ity . These character traits, while givin g him balance and
capacity for interpersonal relationships, were reflected
within the Congregation. He always inculcated sincerity,
a ffa b ility and gentle relations, and demanded these qua
lities especially of superiors.
Another aspect of his character was his promptness
in fu lfillin g the duties of his office.
He was speedy in
transacting business but never precipitous.
To this trait
he attributed his ability to bring to a happy conclusion
the laborious work of the foundation, to carry on his abundant correspondence, and to maintain contact with
people without neglecting prayer or the apostolate. (16)
He demanded of his religious a similar promptness united
to a prudent discernment as one aspect of fraternal life
and of solicitude for the coming of the Kingdom of God.
Fr. Joseph Claris recalls: "When he had come to a mature
decision, the haste with which he expected its fulfillment
is indescribable;
among us everyone remembers this
promptness." (17) To the superiors of the Congregation he
would say:
"Let the rector be very brief in conversing
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with seculars and speedily dispatch all a ffa ir s ." (18) His
desire was that the requests of penitents in our churches
be attended to promptly but always respecting the com
munity duties of our religious. (19) These characteristic
traits portray a man in whom a deep mystical experience,
and an assiduous practice of austerity and asceticism
were wedded to a humaneness in all his social contacts
and in his dealings with the religious and the people.
These traits fascinated everyone and made for a serene
life together.
2.

His fam ily environment
character

and its influence on Pau l's

His family circle provided important support in the
development of Paul's natural g ifts.
A whole set of cir
cumstances in his life gave him many practical experi
ences: journeys, business dealings
and other
contacts
with people in which he began to understand the work
ings of the human soul in both men
and women.
These
experiences developed in him certain attitudes of compas
sion, of understanding the needs of others, of ease in
treating women and the subject of motherhood, of knowing
how to accept things and events, and an appreciation of
the peace and communion of the family environment and of
religious communities which he considered the supreme
good to be safeguarded at all costs.
The family surroundings in Pau l's youth up to 1720
were serene. They were founded on the mutually loyal f i 
delity of his parents and animated by a deep
faith in
God.
Luke Danei (1659-1727) and Anna Marie
Massari
(1672-1726) were married on January 6, 1692, in Ovada.
Paul's youth was spent beside his mother, who was ex
hausted by thirteen other pregnancies and pained by the
loss of nine of her children. While Paul helped his father
carry on his business which was the only source of in
come, he became more and more aware of. his mother's sa
crifice. (20)
His mother's courage and peace, derived from the
thought of Christ crucified, was instilled in young Paul.
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The family home, ’ though fille d with the shouting of the
little ones, was a place of peace and austerity as a re
sult of the frequent visits of death, on the one hand,
and the type of education imparted by the parents, on
the other. The parents dreaded ev il companions and hence
were reluctant to allow their sons and daughters to join
the flocks of other children.
Neither were they prone to
permit games, particularly ca rd -p layin g, as at that time
it was closely allied to drinking among young people,
wasting money, and creating difficulties for their fami
lies . By word and example the parents instilled in their
children a sense of deep faith in God, a great love for
Jesus crucified, the ideal of the lives of the saints, up
rightness of life , solidarity among the members of the
family and relations, and care for the poor.
Economic
conditions and the region ' s political situation obliged the
Danei family to move many times between 1701 and 1717,
with serious discomfort for all but especially for his mo
ther.
For Paul this meant greater d ifficu lty in pursuing
a regular course of studies, but it permitted him to come
in contact with different towns and cities and hence to
cultivate a greater •broad-mindedness - the faculty of ap
preciating the qualities and the limitations of diverse
"nationalities" - and to acquire that social ease which
later enabled him to approach people of every region and
every social rank.
Between 1692 and 1710, his mother lived in an al
most continuous state of pregnancy, and then after a re
spite of nine years she was pregnant again in 1720 for
the last time.
In willingness to give life she found her
self constantly at grips with death, and this impressed
in Paul and his surviving brothers and sisters a deep
sense of the seriousness and the uncertainty of l i f e .
Three of them became priests, Paul, John Baptist and An
thony;
and the other three, Joseph, Theresa and Cather
ine, remained single.
During this period Paul kept up his studies as far
as the different places where he lived offered him an op
portunity.
He did his grammar school work more or less
regu larly with the Carmelites in Cremolino, and perhaps
with the Dominicans in Ovada.
It seems certain also that
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he took courses as a day student in the seminary of
Genoa during the fiv e years his family lived in that dio
cese»
Privately he read books he found in the libraries
of his priest-uncles or in those of the Confraternity of
the Annunciation, and acquired a fa ir knowledge of the
works of Saint Francis de Sales.
Before his ordination to the priesthood he studied
more regu larly, and later he always continued to dedicate
himself to study of the sacred scriptures and the works
of theologians on spiritual and moral theology and di
rection of souls.
He himself more than once referred to
this whole-hearted dedication to study.
Writing to Canon
Cerruti, his one-time spiritual director in Alessandria, he
said:
"God who chooses the weak and stupid of this
world, has deigned to give me as an alms some a b ility
for learning (this 1 say for your guidance).
He has g i
ven me the capacity to prepare sermons, instructions,
etc., and to study moral theology for confessions. I have
also been engaged in other studies which I have made an
effort to continue as much as possible." (21) By means of
his intellectual endowments and his dedication to study,
even with limited time, Paul, docile to the gifts of the
spirit of wisdom,
acquired a good education in spiritual
and mystical theology, as well as knowledge of human
and historical sciences which made his conversation
agreeable and instructive.
3. The discovery of Paul's vocation: 1713-1720
What has been said up to now gives a good portrait
of the founder until the time he began that spiritual ex
perience which was to make him gradually aware both of
his vocation as founder and of the particular charism
which he must later communicate to the future Congrega
tion.
The introduction with which Paul himself prefaced
the 1720 rule given to his bishop together with his "d i
ary" (an account of his forty-day retreat in Castellazzo)
w ill help us to understand this spiritual evolution.
Keeping in mind Pau l's personal human qualities, his
Christian sincerity, and his ardent desire that the bishop
point out clearly the path he must follow, we can view
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this document as a mirror in which Paul soberly and
humbly reflects what he sees in himself.
All this assures
us of the truthfulness of the document and the v a lid ity of
his affirmations which we w ill use as a basis for the
historical reconstruction of those years and of the ma
turing process of his awareness as founder. (22)
a.

"My most loving God has converted me to penance":
1713

Paul was livin g with his family in the state of
Genoa, probably in Campo Ligure, when one day towards
the middle of 1713 (23) he heard in his parish church a
simple sermon, "a fam iliar talk ", which moved him deep
ly .
A never-before-experienced interior light nearly
blinded him and he acquired a quasi-experiential know
ledge of the ineffable reality of God. He perceived God as
a Person whose all-powerful greatness hovers over him
and loves him personally.
He experienced God as "his"
God,
in fin itely great, while he himself was very insigni
ficant.
In that glowing light he viewed his own life as
unworthy of God;
he felt an immense sorrow overwhelm
him and proposed "to give himself up to a holy and per
fect life ." Following this event, which he called his
"conversion," Paul made a general confession with deepest
contrition for his faults, manifested by violently striking
his breast with a stone.
Paul felt God as his "Supreme
Good," his "beloved Good," and also simply as "the Abyss
of Greatness," "the In fin ite ," the "E ternal," "the Im
mense," "the Infinite Good," not as an abstraction of a
distant being but as the mystery of a person deeply
within him to whom he felt totally bound.
His adherence
to God was no longer an intellectual act, but a liv in g in
the Paschal Mystery of Christ. (24)
This spiritual conversion worked in Paul a profound
interior transformation which was true and lasting, and
it initiated him into the mystical life and the grace of
enlightenment by which God was to manifest his w ill re
garding the Congregation. Paul continued to work for his
fam ily, but now in a conscious and constant communion
with "his" God, courageously overcoming a period of great
doubt and temptation against faith. He increased the time
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dedicated to prayer and to corporal penances, which, at
times, might perhaps seem excessive. Such penances, how
ever , were the fruit of the grace of conversion by which
salvation was no longer perceived as a rea lity of faith
demanding a loving adherence, but as an interior event
in which he felt himself totally and intimately involved:
"I have been crucified with Christ; it is no longer 1 who
liv e , 'but Christ who lives in me." (25)
b.

Desire for martyrdom; crusader: 1715-1716

On December 8, 1714 the Turks declared war on
Venice and the Christian West.
Confronted by th is, Cle
ment XI sought to unite the Christian princes in helping
Venice. On May 31, 1715 he proclaimed an extraordinary
penitential jubilee and encouraged Christians to enroll as
volunteer crusaders under Venetian leadership.
In the
fervor of his conversion, Paul welcomed the invitation,
and was fille d with the desire to shed his blood in de
fense of the faith and of all who believed in Christ. He
was certain that John Baptist, now 20, could take his
place in helping the fam ily.
It was probably at the end
of 1715 that he left for Crema, the enrollment center for
the volunteer crusaders. But while there, on the Thursday
before Lent,
February 20,
1716 during the Forty Hours
adoration in one of the churches, an inner voice assured
him that he was not called to that type of service for
Christians and the Catholic fa ith .
He took his leave,
fu lly certain that armed defense was not the service- he
was called to, but still uncertain as to which service
was to be his.
He returned to his family but almost im
mediately left for Novello (Cuneo), where he lodged with
a childless couple t ill the end of 1716.
From here he
moved into the diocese of Tortona but the exact place is
not known.
Finally, sometime in 1718, he returned to
Castellazzo, fu lfillin g the desire of his uncle, Fr. Chris
topher, who wished to make him his heir.
The reason for
Pau l's residence in Novello and in the diocese of Tortona
must have been to attend to some family business, for he
later w rote: "1 was employed in duties of charity in or
der to assist my parents." (26) Also he journeyed at
times to Genoa as w ill be seen later.
While his accep
tance of the invitation to the crusade shows his growing
-
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understanding of the cross of Jesus as something con
cerning him personally, it also signified a development in
his awareness of the Church as a mother whose voice
must be faith fu lly received and obeyed even to the point
of self-sacrifice because it is the very voice of Christ
himself.
This principle is to be found throughout P a u l’ s
whole life .
c.

"In solitude, in profound poverty, to lead a peniten
tia l life": 1717

In one of his journeys to Genoa in 1717, while pas
sing by Sestri, Paul lifted his eyes, as he had done so
often before, to the little chapel of our Lady on the sol
itary heights of Gazzo.
On that occasion he felt "his
heart moved by the desire for that solitude." His duties
towards his own family did not allow him to fu lfill the
desire but the inspiration never left him. By degrees as
this desire became more "intense," it was no longer di
rected towards "a particular" geographical solitude, but
rather to "solitude" itself wherever it might be. Paul felt
certain of what he perceived because "my dear God gives
me these inspirations with great peace of soul."
"After some time," possibly towards the end of 1717
when his desire for solitude was on the increase, " I had
the idea of wearing a poor black tunic of the ordinary
coarse wool fabric found in these p a rts, of going bare
foot , of livin g in radical poverty - in short, by God' s
grace, of leading a penitential life ." He felt impelled to
satisfy this inspiration without reference to any particu
la r place.
The important thing was "to withdraw into
solitude either there or anywhere e ls e ... in response to
God's loving invitation, for in his infinite goodness he
was calling me to leave the w orld."
Paul understood that he was not to be merely a
fervent Christian within the family circle, but that he
must retire from the world either in a hermitage or in an
existing religious order.
Hence he began to search for a
suitable way to free himself from the duty of helping his
family "in order to go into solitude" as he himself wrote.
To be the founder of a new religious order did not enter
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his mind at this time.
But what did penetrate into his
very soul was the pressing demand of what was to be a
constitutive element of the future Congregation: "to lead a
penitential life ." This expression within the context of
the spiritual tradition of his time meant:
withdrawing into solitude, apart from the company of
others, in order to gain a better experience of God;
liv in g a life of austerity, such as wearing unrefined
woolen clothes, excluding linen, going barefoot, eating
less food and fasting frequently, using hair-shirts,
taking the discipline, sleeping on a simple, poor bed
and frequently on the floor; wearing black clothing as
a sign of mourning for one's own sins; and in remem
brance of the death of Jesus which was caused by
sin;
possessing nothing, that is, becoming free and
austere as John the Baptist, the unsurpassed model of
austerity and penance.
(27) It was in this sense that
Paul clearly understood the traditional meaning of to
"lead a penitential life " when he expressed his desire
fo r :
withdrawing into solitude;
-

wearing a poor tunic,
coarse wool;

black in color and of ordinary

going barefoot;
liv in g in "radical poverty," possessing nothing,
ing for nothing.

ask

This understanding was to enter into the spiritual
ity of the Congregation, later expressed in Paul's own
words:
"The spirit of the Congregation is one of solitude
and penance." (28)
While s till liv in g in the diocese of Tortona, Paul
intensified his life of prayer and penance but continued
to help his fam ily.
The inspiration which "never again
left my heart" was his secret alone, communicated per
haps only to his spiritual director. Who his director then
was is not known.
It is probable that he already knew
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the renowned Capuchin, Father Columban.
d.

"Gather companions.. .to promote the fear of God"

Towards the end of 1717 or early 1718, while Paul
sought to settle the family situation so as to withdraw
into solitude or enter some existing institute, he felt "an
other inspiration to gather companions who would liv e to
gether in unity to promote the fear of God in souls (this
was my main w ish )." It was an answer to his state of
uncertainty regarding the future:
" I did not know what
God wanted of me, so for this reason I did not think of
anything further, but tried to free myself from household
matters so as to withdraw from them later on."
Paul began to understand that he was not to enter
an existing institute, but perhaps he still did not fu lly
grasp the meaning of "to gather companions who would
liv e together in u nity." Would it perhaps not be su ffici
ent to form a group of companions committed to a more
radical liv in g of the Gospel and helping their neighbors
in liv in g a more Christian life? Possibly by advice of his
spiritual director, Paul prudently attached little impor
tance to this voice:
"Although I paid no attention to the
idea of gathering companions, it always remained in my
h eart." He continued attending to business in order to
help his fam ily.
Meanwhile Fr. Christopher, alone in
Castellazzo and perhaps i l l (he died in November 1718)
called Paul to his home in order to make him his heir.
According to Sardi's testimony, Paul moved to Castellazzo
before his family did and, while there, contracted a seri
ous leg infection.
His mother and other members of the
family came from Ovada to assist him.
The same Sardi
tells of an episode during P a u l’ s illness which he says
"was confirmed by his mother and others who were always
by his sid e." Paul, "in moments of very high fever utter
ed indecent words and even horrid blasphemies not only
against the saints but also against the most holy names
of Jesus and Mary. When he recovered and his mother and
other friends told him about this, he said:
'Well, it is
only just that I should now exalt and praise these names
that I have insulted and blasphemed during my ille s s '."
(29) Was this occurrence a reflection of the tremendous
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interior sufferings Paul experienced at a time when he
was anxiously pondering his eternal salvation?
Or had
he, as some think, a vision of h e ll, experiencing in some
degree the pain of loss, that is , the separation from God,
whom he already knew and felt to be "his Supreme Good?"
It is true that in the future he was to speak on hell and
its tremendous rea lity with such vividness as to terrify
both himself and his audience.
And the name of Jesus
branded on his chest - could it not be interpreted as an
act of reparation, or was it pimply the gesture of a lover
for him who was his "A ll?"
F r . Christopher, his uncle, made clear to Paul his
desire to name him his heir on condition that he contract
marriage and preserve the family surname. The mentality
of the time concerning heredity favored the first-born
male in order to avoid dividing the family property.
Paul, consistently inspired to a penitential life , "re
nounced a ll the inheritance in favor of his brothers and
dedicated himself entirely to God' s service." (30) The in
heritance must have been a great help to the family be
cause Paul could now more freely dispose of himself' and
his time.
Otherwise we could not explain the long hours
dedicated to prayer, participating in several Masses,
fasting and harsh penances, works of mercy, visitin g the
sick, teaching catechism, animating groups of young men
devoted to prayer and good works. (31)
e.

The definitive enlightenment: summer 1720

During 1718 P a u l' s desire for solitude increased
while the inspiration to gather companions persisted in
his heart. (32) But a new experience awaited him: an in
ner vision which brought new light and moved him to see
more clearly the designs of God on his life .
One summer
day in 1720, during "the grain harvest time," after hav
ing prayed long and with great recollection after com
munion in the Capuchin church, Paul wps on his way
home.
When he came to a street corner to turn towards
his home, " I was raised up in God in the deepest recol
lection with complete forgetfulness of all else and with
great interior peace. At this moment I saw myself clothed
in a long black garment with a white cross on my

breast, and below the cross the holy name of Jesus was
written in white letters.
At that instant 1 heard these
very words spoken to me:
' This signifies how pure and
spotless that heart should be which must bear the holy
name of Jesus graven upon i t . ’ On seeing and hearing
this I began to weep and then the vision ended." (33)
The symbolic language of the habit and the "sign"
which adorned it could very easily be understood by
Paul:
in the mentality and religious culture of the age
this meant a religious institute and its particular sp iri
tuality.
There was a further inner vision, whether the same
day or some days later we do not know. (34) Paul him
self describes it:
"Shortly afterwards I saw in spirit the
tunic presented to me with the holy name of Jesus and
the cross all in white, but the tunic was black. I pres
sed it joyfu lly to my h eart." This third interior visidn
assured Paul that his life must be lived within the con
text of the significance of the black tunic and of that
"sign " with the cross and the name of Jesus. At the same
time heexperienced an interior certitude that it was God
himself
who wasacting and callin g.
He affirmed that he
saw no
externalimages
or "any bodily form as if it were
a man;
no, but I saw it in God! The soul knows that it
is God because he makes it understand this through inte
rior movements of the heart and infused knowledge in the
mind." He stressed that "In spirit I saw myself vest
e d .. ..I n spirit I saw the tunic presented to me;" hence,
positively excluding any external images or apparitions.
From this it can be inferred that one should not pay too
much attention to a certain tradition which speaks of a
visib le appearance of Our Lady dressed in the habit of
the future Congregation or handing the habit to Paul.
Father John Mary declared that Paul confided to him that
"he accepted and understood the presence of the Blessed
Virgin but did not see her with his bodily eyes." (35)
There is no reason to doubt the mediating presence of
Mary in these circumstances which were so decisive for
Paul and for the good of the Church.
Yet Paul has been
careful to let us know that his decision to found the
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Congregation was an act of obedience to a precise and
clear inspiration or divine light approved by the Church.
The first generation of Passionists was aware that
the Congregation and its particular spirit were the out
come of an explicit divine inspiration. Fr. Valentine Bizzarri used to recall that when Paul visited the students,
"he sought to make known to them that the foundation
was entirely the work of God and he encouraged us to
place our confidence in him since all things are possible
for those who trust in God.
He frequently exhorted us to
be zealous in the practice of virtue and instilled is us
the desire to persevere in the Institute we had em
braced." (36)
Brother Francis Franceschi declared that "Paul had
a special revelation from God to found" the Passionist
Congregation.
Later he also revealed that some of the
older religious spoke of a vision of our Lady which they
knew of from Sardi's w ritings.
His testimony emphasized
that "Paul reminded us a ll that, he wore mourning in or
der to keep uninterrupted the memory of the Divine Re
deemer who died for u s." Presenting the Congregation to
his friends, Paul himself clearly recalled the interior in
spirations without any reference to visions:
"Our most
merciful God in his infinite goodness granted strong and
gentle inspirations to establish this poor Congregation in
the Church."- (37)
After the definitive interior inspiration experienced
in the summer of 1720, Paul was able to unite all his
previous inspirations:
thus solitude, poverty, the ga
thering of companions were a ll symbolized by the black
tunic and the "s ig n ;" and these were meant to keep a live
the "continuous memory" of the Passion and death of Je
sus. He wrote:
"After these visions of the tunic and the
sign, God gave me a stronger, more compelling desire to
gather companions and,
with the approval of Holy Mother
Church, to found a congregation called 'The Poor of Je
sus.' After this God permanently infused into my soul the
form of the holy rule to be observed by the Poor of Jesus
and by me." (38)
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There is no doubt that for Paul, "to gather com
panions" meant founding a new Congregation with a title
evoking penance: "the Poor of Jesus," but whose spirit
and purpose would center on the Passion of Jesus.
"The
main reason for dressing in black (according to the spe
cial inspiration given me by God) is to mourn in memory
of the Passion and death of Jesus, so that we never ne
glect to keep within us a continuous and sorrowful re
membrance." It is also clear that in the expression "to
promote the holy fear of God" there is a particular em
phasis which justifies the foundation of a new Congrega
tion,
though the pastoral means to achieve this end in
their in itia l formulation appeared rather general. In fact
the religious must keep a remembrance of the Passion of
Jesus and promote it particularly by teaching the people
how to meditate on it:
"Each one of the poor of Jesus
must strive to in still in everyone the pious meditation of
the sufferings of our most gentle Jesus." (39)
The process cla rifyin g Pau l's particular vocation in
the Church was by that time complete.
He himself was
careful to point out its stages in order to aid the bishop
in forming an objective judgment of God’ s workings.
He
felt himself totally launched into the mystery of the Pas
sion and death of Jesus as the definitive moment of the
revelation of God's loving mercy and of the tragic rea lity
of sin.
At the same time he was made to understand the
dangers which in his time were a menace to faith because
of the influence of various currents of thought, the antichristian activities of sects and governments, and the
mediocrity of so many priests and religious who were
harming the mission of the Church.
And the cause of all
this was the forgetfulness of how much God loves the hu
man person to the point of givin g the life of his Incarn
ate Word.
"The great Father of mercies has-been pleased
to raise up a new order or institute in his holy Church
at this pitiable and distressing time when we now see
openly at work every kind of iniquity, with harm also to
our faith which is keenly affected in many areas of
C hristianity.
The world is sliding into a profound for
getfulness of the most bitter sufferings Jesus Christ our
true Good endured out of love, while the memory of his
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most holy Passion is practically extinct in the fa ith fu l."
(40) It can be said that, for Paul, the in d ivid u a l's ca
pital sin and the greatest risk for the ecclesial commun
ity was forgetfulness of God' s love shown in the Passion
of Jesus. The new contribution of the Congregation was to
testify by its lifestyle, by the habit, especially the
"s ig n ," and by teaching meditation upon the memory of
the Passion of Jesus as "the most efficacious means for
obtaining every good." (41)
The truthfulness of what went on in Pau l' s soul can
be inferred also from his sincere desire of submitting
himself to the examination and approval of the Church:
"1 defer to the judgment of my superiors, submitting to
whatever they decide under the grace of the Holy Spi
r i t . . . . In a ll I submit to the judgment of my superiors."
(42)
f . Discernment and authenticity
found the Congregation

of

the

inspiration

to

In his early years, Paul made an in itia l discern
ment with the help of his spiritual directors. After his
confession to the parish priest at the time of his "conver
sion" and before returning to Castellazzo, he must have
also taken counsel of F r. Columban of Genoa. In fa c t,
when writing to Bishop Gattinara on November 25, 1720,
this religious stated that he had known Paul for several
years.
In Castellazzo he turned for help to one of the
parish priests who submitted Pau l' s spiritu ality to many
tests, but without affording him any positive help. For a
b rief period he was directed by Fr. Jerome of Tortona, a
Capuchin,
and then was under the direction of the peni
tentiary of the cathedral of Alessandria, Canon Policarp
Cerruti.
Canon Cerruti submitted Paul to severe tests,
particu larly regarding the "lig h ts ," and he obliged Paul
to return to a beginner's method of prayer.
But on the
whole the Canon succeeded in understanding and helping
him.
Bonds of friendship and gratitude united Paul to
Cerruti, who always trusted him and sent him various
young postulants. (43) It appears to have been Cerruti
who counseled Paul to present himself to the Barnabite
bishop,
Bishop Francis M. Arborio di Gattinara.
Before
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doing so Paul seems to have traveled to Ponte Decimo to
meet with F r. Columban again, "who was well informed of
his spirit and conduct and by whom he was counseled to
make every effort and study all the means necessary to
carry out his holy vocation and to respond to the hea
venly inspirations. Hence on his return to Castellazzo he
presented himself almost immediately to the bishop. Thus
reads the testimony of Paul Sardi, who closely followed
his frien d 's a ctivitie s. (44) Paul made a general confes
sion to the bishop, "then he gave him a detailed account
of a ll the lights the Lord had given him." Bishop Gattinara heard him attentively, but for the sake of greater
prudence he "would have him seek counsel from the most
learned and pious men in those parts." (45) At last, suf
ficien tly satisfied as to the cred ib ility of Paul* s af
firmations , the bishop consented to clothe Paul in the
black penitential tunic. The bishop's decision was proba
bly made known to Paul towards the end of October or at
the beginning of November.
The founder desired to be
vested on November 21st, dedicated to the memory of our
L a d y' s Presentation, that he be sustained by her mater
nal protection in his consecration to God. However, since
the 22nd fe ll on a Friday, he preferred to postpone the
ceremony to that day as being more significant for the
purpose of dedicating himself to remember and mourn the
Passion of Jesus.
4. Paul's vestition and the historic
Congregation: November 22, 1720

beginning

of

the

Back in Castellazzo Paul broke the news of his de
cision to his parents, brothers and sisters and took leave
of them. Despite their deep religiosity the last days were
heart-rending for a ll, including Paul himself. The family
needs, though alleviated
by F r . Christopher ’ s inheri
tance, were by no means solved.
Another baby g ir l had
been added to the family and everything still seemed to
require Pau l's presence and work.
He himself recalled
those interior tensions some 17 years later,
recounting
them to young Appiani (later' Father Francis Anthony)
when encouraging him to leave his parents:
"Oh, i f you
only knew the trials that 1 myself experienced before em
bracing the kind of life 1 now lead!
The devil suggested
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great fears to me.
I was touched with compassion for my
parents whom I was leaving in great poverty, and whose
every hope in this world rested on me. I experienced in
terior desolation, depression, doubts.
It seemed to me
that I would never be able to persevere in my vocation.
The devil suggested to me that I was deceived, that 1
could serve God in some other way, that this was no kind
of life for me, etc., and other things that I pass over in
silence. To crown my misfortune, all devotion had vanish
ed.
I felt dry and was tried in every way.
Even the
sound of the church bells disturbed me. Everyone seemed
happy except me!
I can never hope to explain those f i 
erce assaults, and I was more strongly attacked by them
when I was about to be vested in the habit and to leave
my poor home." (46)
Paul had bought the coarse cloth which was used
by the poor of Genoa.
He had dyed it black in order to
be faithful to the significance he had understood in spi
rit. (47)
On the 21st he visited the churches of Castellazzo,
took leave of his friends and, at home in the evening
after the usual family rosary, on his knees "begged par
don of a ll the fa m ily," then recited the Te Deum and the
M iserere. (48) Of the family members, only John Baptist
who shared Pau l's sentiments, was serene and joyful.
The early morning of November 22nd saw Paul
leaving for Castellazzo alone, taking with him only the
tunic for his vestition and a breviary.
In the afternoon
in his private chapel, Bishop Gattinara blessed the tunic
and vested Paul, who was fu lly aware that he was be
ginning to respond to the inspirations he had received
concerning the new Passionist religious fam ily, which
precisely on that late afternoon humbly entered into the
history of the Church.
The bishop, nevertheless, although vesting Paul in
the habit, seems to have had no intention of establishing
a new foundation. As a matter of fact he commanded Paul
to withdraw into solitude, to take note of what went on
within his spirit and put in writing the rules he would
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give the Congregation,
so that he could examine and de
cide what would happen in the future.
Bishop Gattinara
considered Paul a simple Christian dressed in a "black
penitential tunic," (as he later said in his letters of re
commendation), someone more or less resembling a hermit,
and he never consented to others joining him to start a
community. (49)
That very evening of his vestition, Paul returned to
Castellazzo and went directly to the church of Saints
Charles and Ann, settling down in a poor room which was
attached to the church.
5. Forty days' mystical experience and the writing of the
rule: November 22, 1720 - January 1, 1721
On the morning of November 23rd a strange and, at the
same time, moving spectacle met the faithful coming into
Saints Charles and Ann for the early Masses: Paul Danei,
well known to them, was there wrapped in a black tunic
of coarse cloth, resembling a sack, and without a cowl,
his hair close-cropped, his beard unkempt, barefoot and
numb with the cold.
He was greeted by members of his
own family and several friends, among them Sardi.
Some
admired him, others pitied him.
Sardi and some other
friends provided him with bread and firewood. The found
er informs us that the bishop had assigned that retreat
to him, and, despite the repugnance he felt,
he set him
self to write the rule because "it was some time since 1
was inspired by God, and besides 1 had been ordered to
do so." (50) These desert days were to be memorable in
Pau l's life and in the history of Catholic sp iritu ality. In
fact, obedient to the bishop, he daily jotted down what
was happening to him sp iritu ally, and the experience God
put him through in that period was of immense value to
him and to the Congregation.
He matured fu lly as a
Christian committed to transformation in Christ and as the
herald of a yet unknown message.
The Congregation, in
turn,
saw in the rule written during those days a con
crete expression of the divine inspiration concerning the
Passionist vocation, an expression formulated in an atmo
sphere of intense mystical experience.
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During the first days Paul was assailed by depres
sion, fear, and sadness, although a ll this was borne in
a spirit of filia l abandonment to God's loving mercy. He
held colloquies with Jesus on his bitter Passion;
he de
sired "to be crucified with Jesus," "re a lly to feel his
sufferings and to be on the cross with him." He had a
mystical experience of these sufferings which appeared to
him as "torments infused in the soul" but which "broke
his heart." Yet he became ever more aware that the cross
of Christ was the joy of his soul. His appreciation of the
value of eternal salvation increased by this experience,
and in his anxiety to be of help to others he felt he
would not refuse "to be torn to pieces for a single soul.
Indeed, 1 felt that I would die when 1 saw the loss of so
many souls who did not experience the fruit of the Pas
sion of my Jesus." (December 4th) His desire to see the
Congregation established became more intense and he
prayed to God "to found the holy Congregation quickly,
and to provide members for it to his greater glory and
for the good of their neighbors - this with great desire
and fe rv o r." (December 7th) "For the happy outcome of
the holy inspiration," that is, the founding of the Insti
tute, he prayed to the Blessed Virgin "and to all the an
gels and saints, especially the holy founders" and he
seemed "in spirit to see them prostrate before the holy
majesty of God praying for th is." He was also intensely
enlightened regarding the charism: "I had a keen infused
knowledge of the sufferings of my Jesus, and I felt so
ardent a desire to be perfectly united with him that I
rea lly wished to feel his sufferings and to be on the
cross with him."
What matured ever more in him was the under
standing of the apostolic universality of his ca ll, and he
prayed that the fruits of the Passion of Jesus be effica ci
ous for a ll:
faithful, sinners, non-Catholics, especially
the English.
These last were also named on December
26th, and throughout a ll his life they were to be present
in the mind and prayers of the founder and to become
part of the apostolic intentions of the Institute.
In order that the Congregation might enter as soon
as possible into the service of the entire Church, Paul

-

72

-

was disposed to go to Rome "for this great and wonderful
work of God" and felt "a strong urge with great sweet
ness" to write the rule "for the Poor of Jesus." (November
27th)
On the last day of his retreat, as in a marvellous
synthesis, he experienced deepest union with God and had
a particular understanding of the mediative influence of
the humanity of Christ as a means of attaining to the
knowledge and love of God.
"Through the infinite love of
our dear God I was raised up in spirit to great recollec
tio n .. .especially after holy communion.. . it seemed to me
that 1 was melting away in G od .... I also had knowledge
of the soul united in a bond of love to the Sacred Hu
manity and at the same time dissolved and raised to the
deep and conscious felt knowledge of the D ivinity.
For
since Jesus is both God and man the soul cannot be uni
ted in love to the sacred humanity without being at the
same time dissolved and brought to a deep and conscious
felt knowledge of the D ivin ity." (51)
Paul thus received a deep insight into the place
C hrist's loving and lovable yet painful experience must
hold in the life of every Christian. He never tired of re
peating that the Passion of Jesus is the greatest wonder
of God's love and the doorway to the fathomless sea of
divine charity.
From this p rivileged insight we can see
the Passion of Jesus as the charismatic synthesis which
unifies a life of solitude,
penance, poverty, and apostolate.
It is, moreover, a powerful motivation in the effort
to combat self-centeredness and to be open to others as
was Jesus in total self-surrender.
The rule for the Congregation was written in this
period, December 2 to 7 - a period in which Paul, by a
g ift of God, experienced intensely the value and rea lity
of God's love for .each individual as manifested in the
Passion and resurrection of Jesus.
The founder attests
that he wrote "as quickly as if someone were dictating to
me;
1 felt the words coming from the heart." (52) He .al
ready had in mind "the form of the holy ru le," that is,
"the more substantial things of the rule and the In sti
tute." (53) He said matins before daybreak and spent
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some time in prolonged prayer and participated in the
Eucharist,
"then I left prayer fu ll of courage and began
to write.
The infernal enemy did not fa il to assault me
by stirring up feelings of repugnance and making d iffi
culties about my doing this.
But since God had inspired
me to this task and as I had been given orders to do it,
without more ado and by God's grace I set to work." (54)
It was not until the present century that the "Di
ary" came to the attention of scholars of spiritual theolo
gy,
who hold it to be one of the best eighteenth century
mystical documents.
We must also keep in mind that the
man who wrote the rule of the Congregation was accustom
ed to the realism of a serene but nevertheless hard fam
ily life . He was used to the risks of traveling and trade,
a man elevated by gradual stages to an intense mystical
union with God and to a sapiential knowledge of the Pas
chal mystery - a mystery which was to be the centre of
the spiritual and apostolic life of the Congregation. Con
sequently that rule should attract the deep, reverent at
tention of all Passionists in order to know and appreciate
the spiritu ality and the exigencies of their own vocation.
Paul came out of his retreat weakened in body but
so illumined in
spirit that he was certain that "the soul
was in its infinite Good." Hence he concluded: " It desires
nothing else but his glory and his love and that he be
feared and loved by a ll." (55) He hastened
to submit to
the bishop the
record of what took place in his soul
during those days, and the rule he wrote for the Congre
gation. Bishop Gattinara once more sent him on to Father
Columban to ask his opinion.
With his usual promptness,
Paul went on his way despite the severe cold of winter
and the difficu lt mountain roads. On the Epiphany, Janu
ary 6, 1721, he reached the Bocchetta pass exhausted,
numb with cold, without provisions and covered with
snow. Some policemen came to his assistance, making him
take some food and helping him to overcome the unplea
sant situation.
Paul remembered with life-lon g gratitude
this humanitarian and charitable gesture and wherever,
on journeys or missions, he met with police he paid spe
cia l attention to them. (56 K According to Sardi,
Father
Columban carefully studied the rule and returned it to
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the bishop "declaring it to be truly holy and worthy to
be presented to the Holy See for a pproval." (57)
It is difficu lt to know exactly what the bishop's
mind was.
He certainly had a high opinion of Paul as a
person and he gave evidence to this by vesting him with
the penitential tunic, by allowing him to teach catechism
and preach, and more so when in letters of recommenda
tion he declared Paul a man of outstanding virtue.
He
did not seem convinced, however, of the timeliness of the
projected foundation, or else he saw its realization too
difficu lt and so preferred not to intervene.
In 1741 when
Paul informed him of the Papal approbation, Bishop Gattin a ra 's answer was very vague and he made no refer
ence to the beginnings in which he himself was involved.
As a matter of fact he did not allow companions to join
Paul. Besides, nothing indicates that he took any steps as did Bishop C availieri in 1725 - to put Paul in contact
with the pope or any officials of the Congregation for Bi
shops and Regulars competent in these affa irs.
Paul ended this period unmistakably certain of the
call from God to found a new Congregation. Obediently he
began the work, though he was in complete darkness as
to the way in which it could be achieved. He said to the
bishop: "1 trust my Crucified Lord so much that 1 am
more than certain everything w ill turn out well.
God has
given me the inspiration and an absolutely certain sign
of what he w ills.
Why should I fear?
Were I to doubt
this, it seems to me that I would commit a sin of infide
lit y . " (58)

B. PAUL'S AWARENESS OF BEING A FOUNDER (59)
1. His refusal to be called Founder;
his sense of
responsibility for the birth
and growth of the
Congregation
Father Joseph Del Re recalls that Paul confided to
him one day that "when the Lord desired that he be
founder of a new Congregation he was frightened and
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cried out, 'And how do you expect me to do this?' God
gave him to understand interiorly that he would be an
instrument of the divine Power.
That is why he always
affirmed with certainty, 'Jesus Christ has founded this
Congregation.' At other times he would say, ' I f my
friends only knew what pain they cause by callin g me
founder of this holy Congregation, they certainly would
not do it because this title is a torment to me.
The
founder is the . Crucified and I am only a w retch .'" In
letters or documents he had to sign, he never used this
title. (60)
Once wholly convinced that the inspiration came
from God, he took courage and pledged his word to colla
borate in obedience and with full trust in God. "God does
not wish to do everything by him self," was his usual ex
pression. (61) So with all the talents of mind and heart
he set to work.
His contemporaries recalled the courage
and tenacious perseverance with which Paul undertook the
foundation in such difficu lt historical circumstances, i . e . ,
the m ultiplicity of existing religious orders, and the
struggle of governments and rationalists against religious
institutes.
Witnesses remarked upon yet another obstacle:
that of making it credible that the new institute truly
had a new contribution to offer the Church by promoting
the memory of the Passion of Jesus.
Many, testifies Fr.
Joseph Vigna, "scoffed at the institute" or criticized the
purpose of the Congregation, saying that "the Passion of
Jesus Christ is professed by all religious orders,
p a rti
cularly the Franciscan Order;" or by saying that 'the
Lord's Passion should be imprinted on the hearts not on
the h a b it,' or by using terms of disrespect when refer
ring to the 's ig n ' worn by our religious on the breast."
(62)
Paul, quite conscious of his God-given mediation in
givin g rise to the Congregation, on one occasion affirmed
it in all simplicity:
"My courage and my trust in God
have made the Congregation move ahead.
Otherwise it
would have been destroyed by the strong opposition it
met." (63) To close readers of his letters the objectivity
of this statement w ill be clear.
He felt his responsibility
keenly, allowing himself no rest in seeking the most op
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portune means - spiritual and social contacts,
timely in
terventions - by which the Congregation could fu lfill its
purpose, expanding and making itself known in the
Church according to God's w ill. Precisely because he con
sidered
himself
God's
co-worker, after
having
done
everything possible, he resigned himself to what God per
mitted, serenely yet in suffering. In external d ifficu lties,
when vocations were insufficient, or when professed r e li
gious left, fu lly trusting in God, he would exclaim in the
midst of his pain: "God needs no one; I trust in him; the
Congregation is his;
his were the inspirations I received
to found it; he w ill take care of its progress; my hope is
in God." He trusted that God would send others to em
brace the Institute, replacing those who had left or were
called by God to another life . (64) But lukewarmness in
his religious was a suffering that gave him no peace. He
considered this a failure in his collaboration with God.
Fearing that the lack of fervent charity might be
come the disintegrating principle of the life of the Con
gregation, from 1758 onwards he always insisted on re
signing his superiorship as general.
His reason was that
on account of his illness he was no longer able to keep
in touch with his religious in order to animate,
correct,
and uphold them in their fid elity to God, which alone
could preserve and develop the Congregation.
This a tti
tude reveals likewise that he considered his mission to
have come to an end once the Congregation had been o ffi
c ia lly recognized by the b rief of Benedict XIV in 1746
and he could count on a sufficient number of well-formed
religious who possessed a true sense of responsibility
towards their Passionist vocation.
It meant trust in his
children. (66)
This responsibility for the life of the Congregation
appeared in a particular manner when he wished to
transmit to others the knowledge God had given him re
garding the demands of the Passionist vocation. Hence his
hurry for the approbation of the rule.
He was painfully
vig ila n t in making the o fficia l reviewers of the rule un
derstand the motives of his firmness in certain funda
mental points concerning the charism, which he called
"s p irit" or "vocation." He feared they would interpret his
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firmness as stubbornness or intolerance.
Had we the let
ters and explanations he sent to these reviewers we would
be in a better position to evaluate the reasons he put
forward for preserving, in his - view, some fundamental
characteristics.
He was overjoyed when he verified that
nothing essential had been changed in the approbation of
the rule. He saw this as fid elity to the divine inspiration
of which he considered himself depositary, not master.
After the first approbation of the rule in 1741, writing to
his former spiritual director Fr. Policarp Cerruti, he
said: "The pope has approved the rules which are the
same as those inspired by the Father of lights and seen
and examined by you. Some things have been added, some
removed, for the better establishment of the work and in
accord with the lights God has given me in the course of
these years, in which 1,
too,
have learned a lot from
experience." (67) Another reason for joy was that the
rule was not only identical with his inspiration but
founded on the Gospel,
He wrote: " I let you know that
the rules and constitutions have been left untouched ex
cept for a very few things that do not affect the essence
of the same, being approved as they w ere...based on the
in fa llib le truth of the holy Gospel." (68)
It was this self-same sense of responsibility that
moved him to take into account the strength of his r e li
gious and accept the advice to mitigate somewhat the fast
and reduce the abstinence.
He also accepted the sugges
tion of the reviewing commission to make better arrange
ments for the night rest and to provide for the students.
He expected this to favor the stability of the Congrega
tion and hèlp to safeguard the fundamental points con
cerning prayer, detachment from the world, solitude, po
verty and assiduous apostolic work.
All these should be
regulated by a "well-ordered ch a rity," so that the speci
fic contribution to the Church would be authentic and
lasting.
These motives are observable when we study the
various revisions of the rule, as well as the norms and
guidelines given in the regulations and circulars to help
the observance of the rule.
Awareness of his responsibility as a father, so to
speak, could be seen also in his care that the lifestyle
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of the communities and the individual religious reflected
faith fu lly the charism or specific vocation of the Insti
tute.
In this he felt a certainty which was not simply
that of a superior but of one who knows what is essential
for the life of the Congregation and traces its guidelines
authoritatively.
This can be seen in the letters he ad
dressed to the masters of novices, Fathers Fulgentius and
Peter. (69) When dictating certain norms for the formation
of students, he ex p licitly appealed to this authority
which he was ever conscious of even i f he did not always
refer to it:
" I , therefore, ordain and command with all
the authority over the Congregation given me by almighty
G o d ...." (70) He repeated the same phrase when, in ex
traordinary circumstances, he requested the communities
to celebrate some masses without the corresponding sti
pend:
" I appeal, even with that authority and faculty
that God has given me over a ll our Congregation, I ap
peal and beg Your Reverence to have c e le b ra te d ...." (71)
The religious themselves were convinced that he "as
father and founder possessed the true spirit of the Con
gregation" and that his prudence in guiding it was con
spicuous "considering that he more than the rest had the
true s p irit." (72) They were certain that the rules given
by him were approved by the Holy See because they were
"acknowledged as fille d with holy discretion and in con
formity with the spirit of the Gospel." (73)
It is in this context that we must view the election
of Paul as superior general by the unanimous consent of
his religious up to some months previous to his death.
2.

What he calls his Congregation and how he views its
future

Ordinarily Paul spoke of the Congregation as "the
Lord's work." At times, many nuances embellished this
phrase:
"holy work," "great work of God," "work of the
Almighy Hand," "great wonder of God." (74) Other times
he called it "little fold" of the Divine Shepherd or "plant
of
the
Lord's
vin eyard ." (75)
Contemplating
the
Congregation as God's work, he was convinced that, i f it
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remained faithful to the Lord's plan, it would spread
over the whole world and endure " t ill the end of the
world with profit to Holy Church," on condition it main
tained the characteristics inspired by God. On his death
bed he reaffirmed what he so often had said in his life 
time: " I recommend to a ll, and especially to superiors,
continually to preserve and foster in the Congregation,
the spirit of prayer, the spirit of solitude and the spirit
of poverty.
Be certain that if these three things are
maintained, the Congregation shall shine as the sun in
the sight of God and men." (76) He trusted that the Con
gregation, by the joyous fid elity of its religious, would
spread throughout the world as a burning furnace of
charity, "enlightening a ll." (77) He also called the Con
gregation a "tree" or a "mustard seed" in the field of the
.Church, which, sprinkled
with
the Precious
Blood of
Christ, would, by the preaching of his bitter torments,
seasonably yield sweet, ripe fru it, seasoned by every
blessing even for the neighbor." (78)
•- Aware of the link between fid e lity and the future of
the Congregation,
he was solicitous that charity, unity,
loyal observance of the rule with an interior motive
should reign in the Institute.
I f the Congregation were
not observant of the rule as an expression of the w ill of
God,
it would be useless to the Church and disappear,
abandoned by God.
In the course of a controversy with
the bishop of F rascati, Paul said he could not permit
some fundamental points of the rule to be neglected.
These concerned solitude, prayer and fid e lity to our pro
per ministries, because "on that foundation our Congre
gation is built, and, if this is demolished, the edifice is
totally ruined because it is relegated to the fringe of the
vocation God has given us." For this reason he was
ready to lose the retreat in that diocese and a ll the re
treats of the Congregation rather than tolerate a life a li
en to our vocation. (79) But he prayed and begged
prayers that Jesus Crucified would guard the Congrega
tion , which was the fruit of his cross, passion and
death, and would send vocations "with the true spirit
and the w ill to become saints, to help souls and to
spread devotion to the most holy Passion." (80)
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3.

How Paul viewed the Congregation in relation to the
Church

Paul viewed God's action in w illin g the Congrega
tion as a sa lvific intervention which developed in and for
the Church.
"Our great Father of mercies has been
pleased to raise up a new Institute in his holy Church,"
he states in one of his "Chronicles." (81) He sought the
pope' s approval not from purely juridic motives, but be
cause of his conviction that the pope with the guidance
of the Holy Spirit must discern the divine inspirations
and "plant this tiny plant in the evangelical field and
in the vineyard of the Church.. .to enkindle in the hearts
of the faithful the most tender, loving and
continuous
memory of the most holy Passion." (82) When he received
word of the first approval of the rule in 1741, he evinced
this conviction to the secretary of the papal commission:
"1 adore and love the divine w ill that can only w ill what
is best; and I am the more assured of God's loving w ill
in this matter, inasmuch as he has deigned to infuse it
into the hearts of the eminent cardinals and of you, to
whom God has entrusted this work through the voice of
Christ' s v ic a r ." (83)
In imitation of Jesus Crucified, the Passionist r e li
gious must work for the Church even at the cost of their
own liv e s . Writing to Benedict XIV,
Paul says: "An ar
dent hope arises in my heart that God w ill f i l l these poor
men (Passionists) with his Holy Spirit in order that they
may b e .. .instruments of his glory in loyal combat, even
g ivin g their lifeblood for our mother the Church." (8-4) In
the 1768 "Chronicle" he reaffirmed that "free from tempor
al th in gs.. .with hearts full of God's love, they may un
dertake great things for the glory of God and for the
defense of Holy Church even at the cost of their own
lives, sparing neither privation nor la b o r." (85) He re
iterated this deep-rooted belief in his circular letters
and, to add force, he reminded the religious of the needs
of the Church, the public opposition to it, the problems
of the popes known to him through his Roman friends,
especially the cardinals, and even through the popes
themselves, Benedict XIV, Clement X lll and Clement XIV.
On May 18, 1769 he ordered that they "offer up all their
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spiritual exercises for the pressing needs of the Church,
for the election of the sovereign pontiff and for the pre
sent calamitous state of Christendom," establishing that
the community pray the Litany of the Saints towards the
end of prayer.
On December 10, 1773 he reminded them
that in the Congregation "prayers and sacrifices are
daily offered up for Holy Church and for the prosperity
of Clement XIV." (86)
The service the Congregation offered the Church
consisted in the witness of a virtuous life conformed to
Jesus Crucified, so that, at the very sight of a Passionist, the people would be moved to conversion or to per
severance in virtue. Another service was that of collabor
ating with the bishops in proclaiming the word of God,
catechizing and teaching meditation on the Passion of Je
sus as a means towards conversion and progress in
Christian liv in g . His longing was ever to have holy men,
intellectually well endowed, submissive to the Holy Spirit
and "burning with lo v e ;" men who would enkindle divine
love "in the hearts of their neighbors by preaching the
sufferings of our crucified lo v e." He longed for men so
open to the mystery of God "that like trumpets of the
Holy S p irit," they would go from place to place "preach
ing a ll that Jesus did and suffered out of love for every
one, because the majority have forgotten it. This is to be
deplored as the cause of so much ev il abounding in the
w orld." (87)
Paul must have rejoiced immensely when Clement
X IV ' s Bull of approval welcomed into the Church this tra
ditional,
but at the same time, origin al contribution to
the pastoral endeavors of the Church.
"Desirous that the
mystery of the most holy Cross and Passion of our Lord
Jesus Christ be ever in the minds and hearts of the
faithful as the most high and powerful sacrament of di
vine mercy and pledge of Christian hope and salva
tio n ... we have >decided to grant our Apostolic favors on
those who, by preaching and example, strive to stimulate
the faithful to share in the Passion of Christ.
We wish,
therefore, to favor with special graces Father Paul of the
Cross, superior of said Congregation, and the members of
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the Institute dedicated to such a pious and praiseworthy
work." (88)
The Congregation would fu lfill a singular service
for the v ita lity of the Church by leading the clergy to a
greater awareness of their vocation and to livin g it more
intensely.
It was for this that Paul, from the very be
ginning, wanted men dedicated to preaching retreats for
the clergy.
He wanted to have a retreat house for them
attached to the monastery, and during missions he gave
particular attention to guiding the clergy towards medi
tation or encouraging its continued practice.
He hoped
that the popes would promote the moral and pastoral re
form of the clergy and religious on whom depended the
formation of the Christian people and the preservation of
the fruits of the missions. (89)
For Paul one thing was evident:
in order to defend
the Church from the varied forms of persecution and "to
curb the pride of those whose obnoxious licentiousness
and errors are the ruin of the Catholic w orld," an en
lightened and courageous action of the pope was neces
sary. The Congregation would contribute with the prophe
tic life-witness of its religious who, while seeking the
experience of God in solitude and poverty, intercede for
their fellowmen and then go forth to proclaim the Sa
viou r's loving mercy.
Paul reaffirmed this contribution:
"The most efficacious means for eradicating vice and im
planting true piety is meditation on the sufferings of our
divine Saviour; and, since the majority of the faithful
have forgotten how much our loving Jesus has done and
suffered, they continue to liv e in the horrible quagmire
of iniqu ity. Hence to awaken them from such a detestable
slumber it is necessary to hasten the sending of zealous
workers, truly poor in spirit and detached from a ll
creatures. With the trumpet of the divine Word, by means
of the most holy Passion of Jesus Christ, these workers
w ill awaken poor sinners who sit in the darkness and
shadow of death, so that God may be glorified by so
many souls converted and by many others who dedicate
themselves to holy prayer and a holy life ." (90)
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The Congregation would also collaborate with the
Church in reuniting Christians, spreading the Catholic
faith and accepting the mission to work among non-Catholics and non-believers. This commitment appears in the
origin a l inspiration,
is confirmed by the forty days' re
treat, and is inserted into the rule. (91)

C.

THE FUNDAMENTAL
FOUNDATION

CHARISM AND

ITS

EVANGELICAL

In the summer of 1720 Paul received the definitive
enlightenment:
"God infused into my soul in a lasting
manner the form of the holy rule to be observed" by the
members of the Congregation.
The "form" is the mold
within which an image is modeled.
The word also indi
cates a norm of life molding a person or group, and
g ivin g them a particular spirit and specific style.
By
this word Paul conveyed to us the idea of a special en
lightenment which allowed him to re-read Christ's dis
course to his apostles and disciples before sending them
forth on their mission.
In that teaching, Paul discovered
the privileged rule for the Passionist life .
He himself
confirmed this interpretation when he wrote: "Their life is
like that of the apostles; and more, it totally conforms to
theirs.
The apostles' conduct is the norm for the consti
tutions which endeavor to form a man totally God-center
ed, a man of prayer, detached from . the world, from
things, from himself, so that he may in a ll truth be
called a disciple of Christ and may beget many children
for Heaven... ."(92)
This text reveals that the apostóles' form of life
was, for Paul, that lived by the Passionists.
So that
when he says "God infu sed.. .the form of the ru le," we
must have recourse to a particular interior ligh t to
understand that discourse of Christ as addressed to the
members of the new Congregation, so that each of them
should prepare himself to become "a man totally God-cen
tered, totally apostolic" in such a way as to be called
"in all truth a disciple of Jesus Christ."
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Without wishing to descend to exegetical questions,
I present a comparison between the fundamental points of
the rule and the missionary discourse of Christ to high
ligh t the la tte r ' s influence. It is evident in the perspec
tive of the evangelists that the norms marked out by
Christ had not a pre-Paschal value only but also indi
cated the norms which the apostles and their successors
would carry
on in time as the Master gradually sends
workers into his vineyard which is the Church.
These
norms which Cerfaux calls "the Apostle's highway code"
(93) become
-typical norms, models ofconduct for the
evangelizing
mission of the Church at
all times. This
code demands:
-

the "c a ll" of Christ who chooses the apostle,
for the kingdom;

-

the "mission" Jesus entrusts to the apostle;

-

the freedom in rigorous poverty by which the apostle
carries out his mission;
the peace' to be offered to a ll;

-

trust inthe faithfulness of God w h o
apostle's sustenance;

-

the return to Jesus after the mission to rest with him
in solitude;
communion with the other apostles, two by two;
the fligh t from vainglory and the applause of the
crowds, and rejoicing only because God loves the
apostle and, out of sheer love, wishes to use his col
laboration.

-

will

"worker"

see

to

the

Paul was not the first to read that discourse and
adopt it as a rule of life . The itinerant preachers of the
eleventh and twelfth centuries, and later the Dominicans
and Franciscans, planned their existence and their type
of itinerant evangelization and communitarian poverty on
that discourse which was assumed as a rule of life , and
hence called "apostolic life " or life of "imitation of the
apostles." (94) As a matter of fact, they live in solitude
with Jesus as the apostles did;
they go forth on mission
by his virtue and power alone; they return again to rest
again more intensely with him.
Paul took on that dis
course as "the form of the holy rule" to mold the Passionists.
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We shall study some fundamental aspects of the Passionist rule in the light of that norm of apostolic life :
The call.
As with the apostles, the call must come
from God. Therefore, whoever feels inspired to enter "the
retreat of penance" in order 'to share the destiny of Jesus
and drink his chalice should "examine whether he is
truly prepared.. .to suffer many things, to be mocked and
despised, and to bear hardships and vexations w illin g ly
for love of Christ." Imitating the apostles he w ill leave
everything, mindful of the counsel of Jesus:
"sell what
you possess and give it to the poor." (95)
The postulant who enters the retreat must be aware
of the words of Jesus:, " I f any man would come after me,
let him deny himself, take up his cross and follow me."
That is why at the beginning of the novitiate, on re
ceiving the black habit at vestition, he is reminded of
the specific commitment of the Congregation to mourn in
"memory of the Passion and death of Jesus;" a cross is
placed on his shoulder and he is told, "Accept the cross
of Christ, deny yourself, that you may share eternal life
with him." A crown of thorns is placed on his head with
the words: "Receive the crown of thorns of Jesus, humble
yourself under the powerful hand of God and be subject
to every creature for love of God." This rite evoked, even
visu a lly, the instructions by which Jesus had exhorted
his apostles to become sharers in his destiny. Obedient to
the Father in all the concrete circumstances of life , even
to death on the cross, they become sharers in the power
of his resurrection also.
Towards the end of the cere
mony, in this eschatological perspective, the superior and
the brethren of the community "should manifest cheerful
ness to the new brother, encouraging him to carry his
cross with our most sweet Jesus." (96) This evangelical
realism reaches its climax at the moment of profession.
After the reading of St. John's narrative of the Passion,
when the obedient death of Christ is proclaimed, the no
vice pronounces his vows, thus expressing his w ill to
share the mystery of the life and death of Jesus. (97)
The mission. As the apostles and disciples, the Passionists w ill also go on missions two by two.
They shall
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wear only one tunic and a poor mantle, shall walk bare
footed, at least in the retreat and while preaching, but
during journeys they may use "poor sandals because of
the rough roads." They may cover their heads with "a
poor hat to protect themselves from the sun and rain,
although it is advisable they go bareheaded as they
should do in church or at home." (98) They shall not
carry money for the journey. (99) In the retreat they
shall always observe fast and abstinence from meat, but
when tra vellin g, having entered the house of a benefac
tor, they shall offer peace with the evangelical formula
"peace be to this house" and w ill eat what is" put before
them." (100) Sent by Christ, two by two, they w ill show
forth the charity which unites them to him, working in
peace and harmony so that a ll men may see "that in the
house of the Lord we walk with one accord, having be
come the good odor of Christ in every place." (101) I f
the town or people do not accept the message of salva
tion, they must continue working in peace, keeping si
lence about those who contradict or despise them, especi
a lly at the beginning, never complaining of the country
folk, the treatment or the small audience.
Even i f they
are not aided by other priests in hearing confessions, let
them continue to do what they can "in peace, gentleness,
and without anxiety, not lamenting if people do not con
fess,
but in all things commit themselves to God to whom
the souls belong." (102)
The return from the mission. After the mission, the
religious must flee from the applause and thanks of the
crowd so as not to turn attention from the Savior Jesus
towards themselves, "useless servants." They shall depart
almost secretly to return to their brethren in solitude
where they shall rest physically and sp iritu ally in collo
quy with Jesus, listening with greater attention and re
commending to him those who have received the message
of salvation.
"The servants of God after having worked
for the salvation of their neighbor in holy apostolic ef
forts" shall retire into more rigorous solitude, "according
to the advice Jesus gave his apostles:
'rest a litt le ' in
this way inflaming themselves more in the love of Jesus
Christ, and always disposing themselves to go out anew
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with greater fervor to sow the seed of the divine Word."
(103)
This adherence to the Gospel is the essential core of
the rule in its divers aspects:
solitude:
to be with Jesus and to become capable of
understanding and fa llin g in love with him;
prayer and penance:
to arm oneself to overcome that
diabolical power that can only be combated by fasting
and prayer; (Mk 9:28)
-

absolute poverty: to trust only in the love and power
of Jesus whom they represent, and thus to be free to
preach conversion to the poor and to the rich;
fulfilling their essential mission in the Church:
the
itinerant preaching of the salvation flowing from the
Paschal mystery and the fostering of a continuous
memory of this event as "a most efficacious means for
destroying vice and conducting souls to great holiness
in a short time;" reconciling individuals, communities
and families. (104)

This form of
"apostolic life " shared by those who
live the spiritu ality of Christ' s missionary discourse is
characterized by the particular charism which proclaims
that Christ has died and has risen for love of each per
son. It urges all to remember this infinite love.
That Paul should have planned the text of the rule
on this form of "apostolic life " can also be inferred from
BishopC a va lieri's
notes. He would have preferred a more
lite ra l adherence to the Gospel.
For example: where Paul
admitted the use of sandals or hat against the inclemency
of the weather or
the difficulties of journeys C avalieri
noted:
"They shall use no kind of footwear, shoes, san
dals , soles, clogs or anything whatsoever to protect the
soles of the fe et." As regards headgear he observed:
"There is no record of Christ ever having worn a hat or
anything to protect his head from the inclemency of the
weather." (105) These were commentaries on Pau l's text.
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One needs to pay very careful attention to this
teaching of Paul, to this aspect of the Passionist charism
which is grounded in the Gospel in order to understand
the organization and spiritu ality of the Congregation in
its proper ligh t; and, within this sp iritu ality, to realize
the intimate connection between solitude and "apostolic
life ," between prayer, poverty, penance, livin g together
with Jesus and going out to fu lfill a "mission," then re
turning to the community.
The Paschal mystery casts light on all of th is: the
source from which spring reconciliation and a call to men
of diverse background to liv e as brothers gathered
around Christ crucified;
the source of hope illuminating
the community with the motive and power of the message
of salvation it proclaims to the brethren, and of the
confidence it instills in them so that they are able to
create a social community in which the peace proclaimed
from the cross p re v a ils .
Pau l's journey towards the discovery of his vocation
may induce some to think that the organization of Pas
sionist life is a combination of hermitical and monastic
elements, while, instead, it is the well thought out plan
that grew out of his keen understanding of the missionary
discourse with the focus on the Paschal mystery.
From
this flows those demands which the founder, in light of
his charism, considered essential for a prophetic proclam
ation of the love of Jesus revealed on the cross. Paul
was attracted by the first of his inspirations which im
pelled him towards solitude, poverty and penance as va 
lues and as the means of being with God in a contempla
tive hermitic attitude.
But, as already seen, we must
keep in mind the decisive inspiration he had in the sum
mer of 1720.
This was reinforced by the forty d ays' my
stical experience that made him understand the missionary
discourse as "the form of the holy rule" of the new Con
gregation.
Because of this, he entered into the spiritual
current of the apostolic life , known also as "the imitation
of the apostles." Thus, solitude, poverty and penance
were reinterpreted in the ligh t of the apostolic life in the
sense in which it was then understood.
In other words,
the fundamental task of the Congregation and its members
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is to stand at the feet of Jesus Crucified in order to ac
quire the wisdom of the cross and the fervor of charity
which w ill fit them to assume the mission of "spreading
the seed of the Divine Word by promoting in the hearts of
the faithful the devout memory of the Passion and death
of Jesus our true Good." (106)
Paul himself explained all this very w e ll, not only
in practice but also in his two "Chronicles" on the Con
gregation and in many of his letters. (107) "The form of
the holy rule" of which Paul speaks must be looked for
in "the form of life of the apostles," which he understood
as a life -sty le suitable for the fulfillm ent of the specific
mission to remember and promote the memory of the saving
love Jesus manifested in his Passion.
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Chapter III

TO

IN SEARCH OF A WAY
FOUND THE CONGREGATION: 1721-1728

A. FIRST ATTEMPTS AT CASTELLAZZO:
January - September 1721
1. Paul, "least of the Poor of Jesus"
Throughout a ll of 1721 Paul signed himself "least of
the Poor of Jesus" or "the least servant of the Poor of
Jesus." It was one of the signs that indicated his com
mitment to proceeding with the foundation.
On returning
from his visit to Father Columban, he withdrew with the
bishop' s permission to the country church of the Blessed
T rin ity , about one kilometer from town. Shortly a fte r, on
January 25th, the bishop allowed him to transfer to the
church of St. Stephan the First Martyr, which was nearer
to town. That church had several rooms in good condition
thanks to the care of Father Christopher, the previous
chaplain. Nearness to the town would permit Paul to hear
Mass daily and attend to people in their spiritual needs,
while at the same time his silence and solitude were suf
ficien tly guaranteed.
The place responded to his aspira
tions: " I could not find a more suitable and holier place,
nor more retired from the noise of the world except by
going into the desert. 1 hope that i f I cooperate with our
good God's holy inspirations this w ill be just the solitude
to which God has led me in order to speak to my heart."
(1) He broke his fast only once a day.
He wished to do
so every other day but before asking this permission, he
prudently decided to await a "stronger inspiration."
On Sunday, January 26th, he began his apostolic
a ctivity .
He went through the town, explaining Christian
doctrine to the people and calling them to meditate on the
Passion. (2) Paul Sardi, an eye-witness, describes this
a ctivity during the Lenten season of that y e a r:
"He
brought the women together in the church in the afternoon
-
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and the men in the evenin g, givin g each' group an ex
hortation to the practice of virtue and teaching them to
meditate on the Passion of Jesus. On Sundays he made it
a point to gather the people for the prescribed afternoon
catechism, helping the priests and the school teachers
who catechized the various groups present.
When cate
chism ended, he assembled them a ll and gave them a
meditation on the eternal truths and on the Passion. " Ac
cording to Sardi, Paul spoke with propriety,
deep con
viction and fe rv o r, thus moving many to conversion and
givin g the confessors plenty of work. (3)
This apostolic experience had a double effect on
Paul. On the one hand he began putting into practice the
ideal of his future Congregation, and on the other , he
gave to bishops and others a sample of what the Congre
gation might do despite the existence of other institutes.
In his personal life he sought to adhere strictly to the
written rule, spending long hours in prayer, observing
the litu rgica l prayer of the Divine Office and partaking
of Holy Mass which for him was the v ita l element of each
d a y . He lived in the most absolute poverty, content with
what was spontaneously .offered him, not wishing to ac
cumulate anything, and distributing what was left over to
the poor. Even his apostolic ministry was inspired by the
rule for he instructed people in the principal mysteries of
the faith, prepared them for the worthy reception of the
sacraments of reconciliation and communion, taught them
to meditate on the Passion of Jesus, and promoted devo
tion to the Eucharist.
By teaching the people simple
songs or hymns on the Passion of Jesus, he helped them
to keep this mystery in mind. (4)
It appears that Paul took some concrete steps to
obtain the bishop's permission to form a community, that
is, to gather companions.
In this connection Fr. Columban's letter to the bishop is more easily understood.
He
reminded the bishop that Anthony Schiaffino and Michel
angelo Michelini were "companions desired by P a u l." On
January 27th, it was Paul himself who informed the bis
hop of his desire that Paul Sardi be vested as he was,
and on March 11th, he again spoke to him about Sardi
and another companion.
John Baptist, who visited his
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brother d a ily, was also awaiting his hour. The simple
permission of the bishop could have allowed these men to
form the first nucleus of the Congregation. The bishop
had it in his power to authorize a community of hermits
under his jurisdiction, and in fact many existed.
Faced
by the bishop's reluctance, Paul requested permission to
go to Rome. (5)
2. "To go to the feet of His Holiness": 1721
On November 27, 1720 - the fifth day of his retreat
- Paul noted: "1 had a particular urge to go to Rome for
this great and wonderful work of God." By this he meant
to get permission to found the Congregation. He had re
peatedly spoken to the bishop about this desire, but f i 
nally on March 11, 1721 he wrote to him urging the re
quest:
" I should inform Your Excellency that I feel an
ever stronger inspiration to leave for Rome...to go to the
feet of His Holiness - this is my great desire.
I beg you
to be kind enough to grant me this permission so that 1
may follow the inspiration of my spouse Jesus Christ. 1
w ill say nothing about companions as I know for sure
that when I am at the feet of His Holiness, God w ill make
the whole world see his mercies.
So much do 1 trust my
crucified Lord that 1 am more than certain everything
w ill turn out well. God has given me the inspiration and
an absolutely certain sign of what he w ills.
Why should
I fear? Were I to doubt this, it seems that I would com
mit a sin of in fid e lity ." (6)
Over a month later, April 17, 1721, Bishop Gattinara gave Paul a letter of recommendation, stating that he
had vested him in the black penitential garb he wore and
declaring him radiant with uncommon virtues.
(7) Paul,
however, was engaged in catechetical duties t ill after
Easter, as we understand from his letter to the Marquise
Del Pozzo. Meanwhile on March- 19th, Clement XI died and
the Holy See was vacant until the election of his succes
sor Innocent X III on the 8th of May.
These events and
also probably the approach of summer delayed Paul's de
parture.
In the meantime he perhaps preached on the es-
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tates of the
Retorto. (8)

Marquise

Del

Pozzo

at

Porto

Nuovo

and

Towards the end of August he left for Genoa where
he was the guest of the Marquis Jerome P a lla vicin i who
provided him with traveling fa cilities. We are not certain
whether John Baptist went with him to Genoa or traveled
later to see him off.
(9) Paul set sail from Genoa in the
first days of September but on the 8th the wind fe ll and
his vessel was stilled near Monte Argentario.
While the
sailors went ashore to gather figs with which they later
treated Paul, he became absorbed in contemplating the
mountain and felt a strong inclination to retire there in
solitude and prayer. On the morning of the 9th he was in
Civitavecchia.
Before going ashore for the usual quaran
tine he wrote to his brother John Baptist assuring him he
had a fa ir voyage and "very favorable weather;" he had
been sligh tly seasick on the first day, but on the whole
"very kindly treated." He told him how during the voyage
he felt great spiritual fervor and trust in God and said
he was "ready to go to the ends of the earth for love of
our dear Jesus. No fear ruled my heart." (10)
He was required to spend about ten days in quar
antine, so he took advantage of the time to make a clean
copy of the rule written at St.
Charles’ as well as to
catechize his fellow travellers. (11) Around the 20th he
started for Rome
along the Aurelia Highway, and after
almost two days of intense walking, entered the city by
Porta C avallegeri
beside St. Peter's Basilica.
He found
lodgings in the Holy Trinity Hospice near Ponte Sisto. The
following day, possibly the 25th or 26th, he went to the
Quirinal, then to
the papal palace where he asked to
speak to the master of the sacred palace and, we pre
sume, to present his bishop's letters of recommendation of
which none has come down to us. (12) He was summarily
sent away.
Paul felt terrib ly desolate, with perhaps a
passing doubt as to the v a lid ity of the effort made. How
ever, he quickly recovered his calm and courage by con
templating the human failure of the cross of Christ.
Then, almost as an act of reaffirm ing his fid e lity to what
God had given him to understand by so many inspira
tions he went to St. Mary Major's where before Our Lady
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he "vowed to promote devotion to the Passion in the
hearts of the faithful and, to this end, to endeavor to
gather companions." (13)
This vow, which he expressed with the same ardor
as his request to the bishop, decidedly confirmed his
trust in God: "God has given me the inspiration and an
absolutely certain sign of what he w ills.
Why should 1
fear?
Were 1 to doubt it, it seems to me that 1 would
commit a sin of in fid e lity ." (1A) This vow, as it were,
closed the phase of Paul's inner enlightenment as foun
der, and his first attempts to put this ideal into effect.
For him it meant putting into practice the charism of the
Institute and the firm commitment to found the Congrega
tion.
By this vow, Paul was definitely launched into the
future with fu ll certainty as to the w ill of God, though
still uncertain as to the ways and time of its accom
plishment.
3. Scouting journey to Argentario: October 1721
Defeated yet triumphant, Paul embarked the follow
ing day, the 26th or 27th of September, at Ripa Grande
( Rome' s .port) for Fiumicino and from there he took an
other boat to Santa Severa. After Mass and receiving some
bread as alms, he set off overland for
Civitavecchia
where he arrived in the evening hours and found shelter
in the "Portico della Sanità. " Finding no available tran
sport to Argentario,
he encountered for the first time the
road he would travel so often in the future. At Tarquinia
the Augustinians gave him lodging as did a Corsican
priest in Montalto di Castro on the following evening. The
last lap of the road was particularly painful since he
felt depressed and sad, notmeeting
a soul on these
plains and not knowing the pathways. Night overtook him
and he found refuge in one of the huts used by the la 
borers in the marshes.
Lice and fleas lite ra lly assaulted
him and,
since he had no other tunic into which to
change, he could not get rid of them t ill his a rriv a l in
Castellazzo.
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Finally he arrived in Portercole where Fr. Anthony
Serra, the archpriest, received him cordially and gave
him information concerning the former monastery of the
Augustinians which was dedicated to the Annunciation.
Paul found it suitable for his purpose. After a couple of
days he set out in quest of the bishop to get his permis
sion and to bring his brother John Baptist.
A lon g,
roundabout journey awaited him.
At Pitigliano he was
told that the bishop was absent for six months, having
gone to Pienza to avoid contracting malaria.
After ob
taining the bishop's permission, he left Pienza for Livor
no, then traveled by sea to Genoa, arrivin g fin a lly at
Castellazzo in the first days of November.
John Baptist received the black penitential tunic
from Bishop Gattinara on November 28, 1721. Both brothers
then withdrew to St. Stephen to liv e according to the
rule.
Paul still signed himself "least of the Poor of
Jesus." The founder wanted to take other companions with
him but on the 31st of December a letter from Bishop Fulvius Salvi of Pitiglian o authorized him to take but one
companion, because to form a community, "the decision of
the visible head of the Church of God, that i s , the su
preme pontiff, is necessary." (15) Both bishops, Gattinara
and Salvi, feared to allow a community to be set up
without the permission or consent of the pope, since it
could be interpreted as the beginning of a new congrega
tion.
This fear was a typical reaction following the re
forms accomplished by .the seventeenth century popes in
suppressing small convents and placing many ju ridical
obstacles to the opening of new houses or institutes.

B. FIRST DWELLING ON ARGENTARIO:
THE HERMITAGE OF THE ANNUNCIATION: 1722-1723
Seeing
the permission which Bishop Salvi had
granted Paul to dwell on Monte Argentario, Bishop Gattin
ara permitted him to leave his diocese. (16) On the first
Sunday of Lent, Paul and John Baptist left for Genoa. On
the evening before, Paul had given his parents, brothers
and sisters a farew ell letter "in order to act upon the
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inspirations from heaven." (17) A rriving at Civitavecchia,
they complied with the usual quarantine requirements.
Then, barefooted
and
bareheaded, without
provisions,
they reached Portercole on Holy Thursday just in time to
participate in the celebration of Holy Mass. Until Easter
they were guests of the archpriest. Later they introduced
themselves to Don Bartolomé Espejo y Vera, the governor
of the Garrison State, and to Bishop Salvi of P itiglian o.
The hermitage that was to be their dwelling consisted of
the bare walls and some miserable furniture. As a matter
of fact the edifice, formerly an Augustinian hermits' mon
astery, had suffered serious damage during the wars at
the beginning of the century.
It was fa ir ly large with
fiv e rooms upstairs and five on the ground floor.
The
church was dedicated to the Annunciation of our Blessed
Lady.
There was also a garden which belonged to the
benefice of the parish of Portercole;
it had been culti
vated by the hermits. (18)
The two brothers lived on the free-w ill offerings of
the people. They fasted every day and at times their fast
was absolute, since, because they were unknown, offer
ings were frequently wanting and they had to make do
with edible leaves and herbs. On feast days Paul went to
Portercole and John Baptist to Porto S. Stef ano to teach
catechism, and give instructions on meditation of the Pas
sion of Jesus. While there they also participated at Mass.
The people considered them hermits while Paul himself
during 1723 signed himself "unworthy hermit." Although
admitting that they dressed as hermits, the bishop was
fu lly aware that they did not intend to be hermits and
even knew the name they wished to adopt:
"The Poor of
Jesus." This was clear from Bishop S a lvi's letter (June
21, 1723) in which he stressed the contemplative and
apostolic character of their lives, the observance of
evangelical poverty, wearing a coarse tunic without man
tle or linen shirt, not making use of a staff, and always
going barefoot and bareheaded. (19)
Monte Argentarlo was enchanting in its solitude and
peacefulness.
However, it did not offer bright prospects
for development of the foundation either by way of voca
tions or aid in building a house there.
Portercole had
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scarcely three hundred inhabitants, who were generally
very poor. It was possibly this that moved Paul to accept
the invitation Bishop Pign atelli of Gaeta had extended
him.
He had come to know of Paul through the sailors
and officers of the Garrison State who frequented Gaeta,
then part of the same Austrian domains.

C. PILGRIMS TOWARDS SOUTH ITALY: 1723-1726
On June 27, 1723, Paul and John Baptist o ffic ia lly
took leave of Bishop Salvi of Pitigliano and arrived in
Gaeta by August.
F r . Perrone, the bishop' s secretary,
was amazed to see them dressed "with only one tunic of
very coarse black cloth from neck to foot, without a
cowl, head and feet completely b are." He also noticed
they wore no sh irt, and were thus further tormented by
the coarse tunic.
In small leather sacks hanging from
their waists they carried their breviaries "which they
used as pillows whenever I saw them sleeping on the
flo o r." (20) Bishop P ign atelli gave them permission to
dwell, in the hermitage of Our Lady of the Chain ( Madon
na della Catena) which was spacious, in fa ir condition,
and sufficiently solitary. From the very beginning he em
ployed them in apostolic activities, teaching Christian
doctrine to adults on Sundays or feast days and cate
chism to children in the cathedral.
These tasks were not
apt to cause envy or jealousy among the local clergy or
religious.
It was, in fact, one of the problems of the
time, to find clergy who were w illin g to take on so fun
damental an apostolate.
Bishop Pign atelli authorized
them, moreover, to assist the dying when called to do so.
This meant they had to be at the bedside of the sick, re
cite the ritual prayers, console the dying and their re
la tives.
The parish priests, content simply to adminis
tering the sacraments, seldom carried out these duties. In
September the bishop had Paul preach the spiritual exer
cises to the clerics to be ordained that same year.
This
he did in the Church of the N ativity of our Lady, called
d e ll’ Olive. (21)
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The brothers continued their former manner of life
here, according to the spirit of the ru le. People noticed
they never asked for anything, never received money and
were always content with whatever was offered them. As
prescribed by rule, they fasted every d a y ; after evening
prayer they took the discipline "for the length of time it
took to recite the Miserere slow ly." (22)
Paul was also busy trying to establish the Congre
gation.
He approached the hermits of Our Lady of the
Chain and surrounding places to investigate the possibil
ity of establishing a religious community. Yet in spite of
the admiration and esteem in which the brothers were
held and the amazement of the people at seeing them "a l
ways happy, content and sa tisfied ," (23) they found
great difficu lty in trying to set up the kind of community
that would reflect "the form of the rule" Paul had in
mind.
For reasons unknown to us both brothers returned to
Castellazzo in September of 1723 and were forced to re
main there until February of the following year due to
the illness of F r. John Baptist. While there they resided
once more in St. Stephen. (24) Back in Gaeta they resum
ed their apostolate under Bishop Pign atelli who treated
them with trust. In May or June of 1724 they received a
pressing invitation from Bishop Emilio C avalieri of the
diocese of T roia .
The fame of the two hermits, particu
la rly their devotion to the Holy Eucharist, had greatly
impressed
him.
Before accepting, Paul first consulted
Cardinal Cienfuegos whose acquaintance he had made the
previous year.
The cardinal encouraged them to go, as
"God does not always manifest what he wishes from his
servants by interior inspirations, but at times he uses
exterior means to disclose his all-powerful w ill." (25)
Meanwhile, Innocent X III died on
March 7, 1724.
The
Dominican,
Benedict X III, succeeded him on May 29th.
This pope was desirous of givin g a fresh impulse to
Christian life , especially to clergy and religious.
Upon their a rriv a l after a painful journey in the
great summer heat in which John Baptist's life was en
dangered by a sunstroke, Bishop C avalieri gave Paul and
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John Baptist a hearty welcome.
The bishop, a member of
the Congregation of Pious Workers, had been bishop of
Troia since 1694 and had experience both of religious life
and popular missions. As bishop he had achieved a not
able reform at all diocesan levels, with particular dedi
cation to the spiritual and educational formation of the
clergy in a model seminary. He was well educated himself
and led an exemplary religious life . (26)
The nearly six months' stay with Bishop C avalieri
was a most profitable one to Paul.
It helped him adapt
his mystical intuitions both to the practical approach and
the institutional demands of the Church and society.
The
bishop examined the rules, gave practical indications for
their improvement and counselled Paul how to proceed. He
informed the brothers that they could not expect approval
of the Holy See as an order with solemn vows until after
a period of tria l lived in organized communities. Hence it
would be necessary to obtain from the Holy See the ap
pointment of a benevolent bishop who could admit the new
foundation as a community with simple vows and who
would be able to ordain priests under the title of pover
ty.
It was very clear to Bishop C avalieri that without
priests in the community it would be impossible fu lly to
achieve the purpose of the Congregation:
" I have read
the rules with great spiritual consolation, yet a s till
more liv e ly
consolation have I had in seeing
them ob
served. . . . I f these rules are not approved, orat least
tolerated, by the Holy See, you w ill hardly find anyone,
following the rule of prudence, to join your institute. Be
sides, it is not the practice nor custom of the
Holy See
solemnly to approve by bull an institute numbering but
two brothers. . . and mere laym en... . In my opinion, in or
der that laymen may join and be ordained, and that ec
clesiastics may join you without incurring suspension (be
cause they must renounce their patrimony or benefice), it
is necessary that the rule of your institute be observed
by many in one or more dioceses and its usefulness
proved by experience, so that it may be properly ap
proved by the Holy See. Therefore, I would think that, if
you obtain from the Holy See a benevolent ordinary who
permits you to liv e in community and approves your ru le,
by his ordinary faculties he can admit you to simple
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vows and ordain you under the Title of Poverty" titulum
paupertatis." (27)
Pau l's journey to Rome in the Jubilee year of 1725
was an attempt to obtain permission from the Holy See to
form a community and receive companions under the ju ri
sdiction of a benevolent bishop who could ordain priests
under the title of poverty or common board, although the
religious had only simple and not solemn vows.
Bishop
C avalieri recommended various persons who could help
Paul obtain an audience with the pope, since he himself
because of illness could not take part in the Roman Synod
which Benedict X III had convoked for April 15th.

D. THE MEETING WITH BENEDICT XIII:

May 1725

Early in March Paul was in Rome.
He contacted
those whom Bishop C avalieri had recommended and also
visited Bishop P ig n a te lli, who was in Rome with his se
cretary, Fr. Perrone, for the Roman Synod.
With John
Baptist he hastened to vis it the Basilicas to gain the Ju
bilee indulgences. A chance meeting with Bishop Crescenzi
(169-4-1768) occurred during their vis it to St. P eter's.
This Bishop, then a canon at St. Peter's, was later to
become papal nuncio in Paris, and the cardinal archbis
hop of Ferrara.
(28) He was favorably impressed by
Pau l's account and introduced him to Cardinal Pierre Marcellinus Corradini (1658-174-3) with whom he shared the
desire of church renewal for both clergy and religious.
(29) Benedict X III was due to vis it the Navicella church
( Santa Maria in Domnica) on the Celian Hill to inspect
the restoration work in progress.
The cardinal made the
necessary arrangements for Paul to have a brief interview
with the pope on that occasion.
This probably took place
on May 21, 1725 when Paul received the pope's oral ap
proval for his long-cherished project of gathering com
panions. (30)
What did this meeting signify?
From Bishop Cava
l i e r i ’ s letters it seems Paul held that he obtained from
the Holy Father a general approval of the projected foun107

-

dation and its purpose plus the permission to gather com
panions. - "What consolation it affords me that with the
blessing of our Lord you can liv e together with others
desirous of imitating y o u ;.. . Blessed be the Lord who has
permitted his vicar to approve your desires." (31) That
the pope did not intend givin g an o fficia l approbation for
a new foundation is evident. He must have limited himself
to expressing a benevolent appreciation of the ideal pre
sented by Paul besides encouraging him to go ahead in
accord with the norms aaproved by the Church.
Such an
approval had no juridic value as it could not be proved
by documents. Certainly neither Bishop Crescenzi nor Car
dinal Corradini, who no doubt were present, ever gave
any immediate testimony, nor did Paul make any attempt
to obtain it after Bishop C avalieri told him such
testi
mony was necessary in order that a benevolent bishop ac
cept his assertion.
The pope' s benevolent words only
served to give Paul peace of mind and interior certitude.
" . . .blessed be the Lord who permitted his vicar to ap
prove of your convictions.
However, he only gave his
consent so that you might have peace of mind. This is of
no a va il for the future and stability of the foundation
unless some cardinal can testify to the vivrae vocis o ra culo. .. .And who knows if, after having others join you,
a more solemn and magnificent approval of your way of
life w ill be forthcoming; he who trusts in the Lord w ill
not be confounded." (32)
For Paul and the first generation of Passionists this
simple and informal audience constituted the first approv
al of the Congregation by the Holy See and the launching
of its foundation.
This conviction is thus expressed by
Pau l's first biographer:
"The holy pontiff without any difficu lty and with
extreme
clemency, vivae
vocis
oraculo, immediately
granted him all he desired, and by his authority laid
the foundation of this poor and humble Congregation."
Paul and John Baptist lodged in Trastevere close to
the church of St. Benedict in Piscinula, in the house
where Fr. Emilio Lami with the support of Cardinal Cor108
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radini took care of those suffering from scabies, ringworm
and leprosy.
They also helped in this charitable work.
Paul frequently visited Bishop Pign atelli, told him of the
pope's benevolence and asked to be allowed to persist in
his attempts to set up a community at Our Lady of the
Chain. With the consent of the bishop of Gaeta, Paul went
back to that city towards the end of June. (34)

E.

ATTEMPTED FOUNDATION AT OUR LADY OF CHAIN:

1725-

1726
Back at Our Lady of the Chain Paul renewed his
contacts with the hermits there and welcomed the a rriva l
of a priest who wished to give their new life a tria l. Bi
shop C avalieri rejoiced on seeing this new attempt at a
foundation and promised to send,
if he could find him,
"a man of such strong sp irit" who could face the d iffi
culties of the life Paul envisioned. "For your way of life
a firm vocation is needed." (35) Difficulties soon arose
with the lay patrons of the church;
perhaps this was
prompted by the hermits.
In a letter of September 30,
1725,
Bishop C avalieri suggested to Paul that he avoid
lawsuits with the lay patrons, as such lawsuits were
usually drawn out and the bishops could do nothing
about them.
At the same time he advised Paul to be
careful lest the church of the Annunciation on Monte Argentario be in the same position due to lay patronage.
This reference to the Annunciation church could lead us
to suppose that Paul had manifested to his friend in
Troia a desire to return there, but nothing certain can
be affirmed.
What is certain is that the hermits did not
agree with P a u l' s style of life .
"Oh how much I pity
you," wrote Bishop C avalieri on April 30, 1726.
" The
Lord is allowing you to experience the same fate as his
Divine Son. . . . I also pity the Bishop; when it is a ques
tion of dealing with lay patrons, the bishop's power is
very limited.
Moreover, when you have to liv e together
with others who do not belong to your institute, you w ill
never find peace." (36) The bishop ended his letter by
offering Paul various churches and places for a found
ation in his own diocese and promised him all support.
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F.

SERVING THE SICK IN SAN GALLICANO HOSPITAL:
1728

1726-

We learn from Bishop C a v a lie ri's letter of April 30,
1726 that in March of that year Paul had decided to re
turn to Rome to the new hospital of San Gallicano.
He
was encouraged to do so by Cardinal Corradini and Fa
ther Emilio Lami with the fu ll support of Benedict X I I I .
As a sincere friend, Bishop C avalieri did not approve
such a decision but, on the other hand, encouraged Paul
to go ahead with the new foundation.
"In carrying out
your project of going to the new hospital in Rome I can
foresee a ll possible and imaginable d ifficu lties.
I judge
your work there to be directly contrary to your vocation
- to that which the Lord has shown he wishes of you, no
matter what human reason may suggest.
It is necessary
to hope against hope.
Our salvation is nearer than we
thought.
Abraham, our father in faith, even when going
to sacrifice his son, believed he was to be the father of
a ll believers.
And more sublime is the example of Christ
Jesus who submitted to the w ill of his heavenly Father.
In the humiliation of the cross Christ did what gave glo
ry to the Father, and, in that same humiliation, the Fa
ther w illed the glory of His Son.. »Constancy!
Do not
withdraw because of d ifficu lties." (37)
Face to face with the clear stand of the bishop,
why did Paul not give in?
He still persisted with the
idea of the hospital in Rome:
Was he tired of failures?
Did he fear God's hour had not come? From Bishop Cava
lie r i's words it would appear that discouragement played
an important part.
This is very human even in the
saints. It is also d ifficu lt to grasp why Paul did not ac
cept any of his friends' offers to start the foundation in
the diocese of Troia.
A possible supposition is that he
feared excessive interference from episcopal authority,
especially keeping in mind some of Bishop C a v a lie ri's ob
servations regarding the rule in which he emphasized the
authority of the bishop in the government of the Congre
gation.
(38) Nevertheless," we cannot affirm this with
certainty. As a matter of fact, in accord with the ju rid i
cal structures of the time, Paul could not dream of ex
emption from episcopal jurisdiction t ill the Holy See had
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Towards the end of April or the beginning of May
1726, Paul left the sanctuary of Our Lady of the . Chain
and retired to that of our Lady of the City (Madonna
della CivitaJ outside Itr i, not far from Gaeta.
The con
viction of his friends was that he wished to flee from the
ever more numerous crowds that flocked to the sanctuary
of Our Lady of the Chain.
However, the true motive was
that he saw no possibility of starting the new foundation
there. Why did Paul remain four months at Madonna della
Civ i t a ?
Was it for further reflection before committing
himself to work in the Roman hospital?
Or to make one
more attempt in that spacious and peaceful spot?
(39) We
may keep in mind that until he went to Rome Paul had
signed himself "Poor of Jesus." He was to drop this title
during his Roman hospital days and would take it up
once more on Argentario. (40)
Paul left Itr i to embark from Gaeta towards the
middle of September.
(41) Writing from Rome on September
21st, he informed Fr. Tuccinardi of his intention to settle
down at San Gallicano.
"Here we are, safely arrived in
Rome, thanks be to God. We shall have no further journey
to make because God has arranged otherwise.
We are
staying at the hospital which seems to us more suitable
to our purpose of being totally sacrificed to God's lo v e ."
(42) From these words it seems Paul had not entirely de
cided to stay at the hospital in Rome when he left I t r i ;
perhaps a further consideration of the difficu lties en
countered so far concerning the foundation or perhaps the
exchange of ideas with Roman friends led him to desist
for the time being from further attempts, and to conclude
that if the inspiration came from God, he would certainly
have found the way to its accomplishment.
This hypothe
sis seems supported by Pau l's own words: "When the Lord
truly w ills anything of his servants in order to be glo
rified through them, he certainly motivates them until he
obtains it.
I took refuge in my work at San Gallicano
and, by his constant prodding, the Lord convinced me to
leave there. He called me to attend to the work he w illed
from me." (43)
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The task of the two brothers was the material and
spiritual assistance of the sick.
A certain Fr. Ricinelli
who had come with them from Gaeta and who stayed but a
short time recalled:
"1 observed that they purposely
sought to serve those who were infected with scabies.
They taught them Christian doctrine and piously exhorted
them." (44) Fr. Emilio Lami, the prior of the hospital,
and Cardinal Corradini, its protector, admired the virtue
and dedication of the two brothers in fu lfillin g their du
ties and sought to persuade them to become ordained
priests, "that they might render greater and more useful
service to the pious p la ce." (45) Paul himself confirmed
that these two persons were responsible for the in itia tive.
"The superiors wish us to be ordained priests." (46) Bis
hop C avalieri had already suggested that the purpose of
the Congregation would be better attained i f the religious
were priests, and probably exhorted Paul to go on for
the priesthood.
Perhaps Paul had in mind this advice of
Bishop C avalieri and the persuasive action of Lami and
Corradini when he said to Tuccinardi, "I don't have time
to give a long account of what Divine Providence has
done for us in this matter" of preparing for the priest
hood, even though for the service of the hospital, he had
already obtained the pope's permission to continue "in
the same habit and lifestyle as at present." (47) Before
receiving the subdiaconate both brothers must have taken
the simple vow of perseverance in the service of the hos
pital.
On June 7, 1727, Benedict X III raised them to the
priesthood in the choir chapel of the Pieta at St. P eter's.
(48) For Paul, the priesthood meant a renewed dedication
to study. From June to November, he attended the lectures
of Fr. Dominic Mary of the Observant Minors and parish
priest of St. Bartholomew on the Tiberina Island.
He in
formed Tuccinardi that he intended to continue these stu
dies as the opportunities arose.
(49) The two brothers
were thus better fitted to fu lfill the purpose of the Con
gregation, not only introducing souls to the mystery of
God's love but also sactifying them by the administration
of the sacraments.
At the same time Paul and John Bap
tist found themselves ordained priests without any title of
patrimony, so much so that they could preserve the ideal
of evangelical poverty to which they had been attracted
during the period of the inspirations. It was also a situ112

ation in which their ministerial priesthood came in con
tact with the poor and outcast; furthermore, their service
constituted the reason and purpose of their ordination.
Their fath er' s unexpected death on July 27, 1727,
obliged the two brothers to return to Castellazzo.
On the
26th of October they were back in Rome "in good health."
(50) Shortly a fter, however, John Baptist and Paul fe ll
il l with malaria and for about eighteen days the founder
was not able to celebrate Mass. On December 20th he be
gan to improve but remained in a weakened condition all
through that winter.
(51) This situation convinced their
superiors that the environment did not agree with them.
Added to this was the burden of a new hospital regula
tion which obliged all those connected with it to admini
ster the treatment for those suffering from ringworm,
which consisted of blood-letting from the head.
In spite
of their good w ill, the two Danei brothers had always
felt an invincible repugnance for this procedure.
"We
hadn't the heart to do it ." The superiors of the hospital
would not make an exception, their reason being to "en
sure proper discipline in the place and greater uniformity
in the community." (52)
Besides reasons of poor health we must also consid
er Pau l's ever stronger inner conviction that he must go
back to Monte Argentario.
This was revealed in a letter
of Bishop Crescenzi:
"1 am convinced that in solitude
there you w ill find the peace that, perhaps on account of
the various tasks, you could not find in the hospital."
(53) The decision was evidently reached during the month
of December 1727 because on January 12 of the following
year Cardinal Corradini presented a petition to the Holy
Father requesting that the brothers be dispensed from the
vow of perseverance in hospital service and be given the
faculty to celebrate Mass for one year even if, by right,
they lacked a benefice.
The request was granted on Fe
bruary 1, 1728.
Paul himself alluded to these reasons
when he informed Tuccinardi about the dispensation "to
allow us to retire into solitude and to persevere in our
own life s ty le ." (54) "To persevere in our own life s ty le ."
This phrase makes us think Paul had his doubts that
hospital service, though an exercise of great charity to
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the outcasts of -Society, was the way that God had esta
blished for him and for the Congregation he was to
found.
The ju rid ical ordination title still remained that
of service to the outcasts of society, but this was to be
carried out in administering the Word of God by givin g
them to understand how God loves them in Jesus and how
he helps them heal the illness of sin.
Thus ended the long period of inspirations, of inner
clarification as to the nature of the Congregation and the
search for a way to accomplish what was recognized as
the w ill of God.
Paul had acquired a human and sp iri
tual maturity through his contact with persons of diverse
cultural and social background. He possessed a practical
knowledge of what he must do to accomplish his purposes.
He had also intensified his theological and spiritual pre
paration by personal study and by associating with those
who were educated and experienced. But in a special way
he was enlightened by the wisdom received from God in
long hours of prayer.
F in ally, he had established close
relationships with those individuals who would be of in
valuable help in the foundation of the Congregation.
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Chapter IV
GEOGRAPHICAL AND NUMERICAL GROWTH
OF THE CONGREGATION: 1728-1775

A. THE FIRST PASSIONI5T COMMUNITY:

1728-1741

1. Saint Anthony's hermitage on Argentario: 1728-1737
Early in March 1728 Paul and John Baptist were
back on Monte Argentario.
After so much wandering Paul
was fille d with wonder, and he wrote: "Divine Providence
has led us here - a sequel which was very, very hidden
from u s." (1) The Annunciation hermitage with its ten .
cells was occupied by Fr. Anthony Schiaffino who had
been ordained by the bishop of Gaeta in 1726 and had
come with some companions to Argentario, possibly soon
after Pau l's departure.
His purpose was likewise to form
a religious community but he would not accept Pau l's of
fer to join forces.
With the permission of the parish
priest Paul and his brother withdrew to St. Anthony's
hermitage higher up on the mountain. The hermitage con
sisted of two rooms and a small chapel.
They set every
thing in order and kept the place in such cleanliness
that the episcopal visitors in 1729 and 1733 said of it:
"The church was visited and found well
kept and clean.
Their cells
werevisited, one upstairs
and the other
downstairs, and were orderly and neat;
in the cell up
stairs there were four beds kept tidy and spotless:" (2)
In order to gain space they put up a shed outside to
serve as kitchen and storeroom for the few things they
had.
In this hermitage the Congregation became a real
ity .
Here Paul,
John Baptist and their first companions
lived the rule of life both in its contemplative and apos
tolic aspects. They concretized their life style. Here, too,
Paul became more aware of human limitations as he saw
the first postulants depart one by one, unable to bear
the in itia l austerities.
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The first la y brother postulant, Mark Arpeo from
the diocese of Sarzana,
entered at the end of 1728. On
March 31, 1729, the bishop of Pitigliano approved Paul
and John Baptist for hearing confessions and exhorted
them, in exercising their apostolate, to develop still more
what they had begun.
The year - 1730 seemed to mark the
beginning of a more vigorous community.
Four postulants
entered:
Anthony Danei, Fr. Angelo Di Stefano, and two
more from the diocese of Sessa Aurunca.
Paul, overjoyed,
informed Bishop Crescenzi in August, and also told him of
arrangements for a new retreat and of his desire to pre
sent a petition for papal approval of the rule. In autumn
the two postulants from Sessa Aurunca left and Fr. Angelo
Di Stefano as w ell. It was a severe blow to Paul. Bishop
Crescenzi, however, encouraged him in a letter of Novem
ber 18th:
"When God truly w ills to give you companions,
he w ill not only send them, but he w ill also give them
perseverance in their vocations. . . . It is evident the hour
has not yet come." (3) From 1731 t ill the end of 1733 the
community was composed of the three Danei brothers. It is
uncertain whether Bro. Mark Arpeo was s till with them.
From the report given the bishop of Pitiglian o during the
1733 pastoral visitation, we see that they lived the Passionist life according to rule in its contemplative, peni
tential, and apostolic dimensions. (4) Towards the end of
this year two postulants entered as la y brothers:
Mark,
of Neapolitan origin, and Joseph Orlandini from Orbetello.
On July 14, 1734, the bishop of Pitigliano ordained An
thony Danei a priest;
and in 1735 Fulgentius Pastorelli
joined the community. He was a priest from Pereta, where
Paul had preached a mission in 1731«
Fulgentius became
Pau l's most faithful companion t ill his death in 1755. He
was fu lly identified with the founder's charism, enriching
it with his own natural and supernatural gifts and be
coming an ideal master of novices.
Despite the ups and downs that gave the community
a sense of uncertainty at times, the blessing of the new
retreat dedicated to the Presentation of Our Lady in the
Temple took place on September 14, 1737.
The community
numbered five priests:
the three Danei brothers, Fulgen
tius and Charles;
and four lay brothers: Peter, Hyacinth
and two others whose names are unknown to us.
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2. The first "retreat": 1731-1737
The growth of the community, even though unsteady,
demanded either ' enlargement of the hermitage or the
building of a new "retreat" according to rule.
Another
shed had been previously put up beside the one serving
as a kitchen.
The setup imposed no small sacrifices on
the religious in addition to presenting an unattractive
aspect. Writing to his young friend Appiani, Paul himself
acknowledged this:
" I f I were not afraid that you would
find this poor hovel in which we are liv in g utterly dis
tasteful - for it is very cramped - I would invite you to
come now." (5) It seems that early in 1730 Paul had come
across a benefactor in Portercole well disposed to help in
the building of a new retreat.
However, the departure of
the postulants from Sessa Aurunca, plus some uncharitable
remarks that were circulating regarding the foundation,
discouraged the benefactor.
Meanwhile Paul was in touch
with the bishop of Massa Marittima regarding a founda
tion on the island of Elba. Both Paul and the bishop ap
proached the Princess of Piombino, Eleanore Ludovisi Boncompagni, and also sought the support of Bishop Crescenzi and Cardinal Corradini. The negotiations were exceed
ingly prolonged and fin a lly came to naught, partly due
to the character of the princess and partly due to op
position of the clergy on the island. (6)
In 1731 Paul turned to the Garrison State' s capital,
Orbetello, hoping for a foundation in that territory.
The
complicated negotiations concerning this foundation, begun
in the first half of 1731 and ending with the solemn pos
session in 1737, are known in detail from the life of the
founder.
Commenting upon the slowness in dealings and
the delays in construction, Paul wrote humourously to
young Appiani in November 1736:
" . . .Much fatigue is
caused by journeys back and forth to provide what is
needed to hasten our entrance, but divine Providence dis
poses that help should not be found in order that our
appetites may be whetted by the delay and we may walk
with greater fervor in the way of the Lord." (7)
The retreat, as it was called in the ru le, was de
dicated to the Presentation of our Blessed Lady.
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dition to the church, it consisted of fifteen c e lls , infirm
ary and other necessary places: ch oir, sa cristy, lib ra ry ,
kitchen, refectory, storeroom, community
room, etc., all
fu lfillin g the prescriptions of the primitive rule:
"The
church shall be of moderate size, with no more than three
chapels; care w ill be taken that everything be as decent
and clean as possible.
The cells of the retreat shall be
about seven feet in width and about nine in length, if
possible rather less than more. Offices are to be propor
tionate to the number of brothers who are to be in the
house; so also the refectory; the corridor of the dormitory
shall be of such width as to allow the passage of two
persons; care should be taken that the walls of the c e lls ,
dormitory and offices be not too white in order that a ll
reflect poverty and holy recollection." (8)
With time the building suffered the consequences of
various interruptions during its construction and of the
poor quality of building materials necessarily used.
It
had to be repaired frequently, and shortly after the
founder's death had to be practically rebuilt in 1778.
Poverty, almost misery, accompanied its beginnings,
so
much so that in 1741 there was still no equipment for
making bread and Paul had to rely on the charity of the
Grazi fam ily.
(9) Only in 1741 did he obtain permission
to have the Blessed Sacrament reserved in the church of
the retreat. This retreat was the formative and operation
al center of the Congregation until Paul transferred the
generalate first to St. Angelo at Vetralla and later to
Rome, and the novitiate to the new retreat of St. Giusep
pe built for that purpose on the same Monte Argentario.
3. Papal approval of the rule and public profession
■of vows: 1741
While Paul was busy forming the few postulants who
entered and taking care of the material needs of the Con
gregation, he was also working intensely to obtain papal
approbation of the rule.
This approbation would mean
passing from the ju rid ical status of a "pious union of
priests livin g in common under the local bishop's ju ris
diction" to that of a Congregation, or religious order of
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pontifical right which would be exempt from the ju risdic
tion of the local ordinary.
An account of the stages of
these negotiations w ill be found in another chapter.
Benedict XIV granted the first approbration on May 15,
1741. Paul received the pontifical document together with
cardinal A ltie ri's written permission to keep the Blessed
Sacrament in the church on May 30th of the same year.
The bearer was the Canon, Fr. Angelo Di Stefano, who
was coming to join the Passionist community for the se
cond time.
The founder and his six companions, John
Baptist and Anthony Danei, Fulgentius Pastorelli, Charles
Salemmi, Peter C avalieri, and the postulant, Bro. Joseph
Pitruzzello, were extremely happy. They now constituted a
religious community acknowledged by the Holy See at least
concerning the rule, but the document excluded the ap
probation of the Congregation as a moral person.
There
was, however, a certain ju rid ical stability and a recog
nition of the charism expressed in the rule.
The founder
exclaimed:
"Let all creatures exalt the infinite mercy of
God who has deigned to crown this his own work. . Oh how
loving is his bounty!
He sends the calm after the
tem
pest, and the sunshine after the clouded skies.
Blessed
be his Holy Name for e v er." (10)
Paul saw in these events the confirmation of the in
spiration which God had given him at Castellazzo.
He
wrote:
"My poor soul has been somewhat cheered, re
joicing in the fulfillment of the divine designs, and our
religious as well.
Glory be to the Father and to the Son
and to the Holy S p irit." (11) The "divine designs" were
equivalent here to God's w ill manifested to Paul at Cas
tellazzo.
The approval also brought to Pau l's mind the
words of his old friend Bishop C avalieri who encouraged
him to trust in God even when everything seemed in
darkness:
"Oh what a divine work this is!
With what
mighty and secret providence has God directed it to now.
1 now experience what a bishop, a great servant of God,
told me years ago, that this was entirely God's work and
that he would accomplish it by mighty, hidden and secret
wqys never dreamt of by me." (12)
On the feast of Corpus Christi, June 1, 1741, Paul
and his companions sang the Te Deum after the Mass and
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placed the Blessed Sacrament in the tabernacle. The com
munity was now complete with the sacramental presence of
Jesus who had constituted it and was its bond of union.
The divine presence served to stress the content of the
"apostolic life " - to be with Jesus, to be instructed by
him, to live of his life , to go forth to proclaim him. As
Paul himself expressed it : "On Thursday, consecrated to
the solemnity of the Body of Christ, our infinite sacra
mental Love was placed in thé tabernacle of this Church,
and his little ones experienced together spiritual hea
venly consolations on reflecting that, after so many suf
fe rin g s, the most loving Shepherd, Father and Master has
come to stay day and night with his little fold of poor
children and ignorant disciples." ( 13)
After a ten day intense spiritual retrea t, five r e li
gious together with Paul pronounced their public vows on
June 11, 1741, while Canon Di Stefano and Brother Joseph
began their novitiate.
The title of "The Poor of Jesus"
gave way to that of "The Congregation of The Least Re
gular Discalced Clerics Under The Invocation of The Holy
Cross and Passion of Jesus C hrist." Each of the religious
substituted for his surname that of a mystery in the life
of Jesus or the name of a saint to indicate his incorpor
ation into a new fam ily:
Paul of the Cross, John Baptist
of St. Michael the Archangel, Anthony of the Passion,
Fulgentius of Jesus, Charles of the Mother of God, Joseph
of Holy Mary.
The "s ig n ," emblem of the charism of the
Congregation, was placed on the tunics of the newly pro
fessed for the first time.
Indeed it would seem that the
retreat tended to dispose their hearts to receive the fu ll
significance of the "sign" which the pontifical commission
had some d ifficu lty in granting. Paul wrote to the secre
tary of the commission, Bishop Garagni, "Would that we
could have with us our sacamental Love while we perform
our spiritual exercises for the renewal or making of our
simple vows, as the case may be.
But above a ll, to dis
pose ourselves to receive that most holy sign of salva
tion, announcing to a ll peoples that we are destined to
preach the most bitter sufferings of our Jesus and to
promote true devotion in a ll hearts." (14)
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Paul hastened to have the approbation of the rule
o ffic ia lly registered in the abbatial Curia of Orbetello,
since the community was no longer a "Pious Union of
Priests" under the local ordin ary's jurisdiction,
(15) To
make the Congregation known and to awaken interest in
vocations so as to assure its growth, Paul informed his
mother, as well as the bishops of Sovana and Pitiglian o,
Bishop Gattinara, the bishop of his home diocese, other
bishops in whose dioceses he had preached, and persons
whom he had helped spiritu ally, (16)
Although Paul was intensely engaged in the organi
zational development of the Congregation, his apostolic
work did not decrease.
There was then a gradual in
crease of popular missions, spiritual exercises to r e li
gious and the clergy, and spiritual conferences and con
fessions. There were letters of spiritual direction and the
receiving of individuals who wished to spend some time in
prayer with the community.

B. FIRST STABLE
1741-1744

GROWTH

OF

PERSONNEL

AND

HOUSES:

1. The first novitiate
This period marked a very important phase for sta
b ilizin g the constant influx of postulants, and their per
severance, and for the geographical expansion of the
Congregation in the dioceses of Viterbo and Orte within
the Papal States.
Overcome by discouragement, Canon Di
Stefano left in early 1742.
Seeing the congregation re
duced to its "minimum and weak foundations," (17) Paul
begged prayers of the monasteries where he had preached
and of other friends, while with the few companions left
he kept up his tireless apostolic work.
He remarked,
"Everybody is on the move to offer us retreats but the
laborers are not to be seen.
I do not understand this
m ystery." (18) Not only were there no new entrants,
but
towards the end of 1742 Paul himself dismissed Anthony
Danei as he could not liv e in peace, and Charles Salemmi
left of his own free w ill. So only three priests remained:
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Paul, John Baptist and Fulgentius together with three la y
brothers:
Joseph Pitruzzello, professed on June 13, 1742,
Joseph di St. Anthony vested on January 25, 1742, and
James Gianiel vested on December 18, 1742.
After twelve
years the community had dwindled to six, the same num
ber as in 1730, but those six were destined to persevere
and become the nucleus of the nascent Congregation.
At
this time Paul wrote:
"Great and horrible storms have
risen against this poor little ship, but the Divine Pilot
guides it to save it from shipwreck.
Even if my sins are
clamoring to heaven,
God’ s mercy does not forsake me."
(19) Did he refer perhaps to the Capuchin opposition to
the Vetralla foundation?
Or did some malicious talk
spread in Orbetello after the departure of several r e li
gious from the little community?
Meanwhile, suffering but hopeful, seeing the insis
tent demands for missions and foundations, and becoming
ever more aware of the needs of the church and the
scarce numbers of religious, Paul exclaimed, "The harvest
is great but the laborers are few.
Ah, my God!
Should
twelve truly apostolic men who despise themselves, their
life and the world come to our Congregation, they would
be sufficient to bring the knowledge of the Crucified to
the whole world.
One learned and holy man would be a
St. Paul for our time." (20) F in ally, after so many hopes
and sufferings, the year 1743 became the turning point,
the time of hopes fu lfille d .
Many candidates, highly
worthy both spiritu ally and intellectu ally, entered and
they were to form the supporting group of the young Con
gregation. On June 19, 1743, F r . Marcoaurelius P a sto relli,
began his novitiate.
Formerly he had been an expert in
formation and professor in the Congregation of Christian
Doctrine. Thankful to God, Paul wrote, "With most unusu
al devotion Pastorelli was vested this m orning... .God has
visited us with his magnanimous providence." (21) Seven
other candidates entered later: John Thomas Rivarola, al
ready a priest, Bonaventure Magnasco, Dominic Bartolotti,
Bernardine Rotilio, Francis Cosimelli, Joseph Mary Ferrari
and Joseph Mary V illavecchia.
Paul and his little com
munity felt encouraged.
He wrote, "The retreat is almost
fu ll of servants of God who have recently com e.... See
what God does and what tricks he plays on us poor peo126
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p ie ." In July he could say,
"Now the retreat is fu ll and
there is no more room. All the cells are occupied. There
fore it w ill be better to put the four lay brothers in one
room in order to keep the cells for the priests and cler
ic s ." (22) They were now fourteen in a l l . F r . Fulgentius
P a sto relli, first master of novices, animated the fervent
young group. With amiable peacefulness he formed them in
solid virtue and apostolic zeal, and made them aware of
their duty to give the church and the people a va lid
evangelical contribution in announcing to them God' s love
as revealed in Christ's painful experience.
The novices
now constituted the vast majority of the little community,
as Paul and John Baptist were frequently out on missions,
spiritual exercises, or business of the Congregation. (23)
2. Foundation of the retreats of St.
and of St. Eutizio: 1744

Angelo at Vetralla

After the mission Paul preached at Vetralla in 1742,
the c iv il and ecclesiastical authorities and the people re
quested a foundation there on Monte Fogliano.
Bureau
cratic difficu lties and Capuchin opposition prolonged the
negotiations, and the fin al success was due to the con
stant support of the local authorities, the bishop of Vi
terbo, and other friends in Rome. In the meantime negoti
ations were in process for the foundation of St. Eutizio,
near Soriano nel Cimino, a feudal benefice of the Albani
fam ily. Pau l's friend, Count Garagni, seems to have been
responsible for suggesting to Cardinal Alessander Albani
that he entrust that small sanctuary to the Passionists.
Alessander spoke to his brother, Cardinal Annibale, and
in the autumn of 1743 the cardinal and Paul agreed in
principle to the foundation.
On February 1, 1744, Paul
began a mission in Soriano to prepare the population for
the coming of the Passionists, and privately took posses
sion of the sanctuary and the attached house.
Dispensing some months of the novitiate period, Paul
admitted eight novices to profession on the second Sunday
of Lent, March 1, 1744. To stimulate them to sanctity and
encourage them for the sacrifices that awaited them in
the new foundations, he delivered a stirring sermon on
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the apostolic mission which Jesus entrusted to them, "Go
you' also into my vin eyard ." (24) The following day in a
moving farew ell, Paul and nine religious departed for the
two foundations from the only community which up to that
time represented the entire Congregation. After a four day
journey, barefoot and scourged by the north wind, they
arrived at Vetralla, and were welcomed by the benefac
tor, Peter B rugiotti.
The clergy and principal gentlemen
of the town solemnly received them "with manifestations of
unique piety and devotion." Having entered the main
church, the Blessed Sacrament was exposed, the arch
priest delivered an address of welcome and a ll those pre
sent accompanied the religious to the benefactor ’ s home.
The Canons and other gentlemen first washed the feet of
the guests and then served them at ta b le. Everybody was
greatly moved and the religious were fille d with confusion
by these demonstrations of good w ill.
Next d a y , March
6th, Friday, the religiou s, authorities of the town and
people in great numbers walked . in procession the four
kilometers up to the hermitage. Dedicated to St. Michael
the Archangel, it stood amidst the forests of Monte F ogliano, 605 meters above sea lev el.
The local magistrate
read the document by which the hermitage and surround
ing garden were handed over to the Congregation.
The
hymn of thanksgiving, Te Deum, was sung, followed by a
"b rief but very devout sermon" by the p rio r, Mancini.
F inally Paul sang the Mass and consecrated the hosts
that were to be kept in the church and with which he
first held a processon in the square in front of the
church. After givin g the blessing he deposited the sacred
hosts in the tabernacle.
This ceremony of reposing the
Blessed Sacrament was for Paul most important because it
meant "putting the Sovereign Lord in his home." (25)
Though the panoramic view was delightful, the state of
the hermitage was deplorable. John Baptist, who had ar
rived a few days early,
could do little to remedy the
situation.
The religious would endure severe sacrifices
over many y ea rs. Paul left five religious there under the
guidance of his brother, F r. John Baptist, who had been
elected superior by the community of the Presentation as
prescribed by the rule.
(26) These religious were joined
by the last remaining hermit of St. Angelo, Bro. John
Baptist, who persevered faith fu lly to the end.
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On March 7th Paul and the remaining religious set
out for Soriano.
The following day, the third Sunday of
Lent, together with the authorities and the people from
the parish church, they arrived at the sanctuary of St.
Eutizio, where the celebration of Mass and the reposition
of the Blessed Sacrament completed the o ffic ia l taking of
possession.
The church and the few available quarters
were in good condition. F r. Marcoaurelius P a sto relli, elected superior by the Presentation community, remained
there with four cleric students and some brothers. Paul
stayed with them for about a month, then returned to St.
Angelo on April 7th, where he found the religious "in
fervent and exact observance," notwithstanding the misery
of their lack of sustenance. On April 10th with Fr. John
Baptist he left for St. Eutizio, spending Saturday and
Sunday of Easter week with the community there, then
continued the journey to the mission in Civita Castellana.
(27)
In all three communities life was fervent and joyous
in spite of the extreme poverty of the houses. The r e li
gious were convinced of a special call from God and hap
py to offer the Church a distinctive contribution by l i v 
ing in conformity with Christ crucified.
Grateful to God,
Paul pointed this out: " I t 's a marvellous sight to see the
fervent spirit with which the religious strive to acquire
virtue, chiefly the young, who if not kept in check would
go too fa r . . . . In all three houses God is served with
great fe r v o r .. .our good God stirs up brave and fervent
workers for our Institute." (28)
During the second half of 1744 two more clerics and
a la y brother entered, so that the year began with six
professed and closed with seventeen professed religious
and several novices.
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C. ORGANIZATION OF THE CONGREGATION: 1745-1747
1. Revision and new approval of the rule: 1746
The 1741 papal approbation was given only by "re
script" pending the numerical increase of members and
houses of the Congregation, thus proving its divine inspi
ration and its usefulness to the Church.
By this time
both conditions were being fu lfille d and Paul sought ap
proval of a revised text of the rule - and of the Congre
gation as an order with solemn vows. By this approval
he hoped to acquire greater ju ridical stability for the
Congregation, exemption from local ordin aries, and the
authority to have his clerics ordained under the title "of
poverty" or "common board" without dimissorial letters
from their bishops of origin, and likewise to found the
Passionist nuns. Benedict XIV approved the rule, but not
the Congregation, in a b rief dated April 18, 1746. Hence
neither solemn vows nor authority for ordinations without
episcopal dimissorials was granted.
Regarding exemption
a concession was made for those communities composed of
twelve professed religious. Even with these limitations the
approval was a step forward in the stability of the Con
gregation and in the knowledge and appreciation of the
Church. Moved by liv e ly gratitude Paul ordered a triduum
of thanksgiving in a ll the houses from June 30th to July
2nd.
When he received the brief, he had it solemnly
published in all three communities in their respective
conventual chapters. The account of how this was done in
St. Eutizio on May 21st has come down to us. "Gathered
together in the conventual chapter the Veni Creator was
sung, then Paul handed over the b rief to the local supe
rior who had it read in a clear and in tellig ib le voice
before all the community and accepted by the same." (29)
On July 19th the pope singled out the congregation by
granting the superior general the authority to designate
capable religious as apostolic ,missionaries for Ita ly .
It
was an honorary and distinctive title inasmuch as it
gave a kind of investiture from the Holy See for the
ministry of popular missions. On September 16th the Holy
See approved our proper ritual for the vestition and pro
fession of novices. (30)

-
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2. P a u l's firs t o ffic ia l election as superior general:
May 1746
To date no canonical elections had been held in the
Congregation»
Paul acted and was acknowledged by a ll,
within and outside the Congregation, as sole superior.
However, with the new approbation of the rule and with
the rea lity of three communities with their respective su
periors, the o fficia l election of the superior general was
necessary.
By rule he was to be called "Prepósito." (31)
The election was held in each community by the professed
religious assembled in the conventual chapter beginning
at the retreat of the Presentation. On May 5th, Thursday,
it was held in St. Eutizio.
The minutes of this election
have come down to us:
the three members of the conven
tual chapter having assembled, the minutes of the other
two community chapters were read "in which as superior
general of the Congregation the Most Reverend Paul of the
Cross, founder of the same, was elected for this interme
diate time t ill the general chapter,
and this in conse
quence of the brief extended by Rome.
The chapter fa 
thers with one mind and consent by voice and by secret
ballot concurred in the election and with this the chapter
ended with the usual formalities, and of which authentic
testimony is given the same father in order that he may
canonically exercise his new duty and o ffic e ."
Paul, however, did not o ffic ia lly accept the election
until the 21st of May, since he did not have in his pos
session the origin al brief that Cardinal A ltieri was to
bring to St. Eutizio.
Writing to F r . Fulgentius on May
7th, he said: " I have not yet accepted the office of gene
ra l although a ll the chapters have ended.
1 await the
publication of the brief;
hence do not look on me as be
ing in that o ffic e . When the brief arrives you w ill be
duly informed of everything, but for the love of God treat
me as usual without the least title, etc." (32) When the
document arrived the chapter assembled in St.
Eutizio on
Thursday, May 21st, and the brief approving the rule
was read as also the minutes of the chapters of the three
communities "in which was contained the election of our
superior general;
a ll agreed to elect as superior general
the Most Reverend Paul of the Cross.
In the presence of
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a ll the chapter, he accepted the office until a new elec
tion, and a ll the chapter, one by one, promised him obe
dience, and acknowledged him as superior gen era l." (33)
On accepting the office Paul relinquished that of rector of
the Presentation to Fr. Fulgentius, master of novices, who
had so often substituted for him in his long absences. In
the first days of June the founder was obliged to make
some changes in order that Fr. Fulgentius might recover
his fa ilin g health.
Fulgentius went to St. Eutizio for
treatment and Marcoaurelius assumed the office of master
of novices but retained his title as rector of St. Eutizio.
3. First general chapter, Monte Argentario: 1747
The three year term prescribed by the rule for local
superiors elected in 1744 expired in 1747. Superiors were
also members of the general chapter. There was also need
to choose general consultors, never yet elected, and to
c la rify certain points of the rule in view of the practical
organization of the institute.
On March 7, 1747, Paul
convoked the general chapter for April 10th to be held at
the Presentation, retreat.
The capitulars were only three
as Fr. Fulgentius was in St. Eutizio on account of his
health.
These were:
Paul, John Baptist and Marcoaure
liu s, assisted by Fr. Francis Anthony Appiani as secre
tary.
The result of the election was:
Paul as superior
general and rector of the Presentation, John Baptist as
firs t consultor and rector of St. Angelo, Fulgentius as se
cond consultor, Thomas Struzzieri as rector of St. Eutizio
and Marcoaurelius as master of novices.
Several aspects
of community life were specified in view of the growth of
the Congregation and because- there were not as yet com
mon regulations.
Fr. Struzzieri immediately resigned his office and
Paul accepted the resignation in order that he (Struz
z ie ri) "might have more leisure to work in the Lord' s
vineyard in holy missions" and that he might "liv e more
peacefu lly." On May 14th, since he was there for his
health, F r . Fulgentius was elected as rector of the mon
astery to replace F r . Thomas. In the autumn, however, a
student house was set up in St. Angelo at Vetralla and
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Fr. Marcoaurelius was chosen as professor and director of
students.
Fr. Fulgentius was again named master of no
vices and also elected rector of the Presentation to re
place Fr. Paul who had temporarily assumed the rector
ship of St. Eutizio. Paul was later replaced there by Fr.
Francis Anthony Appiani. (34)

D. THE STRUGGLE FOR SURVIVAL: 1748-1750
1. Foundation of St. Mary di Corniano near Ceccano: 1748
Wearisome negotiations were under way for founda
tions in Toscanella (today Tuscania), in Terracina on the
sea and on the Celian Hill in Rome near the church of
St. Thomas in formis. Meanwhile the way was cleared for
expansion towards the south of the Papal States near the
border with the kingdom of Naples.
The first idea of a
foundation in Ceccano was due to F r. Cajetan Giannini,
apostolic missionary, friend and companion of Fr. Thomas
Struzzieri before the latter became a Passionist. On June
4, 1747, the town council approved the foundation of a
Passionist community in the Abbey of St. Mary di Cornia
no and the attached hermitage outside the town.
Legal
proceedings were soon begun with Bishop Fabrizius Bor
g ia , the ordinary, with Prince Colonna, in whose fie f the
hermitage was situated, as well as with the Congregation
for Good Government in Rome.
In order to obviate future
difficu lties and opposition the opinion of the superiors of
the Reformed Minor Friars of Pofi and Vallecorsa was also
requested.
Early in October 1747, P a u l' s delegate, Fr. Thomas,
together with F r. Anthony Danei, who had rejoined the
Congregation in 1743,
went to Ceccano to oversee the
foundation.
Having visited the sites and while negotia
tions concerning the property were being carried out,
F rs. Struzzieri and Danei preached a series of missions
in the surrounding towns, acceding to the bishop's dis
positions and with Pau l's approval.
On December 18,
1747, the contract was drawn up by which the diocesan
curia transferred to the Passionist Congregation the
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church of St. Mary di Corniano. On the following day the
deeds were signed by which the Ceccano town council
gave the Congregation the ownership of the hermitage and
a plot of ground.
On December 21st F r . Thomas took pos
session privately although with a concourse of people be
cause "of the existing fear that .the holy religious of Pofi
with the best of intentions might impede the fulfillm ent of
the public desires." They began the more urgent repairs
immediately in order to put the ill-conditioned edifice at
least in a state able to shelter the religious from the
r a in . Work went on, but as it happened to be the worst
season for that type of work, it went very slowly.
Writ
ing to Paul, Struzzieri warned him not to come before the
13th of January or, better s till, after the 14th because
otherwise "besides the great confusion, he and the r e li
gious would be constrained to sleep on the road." Writing
to the bishop on December 23rd and 28th, Paul told him
he had no news and begged him to remind Fr. Thomas of
the essential things to be done for the foundation:
"to
have the lodgings prepared for the religious of the new
retreat, ten or eleven poor mattresses according to rule,
a proportionate number of' blankets, pillows fille d with
straw and other little things that with poverty in mind 1
noted . down for him before his departure." (35) Truly,
only what was indispensable!
Pau l, just over a long illn ess, left St. Eutizio on
the 4th or 5th of January with one priest, two deacons,
two subdeacons and two la y brothers.
The group wished
to spend the long journey in edifying recollection "to the
greater glory of God, glad ly accepting whatever incon
venience or suffering it might entail, and for this they
are a ll more anxious than m yself." (36) On foot, with se
vere cold as far as T ivoli, and in the rain from T ivoli
to Ferentino, where they arrived on the evening of
Thursday, January 11, they were exhausted by the strain
of a long and uncomfortable journey.
They reached Cec
cano on the afternoon of the 13th and on the following
day, Sunday, although it was snowing, Paul, bearing the
cru cifix, with a rope about his neck and a crown of
thorns on his head, set out for the abbey accompanied by
the bishop, the local authorities and townspeople.
At a
certain spot on the road Paul got a glimpse of the abbey
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and received a painful impression: "A mountain fe ll upon
my heart, and 1 knew it was not an adequate place; ra
ther I thought it was a sepulchre," he wrote.
(37) On
a rrivin g , his g rie f had grown so excessive at the sight
of the miserable state of the building, that he had a mo
ment's hesitation whether to continue with the ceremony
or to go back.
He celebrated the Mass and regained his
calm.
"Here some prodigious events for the foundation of
this retreat took place of which I ' l l tell you personally,"
he wrote to Fr. Fulgentius.
(38) What these events were
that so changed Pau l's mind and later led him to refuse
other offers of better sites for building, we shall never
know: "After entrusting myself to God and having consult
ed experts, I would not think of changing the retreat of
St. Mary di Corniano for any other place. That Sovereign
Lady has received us, has protected us and she w ill a l
ways assist us." (39)
The new retreat consisted of four bedrooms, each fit
to hold three beds, a kitchen, refectory and a place for
the choir.
The walls were extremely damp and on rainy
days any amount of water came in through the roof.
Ac
cording to the mildest estimate no more than eight r e li
gious could liv e there unless one wished to see them a ll
il l .
The place was infested with fleas and the "floors
littered with goats' dung, as goats had been sheltered
there before our a r r iv a l." (40) Fr. John Mary, a member
of the first community, recalls that the place was more
open than closed, and one Christmas day, because of
wind and snow coming in from windows without panes or
o il-c lo th , the shutters had to be closed and a lamp lig h t
ed.
(41) The community endured serious discomforts and
illnesses, as the opposition of the mendicants obliged
suspension of a ll repair work.
The religious bore the
weight of a ll this suffering with courageous joy, and
gave a shining witness of the Crucified Love proclaimed
by their habit and by the "s ig n ." .They were an effica 
cious influence not only in the reform of Christian life ,
but also in entering into the socio-ecclesial context of a
region that had defied the passing of time.
"Our dear
God is to be greatly praised," wrote Paul, "at seeing
these blessed children so exact in observance in the
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midst of so much anguish and discomfort from holy pov
e rty ." (42)
2. Foundation of the retreat of Our Lady of the Oak at
Toscanella: 1748
On February 11th Paul set out for Rome. Having re
cently recovered from a bout of fever, he traveled by
carriage, which Bishop Borgia of Ferentino had placed at
his disposal.
On the morning of the 16th Benedict XIV,
who promised him a b rief for the ordination of clerics
with the title of "common board," received him "with ex
treme ch a rity." (43) Paul took note of the negotiations
concerning the foundation of St. Thomas on the Celian
H ill, which was soon to vanish forever due to opposition
of the canons of St. P eter' s basilica to which it belong
ed.
He also learned from Cardinal Odonna’ s secretary
that the mendicant fria rs were "up in arms" because of
the Ceccano foundation.
(44) Full of hope, he then set
out for Toscanella to conclude the foundation there, so
dear to the bishop of Viterbo.
The first idea of this
foundation went back to the mission Paul preached there
in 1743.
For a long time Paul had his doubts regarding
its su itability as it was in the vicin ity of the marshes
and hence exposed to m alaria. However, the bishop was
most insistent and took it upon himself to get the ap
proval of the c iv il authorities and even the intervention
of the pope to silence the mendicants' opposition. In June
1746 Paul made his decision and on the 26th of that
month, together with John Baptist, took possession p ri
va tely, because:
"God has given me his gentle impulses
and things have concurred to convince me it is God' s
w ill." (45)
The negligence of the promoters of the foundation
made the material difficu lties ever greater.
Towards the
end of March 1748 Paul sent John Baptist to provide the
necessities, but those responsible persuaded him to post
pone the foundation until May. Paul was not notified in
time and so on March 19th he set off on foot with a
handful of religiou s, scourged by a cutting north wind
which froze the half-naked tra velers.
In two days they
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arrived in Toscanella. When they found nobody, Paul was
grieved.
He wanted to go on to St. Angelo at Vetralla
but, because of the late hour and exhaustion of his r e li
gious, he decided to spend the night there.
During the
night young Joseph Turletti became il l and this impeded
their departure in the morning. Meanwhile the bishop ar
rived insisting they take possession and sought to pro
vide what was most essential.
He himself called on some
of the leaders and even gave an offering to provide doors
and windows and the more urgent rep a irs. On March 24th,
the third Sunday of Lent, Paul and his relig io u s, the
bishop and a small crowd set out from the cathedral to
the small sanctuary some two kilometers outside the town.
When the religious were left to themselves they discovered
that everything was wanting:
the most elementary food
stuffs, blankets and a minimum of furniture.
"Here we
are as if in the open a ir , almost without blankets;
no
thing
has been provided
according
to the lis t
I
le f t .. . .Never yet has a retreat been founded in such pov
erty. .. .The religious are content and cheerful, etc. 1
hope great good w ill be done for the people" (46).
F r.
Dominic Bartolotti was named superior.
On hearing that
Paul intended to leave on March 29th he was fille d with
anguish at finding himself, humanly speaking, in so des
perate a situation among unknown and indifferent people.
He accompanied Paul part of the way beseeching him not
to leave him there.
But Paul obliged him to return, en
couraging him to trust in God:
"Enough___ Go home;
ob
serve the ru le; don't doubt, keep up your courage, be
cause God tries his servants as he w ill." The next day
Lucy Burlini from Piansano arrived with a companion and
for a long time helped the community.
The religious had
much to su ffer, as the hermitage had only two very small
rooms and a larger one that served as a common dormi
tory.
They were also in dire need of blankets and per
sonal linen.
But they shared the Passion of Jesus with
joyous faith, contributing to the Christianization of the
surrounding peoples by their example, assiduous prayer
and apostolic works proper to the Congregation.
Never
theless, in general the Toscanella citizens stiffened in
their attitude "of extreme and terrific coldness" as Paul
expressed it, but "God w ill help us, and we wish more to
help them spiritu ally than to receive large alms, which
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they are not inclined to g iv e ." (47) Only some years la 
ter, thanks to a benefactor from Corneto, were the r e li
gious able to add a small wing with a sufficient number
of cells.
According to a clause in the foundation deeds,
the religious annually left the retreat from June 29th to
November 1st for fear of m alaria; only two or three re
mained to look after the p la ce. (48) Of this retreat only
ruins and the apse of the church are left today.
3. The opposition of the mendicant friars : 1748-1750
Bent on the reform of the religious, the sixteenth
and seventeenth century popes limited the erection of new
monasteries in order to avoid burdening the districts
where they begged, and also to hinder foolish competition
between them. On July 23, 1603, Clement V III decreed that
no monastery should have more religious than those that
could be maintained by the ordinary alms the district
could supply. He commanded the bishops not to authorize
new foundations without first obtaining the consent of the
superiors of the existing monasteries in the neighborhood.
On August 17, 1622, in order to give more effect to the
norms of his predecessor, Gregory XV ruled that no new
foundations be admitted that were not capable of main
taining at least twelve religious. Also any that qualified
had to obtain permission of the superiors of existing
foundations within a radius of twelve kilometers.
Those
with less than twelve religious were to pass under the
jurisdiction of the local ordinary.
The Passionisi foundations of St. Angelo at. V etra lla ,
St. Eutizio and Toscanella were established with the
pope's special permission, thus supplanting the consent of
the mendicant friars existing in these zones. The Ceccano
foundation, however, was outside the twelve km. limit
and, therefore, could be organized without their permis
sion, even though the bishop had asked it to avoid pos
sible minor d ifficu lties.
The Passionists preached many missions and retreats
in southern Lazio during 1747 and 1748.
The outstanding
preacher among them was Fr. Thomas Struzzieri who was
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admired everywhere and frequently requested for perma
nent foundations.
Mendicant monasteries abounded in this
zone and the popular attraction towards the new Congre
gation began to alarm the fria rs.
They felt hurt because
the new arrivals declared their purpose was to revive the
memory of Christ's Passion, while the Franciscan family
was conscious of announcing not only the Crucified but
the reflected glory in their possession of St. Francis who
had received Christ's stigmata.
They also feared that by
turning too enthusiastically towards the new Congregation
the people would reduce their alms to the Franciscan
monasteries.
They feared this in spite of the fact that
the Passionists did not go begging from door to door as
did the mendicants, but were content with spontaneous
offerings made to the Congregation through the "accoun
tants." The contemporaries called the mendicants' state of
mind "rite jealousy" or "envy of popular devotion."
In southern Lazio the Minor Observants, the Reform
ed Friars of St. Bonaventure, and the Capuchins orga
nized and conducted the opposition with great tenacity.
In February, 174-8, the Reformed Minors presented the
pope with their first plea through their cardinal protec
tor , Colonna.
The pope handed it over to the Congrega
tion of Bishops and Regulars which was competent in this
matter.
Following the usual procedure, the Congregation
requested information from Bishop Borgia.
The fria rs la 
mented that, notwithstanding the sentence given in 1737
against a Capuchin attempt at founding in Ceccano, "some
religious called passionaries" were founding a house in
that town without the permission of the Reformed Minors'
superiors.
Whilst the Capuchins "profess strict poverty
and only receive what is given in accord with the means
and poverty of the places where they dw ell___ On the
contrary the passionaries quest and receive money and
everything else without exception." What is more, they
said, in every town they have a person entrusted with
this quest, who is chosen from among the most influential
people and thus harming other religious.
On March 21st
Bishop Borgia calmly replied that he himself unnecessar
ily had requested the consent of the friars of Pofi and
Vallecorsa for the Passionist foundation at Ceccano.
The
town's population had increased, industry and agriculture
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had progressed so that the Passionists could be very well
provided for without impeding the usual alms to those
who formerly begged. The foundation, moreover, was pro
moted by the bishop with the explicit consent of the ca
thedral chapter and in response to repeated entreaties of
clergy and people not alone of Ceccano but of a ll the di
ocese.
It was the case of a new religious community that
helped out in diocesan pastoral work by "missions, ser
mons and catechism and contributed marvellously to the
needed reform of the c le rg y ."
In April 1748 it was the turn of the Capuchins of
A latri to advance a new plea against "The Missionary
Fathers of the Passion of Jesus Christ dressed with a new
garb in the shape of a heart a ll embroidered with in
struments of penance to distinguish them from other r e li
gious. They captivate the esteem of the people to the de-‘
triment of others, because it is their most unique p r iv i
lege to stir up trouble, to cause turmoil, disturb and up
set the people and religiou s. In Vetralla they had appro
priated an area of woods with grave damage to the peo
ple.
Besides, this h oly company of the Passion of Jesus
Christ has deceived the people of Vetralla inducing them
not to give the traditional funeral candle to the Capu
chins in order to possess it themselves. Now i f these just
arrived passionaries go around plundering others it w ill
not be long before they despoil and plunder us (the Ca
puchins) in their own monasteries."
This appeal ended up in the hands of the bishop of
A latri for his information and vote. The bishop gave it to
F r . Struzzieri who' in turn sent it on to the founder in
order that he get from the Vetralla city council the ne
cessary testimonials as to the true situation. Meanwhile,
the Capuchins engaged in a liv e ly campaign working to
constitute a league of a ll the friars of the c iv il province
of Marittima and Campagna: Franciscans, Reformed Friars
of St. Bonaventure and discalced Augustinians to promote
a joint appeal to the Congregation of Bishops and Regu
lars against the Passionists who were being established
in that province.
It is true that in the years 1747-1748
transactions were under way for the foundation of fiv e
retreats in southern Lazio: Ceccano, Terracina, St. Sosio,
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Paliano and Vico, besides Toscanella in the north.
This
could have given the impression that the new Congrega
tion was invading the province.
Even Bishop Oddo, who
patronized the Terracina foundation, brought this to the
attention of the founder.
In his answer of September 3,
1748, Paul explained: ’’Your Excellency has well said that
in these beginnings the less done, the better!
and it 's
the naked truth;
and even i f I were so blind, however,
when the question of the Vico foundation arose I wrote
saying to do nothing about it, but my letter arrived
there la t e ... I had no other purpose but the foundations
of Ceccano and Terracina;
but then bishops wrote time
and again to F r. Thomas saying how anxious they were
for our retreats, for the communities, and so he with a ll
holy intention agreed to see about i t . " Struzzieri had
previously received fu ll authority from Fr, Paul to act
"as he thought best for the greater glory of God and the
welfare of the Congregation." The Capuchins had truly
used the projected foundation of Vico to motivate them
selves and others to oppose the Congregation, but "be
cause I trust they act with good intentions, I look on
them with special affection as instruments of the divine
w i l l . . . . " (49) On July 24th, 1748, the Apostolic Camera
decreed that a ll works in progress for the Passionists
foundations be suspended and that those already begun
be demolished.
P a u l' s first reaction was to promote a crusade of
prayers among the religious.
"Our poor retreats have ta
ken up spiritual arms and each religious strives to de
fend his post by more fervent prayers, m ortifications,
and above a ll by the exact regular observance - these
are the arms each one of us wields to obtain victory from
the Most High." (50) He appealed to the most fervent con
vents he knew, begging prayers for the Congregation, se
riously imperilled by the vastness of the opposition that
was supported by the moral, ju rid ica l, and friendly
weight that so many friars had.
Particularly meaningful
was what he wrote to the Capuchin nuns of Santa Flora
(Grosseto) whom he highly esteemed for their austerity of
life and intense prayer.
He gave them a brief account of
the numerical state of the Congregation, explained how
the religious were striving to lead "a life of great per141

fection ," and told them that the foundations of Ceccano
and Terracina had caused "the rising of all the fria rs '
monasteries in that large province." " I have not the least
doubt," he wrote, "that those blessed religious are moved
by good intentions.
In my poor heart 1 love them more
than before, but my suffering is g rea t. The devil makes
a big uproar in trying to impede, or rather to destroy,
works of God that are helpful to souls such as missions
and other pious exercises which promote in a ll hearts a
true devotion to the suffering Jesus, our true L ife ." Paul
entreated them to offer prayers, penances, communions to
God for assistance to the Congregation. He exclaimed "Ap
peal to Our Sorrowful Mother;
point out to the Eternal
Father his own Divine Son Crucified and the forgetfulness
there is in the world of his most holy Passion. And now
that this poor little fold, gathered on the mountains and
in solitude wishes to war on hell and promote the memory
of the sufferings of Jesus, so many tempests are provoked
against us.
1 know it is a good sign.
1 know that now
God wishes to do great things." He told them it was be
cause he knew that "this work is the fruit of prayer"
that he was entreating them to pray. (51)
In the meantime Paul wisely set in motion the net
work of his social connections not only with the bishops
involved in the Passionist foundations, but with other
cardinals and officials of the Roman Congregations, also
directly approaching the cardinal protectors of opposing
congregations.
Well grounded in theology and canon law,
Struzzieri helped him in furnishing efficacious arguments
and documents to the attorneys, Palleschi and Petrarca,
who defended the Passionists. Meanwhile the Capuchins of
Soriano and Valentano were combating the foundations of
St. Eutizio and Toscanella.
And, as if this were not
enough, rumors were spreading about the Congregation.
Among others was the rumof that Fr. Struzzieri had left
the Congregation followed by seventeen other religious.
"Where those fancies were dreamt I do not know," wrote
Paul. "I have answered my friend who told me about them
that, instead of their having left, ten more have recently
joined in addition to others who have requested admis
sion." (52) The building of the Ceccano, Terracina and
Paliano retreats was suspended, but permission was ob
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tained not to demolish
origin al decree.

them, as

was

prescribed

in

the

After many postponements and expectations, on Jan
uary 2, 1749, Cardinal Gentili obtained a rescript re
manding the cause from the Congregation of Bishops and
Regulars to a special commission composed of Cardinals
Albani, Gentili, Besozzi, Cavalchini and the secretary,
Bishop Ferroni.
The commission was ordered to answer
this question: can a new Congregation be permitted to
found its retreats with the sole consent of the ordinaries
of the places notwithstanding the opposition of the mendi
cant orders?
With a favorable decision, a ll opposition
might have immediately ceased for the foundations of Ceccano,
Terracino and Paliano which Cardinal Gentili had
so much at heart.
But on April 28, 1749, commission
meetings were rendered useless because of a postponement
requested and obtained by the opposing party.
(53) The
commission, however, decided that each town or city in
terested in a Passionist foundation should make its own
request for it, at the same time expressing:
- the economic situation and the real possibilities for the
upkeep of the new monastery without detriment to other
existing institutes;
- the distance the other monasteries are from the intended
foundation;
- the need they have for the Passionists. (54)
The various towns or cities soon presented pertinent
documentation in favor of the Passionists.
The commit
ments of the respective members of the commission on one
hand, and, on the other, the intense a ctivity of the Pas
sionist adversaries held up the commission meeting until
April 7, 1750.
It decided to allow the Passionist Congre
gation peaceful possession of the retreat of Ceccano and
permission to continue building the Terracina and Paliano
retreats. Without any vain boasting, Paul wrote to Bishop
Borgia of Ferentino:
"Thanks be to God,
the cause has
been decided in our fa v o r." (55) Thus ended a painful
litiga tio n which had jeopardized the very existence of the
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Congregation and brought intense anguish to a ll the r e li
gious, particu larly to those livin g in Ceccano. " It is now
a time for patience, for peaceful silence," wrote Paul in
August 1749, "a time to remain withdrawn, like the apos
tles in prayer and fasting for fear of the Jews, and we
for fear of the very servants of God because we are in
significant ." (56) This unpleasant tria l served to unite
s till more the bishops, clergy and people to the infant
Congregation which appeared fu ll of v ita lity and was the
leaven of evan gelical zeal in the dioceses where it work
ed so energetically that it unintentionally cast a shadow
on the v a lid contribution made by other religious insti
tutes of that time. (57)

E. TRIENNIAL ELECTION OF LOCAL SUPERIORS: 1750
In April 1750 the term of office of rectors elected in
1747 was due to' expire.
So on February 10, 1750, an in
termediate chapter between general chapters, was con
voked.
Its members w ere: Paul as superior general, and
perhaps rector of St. Eutizio, John Baptist as consultor
and rector of St. Angelo at Vetralla, Fulgentius as con
sultor general and rector of the Presentation. Absent was
Fr. Francis Anthony Appiani who in some documents f i 
gures as rector of St. Eutizio;
perhaps the office was
ju rid ica lly retained by Paul, who had taken over when
Fulgentius was named master of novices and rector of the
Presentation.
The capitulars elected F r . Fulgentius as
rector of the Presentation, F r . Francis Anthony Appiani
as rector of St. Angelo at Vetralla, Fr. Stephen Barberi
as rector of St. Eutizio, Fr. Anthony Danei as rector of
Ceccano, F r. Luke Anthony Bianchini as rector of Toscanella (Tu scan ia).
F r . Fulgentius resigned his office as
consultor general, considering he would be too distant
from the gen eral' s residence in St. Angelo and, . conse
quently , of little help when urgent affairs required it.
This resignation was accepted and Fr. Marcoaurelius was
elected in his place as "the more serious, older and,
nearest to the gen eral," in the words of the chapter acts.
(58)

It seems that those elected but not present then in
Monte Argentario did not accept the election results be
cause F r. Anthony and F r. Stephen never exercised their
office and Fr. Luke Anthony was superior not in Toscanella but in St. Eutizio.
There is no word of an election
of novice master because according to the 1746 rule the
superior general and his consultors provided for this of
fice.
Despite the difficu lties consequent on the mendi
cants' opposition, knowledge of the Congregation became
more widespread and the number of postulants requesting
entry increased.
In 1749 nine clerics and fiv e lay bro
thers were professed, so that at the beginning of 1750
there was a total of forty-four clerics and fifteen lay
brothers. The apostolic activity expanded fru itfu lly, and
among the famous missions we must recall that of Camerino in 1750 of which the diocese published a printed ac
count, and that of S. Giovanni dei Fiorentini in Rome De
cember 7-21, 1749 preached by Frs. Paul, Struzzieri and
Marcoaurelius in preparation for the Holy Year. (59)

F. FOUNDATIONS OF ST. SOSIO AND OF TERRACINA:
1751-1752
The clergy and faithful of Falvaterra were stirred
by the mission Frs. Thomas Struzzieri and Anthony Danei
preached there in 1748. They were anxious to have a
Passionist community in their midst. On April 22nd Bishop
T a rta g n i, the Ordinary, welcomed the request and placed
the sanctuary of St. Sosio at their disposal.
On the oc
casion of the patronal feasts, authorities and people took
upon themselves the task of collecting the necessary
means for repairing and enlarging the existing e d ific e .
However, these works and the building of other absolutely
necessary locations were not begun t ill the autumn of
1750. Convinced that the works already done were su ffici
ent for the purpose, Paul established a community of
twelve religious there on March 12, 1751 after taking pos
session of the place.
According to the foundation deeds,
these religious would be committed "in accordance with
145

-

their constitutions... to administer the sacrament of pen
ance , teach catechism, and exercise every other ministry
not only in the churches of St. Sosio and Falvaterra but
also in the surrounding a rea , particularly in Ceprano,
where they were to give spiritual attention to the sick,
preach missions, retreats to the diocesan clergy and par
ticu larly at the local seminary, as also to nuns when re
quested by the bishop.” (60)
The church which Fr. Thomas and his community
found was small and damp, so much so that in 1772 a
new one, still extant, was begun on a better site.
The
narrow premises made the house almost devoid of light
and the inconveniences and privations were neither few
nor slight.
However, the religious suffered joyously and
the example of their virtues, their solitude, their spirit
of prayer and apostolic zeal had a decided influence on
the Christian life of the people, who flocked to them even
from towns of. the bordering kingdom of Naples. Later on,
however, opposition
and calumnies
unfortunately
rose
against some of the religious, who were brought before
the Holy Office in 1768.
But the case was dismissed with
higfl praise for them.
Another source of opposition came
from one of the first benefactors, Amati, who was not al
lowed to build a v illa on a h ill above the retreat be
cause it would affect the privacy of the retreat and hin
der the necessary freedom of the religiou s. (61)
In ' February, 1728, Bishop Joachim Oldo of Terracin a,
deeply moved by the apostolic zeal of the new Con
gregation, requested a foundation. Having received P a u l' s
affirm ative answer, he presented his request to the city
council, which readily agreed to grant them a site known
as Monte St. Angelo.
(62) Having obtained the consent of
the Dominican and Conventual friars resident in the city,
the bishop began the building in May at his own ex
pense.
Paul was anxious that the structure be poor: " It
is certa in ,” he wrote,
"that the poorer the building, the
more helpful it w ill be for the recollection of the r e li
gious and for the edification and compunction of secu
la r s .” But he insisted that the choir be "without damp
ness,
comfortable, dry and well sealed, especially in
w in ter.” (63) According to plans, a retreat house for
-
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clergy and la ity should have been attached to the house
for the religious.
The mendicants' opposition, however,
caused the work to be suspended and the bishop died on
November 3, 1749«
The canons, as compensation for the
bishop's funeral expenses, impounded the building mate
ria ls which he had bought.
On May 16, 1750, private
possession was taken of the house but the building could
not be continued.
The mission given by Fr. Thomas in
1751 stimulated a desire among the people of that city to
complete the building.
Some benefactors helped in many
ways and the canons, having been repaid their 40 scudi
for the bishop's funeral, lifted the ban on the materials.
For quite some time Paul had been anxious to have the
building in suitable condition for a community there, thus
leavin g room in the Presentation retreat for postulants
seeking admission.
(64) However, he was not in a posi
tion to do so until February 6, 1752. The first community
was made up of five priests, four students including two
deacons, and two lay brothers under the superiorship of
F r. Anthony Danei.
Paul named F r. John Mary Cioni as
spiritual director, though only a deacon.
F r . Bernardine
Rotilio was vice-rector. The building was still unfinished :
no pavement nor altar in the church, the choir "spouted
water from all the w a lls ," the religious had to seek re
fuge in a drier room for their common prayer, and the
corridors had no doors nor windows so the drafts went
through the house.
There were not sufficient blankets for
a ll and the fireplace that would have provided some
comfort was unfinished.
Paul himself remarked: "The re
treat is beautiful (as to location and climate) and in
solitude, but the religious are sorely tried by the dis
comforts of holy poverty which they bear ch eerfu lly." (65)
Truly the religious had taken seriousdly what the rule
enjoined them.
"Poverty would not be truly poverty if it
were not uncomfortable; wherefore let none of the brethren
seek comfort but follow Jesus C hrist." (66) During the
summer of that same year the fervor and exemplary con
duct of the religious was severely tried in consequence of
the rector' s imprudence which gave rise to gossip against
the Congregation. F r. Anthony Danei was deposed and F r .
Bernardino succeeded him as rector until the following
chapter. (67) Hand in hand with the geographical expan
sion of the Congregation went the numerical increase: at
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the end of 1752 the Congregation numbered sixty clerics
and nineteen professed la y brothers.

G. SECOND GENERAL CHAPTER,
1753

ST. ANGELO AT VETRALLA:

On December 10, 1752, Paul convoked the second
general chapter.
The ten capitulars met on March 12,
1753, in the retreat of St. Angelo at V etralla, which had
by now become the fixed residence of the superior gener
al,
because of its healthier climate and its location in
the Papal States very near the Via Cassia which favored
speedier communications. The ten capitulars were the sev
en rectors and the three members of the general curia.
They thanked God for the state of the Congregation,
which appeared fu ll of l i f e :
sixty-seven clerics and
twenty-four la y brothers live d in the retreats where all
were committed to assiduous prayer and apostolic a ctivi
ty, in great demand and eminently fru itfu l.
Paul was confirmed in the office of superior general
together with his consultors, John Baptist Danei and Marcoaurelio Pastorelli.
This confirmation was a tacit ap
proval of the wise guidance of the Congregation through
the difficu lt years of the mendicants' opposition and of
the painstaking work in obtaining from the Holy See per
mission to ordain clerics under the title of "common
board" or "poverty" and trying to obtain solemn vows. As
a greater aid to the general in keeping in touch with his
religious and overseeing the growth of the Congregation
in the area south of Rome, the chapter wished to choose
a provincial but without dividing the Congregation into
provinces.
The provincial would have jurisdiction solely
over those retreats the general would assign him. The election fe ll on Fr. Thomas Struzzieri who accepted out of
obedience.
He was given as consultors Frs. Dominic Bartolotti and Joseph Del Re.
Besides the chapter elections, twelve decrees were
made "to maintain ever more the regular observance and
the good progress of the Congregation." These decrees
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concerned certain points of the rule:
poverty, solitude,
fasts, correspondence, spiritual direction of la y people,
especially women, and other details of everyday life . The
formation of postulants and students deserves particular
attention and w ill be treated in a separate chapter.
In a long Latin circular letter Paul notified the
religious of his re-election and of his purpose to be the
servant of a ll, while demanding of a ll a generous effort
in the perfect observance of the rule.
He begged their
prayers that the Congregation might obtain the grace of
solemn vows,
and ended by inculcating f ilia l and prompt
obedience. To superiors he enjoined prudence and charity
i f they wished to be trusted by their religiou s.
Besides the government of the retreats, the founder
entrusted F r. Thomas with the duty of accepting and or
ganizing apostolic ministries in his region.
The chapter,
moreover, elected F rs. Bernardine Rotilio and Costanzo
Bartolotti as companions to Struzzieri in missionary cam
paigns. This was unique in the history of this period.
In the month of August the founder withdrew "as
usual for retreat in preparation for the feast of the As
sumption." During this time he drew up norms which he
forwarded to Fr. Struzzieri on August 11th to make known
to the religious under his charge.
In these four decrees
he commanded that religious disclose their thoughts and
their temptations only to their spiritual director; that no
one send or receive letters but through the superior; that
rectors never allow guests in their houses to eat meat
and much less that they ever agree to cook meat in the
kitchens for third parties;
and fin a lly , that never, even
though requested by distinguished benefactors, could they
purchase duty-free goods (a p rivileg e which the houses
enjoyed) for non-religious third parties, because this
would defraud tax collectors and expose the communities
to ill fame.
(68) We have not sufficient documentation to
be able to say what events, i f any, gave occasion for
these norms.
It can be reasonably supposed that they
were only preventive measures.
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H. FIRST PROVINCIAL CHAPTER,
1755

ST. ANGELO AT VETRALLA:

This was the first true provincial chapter even
though the Congregation was not yet divided into pro
vinces, because it was the first time a provincial and
his consultors took part. In the 1750 intermediate chapter
held at the expiration of the rectors' triennium there was
no provincial present. On this occasion Paul convoked the
chapter for the retreats north of Rome, while he was the
provincial for the retreats directly subject to him. Struzzieri declared in his circular letter that the chapter was
being convoked six months beforehand for "just and holy
motives" which would be communicated at the chapter.
Among other reasons was the need to elect a substitute
for Fr. Fulgentius Pastorelli who had died at the age of
forty-four while fu lfillin g the offices of master of novices
and rector of the Presentation, and to elect a rector for
St. Mary di Pugliano, close to Paliano, to be opened
shortly.
Paul tended before the chapter to favor a sub
stitute for Fr. Thomas as he could scarcely "follow the
observance due to h is . absence on missions and I see the
retreats givin g way somewhat," he wrote on August 12,
1755. (69) The capitulars confirmed Struzzieri, g ivin g him
as consultors F rs. Francesco Anthony Appiani and Joachim
Barberi. Paul approved both the elections and decrees on
the only day of sessions, October 13, 1755. The most im
portant decision of this chapter was that which gave lo
cal superiors license letters for one year only, to be
confirmed annually after a serious and objective examin
ation of their government by the respective major superi
or.
This proposal was to be adopted in the 1758 general
legislation and eventually included in the text of the
rule. Norms were given regulating the quest, which seem
ed already an accepted practice,
and lim iting the goods
to be asked fo r .
It was established that requests for
cloth from the plant installed at St. Angelo should be
entered not later than Easter.
It also determined that
provincial consultors would precede rectors in public
places but were subject to them as regards regular disci
pline . At the end of the chapter Paul published a circu
la r letter approving the chapter decrees and adding
seven more so that the Congregation's apostolic activity
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would "be regulated by well ordered ch a rity ." He esta
blished the length of time to be given to apostolic mini
stries in such a way that each apostolic worker would
spend a sufficient time during the year with the commun
ity "to fit himself for the contemplative exercises proper
to our retreats." He pointed out the criteria for discern
ing the justification for release from solitude or from
seeking the means of sustenance, which derived chiefly
from observance of the rule.
He fin a lly reminded them of
the "common regulations" already published that • year,
encouraging their observance in order to vita lize daily
actions so that "the external observance of the rule be
always animated and accompanied by the inner spirit of
the heart." (70)

I. FOUNDATION OF THE RETREAT OF ST. MARY di PUGLIANO
AT PALIANO: 1755
On November 23, 1755, F r. Thomas Struzzieri, pro
vin cia l, in the name of and by special delegation from
Fr. Paul, the superior general, took solemn possession of
the retreat of St. Mary di Pugliano, located about four
km. from the town of Paliano.
The in itia tive for this
foundation came from Fr. Isidore C alzelli, a friend of Fr.
Struzzieri before he became a Passionist.
It was C alzelli
who from 1747 on began to take an interest in the foun
dation and to seek the means for its accomplishment,
a l
ways in perfect agreement with Frs. Paul and Struzzieri.
He had no end of sufferings. He was frequently left alone
in directing the building and overseeing the adaptations
of the old hermitage. As a result the building turned out
to be narrow and poorly done.
During the last stages Struzzieri also stayed there
in order to see to the water system and indispensable
furnishing.
The community of twelve religious under the
care of Fr. Joseph Del Re included three clerical students
and four lay brothers.
The good religious wanted for
many necessities in food, clothing and livin g quarters.
Space was so restricted that they were forced to sleep two
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each in cells that were small and in some cases without
ligh t.
But the religious did not fa il in their commitment
to the Passion of Jesus.
"Great was the consolation,
peace, charity and union" that reigned among them, edifying the people by their example.
With the help of be
nefactors from Anagni and the surrounding districts im
provements were made later! In 1772 the small wing which
held kitchen and refectory, with the corresponding up
per-storey c e lls ,
collapsed, but fortunately without any
casualties. A new, larger and more solid wing was built
at great expense. The whole result was sufficiently func
tional as F r . John Mary testified: "poor, y es, but a de
vout and fervent retreat in which our Lord and his Bles
sed Mother are very well served." (71)

J. CRISIS OF GROWTH: THIRD GENERAL CHAPTER,
ST. ANGELO AT VETRALLA: 1758
The third general chapter was held from the 22nd to
the 25th of February, 1758, thirteen months before it was
due. In the acts of the same we read: "Some very impor
tant circumstances require that our young Congregation be
aided in the best manner possible to avoid any fa llin g
away from the fervor of sp irit, which could be feared if
suitable and timely measures were not taken.
The antici
pation of our third general chapter would appear as the
only remedy left, as other measures would not seem e ffi
cacious, at least in the present emergency.
Hence as the
various most urgent causes came to the notice of most
reverend father general and were verified by him, he
prudently submitted them to his reverend consultors for
discussion, and with their consent decided upon the con
voking this chapter." These "very important circum
stances" and "most urgent causes" could not have been
P a u l' s personal desire to relinquish his office as superi
o r . There must have been other reasons traceable to the
state of mind of some religious and to some events of the
previous five y ea rs, as for example:
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the problem of dismissals:
whom eight were priests;

fourteen professed among

the imprudent behavior of some religious from Terracina and St. Sosio that gave rise to malicious talk,
and even calumnies at St. Sosio regarding the morality of
four religious, including the rector and vice rector;
certain dissatisfaction among the religious
of the severity of some superiors;
the very grave and chronic
retreats.
Fundamentally, these motives

economic straits
seem credible

because
of the
because

o f:
Paul ' s order to the capitulars not to give way "to
lamentations and outbursts about their troubles or other
events occurring during their government and not to re
veal anything that took place in their retreats except
what would serve for ed ification ;"
the prohibition against "useless
ing the election of superiors;"

discourses regard

the circular
letter
of
February
23rd,
which
insisted at length on the prompt and fu ll obedience of
religious, but likewise recommending that superiors be
mirrors of that regular observance which they must exact
of others, and that they also be meek and charitable
towards the religious;
the insertion in the chapter's legislation of the
norm passed in the 1755 provincial chapter regarding
rectors, namely, that their t c e r s e letters be given for
one year only and be annually confirmed by the major
superior after a careful examination of their conduct.
F in a lly , the absence of the second provincial consuitor , Fr. Stephen Barberi, "because of important rea
sons known to Father General," gives the impression that
something was amiss.
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This was the inevitable crisis of growth to which
even the Passionist Congregation was subject, notwith
standing the solicitude of the founder and his co-workers
from the early days.
It must be kept in mind that these
religious, scarcely professed, were sent out to the v a r i
ous foundations where they had to endure the severest
trials and where heroic virtue was required.
Generally,
great praise is due to them for their capacity to face up
to new and difficu lt situations despite inexperienced su
periors , for they were a ll young and constituted the first
generation of the rising Institute.
To the aforesaid reasons for anticipating the chap
ter we must add Pau l's personal desire to give up the
superiorship and dedicate himself solely to the apostolate
and to contemplation.
The twelve capitulars unanimously confirmed Paul as
superior general. F r. Struzzieri was chosen first consultor
and Fr. John Baptist, second.
In view of the increasing
contacts with the Holy See because of the affairs of the
solemn vows and of the mission to infidels, a procurator
general was elected for the first time. The choice fe ll on
Struzzieri who, practically speaking, had exercised this
office together with the founder.
In Struzzieri's place as
provincial F r . Marcoaurelius Pastorelli was elected.
Of
the rectors elected in this chapter, three were to leave
the Congregation in 1764 - Frs. Luke Anthony Bianchini,
Clement Maioli and Charles Marchiandi.
The thirty-three chapter decrees concerned the per
sonal and communitarian practice of poverty; the admini
stration, which now passed from the former "accountants"
to the local superior;
preparation and choice of preach
ers;
the revision and approbation of young priests' ser
mons;
divine worship in Passionist churches ; mutual re
lations among the religious and dealings with seculars ;
and fasts of ru le, which were made more bearable for
different physical constitutions. (72)
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K. FOUNDATION OF THE
MONTE CAVO: 1758

BLESSED

TRINITY

RETREAT

ON

On the heights of Monte Cavo, 949 meters above sea
level, facing Rome and with a spectacular view over a ll
the .Roman plain and marshes as far as the sea, existed
the former Trinitarian monastery.
Pau l's first thought of
taking over this monastery went back to 1742. His motive
for requesting it was the possibility of working in favor
of "those poor livin g in the Roman marshes and country
sid e." With this in mind he wrote to Garagni;
but two
months later he informed him that it would be preferable
to wait " t ill it please God." (73) In the meantime he
found it more useful to concentrate on the foundations of
Vetralla and Toscanella.
(74) Failing to get a house or
hospice in Rome, Paul made a new attempt to get the
monastery of Monte Cavo, "a high and beautiful mountain
overlooking the metropolis of the w orld," as he wrote on
June 15th.
Again on July 2, 1757, he predicted that a
community could be established there in the autumn or,
more certainly, the following March, while assuring that
the property already belonged to the Congregation. (75)
Paul designated Struzzieri to carry out the founda
tion.
Fr. Thomas went to Prince Colonna who gave the
Congregation a perpetual lease on the structure and a
plot of ground for orchard, plus 600 scuc7i as a contri
bution towards the more urgent repairs of the building.
As a token of vassalage the prince requested "a yearly
contribution of a bunch of fresh flowers to be presented
on Trinity Sunday." Struzzieri with two lay brothers
stayed on the mount overseeing the work.
All suffered
very much, particularly in January, 1758, when they ran
the risk of dying of cold and hunger, since they did not
have sufficient provisions of bread or firewood.
On Palm
Sunday, March 19, 1758, the inaugural ceremonies were
held.
The procession of twelve Passionists (seven clerics
and fiv e lay brothers) started from the collegiate church
of Rocca di Papa followed by a large concourse of people
with blessed palms and olive branches in their hands
singing "hymns of praise to the Most High." Going up the
mountain they were swept by a terrific wind that "seemed
as if it would sweep them a ll aw ay." The elected rector
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of the community was Fr. Luke Anthony Bianchini.
Once
the ceremony was over the weather grew s till worse, and
for fifteen days the religious had to stay indoors without
seeing a ray of sunshine, under a freezing rain and sur
rounded by fog.
When Paul accepted the foundation he expected that
a wing of cells would be built "in a spot more sheltered
from the southeast wind and less damp, but the person
who had undertaken the work and promised to finish it
did not keep his word,
pleading that the benefactor for
that wing had d ied ." Recalling this incident, Paul en
couraged the community to hope that it would be done in
the future, and as to fog and winds he told them to cast
away fe a r , as in St. Angelo there were winds and in St.
Eutizio there was no shortage of fog.
He also informed
them that the account of the foundation had been read in
the refectory.
"The circumstances surrounding this foun
dation which were pointed out to me f i l l me with a liv e ly
hope that God w ill be greatly g lo r ifie d ." He stimulated
them all to bear patiently "the discomforts of poverty and
of everything else" as partakers in the Passion of Jesus
so that "they may be victims offered as holocaust and
that such a sacrifice may give forth an exquisite perfume
of all virtues to peoples far and n ear." (76) Shortly af
ter, he begged prayers of the Vetralla convent:
"Pray to
the Lord that they may persevere in spite of the great
harshness of that mount and the' great poverty those r e li
gious endure, even though content in Jesus Christ." (77)
It was not until 1770, thanks to considerable help
from the cardinal Duke of York, that some improvements
could be made in the building, which had badly deterior
ated from the dampness. In 1774 with the proceeds of the
sale of the hospice in Rome (Most Holy Crucified) a new
wing of cells was built which afforded a dry and more
comfortable dwelling.
The construction of the new church
did not begin until 1778. The religious were dearly loved
by the people, and chiefly by the cardinal bishops of
Frascati, but very specially by the cardinal Duke of York
who at one time felt hurt by Pau l's attitude in not a l
lowing his religious to be engaged in activities other
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than those prescribed by the rule
Holy See. (78)

and approved by the

L. LAST ATTEMPTS TO OBTAIN SOLEMN VOWS: 1758-1760
In the theological and ju rid ical context of the time,
solemn vows meant liv in g in a state of life of greater
perfection, inasmuch as solemn vows demanded a radical
renouncement of a ll one's own goods including fam ily in
heritance, thus closing for good a ll return to the family
even in
force of c iv il legislation, which recognized
church law. Regarding the ecclesial community, only mem
bers of "orders with solemn vows" were considered true
religious.
They enjoyed exemption from local ordinaries
and, with testimonial letters from the major superior,
could promote clerics to orders under the title of "common
board." To lack solemn vows also implied a want of sta
b ility as a moral person in the Church or, as Paul ex
pressed i t , of stability "in a life of poverty and humili
t y . " (79) He also feared that without solemn vows the
Congregation would scarcely ever be able to have out
standing members.
Furthermore, solemn vows would open
the way to a project he had cherished since 1734 - the
foundation of the Passionist nuns.
The founder very often said that from the beginning
the lights he received" concerned solemn vows" and he
certainly spoke in this sense in the 1720 rule.
(80) On
August 19, 1751, he repeated this to his religious: "Moved
by the aforesaid ligh t given by the Divine Goodness every
time we had recourse to the Holy See for the approval of
our holy rule, we constantly begged the grace of solemn
vows, even though in this beginning it has pleased the
Lord to inspire his v ic a r , the sovereign pontiff, to grant
only the grace of simple vows in approving of the holy
rule, as you all know, considering that the Congregation
was only in its in fan cy." (81) The religious occasionally
would discuss among themselves whether the church con
sidered them "religiou s" in the canonical sense of the
word.
A letter from Fr. Marcoaurelius to Fr. John Mary,
master of novices, dated January 20, 1758, gives evidence
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of this state of mind even though he treated it with great
calmness. They were conscious of "being true religious as
regards what is substantial, though not as to what con
stitutes perfection. For this (ju rid ica l perfection) the in
dividual must profess one of the ancient rules and add
the obligation of solemn vows." Yet, to be religious as
regards what is substantial,
"the profession of simple
vows is sufficient, because he who professes them obliges
himself to persevere in that state.
Considering then that
by means of the vows we seek what is more perfect,
along with the obligation of permanence" by force of the
constitutions, the necessary stability is had. (82)
Now that the controversy with the mendicants had
happily ended and, with it, the peril of suppression,
Paul again began his efforts to obtain solemn vows. On
August 19, 1751, he sent a pressing appeal to his r e li
gious for "assiduous, fervent, and most humble prayers,
backed by a liv e ly faith, constant hope and ardent
charity, in order to move the Heavenly Father for great
mercy on this miserable world, and, at the same time, to
finish this work his infinite Goodness has begun,
by
raising it to solemn vows, so that it may spread with
greater prosperity and happiness over a ll the world and
there be holy workers everywhere." He reminded the r e li
gious that other institutes had in itia lly been approved
with simple vows and later raised to solemn vows, and
the same grace could be hoped for because the Congrega
tion was growing in members and in houses.
Indeed, the
Congregation "has the greatest need of priest-members to
make and provide the foundations. This shows how neces
sary is the grace of solemn' vows in order that our Con
gregation have the privileges of other orders, especially
for ordaining our men under the title of holy poverty,
which we profess for the Lord's greater glory.
In order
that the Lord grant what we desire for his greater glory,
it is necessary that you, very dear children, a ll united
in true charity, cry out day and night to the Lord to
grant us this grace.
Ask for this grace with liv e ly faith
without wavering and certain of obtaining it through
Jesus Christ our Lord.
Point out the suffering Son to the
Divine Father.
Tell him the greater part of the world
lives forgetful of the Passion, and because of this his
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Divine Majesty is greatly offended»
Tell him the world
does not deserve a merciful v is ita tio n .. .but Jesus Christ
deserves it ....O ffe r Jesus in the blessed Eucharist to the
Eternal F ather particularly after communion.
Tell him
that for love of him he cannot deny us such a .grace.
Tell him whatever love may inspire in you.
Present as
intercessors the most holy Virgin Mary, St. Michael the
Archangel, St. Joseph, St. Mary Magdalen, a ll the angels
and saints;
have recourse especially to the sorrows of
Mary; pray, pray, beloved brethren, but pray with faith
without w averin g." They must, he said, add to prayer
the sincere practice of all virtues and the faithful obser
vance of the rule. He asked the rectors to remind the re
ligious every evening of this duty,
and to add to the
prayers of the discipline the litu rgica l prayer, FOR ANY
NEED, and requested the priests to remember this inten
tion in their daily Mass. (83) The circular reflects with
what anxiety Paul undertook this task which he consider
ed v ita l for the Congregation.
Two days previously, August 17, 1751, he had sent
Lucy Burlini an urgent message requesting her prayers
for this intention.
Paul's own words convey the fu ll im
port of the historic moment lived by the founder and his
companions.
This is how he addresses his spiritual
daughter on the subject:
"In this sea of the most holy
Passion cry out to God for me and for the Congregation,
and after holy communion offer to the Eternal Father his
own Divine Son. Do it every day, begging him to spread
this work throughout the world and to raise it to solemn
vows. My blessed daughter!
if you only knew the hard
ships I am suffering,
particularly in having my subjects
ordained. I have to go begging for the title of "common
board." The Holy Father has given me ordinations for
eight, and sometimes for twelve cases, but they are now
finished, and I know the pope has difficu lty in granting
me others because the Congregation is only beginning.
Besides, one has to struggle to get dimissorial letters
from bishops who are far away. Oh how many d iffic u ltie s !
I do everything for the love of God. The lights, however,
were for solemn vows and I have constantly asked for
them, but so far only simple vows have been granted.
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The Holy See so acted toward St. Camillus de Lellis
and the Scolopians and others, but later raised them to
solemn vows.
Cry out then; let us wrench the grace from
his hands;
let us appeal to our Blessed Lady, St. Mi
chael the Archangel, St. Joseph and a ll the angels and
saints.
Take ca re; do not be id le , for now is the
tim e.. .by faith, humility and charity and by constant
prayer all w ill be obtained because this must be the
fruit of prayers.
And you, poor soul, humble yourself,
seeing that God honors me by givin g you, through
prayer, a share in this divine work. Let me add: if this
grace is not obtained, that a ffa ir that God let you know
about under the symbol of the doves (Passionist nuns)
shall not come about. You understand me of course? With
out help we w ill never grow and spread;
we w ill never
have very capable members.
See how necessary it is,
then, to cry out for such a grace.
Offer the suffering
Jesus to his Father.
Tell him that if the world does not
deserve this merciful visitation, Jesus merits it;
tell him
and speak frankly to him, but with deepest rever
en ce... that the world is forgetful of the sufferings of
Jesus, the miracle of miracles of God's love, and ask
that he send his servants to this Congregation, so that it
can sound the trumpet of holy preaching, to awaken a
sleeping w o rld .. .and Fr. Giannantonio must also do his
part at the holy a lta r . This is worth more than anything
else. I f not, I ' 11 settle with him." ( 84 )
According to availab le documents it does not appear
that Paul took any concrete steps during the years 17511752 to obtain solemn vows, despite what the above two
letters might lead us to suppose. At the end of the se
cond general chapter, March 12, 1753, he again exhorted
his religious to pray that God deign to establish the
Congregaion with solemn vows. Only then would it become
an unassailable w all against the enemies of the cross of
Christ, by infusing into a ll hearts the memory and true
devotion to the Passion, and increasing the fire of divine
charity in people.
(85) In 1753 through Cardinal Crescenzi, and in 1756 through the cardinal secretary of
state, Valenti, he obtained other canonical titles for the
ordination of some relig io u s. Yet no reference is made to
any steps being taken for solemn vows, which are not

-

160

-

even mentioned in the 1758 general chapter.
Although
Benedict XIV was always benevolent toward the Congrega
tion, Paul perhaps surmised that his request stood no
chance of success and abstained from presenting it so as
not to endanger the future.
Pau l's hopes revived when on July 7, 1758, Cardi
nal Charles Rezzonico was elected pope as Clement X III.
He had followed the development of the Congregation since
1739 when the then Bishop Crescenzi had asked him to
take his place in assisting the rising Congregation before
he departed for the Paris nunciature. (86) Notified of the
election, Paul set out for Rome and on the 12th of July
he wrote: "1 have been in Rome at the feet of the sove
reign pontiff who 1 trust w ill be favorably disposed to
the Congregation. Now is the time to pray a great deal to
his Divine Majesty.
Therefore 1 beg you to have holy
souls multiply their prayers, especially N. Let her cry to
God, offering the Father the most holy Passion of his
Son, so that the pope may favor us and establish this
humble work." (87)
While in Rome he must certainly have had a meeting
with Cardinal Crescenzi, because when he returned to St.
Angelo on July 22nd he sent the cardinal a petition to be
presented to the pope.
Crescenzi replied on August 5th,
saying that in due time he would present i t . But he also
warned his friend that "there cannot be any immediate
favorable answer to the petition as it concerns .affairs
that take time and study and require your presence in
Rome to promote the cause and to overcome the difficu lties
that may arise. It is necessary, therefore, "continued the
cardinal, "to offer up fervent prayers to the Lord that he
may perfect this work which is his very own, and that
he enlighten and assist the pope for the benefit of the
Congregation, both as regards solemn vows and the re
treat in Rome, for the benefit of the neighboring popula
tions and also for the greater fervor of your religious,
by making them more constant in the good work begun."
( 88)
Besides solemn vows Paul was asking for a house in
Rome and, as appears from other letters, he hoped to get
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the church of St. Bibbiana with its attached premises. He
turned to the convents where he had preached and to
other virtuous persons whom he knew for "fervent and in
cessant prayers in order that the Lord dispose what is to
his greater glory and for the profit of souls, givin g us,
and especially his vica r, the necessary enlightenment."
He also added a recommendation "to cry out to that g lo ri
ous virg in and martyr, St. Bibbiana, to intercede for she
knows it well because she sees it in God," that is, the
foundation in her church. (89)
To his own religious he not only recommended fe r
vent observance, but asked that besides "the prayers a ll
say, especially during Holy Mass, after matins and before
beginning mental prayer, the entire community pray the
litany of the saints kneeling down." He also requested
that during that special "lent" observed in the Congrega
tion as a preparation for the feast of the Assumption, all
should beg "our Blessed Lady to take from the hands of
her divine Son the grace so necessary to the establish
ment of the Congregation with solemn vows;
bu t," he in
sisted, "do it with a ll your heart." (90)
The Congregation now numbered nine retreats, sev
enty-three clerics and forty lay brothers besides a fa ir
number of novices.
It had completed its internal organi
zation at general, provincial and local levels.
It in
cluded an intense and praiseworthy apostolate.
So, ac
cording to Paul, he could hopefully look forward to the
favorable outcome of his request. He was not, however, so
certain,
and in September 1758 he wrote: "Regarding the
supreme pontiff, I have no other support but that which
is proper to all children of the Church.
I think 1 w ill
find things rather d ifficu lt, and as regards the retreat
in Rome I do not see the least opening." (91) Since there
was no answer from the Holy See, Paul again went to the
pope in the month of November. The Holy Father proved to
be well disposed and formed a commission of cardinals to
examine the request.
(92) The summer of 1759 came
around, and no news. The procurator, Fr. Struzzieri, had
an audience with the pope at Castel Gandolfo and heard
from him "not as pope but confidentially" that he wished
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to create a commission of cardinals his way in order that
a favorable outcome could be expected. (93)
Meanwhile Paul and Fr. Struzzieri were preparing
material that might be helpful in overcoming d ifficu lties.
Among other things Struzzieri drew up a "b rief account
g ivin g examples of some Congregations with the number of
houses and members they possessed when raised by solemn
vows to the perfection of a religious institute,
the pur
pose of each, the title granted, the difficu lties encounter
ed, and the privileges obtained." Its purpose was to
show that the institutes mentioned were not greatly de
veloped at the time they were raised to solemn vows. In
deed, some of them had only begun, not having even a
house of their own and only about ten members. As to the
title, the compiler's purpose was to forestall or answer
the objection to givin g the Congregation as title a my
stery of the Passion. He said:
"We have many instances
in which the Holy See solemnly approved divers congre
gations under any title, mystery or article referring to
Jesus Christ, to our Blessed Lady, or under the invoca
tion of some saint." He gave a list of twelve between
male and female institutes.
According to Fr. John Mary
this historic account was signed by the lawyer Durani
and the procurator Julius Caesar Serpieri, printed and
handed to the members of the cardinals' commission, but
no copy has come down to us.
In the first months of 1759, fourteen bishops to
whom the Passionists were well known gave testimonial
letters in which they vouched for the exemplary life of
the Passionists, their labors in the sanctification of
souls, their efforts in promoting the memory of the Pas
sion of, Jesus, and requested the Holy See to give stabil
ity to the Congregation by solemn vows.
Paul had asked
for these testimonials to support his petition. It appears,
however, that they were never presented, as the originals
are in our archives. We also learn from F r. John Mary
that "the holy father suggested that the petition (for so
lemn vows) be made by the entire Congregation as a
body;
wherefore, except for a few,
all signed it ." We
suppose that Paul received this suggestion when he saw
the pope in November, but we have no idea how the peti
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tion was conceived or how the signatures were collected.
A great friend of P a u l's, Stephen Cencelli, testified to
having heard from him that when he was called to the
presence of the commission he ceased to insist on his pe
tition when the cardinals "made him v e rify that some of
them (relig io u s) had already declared they did not wish
solemn vows." Hence it is probable that the signatures
were collected in passing through the retreats and that
all signed ; then those who were not pleased, wrote to the
commission asking to be relieved from making solemn
vows. Thus F r . John Mary ' s expression "except for a few ,
a ll signed" must be understood in this context. Otherwise
it would be difficu lt to explain how the founder could
tell the cardinals that "a ll seemed content" to commit
themselves by solemn vows. (9-4)
The pontifical commission was fin a lly
instituted
early in 1760, and composed of Cardinals Spinelli, Portocarrero, Paolucci, Conti, and Erba-Odescalchi.
The first
three knew the Passionists very well as they had them in
their respective dioceses. On the 14th of November Paul
was in Rome and visited each member of the commission to
clear up doubts and d ifficu lties. He then awaited the re
sult. (95) The fin al session was held on November 23,
1760. Paul, who forty years previously had received the
decisive enlightenment regarding the Congregation, was in
the waiting room of the building where the meeting was
in progress.
Twice he was called to give his opinion on
some d ifficu lties, especially concerning the austerity of
life and poverty.
Finally the members of the commission:
considering the rigorous life of the Congregation
and the very strict poverty professed, and fearing the
houses of study could not subsist without having a fixed
income not admitted by the founder;
considering also the inconveniences found in the
existing orders where solemn vows meant they could not
be freed from incorrigible subjects and the negative con
sequences of this on the community;
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considering also the still restricted memebership of
the Congregation and its few years of life ;
concluded that
grant solemn vows.

for

now

it

was

not

expedient

to

The fundamental reason for this denial must be
sought in the cardin als' conviction that such an austere
life could only be lived by very generous volunteers, and
consequently it was prudent to give the religious freedom
to leave when they could stand it no more. F r . John MAry
says, "The congregation (commission) resolved that, since
the life was so penitential and the Institute so strict and
rigorous, it was more expedient that the Congregation
retain simple vows in order that the door remain open,
and those w illin g and spontaneous remain, but never
those restless and constrained." ( 96 )
Still, the commission' s resolution left an opening for
a future occasion, but Paul would never again renew his
request, not even under Clement XIV when success ap
peared certain .
As a matter of fact he himself became
convinced that it was better that those dissatisifed could
leave or the incorrigible be dismissed, thus leaving the
religious community in peace and with religious who were
animated by good will, and by . a generous life commitment.
Yet in spite of being inwardly well prepared, whatsoever
the outcome, Paul felt intensely the bitter disillusionment
after so much work, expectations, and hope. It seems the
greatest bitterness came when he learned from the cardi
nals that some of his religious were opposed to solemn
vows, and he interpreted this as a sign of the cooling of
fervor in the Congregation.
He was laden with this im
pression when he penned that lengthy circular letter on
November 30, 1760, in which he informed the religious of
the outcome of the commission's meeting. He reminded them
that the requested public and private prayers, the weekly
celebration of a Holy Mass in each retreat, were a ll in
tended from the very beginning to request "from the -Lord
that his holy w ill be always done, and that the affairs
of the Congregation should turn out conformably to God's
designs.
I can assure you they have risen up to the
Divine Majesty and have had the effect I wished for, that
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is, the fulfillment of God's w ill." And he seemed to find
peace in the thought that he had done everything in his
power that the request be granted.
Thus did he express
it on both occasions when he was called before the com
mission: the negative answer "has come from persons well
disposed to grant solemn vows but who, however, judged
it expedient to postpone the concession." The reason,
he
said, must be sought in the fa llin g away of the Congre
gation from "the first observance and fe rvo r." In fact:
the former fraternal charity no longer exists;
blind obedience and true humility have declined;
indolence reigns in regard to exercises prescribed by
rule, and lukewarmness in rising to praise God in choir
by day and by n igh t;
mental prayer is fu ll of drowsiness, distractions,
and with little or no reverence for God' s presence;
the dealings with seculars are not e d ify in g , but too
loquacious and with little modesty;
the love of poverty is little less than extinguished,
while gluttony is not mortified.
Everything has been devoured by "the love of self
comfort and not of the holy penance that makes us cru
cify our flesh with all its vices and concupiscences.
This, he concluded, is the reason that the grace of sol
emn vows has not been granted us at present, and the
Holy Spirit has inspired the Cardinals to sign the decree
FOR NOW, that is, to let us know that once lukewarmness
has been destroyed and the prim itive fervor regained, the
Congregation w ill immediately be raised to a true order
with solemn vows. This I assure you in the Lord."
These expressions portray Paul as resigned to the
blow yet hopeful for a good he deemed necessary for the
Congregation.
Therefore he continued in his circular let
ters to encourage the religious to regain their fervor in
a careful and energetic practice of humility, obedience
and fraternal charity.
He asked that they a va il them
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selves of the approaching Advent to be born again "in
the Divine Word to a life completely holy and rich in
every virtue" so as to "deserve to be the foundation
stones of this holy order by the infinite merits of Jesus
Christ.
Thus, together with our neighbors converted by
us,
we w ill sing in heaven the eternal mercies of God."
(97)

M. APPROVAL OF SOME ADDITIONS TO THE
CONCESSION OF
SOME FACULTIES: 1760

RULE

AND

In a separate memorandum Paul had jotted down
"small additions" to the rule.
Among others he had re
quested that the superior general dispense from simple
vows "for a just reason and with the consent of his coun
c il, the provincial and the rector of the retreat to which
the subject to be -dispensed and dismissed belonged." He
also asked for the grace that the clerics of the Congre
gation be ordained "without the dimissorials of their pro
per ordinary under the title of 'common b o a rd '." On Nov
ember 25th the pope approved the additions and granted
the dispensation from the simple vows,
according to the
favorable opinion of the cardinals' commission that had
studied the a ffa ir of the solemn vows. (98)
The additions to the rule were:
that parish work does
works of the Congregation;

not

pertain

to

the

proper

that the rector may keep money in the house in a
proper safe, locked with two keys, one to be kept by him
and the other by the vice-rector;
that before they set out for the first time on mis
sions the religious must submit their sermons in w riting
to the two theologians appointed by the major superior;
that missionaries back from the
make an eight or ten day retreat. (99)
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missions

should

On January 3, 1761, Paul notified his religious of
the permission received to dispense simple vows, exhort
ing each one desirous of leaving to present his request
and its reasons, assuring them all that "they w ill be im
mediately consoled and dispensed without need of having
recourse to the Sacred Penitentiary." He ended with words
that may cause wonder:
"Therefore, he who for a just
cause wishes to leave the Congregation, for his peace of
mind w ill not find a better occasion than that of the
aforesaid provincial chapter.
Let them then write the
above mentioned request having sought counsel from God
in prayer and from their spiritual director, and they may
rest assured that we w ill relieve them with the dispensa
tion from vows, with our certificate and permission."
(100) During 1761, four priests and one la y brother left.

N. PASTORAL
MEANS
FOR SPIRITUAL
PROVINCIAL CHAPTER: 1761

RENEWAL

AND

Paul stressed renewal of the religious life in his
circular letter of November 30, 1760. F r . Marcoaurelius,
the provincial, took up this same theme in his letter of
December 17, 1760, convoking the provincial chapter to be
held in St. Angelo at Vetralla on February 22, 1761.
Among other things he wrote:
"I entreat a ll in the Lord
to dedicate themselves very earnestly to their spiritual
renewal by means of a more exact observance of the holy
rule, according to what our most reverend father general
has recently written to a ll the retreats; and to multiply
their prayers so that the Lord may inspire the capitulars
to elect superiors who w ill be fit to promote his g lo r y ,
the holy observance, and to nourish his subjects in ac
cord with the true spirit of our vocation.
Thus they w ill
promote especially the spiritual advancement of our Con
gregation, which is deprived, through our own ‘ fault,
of
its total and fu ll perfection, as father general well re
marked in his le tte r. . . . " He ordered the recital of the
Veni Creator daily up to February 25th. (101)
Pope Clement X III, as requested, sent
blessing with his letter of February 18, 1761:
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a special
"W illin gly

and with fatherly love we grant it (apostolic blessin g)
together with our warmest wishes that you make a choice
of superiors and other officials that may redound to the
greatest advantage of your Congregation.
We encourage
you all to persevere constantly in your holy exercises
and apostolic lab ors, always meriting the reward of God's
ministers in the salvation of souls, and to respond lik e 
wise to the esteem in which your holy Institute is held
and to maintain the opinion . so firm ly established in the
minds of the faithfu l. We recommend to your p rayers," he
ended, "the needs of the Holy Church." (102)
Paul approached this chapter with a certain anxi
ety, due perhaps to the instability he feared in some re
ligious . On April 13th he wrote to F r. Dominic Bartolotti
begging him "as a particular favor" that if elected to the
rectorship of any retreat not to renounce it as he had
done before because "the Congregation is in need and has
few good and trustworthy subjects;" while he, by the
grace of God, has "the lovely grace of a steady vocation
and a great love for the Congregation engraved on his
h eart." (103)
The chapter was held in St. Angelo at Vetralla on
May 4th ? since it had been postponed on account of the
illness of Frs. Paul and Marcaurelius.
Two rectors were
missing - one had been dismissed shortly before, and the
other was ill. Fr. Marcoaurelius was confirmed as provin
cia l, assisted by Frs. Joseph Hyacinth Ruberi and Luke
Anthony Bianchini as consul tors. Fr. John Mary succeeded
Fr. Struzzieri as consultor general.
The latter had gone
to Corsica with the apostolic visitor, Bishop De A ngelis.
After the election of rectors, eleven decrees were issued
to regulate administration, relations between rector and
vicar, the questing zones for the Southern Lazio retreats,
the admission of oblates, and the declaration to be made
by novices should they leave the Congregation.
Paul was always anxious for the spiritual and apo
stolic renewal and progress of the Congregation.
Bearing
in mind the observations of the 1758 general chapter and
of the circular letter of November, 1760, at the close of
the chapter he handed each rector "a brief regulation
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based not only on the lights received from God but also
on long experience in the government of the Congrega
tion ." There were twelve points, reminding the superior
among others:
to be "the mirror of good example," a lover of sol
itude, and to be found in his cell to hear the religious;
to preserve the solitude of the retreats and to avoid
sending religious out of the house without grave neces
sity;
to watch over the correspondence so that no useless
or distracting news entered the retreat;
to correct the religious, always with
ness and in a suitable time and manner.

great gentle

He ended by exhorting the superiors to lead by
word and example in pointing out what holds priority in
a Passionist retreat:
"Let the rector endeavour to be a
lover of prayer, solitude, interior recollection and exer
cise of virtue;
in this manner his retreat w ill be as a
garden of delights for His Divine Majesty." (104) This
latter letter formed part of the regulations up to 1964.
Fr. Marcoaurelius, the provincial, on his way back
to Ceccano passed through Rome and had an audience
with
Clement X I11who renewed his exhortation that the
religious liv e up to the esteem that he and the people
had of them. From Paliano, on May 22nd, the provincial
"exhorted all the religious to the fervent observance of
the rule.
This is what we desire of you, as is
also de
sired by his holiness Clement X l l l .
We had an audience
with him on our return from the chapter and, with that
great zeal he has for the glory of God and the good name
and
prosperity of our poor Congregation, with true fa 
therly love and tellin g words, he has exhorted us to
watch over this little fold and to promote more and more
the fervor and observance in this growing Congregation,
so that it w ill give great glory to God and be of profit
to the Church.
He added, moreover, that if vigilan ce is
not exercised at the beginnings of a Congregation, relax
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ation, decline from the first fervour and, what is worse,
lukewarmness easily enter in ___ Beloved Brethren, well
did you live in prompt and blind obedience, an almost
scrupulous poverty, careful attention to common acts,
prayer, recollection, fervou r.. .but what obstacle has come
across that good path that would have soon led you to
intimate union with God? Ah! renew your spirit. Such is
God's w ill, such is the Holy Father's intention, such is
our most ardent desire, such is the duty which is yours."
(105)
The harmony between Pau l's goals and anxieties
and Marcoaurelius ' in promoting a strong renewal of the
religious was evident.
S till, Paul was worried as to the
su rvival of the Congregation. On July 16, 1761, he wrote:
"1 tell you secretly the affairs of the Congregation are in
great trouble. . . stir yourself up to pray very much for
our Congregation.
I think it hangs by a thread in the
midst of so many storms, tepidity, etc." ( 106) It is no
easy task to ve rify the level of fervor or mediocrity that
these pastoral admonitions presume.
That some signs of
tiredness should exist is quite understandable if we bear
in mind the rig id austerity of the rule in that period
and the harsh sacrifices the religious had to put up with
in the foundations, as we have seen, and which the
sources describe in all their crude rea lity . Besides, it is
also possible there were signs of some impatience as re
gards the meticulousness of the ru le's prescriptions of the
regulations published in 1756; but particu larly of the de
crees issued in the acts of foundation of the retreats, in
canonical visitations - prescriptions that regulated every
single moment and every single act of the religiou s, pu
blic or private, inside or outside the retreat.
The historian, F r.
P h ilip , recalls that these pro
visions constituted a "thick hedge" to impede the begin
nings of relaxation but, he adds, the prescription of
"such minute things and with such great severity must
have appeared as eccentricities to anyone fond of his own
liberty and not used to guarding his own heart." S till, if
the Congregation aspired to a place in the Church and to
make its charism credible, it had to take its inspiration
from the more fervent institutes. The preoccupation to im
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print on the Congregation those features of the apostolic
spiritu ality that its vow of consecration to the Passion of
Jesus presupposed caused the appeals and measures to
multiply and, though apparently necessary to the psy
chology of the time, probably not all of the religious
succeeded in fu lly accepting them. (107)

O. ST. JOSEPH'S, A RETREAT FOR NOVICES ONLY: 1761
Paul had noticed that in the retreat of the Presen
tation the health of the postulants suffered shortly after
their a rriv a l and particu larly in summer. For that reason
and with the advice of medical doctors he thought of
founding another retreat on Argentario but in a healthier
spot, one not exposed to the influence of malaria and
with a brighter landscape that would be of re lie f to the
novices. His intention was that the new retreat should
form one moral body with the Presentation and the two be
considered one community. With this in view he wrote to
the abbot of Orbetello:
"I'm assured by the doctors that
the novices w ill keep healthy, and in this retreat there
w ill be a wing of cells left available to receive ten or
twelve retreatants, clerics or laymen." ( 108)
Early in November 1753 he chose the site and on the
23rd of the same month sent his request to Charles, the
king of Naples, for a plot of state land on which to
build. This he did through the minister and royal mayor,
Don José Ignacio de Masdeu.
On the 5th of December a
favorable answer arrived in Orbetello but, for reasons we
do not know, possession was not handed over until April
12, 1755. On the same day the founder requested permis
sion of the abbot of Orbetello to proceed with the foun
dation. On April 20th, Cardinal Sciarra said he would be
happy to contribute to the building of the new retreat,
as an aid to the health of the religious so necessary for
the apostolate, and so that he himself could send "many
more to make the spiritual exercises. " ( 109) Work pro
gressed, thanks to the offerings of various persons, par
ticu larly Joseph Francis Sanchez of Orbetello, and to the
unceasing and skilled labor of Brothers Ubald Corrazzini,
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Charles Risoluti, Aloyslus Basili and Michelangelo Coli,
expert masons, kilnmen and ironworkers. With a true spi
rit of sacrifice,
the other religious also helped by car
rying building materials.
As a matter of fact, for want
of roads a ll transporting of the materials had to be done
by shouldering the burdens or by mule pack.
F r. Fulgentius' death on April 16, 1755, laGk of
funds and difficu lty in procuring water delayed the work,
extending it into the summer of 1761. Paul requested the
pope's permission to bless the church as a public oratory
so it could also serve the local shepherds in fu lfillin g
their obligation of Mass.
Paul told the pope that "the
retreat radiates devotion.. . " and that "for the greater
recollection of the young men and as a precaution it was
thought best to build the church within the cloister where
women may not enter, but only men - this has seemed
more suitable and fittin g to all because of its great sol
itude ." (110) The church was blessed and dedicated to St.
Joseph, who was set before the novices as a model of la 
bor and a master of prayerful silence.
The blessing was
held on July 16, 1761.
The retreat was designed as a
quadrangle with the church placed in the center of one
side and the wings containing the cells and other pre
mises on the other three sides, thus enclosing the cloister
and allowing for only one entrance. In this way the r e li
gious were bound to pass constantly before Jesus present
in the Eucharist, the livin g memorial of the Passion, and
hence to keep him in mind as central to life and com
munity. Of a ll the foundations made up to that time, this
one demanded fewer sacrifices of the occupants because,
being ju rid ica lly and economically one sole entity with
the Presentation retreat, they shared the goods of the one
community.
The novices passed under the immediate di
rection of the vice-master, Fr. Louis Borell, while the
master, who as also rector, Fr. Joseph Del Re, lived in
the Presentation retreat. In 1762 Fr. Ludovico was named
master and was given an assistant, while Fr. Joseph re
mained as rector of both groups constituting one single
community.
Paul was unable to participate in the opening of
the retreat and only saw it in March 1762.
In the intro-
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duction to the decrees he issued on this occasion he re
called the scope of the work:
"this retreat has been
founded to serve as a novitiate and to be a seedbed of
saints to provide the Congregation with stalwart and com
petent men, who w ill be intimately united with God by
charity, to work for the salvation of souls by being so
norous trumpets of the Holy Spirit, to proclaim to a ll men
the sufferings of Jesus Christ - the most efficacious means
for the destruction of sin - and to urge souls to perfec
tion ." In ten points he gave some norms regulating the
relations between the two Argentario retreats and the en
closure. He placed the novitiate under the immediate de
pendence of the superior general, and ended up begging
the rector "to guard with the utmost diligence this holy
retreat as a sanctuary entrusted to him by the Lord to
bring up for him holy and truly apostolic men who w ill
be the good odour of Christ in every place and in them
w ill be glorified the mpst Holy Name of Jesus C hrist."
(Ill)

P. FOURTH GENERAL CHAPTER,

ST.

ANGELO AT VETRALLA:

1764
On October 25, 1763, Paul convoked the fourth gen
eral chapter, to be held in St. Angelo at Vetralla on
February 22, 1764. The capitulars were asked to convene
there on. the 18th so that a ll would make the Triduum to
gether, in beseeching the Holy Spirit to grant them good
superiors, capable of helping the growth of the Congre
gation.
(112) The term now ending had been wearisome,
with many tribulations, but also fille d with fru itful apo
stolic a ctivity and with greater stability for the Congre
gation even though the tiredness or the crisis spoken of
had left its mark with the exodus of twenty-two religious,
of whom fourteen were either priests or deacons. Compared
with the preceding term there were fiv e fewer c le ric s ,
while the lay brothers had increased by eight.
The gen
eral situation was fa ir ly peaceful.
Before the chapter
Paul obtained the pope's dispensation in order that Fr.
Marcoaurelius might be elected for a third term. Fr. Mar-
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coaurelius, on the other hand, had procured the same fa
culty for Paul.
F r . P h ilip ' s comment w as: "Unknown to one another
they had mutually nailed each other more firm ly to his
cross, so neither one could complain when he was elect
e d ." (113) Paul was re-elected unanimously to the great
satisfaction and consolation of all the religiou s. As gen
eral consultors F rs. John Baptist Danei and John Mary Cioni were re-elected. F r . John Mary had been first elected
when F r. Struzzieri left for Corsica, retaining only his
office of procurator. F r. Struzzieri was re-elected as pro
curator as it was expected he would return shortly.
F r.
Marcoaurelius was reconfirmed as provincial with F rs.
Luke Antonio Bianchini and Marcellinus Marcelliani as
consultors. Before proceeding to the election of rectors the
chapter renewed the former norm that, though elected for
a three-year term, their license was to be renewed an
n u a lly , and further renewal depended on the major supe
rior ' s positive judgment with his council after examining
the rector's conduct. Decrees of former chapters were re
vised, abrogating some and instituting others concerning
the distribution and renewal of religious clothing and the
maintenance of peace between the two retreats on Monte
Argentario.
Some points concerning "tertiaries" were also
cla rified .
Perhaps because of some regrettable incidents, a
decree was issued obliging la y brothers to fu lfill the of
fice of cook for at least seven years, and after that "at
every ca ll of the superior" with the threat of canonical
sanctions and expulsion if they did not obey. The chapter
accepted a benefactor's offer of a house at Orbetello
which he had donated as an hospice for the sick, parti
cularly those of the retreats of St. Angelo, Toscanella
and St. Eutizio.
Another decree regulated the use of the
cru cifix - t ill then all the religious carried the crucifix
externally at the waist and hanging by a string from the
collar. The new decree reserved this faculty to priest-re
ligiou s, while clerics and la y brothers were allowed to
wear it under the habit.

In a circular letter dated February 23rd Paul an
nounced his re-election.
In it he recalled the ardent de
sire he had "long had of withdrawing into one of the re
treats of profound solitude with no other thought but to
stay at the feet of Jesus in the Blessed Sacrament to weep
over my sins and prepare myself for a holy death, in
prayer and fasting, and in silence and in hope." He let
them know that this "ardent desire" still persisted.
But
"not . to oppose the divine w ill manifested by our general
chapter, I have agreed to sacrifice myself anew to the
burden imposed on me." He requested, in the same terms
used in 1758, the collaboration of the religious and supe
riors: "Help me to bear the cross of this wearisome gov
ernment, which I have w illin g ly embraced in submission
to the Divine Will for your service, and, a ll united with
great zeal and fid e lity , with pure intention and humble
hearts, let us take care that everyone in the Congrega
tion maintain the most exact observance of our rule and
constitutions, as also our regulations which are a com
pendium of the same, and likewise the decrees made or to
be made'' during visitations.
Thus in our holy life the
Sovereign Giver of a ll good w ill be blessed and glorified
and praised by a ll peoples and nations." (114)

Q. SOLIDARITY WITH THE FAMINE VICTIMS
The eighteenth century experienced various famines
that hit nations on a large scale.
One of these afflicted
nearly a ll of Ita ly between 1762 and 1767, reaching dra
matic extremes in the kingdom of Naples and almost all
central Ita ly including Tuscany.
Natural adversities af
fected the crops, and the already uncertain food situation
turned disastrous particu larly from 1764 to 1767« (115) It
was a severe blow to the Congregation, which depended
for its maintenance on the spontaneous offerings of the
people. In 1765 it was decided to close down the novitiate
at least for one year,
in order to palliate the difficu lty
of the upkeep of the religious. In the meantime epidemics
broke out in some retreats, as we shall see la ter.
The
Congregation, however, did not close itself up within its
own problems. Rather it strove to manifest its nearness to
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the people, particularly the most afflicted, as its aposto
lic vocation demanded. Paul gave instructions designed to
assure the needs of the religious and to succor the fa 
mine victims who knocked at the retreats' doors. It was
small help in comparison to the immensity of the scourge,
but significant of the involvement of our religious in the
social context. Writing from St. Angelo in 1764, the foun
der recalled: "More than to others it pertains to the r e li
gious to share in the divine scourge by voluntary morti
fication, abstaining from superfluities in food and other
things, so that their abstinence may serve to relieve the
poor who are dying of hunger." In addition, he suggested
besides:
"Make the bread with sligh tly sifted flour.
"Diminish the pittances by at least one third of the
usual, applying this same rule to oil, so as to spare ex
penses.
This small discomfort for poverty's sake w ill be
of great merit.
"Abstain from lunch and if notable weakness is felt
it is advisable to take something less than usual but
only to strengthen the stomach, leaving the rest for the
love of God and the poor."
" It is advisable to be sparing with visitors as re
gards bread and other things." (116)
The provincial, F r . Marcoaurelius, besides assuring
compliance with P a u l' s suggestions, reminded the r e li
gious to pray and do penance to obtain God' s mercy for
the people, toward whom they should feel themselves
bound by gratitude. (117)
In various retreats many religious became seriously
ill, perhaps because of the hardships of the famine or of
some epidemic flu.
At St. Angelo at Vetralla nearly a l l ,
including three of the household staff, had to remain in
bed for many days. F r. John Baptist did not recover from
the flu and died on August 30, 1765, surrounded by his
brethren whom Paul led in singing the Salve. Pau l' s sor
row was deep but his faith was strong.
The people and
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authorities of V etra lla , deeply moved and full of admira
tion for the virtues of the deceased, participated in John
Baptist's obsequies which were austere and simple as re
quired by rule. (118)

R. NEW ATTEMPT TO OBTAIN ORDINATION
CLERICS: 1765

OF PASSIONIST

Since it was not an order with solemn vows nor re
cognized as a moral person by the Church, the Congrega
tion had not the faculty of promoting its clerics to the
priesthood using the title of "common board" which, for
religious, supplied the required ecclesiastical benefice.
Paul attempted once more to obtain this faculty in order
that the Congregation, as he expressed i t , "should not
remain as a body without a sou l".
Early in 1765 he
sought the aid of Bishop De Angelis. On April 18th he
reminded him that Benedict XIV had approved the Congre
gation, at least gen erically, so there was no need for a
special commission to examine the request he was about to
present. He stressed particularly that he had no intention
"of going through the channels of these blessed congre
gations which are not very speedy, and this makes me so
impatient in my old age.
As 1 am- heading for the grave
at great strides, 1 would like, if possible, to see things
well settled for the greater glory of God - the only end
of a ll my desires and e ffo rts ... .Therefore I 'v e resolved
in the Lord to go as soon as I can in person to the feet
of the Holy Father and before him reveal my needs with
evangelical freedom for the good order and establishment
of this work.
I w ill remind him of the patronage he al
ways had and which should now be more paternal, fla t
tering myself in the conviction that I w ill attain every
thing immediately from His Holiness.
I f not, it w ill be
convenient to await patiently the hand of God in more
favorable circumstances, not doubting that the promises of
the supreme fid elity of Almighty God are to be fu lfille d ."
Paul sent drafts of his memoranda to Bishops De
Angelis and Garampi for correction and presentation "to
our lord (the pope) in order to obtain this grace without
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passing through congregations, because through them ei
ther a very long time passes or the desired end is not
attained. 1 know from past experience that they w ill find
nothing but difficulties and one must incur expenses and
prepare many documents." Paul requests the pope:
to gr-ant the confirmation of the Congregation;
to grant the superior general that his subjects professed and having ^nade the oath of perseverance may be ordained unden the title of "common board" either
by the local ordinary of their place of residence or with
his permission by any other bishop, with the sole testi
monial letters of the superior general.
Another request was "to • confirm and establish the
jurisdiction of the general so that he might authorize his
priest-subjects to hear confessions of the religious at
home or on journeys." (119) By June 1st there was no
answer from Bishop Garampi. Meanwhile Bishop De Angelis
brought to the founder' s attention the difficu lties of ob
taining what he wanted without passing through the con
gregations . On June 4th he insisted that Bishop De An
gelis get absolutely directly from the pope what he re
quested, and should the pope want a commission he asked
that it be composed of Cardinal Negroni and Bishops De
Angelis and Garampi.
Thus with persons who knew the
Passionists he would not have "to struggle with procura
tors, lawyers and printed documents." Again on July 6th
he begged that everything possible be done to avoid go
ing through the congregations to get those faculties so
necessary for the future of the Institute.
Otherwise "let
us do nothing more, but await for God to open another
w a y .... Let us bury everything in a deep silence and
await that which our blessed God provides for us and for
his Church."
The summer holidays and Bishop De A ngelis' depar
ture further blocked negotiations.
In November the foun
der sent two religious to see about things and to seek
the intervention of Cardinal Nicholas Antonelli, secretary
for memoranda, who spoke to the pope.
Contrary to all
Pau l's expectations and desires, his holiness handed over
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the petition to the Sacred Congregation of Bishops and
Regulars.
Consistent with what he so often affirmed, the
founder decided "not to take any further steps at pre
sent, but to await more favorable winds and a more suit
able opportunity." (120)
Why Clement X I11, who was so attached to Paul and
who had, as Cardinal, favored him so much, granted him
so little must be attributed to the pope's character. This
is what Fr. John Mary insinuates when writing about the
Most Holy Crucified hospice:
" It was his habit that
everything should go through its proper channels and he
would resolve nothing by himself.
Thus it was necessary
to suffer and to face many difficu lties in trying to obtain
the desired grace, despite his great affection for Paul
and for the Congregation.. . . " The a ffa ir remained un
resolved until September 9, 1768, when the founder ob
tained the authority to ordain 24 clerics.
The radical
solution, however, and the solemn approbation of the In
stitute fin a lly came under Clement XIV. (121)S
.

S. THE CONGREGATION CONSOLIDATES AND DEVELOPS:
1766-1769
1. The 1766 provincial chapter
The election of local superiors due in February 1767
was moved forward to October 18, 1766, in order to effect
a gradual change of the provincial and general chapters
to the month of May and so avoid travellin g in w inter.
The convocation by the p rovin cia l, F r . Marcoaurelius,
was dated August 19, 1766;
that by Paul to the retreats
of his jurisdiction has not come down to us. Nine rectors
and the provincial met in St. Angelo under the presidency
of Paul of the Cross, superior general.
No consultors as
sisted,
since F r . Marcelliano had died on October 21,
1764, F r . Luke Antony was exclaustrated, and no re
placements had been made in the meantime.
F r. Joseph
Hyacinth Ruberi was elected provincial with F rs. Marco
aurelius Pastorelli and Vincenzo Bertolotti as consultors.
Apart from the rector of the Presentation another rector
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was elected for the novitiate house' and this rector was
made master of novices by the general according to the
prescriptions of the ru le. The founder and the capitulars
decided to move up the future general chapter to May 9,
1769. Some norms were discussed to regulate the relations
between the two communities on Argentario.
These were
signed by the general and the provincial in the name of
a ll the capitulars and inserted in the license letters of
the respective rectors. (122)
2. The hospice of the Most Holy Crucified in Rome: 1767
From the time the founder began to deal with the
Holy See regarding the affairs of the Congregation he saw
the need of a house in Rome. Having to lodge with bene
factors had its inconveniences.
The repeated attempts,
begun in 1746, to get a base in the capital were always
in vain.
The house opened on Monte Cavo did not solve
the situation for it necessitated a whole d a y ' s walk to
Rome and the seeking of hospitality for the night.
In
1765 Paul made one more effort to find a solution.
While
he was busy with the affairs concerning ordinations, he
had others searching for a suitable place at a price in
line with the poverty of the Congregation.
F inally an opportunity arose of purchasing "a small
house with corresponding garden, close to the chapel of
St. Mary Queen, on the wide street of St. John Lateran."
This house belonged to the Jesuits.
On May 18, 1766, Paul delegated F r . John Mary Cioni to . look after the a ffa ir.
The purchase, however, was
made by the benefactor Anthony Frattini in his own name,
paying 550 scudi for it. On November 4, 1766, the founder
delegated F r . John Mary to accept F ra ttin i' s generous do
nation of the house in the name of the Congregation. Cle
ment X III was still hesitant about admitting the Institute
into Rome.
He sent Pau l' s request to the cardinal v ic a r ,
Mark Anthony Colonna, who benevolently supported the
Passionists' petition.
The favorable rescript arrived on
November 8, 1766.
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Paul, on November 12th, visited the house on his
way to Monte Cavo.
From Terracina he wrote to Cardinal
Ganganelli, whom he knew through Bishop Charles Angeletti:
" I reckon this hospice in Rome, close to St. John
Lateran, shall be like a mustard seed which His Divine
Majesty now plants in that holy city, but with great
faith that He w ill make it grow into a large fru itful
tre e." He also informed him that there would be room for
"three prepared priests, of mature age, learned, pious
and well prepared for work, together with a( la y brother
and a young pious layman to help out." (123) The more
urgent repairs, to eliminate the dampness of the walls
and put up the partitions for cells, were completed and
on January 9, 1767, Frs. John Mary Cioni and Joseph Del
Re, with Brother Sebastian Nicolini and young Dominic,
took o fficia l possession of the house.
Fr. Joseph fe ll il l
on account of the dampness of the place and the scarcity
of nourishment provoked by the famine.
Returning from his vis it to the retreats south of
Rome, Paul arrived at the hospice on May 6th and gave
his approval to a project of enlargement so as to house
more religious.
Four more cells were built and a large
common hall with fireplace and other services.
A small,
simple chapel was erected and adorned with a painting of
the descent from the cross donated by Cardinal P ir e lli.
On Monday of holy week, 1767, Bishop Garampi blessed it
and celebrated Mass in it for the first time.
The house
could now hold nine religiou s. The observance was kept
as in other retreats except that the office of readings
was anticipated the evening before. Every day after ves
pers and sometimes in the morning they went to the
neighboring St. John' s hospital to hear confessions and
give catechetical instruction.
On first Sundays and on
feasts of Our Lady they took care of the parish of Torre
Pignatara.
Persons seeking spiritual direction soon fre
quented the hospice, especially after the founder estab
lished himself d efin itively there in the summer of 1769 in
obedience to the wishes of Clement XIV.
He transferred
the general curia there from the retreat of St. Angelo at
Vetralla. (124)
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3. Farewell pastoral visit to the religious south of Rome:
1766-1767
For almost fourteen years Paul had not personally
visited his religious in the communities south of the ca
pital in the c iv il province known as Marittima and Campagna. He therefore wrote to them: "As from decrepit age,
aches and pains I feel death is approaching, 1 have re
solved in the Lord to come and give you my last farew ell
and embrace my dearest brothers dwelling in the retreats
of Campagna." His purpose was also to give spiritual
exercises in the different communities "to encourage them
to become saints." (125)
He began at Monte Cavo in mid November. He spent
the cold winter months in Terracina and was back at the
hospice in Rome the first days of , May, 1767.
The visit
consisted in givin g conferences or exhortations and medi
tations to all the religious and holding private talks
with the individual religiou s, exhorting them to continu
ous progress and perseverance. In each retreat he left
various decrees which witness to his care in forestalling
d iffic u ltie s . This visit also served to strengthen the ties
that bound the Passionist communities to the c iv il and ec
clesiastical communities because of Pau l's great ascenden
cy everywhere. As secretary of the general visitation, Fr.
Nicholas Serelli accompanied Paul in order to draft the
decrees and recommendations he left to the communities.
The founder felt this was his last vis it and expressed his
decrees with the force of a last bequest. In St. Sosio and
Ceccano he ended the series of decrees with these words:
"We beg you to observe faith fu lly the orders , given in
this holy general visitation, which w ill serve to stimulate
you to tend more fervently to perfection.
Imploring your
devout and fervent prayers that the Lord may grant me a
holy death, I embrace you a ll for the last time in the
sacred wounds of Jesus Christ and I impart to you my
paternal blessing." He also promised to give them "last
admonitions from our residence of St. Angelo or from that
retreat where God w ill permit our death, and to sign
them after God's mercy has given me the grace to receive
the last sacraments." (126)
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Back in Rome, in the audience given him by Clement
X III, he informed the pope of the progress of the Congre
gation and thanked him for allowing the Institute to have
a hospice in Rome* The pope as a signal favor would not
allow him the ceremonial kissing of the foot but instead
gave him his ring to kiss.
With his characteristic diplo
macy, Paul made it a point to vis it fiv e cardinals before
leaving Rome, among them the cardinal vicar and Gangan elli. Cardinals Ganganelli and P ire lli returned the vis it
at the hospice, while other prelates of the cu ria , among
them Garampi, deemed it an honor to talk with Paul.
After his return to St. Angelo at V etralla, while
being cured of a serious illn ess, he was constantly
thinking of the foundations of Roccastrada (Grosseta) in
Tuscany s till unfinished, and that of Corneto, which had
made little headway.
He was particularly interested in a
foundation near Naples and for that purpose sent suitable
instructions to the provincial, Fr. Joseph Hyacinth Ruberi. (127) His physical condition did not allow him to
pursue his vis it to the retreats north of Rome until 1770.

T. RETREAT OF OUR LADY OF SORROWS AT CORNETO
(now Tarquinia) : 1769

Like many other earlier foundations, that of Tar
quinia owes its origin to Paul ' s intermittent missionary
apostolate in that c it y ,but especially to the 1759 mission
he preached with F r . John Baptist Danei and Fr. Marcoaurelius P a sto relli. Several citizens wished a Passionist
foundation there and on January 25, 1759, they obtained
the consent of the city council.
Bishop Giustiniani, the
ordinary, not only favored but strongly supported the re
quest of the city authorities to the pope and the Congre
gation of Bishops and Regulars, who replied favorably on
August 17, 1759.
When it came to concrete execution of
the project, however, the zeal of the promoters waned and
nothing was done for about six years.
Another mission
preached in 1765 by Frs. John Mary Cioni, John Baptist
Gorresio and Frontininus Porino served to awaken once
more the citizens' desire to establish the foundation. The

city council chose a committee formed by representatives
of the various social classes to collect offerings and
building material.
The building took about three years'
work on a site known as the "estate of St. Pantalion" on
a hillside east of the Marta River.
The promoters prefer
red this district since it would meet "a particular need
of the great number of poor shepherds found there, prin
cip ally in the winter.
Since they were far from the city
these shepherds were deprived of a ll spiritual assistance
and of the sacraments, and very often in the winter were
obliged to miss Mass." Paul would have preferred the site
called "Cura di San Martino" where there was sufficient
water and a vegetable garden.
He gave in to the rea
soning of the promoters, however, who also encountered
another difficu lty in exchanging a plot belonging to an
ecclesiastical benefice.
In time they came to realize that
the site was not wholly appropriate because of the lack
of water. (128) Fr. Sebastian Giampaoli, delegate of the
founder, with the assistance of the clergy, c iv il authori
ties and a large concourse of people took solemn posses
sion of the retreat on March 17, 1769«
That popular en
thusiasm was not short lived.
Bishop Giustiniani and the
people persevered in their benevolence towards the Passionists, helping them to finish off and furnish the
house.
Paul later said that the retreat appeared to him
"one of the best in the Congregation." However, d ifficu l
ties were not la ck in g, particularly because of the water
shortage, but they were not the hardships of the first
foundations.
A community of seventeen religious began
immediately to liv e there, givin g witness of a community
of prayer and apostolate as Paul desired:
"I trust the
Lord w ill be greatly glorified and praised day and night
with great spiritual profit for that city and the poor
country people,
who arg deprived of almost all spiritual
assistance." (129)

U. FIFTH GENERAL CHAPTER,
1769

ST.

ANGELO AT VETRALLA:

The fifth general chapter was held with ten months'
anticipation as agreed during the 1766 provincial chap
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ter.
It proved to be one of considerable importance for
the definitive organization of the Congregation:
it was the last
took part by right;
the Congregation
prescribed by rule;

general
was

chapter in

divided

into

which rectors
!provinces, as

the office of the procurator general was more
clearly defined, and the procurator given the right to
participate in the general chapter and given precedence
over a ll the consultors general;
theological study was better organized, and suitable
provisions were made for the health of the students.
A vailing themselves of the papal dispensation, the
fifteen capitulars unanimously confirmed Paul in the of
fice of superior general.
He not only declined the office
orally and emphatically, but, to dispel a ll doubts, he
gave a formal written declaration in which he spoke of
the Congregation as a work of God whose "servant and
subject" he considered himself and recalled having served
it "nearly a ll the days of my life without sparing fa
tigue, overwork, discomforts even to the detriment of my
h ealth ." Now however "in my decrepit age, il l , deaf,
powerless and fille d with vices, 1 feel in conscience ob
liged to renounce the election as superior gen eral." The
capitulars did not allow themselves to be convinced and
Paul, "fin a lly overcome by the chapter's solicitous insis
tence and moved by the most urgent motive of obedience
(to his confessor), adoring the divine w ill in the dispo
sitions of the chapter, and overcoming his repugnance by
conforming to the holy w ill of God, accepted the new
confirmation." Frs. John Mary Cioni and Marcoaurelius
Pastorelli were given him as consultors and Fr. Candidus
Costa as procurator.
This chapter also marked the fu ll spiritual renewal
of the Congregation as ardently promoted by the founder,
by the provincial, and by the provincial and general
chapters.
In the period from 1765 to 1769 there had been
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an increase of twenty-two clerics and four la y brothers,
as compared with the former period.
The division into
provinces came at a very hopeful moment. The Presenta
tion province comprised the retreats of St. Angelo, St.
Eutizio, Toscanella and Corneto in the Papal States, and
the two retreats on Monte Argentario in the Garrison
State, namely, the Presentation and St. Joseph.
The pro
vince of the Sorrowful Virgin comprised the fiv e retreats
south of Rome:
Ceccano, St. Sosio, Paliano, Terracina,
and Monte Cavo., all in the Papal States.
The hospice of
the Most Holy Crucified in Rome was directly dependent on
the superior general.
Fr. Charles Joseph Marchiandi was
elected provincial of the Sorrowful Virgin province with
Frs. Joseph Del Re and Stephen Barberi as consultors. Fr.
Joseph Hyacinth Ruberi was chosen to preside over the
Presentation province, receiving as counsellors F rs. John
Baptist Porta and John Baptist Gorresio.
The general
chapter also elected the rectors and two masters of nov
ices.
The division of the Congregation into two adminis
trative sections, though implying incorporation of the re
ligious into a determined province, did not however si
gn ify an impediment to their transfer from one to another
nor their election in another province.
At the closing of the general chapter Paul, writing
to F r. John Baptist Porta, gave him a summary:
"I did
a ll in my power not to be again elected general and af
ter the election 1 presented in writing my formal renunci
ation , but in spite of this renunciation and my verbal
refusal accompanied by tea rs, 1 had to submit obediently
to the prayers of the chapter expressed by the president;
so I 'v e agreed once more to serve the Congregation, de
spite my decrepit age of 76 years, sick, weak, crippled
and deaf.
To ease my conscience the chapter has deemed
it convenient to divide the Congregation, which has now
twelve houses, into two provinces, as has been done ca
non ically. The first province is the one here, that is the
province of the Patrimony of St. Peter under the invoca
tion and protection of our Blessed Lady's Presentation,
and the other is that of Campagna and Marittima, under
the invocation and protection of Our Lady of Sorrows. I
was greatly pleased with this arrangement, because the
two provincials serve as two props, one to the east, an
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other to the west, to keep the holy observance going and
to remedy any disorders should they arise - which God
forbid - more so as 1 am helpless to v is it and provide
for a ll needs, even though 1 have appointed as my v is i
tor general F r . John Mary of St. Ign atiu s, first consulto r, to represent me in a ll." (130)
Paul informed the religious of his re-election in a
circular letter that stressed his acceptance only under
obedience "notwithstanding our formal renunciation.. . so it
is my duty now to inform you that on the 9th of this
month we were again elected as your general, and with
great sorrow and tears we have accepted, to testify to
the love we have always had and shall always have for
you." He exhorted them to the faithful observance of the
rule and to be as "a true portrait of Jesus Christ.
S trive," he insisted, "that the virtue of Jesus Christ may
shine in you, that is , in your countenance, in your
bearing,
in your acts, so that everyone may praise His
Divine Majesty at the mere sight of a son of the Congre
gation of the Passion of Jesus Christ, and that sinners be
converted simply by seeing you." He assured them of his
constant prayers and said that he had embraced them
"with the .greatest possible tenderness and love in the
most Sacred Heart
of Jesus, where I have placed you all
to contemplate and
love you there all the days of my life
and, we hope, throughout a ll etern ity." F in ally, recalling
the conclave then in progress to provide a successor to
Clement X III who
had died on February 2, 1769, he re
commended prayers "for the present needs of the Church,
the election of the sovereign pontiff and for the present
calamitous state of Christendom," that i s , for the strug
gles which under
various pretexts arose against the
Church and religious orders, especially the Jesuits.
To
this effect he ordered the daily recital of the litany of
the saints and corresponding prayers during evening
prayer.
The tone of the circular letter was peaceful and
hopeful, as peaceful also had been the atmosphere of the
general chapter.
The founder had returned from his visit
to the retreats south of Rome comforted by the regular
life and the apostolic work of the communities.
Another
consolation was the understanding that existed between
the Passionist communities and the c iv il and ecclesiastical
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communities.
During the visitation he wrote to Cardinal
G anganelli, "Thanks to the Lord, I have nothing to com
plain about in the Congregation, because the holy obser
vance is usually well kept, with peace and true ch a rity ."
(131)

V. "I LEAVE THE CONGREGATION WELL
ESTABLISHED IN THE CHURCH": 1769

GROUNDED

AND

When the chapter had ended one of Pau l's first
moves was to commission Frs. John MAry Cioni and John
Baptist Gorresio to prepare a new text of the rule in
cluding the modifications and additions made by the ge
neral chapters. He wished it to be properly done in order
to present it to the new pope.
The conclave, in session
since February, fin a lly elected Cardinal Anthony Gangan
e lli, who took the name of Clement XIV, as Peter' s suc
cessor.
Paul was overjoyed and felt certain .that the
Franciscan pope would complete the establishment of the
Congregation. On May 25th he set out for Rome to render
homage to his friend, the new pope, and to request the
approval of the Congregation with simple vows and the
communication of the privileges of existing orders and
congregations.
He expected later on to ask for the
approval of the rule.
Just then, what he had most at
heart was the establishing of the Institute as a stable
moral person with the faculty of having clerics ordained
under the title of "common board" with the sole dimissorials of the superior general. He was received on May 29th
with very special signs of benevolence by the pope,
who
had sent one of the palace carriages for him.
The pope
accepted his request and promised him a ready answer.
However, in the in itia l confusion of his pontificate, the
pope mislaid the petition and when he became aware of
it, immediately notified Paul. The founder saw in this the
hand of God - a providential opportunity to make but one
petition only which would request the establishment of the
Institute and a new approbation of the rule including
some modifications. Admitted to an audience on June 19th,
he presented a more detailed memorandum together with
the text of the rule. He requested:
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that the Institute
with simple vows;

be

approved

as

a Congregation

that the rule be confirmed with the modifications
and additions the general chapters had made;
that the faculty be granted to have clerics ordained
on the sole testimonials of the major superior by the lo
cal ordinary of the candidate's residence or, with the
permission of the said ordinary, by any other bishop and
always under the title of poverty;
that the Congregation enjoy the communication of a ll
the p rivileges and graces of the orders and congrega
tions, whether regular or secular;
that the -quest proper to the Congregation might be
made not only in the diocese to which the retreat belong
ed, but also, with the consent of the ordinary, in other
dioceses without being impeded by the mendicant fria rs.
(132 )
The pope immediately entrusted the memorandum to
Bishops Joseph Garampi and Xavier Zelada for its examin
ation.
Paul could very well write:
"The pope loves me
very much.
He received me with extraordinary delicacy
and ch a rity." (133) Both appointees worked carefully and
constantly, and were in constant touch with the founder,
so much so that by the end of July they had finished
their work and presented it to the pope on August 12th.
In an exquisitely delicate gesture Clement XIV informed
Paul the very next day, the feast of the Assumption of
our Blessed Lady. (132) The summer holidays and other
inevitable setbacks delayed the delivery of the brief spe
c ific a lly approving the rule to November 15th, while the
bull Supremi Apostolatus, dated November 16th, was de
livered on the 23rd of the same month. The bull contained
the approbation of the Congregation, to which, besides
ju ridic personality, other faculties were acknowledged. It
stated that:
the Institute
simple vows;

is

established

-

190

-

as

a Congregation

of

the Congregation may erect houses with churches in
which to celebrate the divine offices and Mass;
it may hold general and provincial chapters;
clerics may be ordained on the sole testimonials of
the general or provincial under the title of "common
board" or "of p overty;"
the general chapter and the superior general with
the consent of his council can,
for just causes, dispense
simple vows and dismiss religious;
the Congregation may quest everywhere with the sole
permission of the ordinary and shares all the privileges
and indulgences granted to other existing orders and
congregations;
a ll bishops are exhorted by the pope to receive be
nignly the members of the Institute and to consider them
as "indefatigable laborers in the Lord' s vin eyard ."
The deep emotion of Paul and has companions upon
receiving such a favorable document which was delivered
with so many signs of the Pope's esteem and affection is
readily understandable.
The Te Deum sung in the Most
Holy Crucified hospice on its reception expressed their
thanksgiving for a ll God's gifts throughout ¿9 long years
of work and worry which began on that faraway 20th No
vember, 1720. The trustful hope that animated Paul when
w riting to his bishop on March 11, 1721, requesting per
mission to go to Rome was now fu lfille d : "1 should inform
Your Excellency that I feel an ever stronger inspiration
to leave for Rome.. .when I am at the feet of His Holi
ness, God w ill make the whole world see his mercies.
So
much do I trust in my Crucified Lord that I am more
than certain everything w ill turn out well. ,God has given
me the inspiration and an absolutely certain sign of what
he w ills . Why should I fear?" (135) The facts were more
than sufficient proof of a divine inspiration in the origin
of the Congregation and proof that Paul was animated by
a particular vocation or "charism" in founding the new
Congregation. He could now look to the future with great
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er confidence.
"Before d y in g ," he wrote,
" I leave the
Congregation well
grounded
and established
in the
Church." He was anxious, however, that ju rid ical stabil
ity signify also a greater v ita lity of the Institute,
so
that a ll men might be saved by the Passion of Christ. "I
beg you," he continued,
"that you also thank the Lord,
and beseech God to send holy and learned men, so that
the devout memory of the sacred Passion be spread
throughout the whole w orld." (136)
At the end of 1769 the professed religious, liv in g in
twelve communities, numbered 142, of whom 90 were cle
rics. The news of solemn approbation brought joy and as
surance for the future to a ll the religious, stimulating
them to a greater awareness of their responsibility of
being what the pope defined them, "coadjutors in the pro
clamation of the Word for the edification of their neighbor
and the salvation of souls." The religious were also
spurred on to continue their efforts "to arouse a ll Chris
tians, by preaching and example, to share in the Passion
of Christ." (137)
The pope wished to put the crowning touch on his
work by issuing both brief and bull as a donation, free
of charge, thus sparing Paul the worry of finding the
considerable sum necessary to defray the expenses of
these documents. (138) Almost as a' compensation for what
he had granted Paul, the pope asked him and other Passionists to preach a mission in a Roman church during
September 1769 in preparation for the extraordinary jubi
lee he was about to proclaim.
Paul attempted to excuse
himself but, faced by the insistence of the cardinal vicar
and other friends, he agreed to do so in S.
Maria in
Trastevere. Unfortunately, his ailments became more acute
on the days preceding the mission, so he was unable to
take an active part until some days after the commence
ment.
This preaching was a confirmation of the specific
mission of the Congregation and the crowning of the long
road from Castellazzo to Rome. (139)
The founder was satisfied with this ending and saw
in it God's answer to his hopes. Joyfully he gave news of
the audience in which the pope had shown him the pre192
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pared documents: "Last Sunday, the 6th, the pope granted
me a long audience in his bedroom.
It is that of a poor
religiou s, with a poor bed, two ch airs, a cru cifix ,images.
of our
Lady, St. Francis
and St. Joseph of Cuper
tino, and nothing but the bare, pure white w a lls. He is
a man of holy life ; his usual charitable delicacy towards
me is in explicab le. With his own hands he showed me the
bull, rich in p rivileges, and the brief where the rule
and constitutions are quoted from the bull about to be
dispatched, and all absolutely fre e ." (140)

W. THE CONGREGATION'S PROGRESS: 1769-1772
On November 10, 1769, Paul informed Fr. John Bap
tist Gorresio:
"The cardinal vicar and more particularly
the Holy Father have ordered me to stay in Rome for
many reasons beneficial to the poor Congregation." He a l
ready knew that probably he would have in Rome "a
large house and a good church, as is hoped and desired
even by the superiors, especially by the eminent cardinal
vicar, who is very interested in us." (141)
Paul was longing to accomplish his personal vis it to
the communities north of Rome. On March 19th Clement XIV
received him in a "long and secret audience" and Paul
told him of this wish and of the progress made in the
construction of the convent for the nuns.
The pope pro
mised to approve the rule for the convent and granted
him permission to leave Rome but on condition of notify
ing the cardinal vicar. The cardinal had no difficu lty in
granting the requested leave, on the condition that he be
back in Rome before the feast of St. John the Baptist,
patron of the Lateran B asilica. (142) Leaving Rome by
carriage on March 27th, Paul was in Tarquinia on the
29th, carefully inspecting the building of the new con
vent. On the 30th he was in the nearby community of his
own religious with whom he celebrated Easter.
The com
munity was delighted by his preaching of the spiritual
exercises and by the opportunity they had to confer p ri
vately with him. From there he left by sea for Argentario
in order to avoid the bad roads in winter. He embarked
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at Tarquinia, but owing to contrary winds, had to disem
bark at Montalto di Castro and continue his journey on
horseback, as no carriage could be found. On April 22nd
he opened the visitation at the Presentation retreat.
On
the 24th he received a letter from the pope in answer to
one he had written from Tarquinia informing the pope of
his journey and the progress of the convent building,
and assuring him that he and a ll the Congregation inces
santly recommended him to God. (143)
On his visit to the two retreats on Monte Argentario
"he encouraged the religious with fervent and liv e ly zeal
to the exercise of virtue and the practice of union with
God.
He spoke to the novices with loving tenderness."
(144) He found both communities in true fraternal harmony
and faithful to their religious and apostolic duties and
exhorted them to be "mirrors of every virtue and good
example so that whoever sees them w ill find in them a
livin g
portrait
of Jesus Christ, especially
in
these
marshes, as in the past 1 have known inveterate sinners
to be converted after seeing our religious modest and
exemplary. And in this manner," he concluded, "your life
w ill be a continuous mission." (145)
At the request of an influential roman friend Paul
had to return quickly to Rome, so he delegated Fr. John
MAry Cioni to continue the visitation of the other three
retreats.
On May 20th he had an audience with the holy
father and then visited the cardinal vica r. Shortly after
wards his arthritic pains and other ailments returned
more acutely but he continued with the foundation of the
Passionist nuns, finishing the definitive text of their rule
and presenting it for the pope's approval.
This was
granted on September 3, 1770. (146)
He dedicated the first half of 1771 to the foundation
of the Passionist nuns which fin a lly took place on May 3,
1771. On account of his ailments, Paul was unable to be
present.
There was a moment when his condition became
so serious that he seemed to be at death's door.
"The
superiors of the Congregation visited him, and he gave
salutary advice to a ll." (147) He recovered, however, and
entrusted the visitation and the preaching of retreats to
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F r . John Mary for Our Lady of Sorrow province in the
autumn of 1771, and to the Presentation province in the
first months of 1772, in preparation for the provincial
chapters. (128) The chapter of Our Lady of Sorrows pro
vince was held at Terracina on May 9, 1772, presided
over by Fr. Marcoaurelius P a storelli, as Pau l' s delegate.
After many ballots Fr. Vincent Bertolotti was elected pro
vin cia l, with Frs. Charles Joseph Marchiandi and Stephen
Barberi as consultors.
The chapter of the Presentation
province was postponed to May 18th because the capitu
lars had been assigned to administer the sacrament of re
conciliation to the convicts at Civitavecchia where Frs.
John Baptist Gorresio, Vincent Strambi and Anthony Galvagno were preaching the mission. In the general's name
Fr. John Mary Cioni presided at the chapter in which F r .
John Baptist Gorresio was elected provincial, and as con
sultors Frs. Joseph Hyacinth Ruberi and Joseph Del Re.
(149)

X. RETREAT OF SAINTS JOHN AND PAUL AT ROME: 1773
Reference has already been made to Pau l's certainty
in November 1769 that Clement XIV would provide a re
treat in Rome.
In May 1770 Paul had to interrupt the
visitation to return quickly to Rome, as a friend - we
know not who - told him he was convinced that the do
nation was soon to be realized.
Up to 1772 the founder
continually repeated that the pope "is well disposed to
give us a house and church, but so far none is to be
found." It was then necessary to pray that " if it be for
God's greater glory, he give us a house h e re .. . . " (150)
On March 27, 1773, he had "certain hopes that in a short
time the Divine Bounty w ill provide us with a house here
in Rome" (151).
Shortly before the Jesuit suppression he
had mentioned to the pope that, should this happen, the
novitiate, house attached to St. Andrew at the Quirinal
would be suitable for the Passionist Congregation. On Au
gust 9, 1773,
a commission of cardinals was created to
settle the properties of the Jesuits, who were suppressed
on July 21st. Among the members of the commission was a
friend of Paul, Cardinal De Zelada. He foresaw the d iffi195
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culties other members would find in assigning St. Andrew
to the Passionists, and thus informed Paul and suggested
instead the house and basilica of Sts. John and Paul,
which was then isolated in open country and consequently
more in keeping with the spirit of the Congregation.
The
Vincentians could occupy the ex-Jesuit novitiate.
On Au
gust 23rd the secretary of the commission informed Paul
that the pope had approved the projected exchange:
the
Vincentians to St. Andrew at the Quirinal and the Pas
sionists to Sts. John and Paul.
Paul hastened to assure
the pope of his satisfaction with the proposal and to re
fute some rumors that the Passionists were few, that they
were used to the woods, and hence the basilica would be
ill-k ep t, etc.
The founder announced that he had thirty
religious in readiness (fourteen priests, nine students
and seven lay brothers) as members of the new com
munity. (152)
On his return from Castel Gandolfo in October 1773
the pope learned that transactions were s till not com
pleted and, due to some understandable d ifficu lties, the
Vincentians had not left Sts. John and Paul, even though
the offer to be near the pope's palace was quite fla t
tering. Cardinal De Zelada's solicitude confirmed the pope
in his adherence to the project as outlined.
On October
30th while thanking the pope, Paul encouraged him to
complete the negotiations for the Passionist house "where
continuous memory w ill be made of the most sacred Pas
sion of our Divine Redeemer and which w ill be an ever
lasting memorial to a ll Christendom" of the zeal with
which the pope "has promoted in the hearts of the faith
ful the devout memory of the same sacred Passion in or
der that all may practice it till the end of time." (153)
After the departure of the Vincentians, a few Pas
sionists privately took possession of the complex on De
cember 7th. Then on the afternoon of December 9th, with
out any publicity, the Most Holy Crucified hospice was
left permanently and o ffic ia l possession taken of the
house and basilica dedicated to the Saints John and Paul.
The seventeen religious (twelve priests and fiv e brothers)
sang the Te Deum before the Blessed Sacrament exposed
and, after praying at the tomb of the martyrs, went up
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to the monastery. Having greeted the few friends who had
come, the religious prayed vespers and compline. At mid
night they rose to chant matins and lauds, praying for
the needs of the Church and the pope, who was ever more
in anguish over the difficulties that he was encountering.
On December 10th Paul drew up some norms for the Celian
Hill community that it might be "the good odour of Christ
in every place but particularly in this holy c ity , where,
more than elsewhere, holiness of life , modesty, the pat
tern of a ll virtues should shine, that the religious be
holy in body and spirit and life -lik e portraits of Jesus
Crucified to the greater glory of God." On the same day
he sent a circular letter to all the retreats of the Con
gregation inviting everyone to thank God "for the new
and splendid blessing granted to the Congregation" and,
so that order and peace might be kept, he ordered that
nobody should come to Rome without previous permission
from the gen eral, and that for expenses or business in
the city the superiors should send one of the employees
but notifying beforehand the religious in charge. He also
forbade sending benefactors or other persons to seek hos
p ita lity there or entrusting business affairs for third
parties to religious of the community.
He sent a thanks
givin g letter to the pope for the approval of the Congre
gation as a moral person and for having given it in
Rome "a church, a house, and a place to serve the Di
vine Majesty in holiness and justice a ll our days, to
contemplate lovin gly the most bitte,r pains of the Cruci
fied, and to copy in ourselves the virtues of such a Di
vine Model." (154)
The community, composed of thirty-four religious,*
had as its first superior Fr. Joseph Hyacinth Ruberi.
This numerous and select community could fu lfill deco
rously the litu rgica l service of the basilica, the minis
tries in the city, and particularly in the surrounding
countryside which from the Celian Hill extended to the
marshes and the sea.
It was also able to keep the gar
den in shape and to receive retreatants or other persons
who came for confession or spiritual ad vice.
It was
Pau l's desire "that in the new retreat perfect observance
and great fervor of virtue be kept up." In order that the
religious in the new retreat serve the Father in a true
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spirit of virtue and holiness, he fervently exhorted them
"to maintain an inviolable peace and fraternal charity
with a decided purpose of tending to holy perfection."
After the feast of the Epiphany, 1774, the students began
their classes under the direction of Fr. Vincent Mary
Strambi, thus layin g the foundation for that house of
study which was organized on an interprovincial lev el,
and was of profit to the entire Congregation for many
years.
Now almost permanently confined to his cell be
cause of his ailments, Paul would occasionally call all
the community,
but more frequently individual students,
g ivin g them "suitable advice in order that all would be
come men of prayer and true servants of God." (155)
In the meantime Fr. Marcoaurelius' health became
gradually worse. One day the founder had himself carried
to vis it him.
"They encouraged one another to suffer,
they consoled one another mutually with holy discourses,
and they separated in tears, never again to see each other a liv e ." Fr. Marcoaurelius died a holy death on
March 16, 1774. (156) On the feast of Sts. John and Paul,
titulars of the basilica, the pope visited the basilica.
Then going up to the monastery, he greeted not only the
religious but
also manysecular ecclesiastics.
Afterward
he was alone
with Paul. Intense was the joy of the two
friends in that last meeting in the house the pope had
given to the founder and his poor Congregation.
But
Pau l's joy was turned into immense sorrow about two
months later
on hearing of the deathof Clement XIV on
the 21st September. He ordered solemn suffrages to be of
fered up in a ll the retreats for him who had solidly es
tablished the Congregation in the Church and given it a
worthy residence in Rome. (157)
After a conclave lasting about four months Pius VI
was elected pope on February 15, 1775.
Paul had not
known him personally.
But on March 5th, for the Forty
Hours adoration,
the pope visited Sts. John and Pau l's
b asilica.
In the sacristy he received the homage of all
the religious, g ivin g them great consolation.
He then
wished to go up to the cell where Paul lay on his sick
bed.
Paul received him with the greatest emotion.
On
lea vin g, the pope "ga ve him an affectionate kiss on his
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forehead with his apostolic blessing and left him with the
spiritual consolation of having been visited by two popes
within eight months." (158)
What a long way from that September day in 1721
when Paul was stopped before the door of the papal p al
ace, though in his heart of hearts he was certain of the
work of the Congregation.
Now it was a rea lity in the
Church.
It had been blessed and honored by the pope's
v is it! We may well understand the joy of his religious as
expressed by Bro. Bartolomeo in these words:
"Divine
Providence has disposed that in the short time we are in
this house we should be visited by two popes.
It is a
clear sign that the Lord wishes to protect the poor Con
gregation in such stormy times for religious institutes."
(159)

Y. LAST GENERAL CHAPTER PRESIDED OVER
BY THE FOUNDER: 1775
The 1775 general chapter was the last to be pre
sided over by the founder and the first in which only the
general superior, the general and provincial consultors
and the procurator general had active voice.
It was
likewise the first to be held in Sts. John and Paul, the
new central house of the Congregation.
Paul wished that
all the rectors, as members of the provincial chapter, be
also present in the generalate and hold the chapters for
this time in the central house.
This would give him the
opportunity of meeting for the last time a ll those re
sponsible for the Institute, and through
them give "a
tender and paternal embrace to a ll the religious of the
Congregation, with the last loving advice and remem
brance as a spiritual testament of his fatherly feelings
towards the Congregation and his most beloved children."
He had in mind, moreover, a revision of the text of the
rule, and his desire was to do this together with all
those responsible for the Institute.
As the deceased consuitor general, Fr. Marcoaurelius, had not been replaced,
the members of the chapter were only nine.
On the morn
ing of May 15th the electors confirmed Paul in his office
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and demanded his acceptance. F rs. John Baptist Gorresio
and Candidus Costa were elected consultors and Fr. Jo
seph Hyacinth Ruberi as procurator general.
Paul pu
b licly chose as secretary general Fr. Dominic Ferreri,
who had served him formerly in that capacity.
On the afternoon of the 15th and on the following
day the provincial chapters were held. Fr. John Mary Cioni was elected provincial of the Presentation province;
in Our Lady of Sorrows province Fr. Vincent Bertolotti
was confirmed in office.
On the morning of the 17th a ll
the members of the general and provincial chapters came
together and Paul disclosed "his pious and holy intention
of reviewing the rule, chapter by chapter, taking away
such things as, through our poverty, could not be put
into practice or were difficu lt to observe at all times. He
wanted to make additions if necessary or c la rify what
was ambiguous or not well understood, thus givin g the
observance steady firmness. Finally he gave them a ll his
last parting words, and showed his sincere and paternal
sentiments towards the Congregation and its children and
more so towards the universal mother, the Church, and
the Holy See to which he always felt most attached." The
work of revision went on to the 20th of May.
During the months preceding
the chapter, Paul
would have Fr. Joseph Hyacinth Ruberi come to his cell to
read to him each chapter of the rule "and when anything
turned up that he felt needed clarification or change he
would dictate the additions, explanations or changes he
thought suitable, and, even though they were very wise
and suitable to the needs, he did not trust his own
judgment, but in his humility required the opinion of the
older fathers." At the chapter meeting he had the
changes, additions and explanations read out, requesting
the capitulars to give their opinion with fu ll freedom. As
these notes have not come down to us it is difficu lt to
evaluate objectively the work of the chapter, the various
attitudes of the capitulars towards the points raised, and
to understand why the structure of the "formal study"
was changed.
It had been the fruit of years of reflec
tion. It is still more difficu lt to explain why two general
chapters, at three and nine years' distance, had to issue
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no less than twenty-eight decrees to give cla rity or pre
cision to some points of the rule.
The definitive text was compiled after the chapter
ended but adhered faith fu lly to what had been agreed in
the general assembly, although the capitulars wished to
give "the general the faculty to accommodate, or better,
declare and insert in the rules whatever he judged con
venient for the common good and which could have escap
ed the notice of the capitu lars."
The chapter issued very few other decrees.
These
inculcated effective charity among the religious and to
wards the sick, and abolished tertiaries and oblates.
On May 20th, at the end of the chapter, Paul ad
dressed all the capitulars once more. He thanked God for
the favors bestowed during the chapter and exhorted a ll
"to uphold charity and peace not only with others, but
also each one in his own soul, and principally the supe
riors who must be watchful of the observance and the
true good of the religious.
They should correct faults,
but with peace of heart, serene mind and purity of in
tention.
They should incline more to charity, mildness
and meekness than to rigor and severity, treating every
body, whether priests, clerics or la y brothers, with equal
good humor and friendliness." (160)
The chapter ended with mutual manifestations of
esteem and trust.
The majority of those who had taken
part were seeing their founder for the last time. He was
fast approaching the end of his earthly pilgrim age.

Z. NEW SOLEMN APPROVAL OF THE CONGREGATION AND
THE RULE: 1775
When Paul presented the new text of the rule for
the pope's approval he quite frankly asked him to name
Cardinal De Zelada, member of the former commission un
der Clement XIV, and Cardinal Delle Lanze, prefect of the
Sacred Congregation for the Council, as reviewers.
On
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July 3rd the pope received the request.
By August 21st
the work of revision was over and on September 15th Pius
VI signed the bull Praeclara virtutum exempla, recon
firming the solemn approbation of the Congregation with
all the p rivileges Clement had granted and approving the
new text of the rule.
(161) Paul could look upon this
event with liv e ly satisfaction.
It had been speedy and
gratuitous and it was a new manifestation of the esteem
with which the Holy See held the Congregation, by givin g
it further ju rid ical and pastoral consistency in the
Church.
The blessing given by Benedict X III, with the
oral permission to gather companions,
had been most
fru itfu l:
here was Paul - fifty years later - ending the
1775 Holy Year surrounded by 176 companions liv in g in
twelve retreats.
From these centres of intense prayer life
and fraternal communion radiated the memory of the Pas
sion of Jesus, as the founder had envisaged long before
in the inspirations from heaven in the year 1720.

AA. "FATHER PAUL, WHEN IN HEAVEN REMEMBER THE POOR
CONGREGATION": October 18, 1775
Charity and harmony were the themes Paul repeated
in chapters, in circular letters announcing his re-elec
tion, in conversations with religious in his cell, and f i 
nally at the moment he was about to entrust the Congre
gation to those whom he had formed and whose f ilia l af
fection he felt.
Before solemn reception of viaticum on
August 30, 1775, he repeated this message with still more
moving force: "First of a ll, I earnestly recommend obser
vance of the holy precept given by Jesus Christ to his
disciples 'By this love you have for one another, every
one w ill know that you are my d is c ip le s '." He then re
called the love they owed the Congregation, made effec
tive by livin g "the spirit of prayer, the spirit of soli
tude and the spirit of poverty." Such a lifestyle would
make them worthy of the place they held in the Church,
and he recommended "with special emphasis, filia l love
and complete submission." They must remember, however,
that a true contemplative attitude would urge them toward
the apostolate and hence they should "try to labor as
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much as possible for the
good of Holy Church, for the
salvation of poor souls by missions, retreats, and other
works according to our Institute, promoting in all hearts
devotion to the Passion of Jesus Christ."
On September 29th, having summoned the first consuitor, the procurator general and the rector of the house
( the second general consultor was absent on a mission)
he recommended anew the life and growth of the Congre
gation: "1 die happily because 1 leave the Congregation
in your hands, but 1 recommend that you have a great
love for the Congregation
and the observance." On the
afternoon of October 18th, the religious returning from
vespers were called to his
cell to pray with him at his
passing to God. A few moments before he expired Bishop
Struzzieri said to him: "Father Paul, in heaven remember
the poor Congregation for which you have worked so
much,
and us its poor children!" "With particular fervor
Paul nodded a ffirm a tively ," and without a word closed
his eyes, and after about fifteen minutes died peacefully.
It was about 4:45 p.m.
He had lived eighty-one years
and nine months. (162)
The Congregation, up to then so intimately bound to
Paul and left by him "well grounded and established in
the field of the Gospel and vineyard of the Lord," (163)
began a new period in its history.
It was without that
psychological security Paul's physical presence as foun
der had given, but it possessed the certainty of being
able to face the trials of its further development in the
Church because "it is the work of God" as Paul repeat
edly had said. At that moment the Congregation consisted
of twelve retreats in central Ita ly , ten in the Papal
States, and two on Monte Argentario, which were p o liti
ca lly dependent on the kingdom of Naples.
The figures,
from the first profession in 1741 to the end of 1775 were:
184 clerics
II
32
If
44
11
108

98 lay brothers
11
15 II
1
1
II
15
II
11
68
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professed
deceased
dismissed
living.
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THE

MEMBERS

OF

V

THE

CONGREGATION

A. THOSE CALLED TO THE CONGREGATION
1. Means for making the
promoting vocations

Congregation

known

and

for

References have been made in previous chapters to
the very difficu lt period which witnessed the birth of the
Congregation.
The difficulties sprang in part from the
m ultiplicity of existing religious orders and congrega
tions, but more so from the opposition of governments and
from influences of the enlightenment and rationalism.
Be
sides , Paul had espoused the ideal of striving for a re
newed religious lifestyle as sponsored by the Holy See,
which since the Council of Trent and particularly in the
preceding century had done so much in order that r e li
gious be exemplary and holy. In 1750 a holy religious
thus described the Congregation: it is not an Order since
it does not have solemn vows, and neither is it "a re
formed old order, but
a
new Congregation, recently
founded and established in God's C h u rch ....It is a to
ta lly apostolic institute that professes, together with the
solitude of mind also that of the body, serving our dear
Lord in prayer and fasting, in silence and in hope." (1)
Furthermore, until 1769 it was not ju rid ica lly recognized
as a distinct moral person, and in the years 1748-1750 it
ran the risk of being suppressed because of the opposi
tion of the mendicants who, directly or indirectly, had
spread many rumours against it.
(2) No wonder, then,
that at the time of the first professions, June 11, 1741, it
numbered only five priests, one la y brother and two
postulants. Though rejoicing at this progress, Paul noted:
"The work is still an infant and w ill perish in its infan
cy if deprived of holy workers to feed and nourish it
sp iritu ally in order that it may grow. Pray then that God
may send holy workers." (3)
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Anxious to do God's work, the founder strove metho
dically to make the Congregation known and esteemed,
and to enlist the support of pious souls and priests in
contact with young men.
His first concern was to pray
and then beg the prayers of his companions and of other
truly spiritual persons, especially nuns, to obtain from
God fit subjects.
When giving his first retreat at the
Tarquinia Benedictine convent he obtained the assurance
that all the religious would recite a Hail Mary after the
choir observance to obtain holy vocations for the nascent
Congregation.
This practice was still being faithfully
kept up at the time of processes for P a u l’ s canonization.
( 4)

Paul made every effort to ensure that his religious,
as individuals and as a community, always gave a true
witness of evangelical life , both for the glory of God and
that people might acquire a correct picture of the Con
gregation and young men be attracted to it. (5)
A very important and effective means which Paul
used to seek and develop vocations was letter w riting.
Very illu strative of this is his correspondence with Fran
cis A. Appiani, Thomas Struzzieri and the Strambi fam ily.
In a letter to Appiani in 1737, among other things he
says:
"Be of good cheer, dear friend. Jesus awaits you,
Mary invites you.
A ll Heaven encourages you and tells
you that the royal throne and crown are prepared for you
also, and the Good God w ill give them to you as a pre
sent for having abandoned these earthly t r i f l e s . . . . ! trust
I w ill soon embrace you in the heart of Jesus and togeth
er we shall praise this Holy Name and chant eternally
his divine mercies." (6) To Fr. Tuccinardi he writes:
"Come on now! Jesus invites you to bid a last farewell to
the world and to come and promote his greater glory.
Have no doubt that your heart w ill rejoice and His Divine
Majesty w ill make you enjoy that longed-for peace that
surpasses all understanding, even though thorns w ill not
be wanting.
Anyway, what is that servant of God who is
not crucified?" Paul then smooths out for him the d iffi
culty he finds in having to assist his aged mother, te ll
ing him he may send her Mass stipends. (7) After urging
him to study and to make progress in his sacramental
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life and in mental prayer on the Passion of Jesus, he ex
horts Paulinus Fossi: "Give yourself entirely to the gentle
Jesus.
Give him a ll your heart, your soul, your w ill,
a ll, all the senses of your body - eyes, tongue, hands
and a ll the rest - in order that a ll may be burnt in the
heart of Jesus....and a ll go up in fire and ashes....How
I long to see you vested in the habit of the Passion with
the sacred "sign" on your b r e a s t...." (8)
Many entered the Congregation after knowing Paul
or his companions through missions or retreats.
In 1741
the founder begged Canon Cerruti, his former spiritual
director, to get missions for him in the diocese of Ales
sandria, tellin g him he felt certain that he would thus
acquire "some good workers for the increase of the na
scent Congregation." (9) When sending his religious on
missions to Camerino and Fabriano in 1750 he recommend
ed that they have "prayers offered up always for the
Congregation," that it be the good odour of Christ in
every place, and if they met "postulants who would enter
the Congregation, to examine and encourage them," T©' get
suitable information about them and their exact addresses
and transmit all this to him, and he would get in touch
by letter with the prospective candidates. (10)
About half the religious who entered the Congrega
tion in Pau l's lifetim e, however, were oriented towards it
by the prudent intervention of zealous priests and sp iri
tual directors, friends and admirers of the Congregation.
Paul sent them accounts of the true purpose of the Con
gregation, kept them informed of its growth, gave them
proofs of his esteem, and acknowledged them as his best
benefactors.
He distinguished particu larly the priest
friends he had such as Cerruti, Sardi, Randone and Garagni in northern Ita ly .
In Rome he had Fr. C iarelli and
in Vetralla Fr. P ieri. (11)
On August 10, 1752, he sent these friends and his
religious an instruction for receiving postulants. But in a
very special manner this was directed to "those most de
vout ecclesiastics who with holy apostolic zeal strive to
send subjects to the Congregation, assuring them of the
ever grateful remembrance of the Congregation in Christ

-

213

-

Jesus, givin g them a perpetual share, in l i f e , at death
and after death, of all the prayers and petitions, besides
the extraordinary merits they w ill acquire because of the
untold number of souls saved through the ministry of
those whom they have sent. (12)

GEOGRAPHICAL ORIGINS OF THE RELIGIOUS IN PAUL'S LIFETIME (13)

Civil Province

Died in Congregation

Alessandria
Asti
Bologna
Cuneo
Imperia
Genoa
Turin
Savona
Trent
Udine
Varese
Venice
Vicenza
Totals, Northern Italy

Elba (Island of)
Florence
Lucca
Grose'tto
Viterbo
Rome
Frosinone
Perugia
Ancona
Pesaro
Aquila
Rieti
Terni

Left

Totals

9
1
47
2
4
1
1
1
1
1

2
1
16
1
2
1

68

25

93

17
1
16
4
40
7
20
1
2
1
4

8
5
4
18
4
6
1
-

25
1
21
8
58
11
26
1
1
2
1
1
10

- 2M -

-

1
-

1

-

1
6

11
1
1
63
3
6
2
1
1
1
1
1
1

—

1
1
1

1
1
1

113

56

169

1
1

1

2
1

2

•1

3

2
1
1

2
1
1

4
2
1
1

Macerata
Latina
Pistoia
Totals, Central Italy

Naples
Sicily

Totals, Southern Italy

France (Nice)
Switzerland
Spain
Brazil (by way of Portugal)

The

Congregation,

established

though

in

Lazio

and

on Monte Argentario thanks to the spiritual activity and
social contacts of the founder, could count on members
from a much wider geographical area, which ■ favored
within it a broader outlook, that was enriched by the
cultural values proper to the various "nations" as they
were then called.
The provinces which more generously
contributed Passionisi vocations were those of Cuneo, Vi
terbo, Frosinone, the Island of Elba, and Lucca, followed
by Alessandria, Rome and Terni.
Of these religious,
thirty-two were priests before entering;
the rest were
formed in the Congregation.
As may be seen from the
outline below, the majority of those who entered as cler
ics did so within the 15-25 age bracket. Among lay bro
thers the age of admission was slightly higher. The foun
der's desire which was inserted in the rule was that
young men under twenty-five be admitted, "as they were
more amenable and better disposed to conform to the
spirit of the Congregation." For reception of postulants
above that age the superior gen eral's approval was ne
cessary. (14)

-

215

-

AGES OF RELIGIOUS ON ENTERING THE CONGREGATION

Age

Clerics

Age

Lay Brothers

15-17
18-19
20-25
26-29
30-35
39
40-49
50-57

33
36
66
24
8
1
5
4

15-17
18-20
21-25
26-29
30-35
36

4
16
40
15
4
1

2. Discernment of vocations
Paul was convinced that the embodiment of the Con
gregation's spiritu ality and the development of its appro
priate apostolate could only be hoped for from young men
with a clear and certain vocation that was coupled with
sufficiently balanced human and spiritual dispositions.
In the very first text of the rule he wrote:
"Before
any servant of God is admitted to the retreat of penance,
let him examine well whether God is calling him to it.
Let him do this by prayer, fasting and frequent reception
of the sacraments, withdrawing himself from worldly con
cerns. Let him seek the advice of his confessor and other
servants of Jesus Christ. Let him see if he is resolved to
suffer much, to be despised and ridiculed, and to endure
calumnies and other hardships for the love of our Sav
iour" - a severe discernment, but clear as crystal, as to
what the Congregation expected of those who wished to
share its life .
The 1741 rule specified that this discern
ment. was not restricted to postulant-confessor but extend
ed to Congregation-postulant in dialogue and examination.
(15) The founder was ever fond of blending realistic in
formation with clear formulations but coupled with great
encouragement so as to help the candidate overcome sub
sequent psychological fears or other difficu lties.
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He wrote to Appiani and two other postulants from
the Island of Elba telling them he was sending Fr. Fulgentius "who w ill speak with my heart and w ill let you
read our rule so that you may examine everything well. 1
can assure you everything w ill be most tasteful to your
spiritual palate if you come with the dispositions Fr.
Fulgentius w ill suggest to you in the name of Jesus
Christ.
Come in the name of Jesus Christ.
I wait to
serve, help and console you in all those duties the weak
ness of my poor spirit w ill allow ." (16) On another oc
casion he reminded Appiani: "Our life is very penitential,
but also very pleasant and reasonable." (17)
These same sentiments and practices emerge from the
1752 "Instruction for the
Admission of Postulants,"
an
honest exposition of the seriousness of Passionist life ,
and the clear commitment required on the postulant' s
part, but always conveyed in an atmosphere of trust in
God who calls and makes pleasant a life crucified out of
love,
"Let the postulant be careful to answer frankly a ll
questions.. .let him not fear.
Let him trust all w ill be
made easy with the help of God, as is experienced by
those already vested who come from every condition
of
life , some born and
bred in comfort and delicacy.
Seen
from a distance thisCongregation seems frightening,
but
from near by it is
consoling and m ild ....T a k e
heart,
come with good w ill,
good intention and with the afore
said dispositions, and experience w ill show you how light
is Christ's yoke. You w ill experience true peace of soul
and,
on your a rriv a l, w ill see it shining on the counte
nances of your brother religious.
You w ill discover with
what charity you w ill be treated by superiors, what gen
tleness in correcting, and the mutual holy love that ex
ists among the religious united as in one heart in Christ
Jesus." (18)
It is important to note, on the one hand, the psy
chological approach of being both demanding and encour
aging, and on the other, the trust Paul had in the testi
mony of his religious as a means of givin g postulants a
sure proof of their fraternal love and of the peace Jesus
communicates.
In order that the discernment process be
more certain and the postulant take time to reflect on his
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free choice, Paul wished that superiors not be anxious
about the candidates that came along.
To Appiani he
wrote:
"1 want you to become a great saint, but as re
gards joining our Congregation or not,
even if I do de
sire it, my desire rests on the Divine Will and does not
make me feel anxious about anything else." (19) Fr. John
Baptist shared this attitude and greatly feared that can
didates would be admitted simply "for the sake of num
bers," with great risk of "weakening the spirit of the In
stitute and cooling its fe rv o r." He frequently repeated:
"Not many;
few but good." Writing to a religious he re
affirmed this conviction:
"By constant prayer we must
seek that God in his goodness deign to keep the Congre
gation purged and keep away from it those who would
cause restlessness and scandal as well as those delicate
and incapable of keeping up the observance. May he pro
vide it with upright men who w ill be lovers of the* truth
revealed by God, most strong and vigorous bulwarks of
this Congregation against all false masters and adver
saries that’ have arisen or are rising in the world. Then,
continuing to pray, leave a ll the care of providing for it
to the hidden but in fa llib le and indefatigable providence
of the Most H ig h ...." (20)
Gradually the examination of clerics became more
exacting.
As a condition for admission to the novitiate
they were required to have completed the study of the
humanities and have a sufficient knowledge of the Latin
language. (21) In 1758 Fr. Marcoaurelius wrote to the
master of novices:
"I'm glad you have many novices this
year too, but are they flourishing? I doubt it very much,
for I 'v e heard that some, besides being unusually small
in stature, are small in understanding, not even able to
read. Is it possible that the father master does not know
the need of study and of people suitable for our mini
stries? I am not convinced of it. But because the persons
from whom I have such information are trustworthy, I say
to your reverence, be careful, be carefu l." (22)
After the examination of their vocation and its re
quirements, the postulants, even though accepted,
ordin
a rily had to stay home for some months dedicated "seri
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ously to devotion, study, prayer and frequenting the sa
craments." (23)
On entering the novitiate the postulant was
still
kept on probation for about a fortnight so that the supe
rior, the master and the community might know him and
be able to make an objective evaluation of him in the
community chapter before permitting him to begin his no
vitia te.
The postulant, though treated charitably, with
fraternal kindness and bearing in mind also his back
ground, was submitted to some trials concerning humility,
patience, docility and sincerity.
He had to perform tasks
which in the thinking of the time were proper only to
women or servants, such as sweeping the floors, cleaning
the toilets, washing the dishes, serving at table; or was
required to eat on the floor while the others sat at ta
ble.
He had to accuse himself of his faults or be re
proved publicly in the refectory without excusing himself,
or to kneel outside the refectory door begging the prayers
of the brethren.
These and many other things had the
purpose of ascertaining that the postulant "is quite de
termined to die to himself, and to his own ev il inclina
tions in order to live solely for God, in God and through
God,
hiding his own life in the most holy life of Jesus
Christ, who out of love for us and for our example, chose
to make himself the reproach of men and the outcast of
the people." (22) The discernment of the postulant's fit 
ness made by the local chapter of the novitiate community
represented a further guarantee of the success of the
young man who was beginning the religious life .

B. SPIRITUAL FORMATION OF THE RELIGIOUS
1. The novitiate and the masters of novices
The rule made no distinction between clerics and
lay brothers in what concerned spiritual formation be
cause the Passionist vocation was one and the same for
both.
Yet in practice a certain distinction existed due to
differing degrees of education between clerics and lay
novices. The former were allowed more time for study and
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reading, while the lay novices, even when able to read,
had to dedicate more time to manual work.
There was
only one novitiate house (firs t the Presentation, later St.
Joseph's Retreat) but for reasons of space or other com
munity needs brother novices sometimes had to spend their
novitiate elsewhere. As a matter of fact, during the foun
der's lifetime thirty-seven brothers - more than one-third
- were novices and were professed at St. Angelo at Vet r a lla , St. Eutizio, Terracina, Ceccano, St. Sosio and al
so Paliano. (25)
The importance given the novitiate is evident from
the fact that in the years 1741 and 1746 the chapter of
the rule" dealing with the formation of novices and the
duties of the master was completely rewritten and never
again revised.
Paul chose as masters of novices the best
religious he could find, who were well prepared sp iri
tually and doctrinally, of even temperament, apt to en
courage the young to be very open. The masters who suc
ceeded one another in this period initiated that school of
sp iritu ality which was to be at the root of Passionist
formation, so effective in developing both an interior
asceticism and an apostolate outlook. They were:
F r . Fulgentius Pastorelli:

Fr.
Fr.
Fr.
Fr.

Marcoaurelius Pastorelli:
John Mary Cioni:
Joseph Del Re:
Louis Borell:

Fr. Peter Vico:
Fr. Bartholomew Iallonghi:
Fr. Anthony Pucci:

1741 to June 1746 arid
from December 1747 until
his death on April 6th, 1755;
June 1746 to December 1747;
1755 to 1759;
1759 to 1762;
1762 to 1764 when "he resigned
freely;
1764 to April 14th, 1773
(his death);
1773 "for a short time";
1773 to 1781.

Frs. Fulgentius and Marcoaurelius established the
doctrinal and pedagogical basis and the external rules
and transmitted them to their successors.
They, together
with Frs. John Mary and Peter, always combined a serene
and kindly manner with seriousness and firmness in
dealing with the young men.
Fr. Marcoaurelius greatly
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influenced the external policy as he had educational ex
perience in his former Congregation of Christian Doctrine.
The duty of choosing a master of novices pertained
to the superior general with his council up to 1775 and
then devolved upon the provincial chapter, and outside
the chapter,
to the general or provincial superior with
his respective council.
(26) The master had to possess a
solid spiritual doctrine, and be well informed through the
study of works on asceticism, morality and spiritual di
rection.
But above all he had to shine by an exemplary
life "to teach more by example than by words." He needed
great self control so as "to show a peaceful countenance
so that they (the novices) may be more trustful in dis
closing their hearts and be more encouraged to walk in
the way of holy perfection." Paul explained this quality
to Fr. Peter:
"Treat the novices with a ll gentleness and
charity, striving to have a peaceful, meek and gentle
heart so as to be of great profit to these little lambs.
This must be done with the heart of a father and of a
tender mother; thus they w ill be kept fervent, courageous
and in holy contentment." Correction was prudently given
but always with great charity and good grace.
" I f they
make a mistake, let him correct them with mildness and
prudence.
Should they deserve some penance, let him im
pose it with discretion, for gentleness helps them to
amend and an opportune penance helps them to overcome
their fa u lt." The master took every care to console the
novices, discover their troubles and help them to discuss
these with him and overcome them.
Paul was aware that
at the beginning young men may feel homesick, dry and
bored, so "the master w ill console them with great char
ity when they are dejected and tempted." The master was
to preserve peacefulness through attentive and serene v i 
gilance over a ll his novices, without ever losing sight
even of their physical needs, such as food and necessary
sleep.
To accomplish this the master placed all his trust
in God, beseeching him continually for the necessary en
lightenment, and at the same time seeking help in study
and the advice of experts. (27)
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2. Formative goals of the novitiate
The purpose of formation was clear:
"The novitiate
is instituted to form new men," that is , "to form a man
who is totally God-centered, totally apostolic, a man of
prayer, detached from the world, from things, and from
himself so that he may in a ll truth be called a disciple
of Jesus Christ, and may become fit to beget many
children for H ea v e n ...." (28)
Summarizing the chapter of the rule, Paul thus ex
plains to Fr. Fulgentius the formative goals and their
gradual acquisition, beginning with the solid foundation
of humility and the purification of the motives for acting,
to the obtaining of mystical union through the divine na
tiv ity in Jesus by first being immersed in his death: "Let
us work that they may acquire a solid inner virtue, deep
humility, sim plicity, purity
of
intention, clearness
of
conscience, a well ordered interior life and truly deep
recollection. Later, i f anyone should feel called to great
er penance, he may be granted it after a proper examin
ation and tria l. Oh! how much I desire that our men be
come accustomed to being men of interior life , constant in
enduring interior struggles, trials and sufferings which
are so necessary for the purification of the spirit, in or
der that at every moment that spiritual n ativity in Christ
Jesus be renewed in most pure faith and holy love.
But
the secret is to know how to bear these ordeals in silence
and hope." (29)
The novices were to be given objective information
about the Congregation and the new contribution it in
tended to make in the Church by its sp iritu ality.
They
were also to be told about the difficulties it encountered
and the progress it was making. (30) This knowledge
would aid them in greater penetration into the spirit of
the Congregation, and in assuming an inner attitude
which manifested even outwardly the continuous control of
themselves and their senses, particularly their eyes and
their imaginations, so as to acquire that internal peace
and freedom from images which is so necessary for ob
taining the g ift of intimate union with God in prayer.
The custody of the eyes, that is, keeping them ordinarily
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fixed on the earth,
with only passing glances at people,
and never fixing their gaze on faces, formed an impor
tant part of what was then called "modesty." (31)

They were trained to acquire a deep, sincere and
felt humility in order to experience the obedience and
humility of Jesus. (32) Humble and peaceful in spirit, the
novices were urged to purify their motives in acting,
doing everything as one who is in the presence of God
and to please God. As Fr. Fulgentius put it: to act "for
the love of God, to please God,
because God so w ills it,
doing everything as from God, in God, for God, to God,
with God, and with the rare and beautiful virtue of a
true and sincere purity of intention, gilding everything
with the merits of the most Holy Passion of Jesus Christ,
even the most insignificant acts and accompanying them
with
holy
affections
and
appropriate
loving
short
pra yers." (33)
To maintain recollection and to favor that inner
unity of life centered on the presence of Jesus, Fr. Marcoaurelius compiled a series of phrases or short prayers
with words taken from Scripture as an aid to livin g their
varied daily experiences in the sentiments of Christ.
He
also had the novices commit to memory the so-called
"Monk's Alphabet" of Thomas a Kempis, as an aid to re
callin g and assimilating during the day some very im
portant ascetic admonitions. Likewise, following the prac
tice of other institutes, he introduced the custom of re
callin g during recreation the Presence of God.
All in
stantly kept silence, while reflecting on and adoring the
divine presence; then whoever was in charge said, "Jesus
and Mary be praised," to which a ll answered "For ever
and e v e r." This usage was kept up in the Congregation
until about the middle of our century.
However, another
custom introduced by the same Fr.
Marcoaurelius did not
survive.
It was to avoid anyone indulging in murmuring
during recreation.
I f a novice heard some uncharitable
word,
he would say aloud "Charity towards the neigh
b or," and a ll would change the subject. (34)
The novices were given daily instructions on the
value of the sacraments of the eucharist and of reconcili-
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ation and their fruitful reception, on the virtues proper
to Passionist religious life, on the contents of the rule
and the motives for observing it with fervent fidelity as
the sure path "for reaching the summit of perfection."
(35) The instructions were studied more thoroughly and
developed in the moral reflections which the novices made
on scriptural texts they had committed to memory, or in
their private spiritual reading which lasted an hour, or
in that done in common
in choiror at table. The person
al spiritual conference with the master, at least weekly,
gave the individual novice the chance to apply what he
had heard to his own personal situation. The examination
of conscience, twice a day, aided him in concretely ap
plying to his personal life all he had learned theo
retically.

Particular attention was given to training in mental
prayer.
Its importance for Passionist religious life was
explained; the method was taught ora lly, but it was also
taken down in w riting. At the beginning of the course the
master himself would meditate in an audible voice so as
to help the novices become fam iliar with the method, that
they might not give way to a simple exercise of reasoning
but learn to give suitable space to the affections which
move the w ill,
and to the deep personal sentiments that
tend to give a steadier psychological and spiritual ad, herence to God, which is then demonstrated in the faith
ful practice of the resolutions.
Particular attention was
reserved for the life of Jesus, especially his Passion and
death, not only out of fid elity to the charism, but also
because of a deep conviction that the humanity of Jesus
is the only way of entering into the contemplation of
God's infinite love.
The Passionist method of prayer did not d iffer much
from that in general use at that time. Greater stress was
given to the loving dialogue with Jesus as a means more
conducive to full personal union with God and to making
firmer decisions in one's own life .
Furthermore, it seems
that this method of loving dialogue was found to be bet
ter suited for allowing oneself to be permeated by the
workings of the Holy Spirit and being introduced into the
prayer of mystical union.
The need for feeling oneself a
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contemporary to the events, or present to and permeated
by the truths meditated was greatly emphasized.
As a
help to this attitude of faith and openness to dialogue,
some traditional questions were proposed:
1.
2.
3.
4.

Who suffers? Who acts? Who is it that gives us the
example? etc.
What is he doing? What is he suffering? What example
does he give us? etc.
Why is he doing so? Why is he suffering? etc.
How does he suffer?
In what spirit is he suffering?
etc.

The novice was advised to stop wherever he felt at
ease, more moved, wherever he felt greater inward atten
tion, without worrying about exhausting all the series of
questions. He was also warned to be patient when he felt
d r y , bored or distracted.
He was forearmed to maintain
peace and trust in God
and be certain that the Holy
Spirit would enkindle him with his love. He was exhorted
to end prayer by making some very definite resolution on
a necessary virtue, and to conclude by beseeching God
for the needs of the Church, of a ll people, for the con
version of sinners and the perseverance of the just. (36)
This discursive-affective method was indicated as a
means of initiating p ra yer, with the assurance that if
faith fu lly practiced, God sooner or later would give him
the g ift of prayer, that
i s , the state of contemplation
which is no longer discursive, but almost intuitive, along
with inner enlightenment on the mystery of God,
of his
love, of conformity to the w ill of God, and of acting with
the mind of Jesus.
Paul was convinced that if novices
committed themselves faithfu lly to sincere humility, to
prompt and joyous obedience, to control of their emotiv
ity, they would, by God's mercy, attain to the "g ift of
holy prayer and union with God," that is, to infused
prayer.
Rather, he trusted that towards the end of the
novitiate, the novices would normally be in a condition to
be instructed in the doctrine of the "mystical death,"
which meant for the founder "a most high perfection and
holiness." Paul wished the masters of novices to live a l
ways in such a way as to be able to receive all God
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wished to grant them, that is, an always greater g ift of
prayer, recollection, of interior solitude, so that reposing
in God they might have that "true science of the saints
to communicate to the novices and make them saints."
This desire was a rea lity in those masters Paul appointed
for the formation of the young men sent by God to the
Congregation. (37)
3. A novice' s day; bodily health and mental balance
The novice's day was intense and it demanded a ll
his energies to liv e it with the required dispositions to
attain the predetermined goals.
The daily schedule we
give below shows there were no spare moments.
Even the
recreation periods demanded a measure of control in the
external bearing to be maintained, in the tone of voice
used, in the companion with whom one had to speak and
who might be of little support.
This system could have
easily led a young man to the verge of a nervous break
down, or fixation as it was then called, i f the serene
attitude of the master had been lacking, or the good w ill
of all to remain in good spirits.
In addition to the acts
that demanded constant attention, each novice had to ac
cuse himself of his external faults in the refectory twice
a week, and would then receive the master's warning or
reproof, more or less mild, and a penance to fu lfill.
Other acts of humility were:
prostrating outside the re
fectory to be walked over by those passing, and kneeling
down to beg prayers, which was reminiscent of ancient
penitential practices of public sinners begging prayers
outside the church door.
In the early days of the Con
gregation the young men had much to suffer from the in
tense cold, lack of sufficient blankets, drafty closed pre
mises, and meager food which was taken only twice a
day.
The effort exacted by prayer,
by self-control, by
concentrating wholly on God was lik ely to lead the young
men to scruples, boredom and psychological stress.
Paul
was quite aware of this and worried.
This impelled him
to caution the masters to be always peaceful, serene and
affable, particularly when they had to correct or deal
with those who were bored, tempted or worried. (3)
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THE NOVICES' DAY IN THE FOUNDER'S TIME

Our time
0

-

2:00

2:00- 5:00
5.00- 7:00
7:00- 8:00
8:00- 8:30
8:30- 9:00
9:00- 9:30
9:30-10:00
10:00-10:40
10:40-11:10
1 1 : 10 - 12:10

12:10-13:10
13:10-13:40
13:40-14:10
14:10-15:00
15:00-15:30
15:30-16:10
16:10-17:20
17:20-17:50
17:50-18:30
18:30-19:00
19:00-24:00

Observance

1700's time

Matins & Lauds +
1 hour mental prayer
Repose after nocturnal prayer
Prime, tierce, mental prayer, Mass
Chapter on prayer ;
warm up ; order rooms
Study
Class
Examination of conscience;
spiritual reading
Manual offices
Last Mass ; sext and none
Lunch
Recreation
Siesta or time in one's room
Vespers, spiritual reading,
adoration of Blessed Sacrament
Rosary procession by novices
Study
Spiritual reading,
examination of conscience
Walk in common, novices and master
Compline - mental prayer
Dinner
Recreation
Rosary and blessing by superior
Strict silence - night repose

7:00- 9:00
9:00-12:00
12:00-14:00
14:00-15:00
15:00-15:30
15:30-16:00
16:00-16:30
16:30-17:00
17:00-17:40
17:40-18:10
18:10-19:10
19:10-20:10
20:10-20:40
20:40-21:10
2 1 :10 - 22 :0 0

22:00-22:30
22:30-23:10
23:10-24:20
24:20-24:50
24:50- 1:30
1:30- 2:00
2:00- 7:00

On communion days the chapter on prayer was omit
ted in order to give time for thanksgiving.
On Sunday
and feast day afternoons after vespers until compline, a
walk was taken in common.
In summer there was a
change in the time of prayer, an extra half hour was
given for siesta, and there were slight variations as to
recreations after meals.
A counterbalancing factor in all this lay in the va 
riety of activities:
the passing from prayer to study, to
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manual labor, to social encounters with their brother re
ligious.
The evening walks for the professed religious
were solitary and silent, but for the novices the half
hour walk was spent in dialogue with each one's desig
nated companion.
On feast day afternoons there was a
break from the usual routine allowing for a two or more
hours' walk.
This open air exercise with the contempla
tion of nature had a calming influence on the nerves and
on the whole system.
A psychological balance and a normal growth in
human-christian maturity could only be achieved if there
were an authentic atmosphere of faith and true fervor in
all members of the community. And yet, in spite of gene
ral objective difficu lties and particular worries, all do
cuments testify that, in general, both individuals and
communities lived in a climate of serenity and peace
which was greatly satisfying.
The founder was particularly vig ila n t that neither
novices nor professed religious should give way to anxie
ties or scruples.
To Fr. Peter, then master, he recom
mended:
"Above all be most watchful on these three or
four points:
1. Let them (the novices) never entertain
fixed ideas but fu lfill a ll their duties with a tranquil
mind.
2. Let them never open the door to scruples or
sadness, but let them at once manifest to you a ll those
interior troubles from which novices usually suffer, espe
c ia lly at the beginning. 3. Let them not force their minds
to remain fixed on the presence of God, but from time to
time they can recite some ejaculations.. .without haste and
in all gentleness ....O therw ise these (efforts) would ruin
the young men and make them useless for anything." (40)
Two other things worried Paul regarding novices:
food
and sleep.
He wrote to Fr. Fulgentius:
"Take a ll care
that the novices first of all remain fervent and relaxed,
but also that they take the necessary food and (this is
very important) that they sleep well;
that after night
matins they take the three hours' repose until prime."
(41)
The novices were expected to be very sincere and
open with the master, disclosing to him "a ll their temp
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tations,
afflictions, depressions and a rid itie s." This was
a sure sign of their w ill to persevere. Paul assured them
that " if they are faithful in disclosing themselves to
their director, that great God who resists the proud and
gives his grace to the humble w ill grant them great
graces, they w ill enjoy a heavenly peace, they w ill be
enriched with an inestimable treasure of virtues and w ill
arrive at a true holy perfection, which may God in his
infinite mercy grant to us a l l . " (42)
4. Discernment for admission to profession
Every three months the novitiate community chapter
was called upon to give its opinion of each novice' s con
duct , and to decide whether he deserved to continue or
should be dismissed. The chapter suggested some points to
the master that should be brought to the attention of the
novice for his improvement.
As the end of the year of
tria l approached, the chapter met again to decide on the
admission to profession. A real progress in prayer and
an improvement in his behavior was expected, although a
particular defect could be tolerated provided it was not
stubbornness, and that the novice showed by his deeds "a
firm resolve to serve God in the best possible manner."
Another requisite was that the novice be of sound
health, sufficient to keep the observance and fu lfill the
apostolate proper to the Congregation. Those who suffered
from slight ailments, such as headaches, could be admit
ted,
since these did not impede the common life , but
could be "occasions for growing in the perfection of God's
lo v e ." Canonical admission required two-thirds of the
votes of the local chapter.
(43) Having been notified of
his admission, the novice made a retreat as an immediate
preparation for his profession, which was then perpetual.
Then, in the presence of the religious community,
which was presided over by the major superior or his
delegate, the novice listened to the Passion narrative ac
cording to St. John while prostrate on the ground and
covered by a pall symbolic of his death to " the world.
When the death of Jesus was announced, he rose and go

-

229

-

ing before the superior manifested his w ill of sharing in
Christ' s death so as "to arise with Jesus triumphant in
heaven." (44) "The admirable sign of salvation with the
most sweet name of Jesus and the title of the most holy
Passion" on it was then given the newly professed to re
mind him of the rea lity of his union with Jesus crucified
and to herald "the infinite love of Jesus Christ as mani
fested especially in his most holy Passion and Death."
(45)
The newly professed then received a cross on his
shoulders and a crown of thorns on his head, and pro
ceeded processionally with his fellow religious to sign ify
his w ill to tread the path of life together with Jesus,
bearing in his flesh the marks of the Passion.
He felt
encouraged, however, thinking of "the precious joys of
the Heart of Jesus" of which he had an experimental proof
in "the cheerful countenance" of his professed brothers
who gave him the sign of "holy peace while encouraging
him to bear his cross with the meek Jesus." (46)
5. Change of the family name
The novice assumed a- devotional surname at vestition to express the entry into a new family founded not
on ties of heredity, but on faith in Jesus who had called
each one of its members from diverse environments to con
stitute a new and unique communion of life with him and
with one another.
In the founder's lifetime the baptismal
name was kept, since it already expressed the rebirth in
Christ; only a new surname of faith was assumed to indi
cate that the baptismal rebirth was being taken to its
ultimate consequences in order to be a new creature in
Christ in a new family founded "on the kinship of the
saints." (47) The devotional surname, freely, chosen, also
expressed the devotion of the individual religious or re
minded him of some significant fact in his life of faith.
Consistent with the founder's teaching that the humanity
of the Incarnate Word is the highway leading to the con
templation of the uncreated love of the Blessed Trinity,
no fewer than seventy-nine religious, of whom twenty-six
were lay brothers, chose as a devotional surname some
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aspect of Christ's human experience.
On the other hand,
sixty-two religious, of whom twenty-four were lay bro
thers, placed their trust in the Blessed Virgin Mary as a
guide to greater conformity with Christ.
The mystery of
the Blessed Trinity, or the divine person of the Holy
Spirit, was the object of the particul ar devotion of fifteen
F in a lly ,
religious, of whom four were lay brothers.
thirty-four
lay
broninety-seven religious,
among them
patronage
of
one
of
thers, placed themselves under the
forty-four saints.
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DEVOTIONAL SURNAMES OF THE RELIGIOUS PROFESSED DURING THE
LIFETIME OF THE FOUNDER (48)
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the Incarnate Word
the Incarnate Wisdom
the Incarnation
the Holy Redeemer
Jesus
the Name of Jesus
Jesus and Mary
Jesus, Mary and Joseph
the Blessed Sacrament
Jesus Suffering
Jesus Agonizing
the Agony of Jesus
Jesus Scourged
the Scourging
the Crown of Thorns
the Wounds of Jesus
the Side of Jesus
the Heart of Jesus
the Hearts of Jesus and Mary
the Crucified
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Calvary
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the Circumcision
the Cross
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Holy Mary
the Name of Mary
the Mother of God
the Heart of Mary
the Conception
the Purification
the Presentation
the Holy Annunciation
the Visitation
the of the Assumption
the Sorrowful Heart of Mary
the Sorrowful Virgin
the Sorrowful Mother
the Seven Dolors of Mary
the Compassion
our Lady of Mt. Carmel
our Lady of the Oak
the Virgin Mary
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Paradise
St. Joseph
St. John the Baptist
St. Peter
St. Paul
st! Andrew
St. John
St. Thomas
St. Stephen
St. Lawrence

2

4
3

4
1
1

2
2
3
1
4
1
1

Holy Family
Seraphim
Guardian Angel
Michael the Archangel
Raphael
Gabriel the Archangel
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Augustine
Ignatius
Joachim
Anne
Mary Magdalen
Margaret of Cortona
M. Magdalen de Pazzi
Theresa
Gertrude
Defendente
Lucy
Catherine of Siena
Corona, Martyr
Blaise
Aloysius
Philip Neri
Anthony
Dominio
Charles
Stanislaus Kostka
Theobald
Vincent Ferrer
Anthony of Padua
Francis Xavier
Nicholas of Tolentino
Eutizio
Tholomeus
Francis de Sales
Hilary
Innocenzo
Hyacinth
Athanasius
Secondo, Martyr
Nicholas
Martin
thè Saints

3
1
1

3
1
1
1
1
1
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5
1
5
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3
1
1
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1
1
1
6
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1
1
1
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1
1
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C. SPIRITUAL FORMATION OF CLERICAL STUDENTS
Among Passionists, as in other post-Tridentine con
gregations, the period of clerical studies was considered
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a continuation of the novitiate, so no further year or
years of probation were provided for.
The daily program
- sharing the eucharist, chanting the litu rgy of the
hours, mental prayer, study - was rea lly fu ll, except for
the periods of some relie f, namely, the solitary walk in
the open air and doing house chores, which were passed
in silence, and recreation time.
The director was the
spiritual guide with all the duties and rights of a master
of novices. Both director and students were, as religious,
subject to the rector of the community in the general
running of the house.
In November, 1747, F r . Marcoaurelius
became the
first director of students and inaugurated that atmosphere
of fervor which he had created during the novitiate while
master of the same young men. So great was their fervor
that, notwithstanding the cold of the ill-sheltered retreat
of St. Angelo at Vetralla, "they a ll went barefoot for a
number of years and he (Marcoaurelius) was always the
first in observance and m ortification." (49) The students
kept up the penitential practices they learned in the no
v itia te. At least twice a month they had a spiritual con
ference with their director, and took part in the usual
novenas of the community in preparation for the principal
feasts.
The director trained his students particularly in
the virtues of obedience and humility, demanding punctu
a lity in all acts of common observance, exactitude in all
duties assigned as a service to the community, and per
formance in a spirit of fraternal love. He also helped
them to acquire an ever deeper conviction of the need of
doing everything for the love of God and of liv in g in
loving union with him during the day. The students were
also encouraged toward this goal in their
conversations
with the founder and his brother Fr. John Baptist, and
by the 1755 regulations, which were meant as an aid to
liv in g the ideal proposed by the rule:
"Let everyone, as
far as possible, seek to maintain in all their occupations
a gentle, loving attention to the presence of God.
Oh!
what an angelic exercise this is. It is a way of being in
constant prayer and of scenting a ll our acts with the
sweet balm of Divine Love." (50)
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With this formation and the concrete practices of
community life in mind, it is easy to understand why the
founder and his co-workers saw no problem in reducing
for the students the time dedicated to mental prayer in
order to allow more time for the study of the sacred sci
ences . From 1728 to 1746 the students dedicated three and
a half hours daily to mental prayer.
From 1746 to 1753
the students in "formal study" had two and a half hours'
prayer in winter and two hours in summer. From 1753 to
1769, they had one hour and a half a day, and from 1769
to 1775 only about one hour.
The reduction was due to
measures taken during this period concerning students in
"formal study." Besides the times assigned to mental
prayer, the students took part in the daily Mass, and on
days when they received communion an extra half hour
was given to thanksgiving.
These young men also took
part in the litu rgy of the hours, except during the 1769—
1775 period when they were dispensed from the night of
fice. The dispensations regarding mental prayer held only
on class days.
Solitude, silence, spiritual reading at meals, soli
tary walk, peaceful dialogue on spiritual matters during
recreation, more intense dedication to prayer and review
of life on feast days - a ll created an environment fa vor
able to deep union with God, and in Him with all those
to whom they must proclaim the salvation wrought by
Christ.
To this the superior added his encouraging word
twice a week, in the prescribed examen and in the Fri
day chapter, "two acts strongly but gently suitable for
profit and spiritual progress." (51) In order that sp iri
tual vigor might not be diminished by study, from 1747 to
1769 the students made retreats at the end of their holi
days, during the Christmas novena and Holy Week. (52)
By these means and principles, which their formators wisely applied, the young men came to know the
values of the Passionist life which they frequently wit
nessed being lived to an heroic degree by their directors
and by religious who were no longer students.
Such tes
timony could not be ignored and the students very natur
a lly followed the example given.
Many times in his let
ters Paul thanked God for that fervor. (53) It is true
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that during the founder's lifetim e,
of 280 professed r e li
gious , fifty -eig h t either left or were dismissed.
Among
these were twenty-seven priests, fifteen
students and
sixteen lay brothers. (54) Many lacked the steadfastness
to continue in that high standard of life which demanded
almost continual heroism. Others were lost due to the l i 
mitations of their fellow religious, as we shall see in the
chapter on the Passionist community. On the whole, how
ever, the work of spiritual formation was effective and
molded individuals who were profoundly united to God,
models of authentic virtue, zealous in helping others and
competent in guiding them in the knowledge of God' s love
as revealed in the passion and resurrection of Jesus.
They were credible witnesses to the joy of sharing in the
mystery of the life of Christ,
and initiators of a true
school of sp iritu ality.

D. INTELLECTUAL FORMATION
1. Its organization and norms
Up to 1746 the rule provided for about three hours
dedicated daily to the study of the sacred sciences. (55)
Until 1744, the only one who had studied for the priest
hood in the Congregation was Anthony Danei, who had
been helped by his brother priests, and was ordained in
1734.
It was in 1744 that we had the first students, but
divided out of necessity between the two retreats of St.
Angelo at Vetralla and St. Eutizio.
Meanwhile the noviti
ate was fille d ,
and some organization responding to the
needs of the Congregation was im perative.
Two men of
solid theological, pastoral and oratorical education had
already entered:
Fr. Marcoaurelius Pastorelli (professed
March 1, 1744) and F r. Thomas Struzzieri (professed April
16, 1745). Fr. Marcoaurelius had the added experience of
having taught philosophy and theology in his former con
gregation for several years.
It is very probable that
Paul availed himself of these religious when drawing up
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the norms for the intellectual formation inserted in the
text of the rule approved in 1746.
The pontifical decree Etsi decretis, of March 16,
1675, forbade the teaching of the humanities in monaster
ies or religious orders to candidates in preparation for
the novitiate. (56) These studies
normally had to be
completed before entering a religious novitiate.
The Pas
sionisi Congregation, adhering to this usage, organized
only the study of philosophy and theology in its various
branches.
The candidates should have finished their
grammar and rhetoric courses.
In other words, they
should have studied their mother tongue, the Latin lan
guage,
mathematics and the elements of c iv il history.
(57) The institutional course in preparation for the
priesthood in the Congregation was contemplated as a six
year course.
It started with two years of philosophy,
followed by three years of dogmatic and moral theology,
while the sixth year was totally devoted to the study of
Sacred Scripture and the Fathers of the Church.
During
the last year some time was allowed for practical aposto
lic experiences. Everything was geared to the formation
of excellent catechists, preachers of popular missions,
retreat directors for clergy and religious, and expert
confessors and spiritual directors.
The 174-6 program of studies began with an act of
hope in God, author of the new Congregation:
"should it
please God ' s infinite goodness to spread, as we trust,
this holy work---- " At that moment this hope was a real
ity in the foundations of St. Angelo at Vetralla and St.
Eutizio, while other requests for foundations were ar
rivin g from other bishops. Then followed the norms which,
compared to the 1741 text, were new:
"In every province, a house shall be set apart for
study, where the young men shall apply themselves to
philosophy and theology, that they may become better
prepared for the care of souls in the Lord's vineyard,
according to our state. The study shall be of six years.
"The first two years shall be spent in the study of
philosophy, putting aside less important questions and
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keeping far from novelties.
Concentration shall be
more essential matters in preparation for a more
study of theology, especially dogmatic and moral,
cessary to men of our profession.
The theological
shall last three years.

on the
serious
so ne
course

"The sixth year shall then be given to the study of
Sacred Scripture and the Fathers, and to some individual
ministry.
At the end of this year there shall be a gene
ra l examination of all the studies, so that the cap ab ili
ties of the subjects may be known and those suitable be
approved for the apostolic ministry of holy missions.
"Besides this general examination, there shall be
another general exmaination by two examiners in the pre
sence of the rector of the house at the end of each scho
lastic year on the studies covered that year.
After the
exams, the diligent and capable (with the consent of the
major superior) w ill continue studies and the negligent
and unfit, should there be any, w ill be sent aw ay." (58)
Such norms placed the Congregation on a level with
the best systems of that time in this field .
The selection
of students by examinations was admitted as a common
practice, as a proof of their natural talents and good
w ill.
From the text of the rule it would appear that this
selection was made annually.
Those who were not fit to
keep up with the courses in the house of study were sent
to other retreats and dedicated to the study of moral
theology and Sacred Scripture to fit them to be good con
fessors and catechists,
to teach meditation and preach
homilies.
In these houses there was no study of philoso
phy, and dogma was reduced to the text of the Catechism
of the Council of Trent for the use of parish p riests.
In the "Chronicle" of 1768 Paul says:
"Since it is
the obligation of the Discalced Clerics of the Passion to
apply themselves to sacred preaching and to the direction
of souls, it is necessary to train the young men and pre
pare them competently for such an exalted ministry.
For
this training some retreats are designated for formal stu
dies, one for philosophy and another for scholastic theo
logy, both dogmatic and moral. Every year the young men
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who are more capable and more open-minded are selected
to be sent to the houses of study.
In a ll other retreats
there is the study of moral theology, Sacred Scripture,
the Fathers and other suitable studies, the composition of
sermons and catechism, etc." (59)
The legislation contemplated two student groups cho
sen in view of their intellectual endowments and formed
by distinct courses. The moretalented were sent to formal
study or the study retreat; the less talented to some of
the other retreats.
A general examination equivalent to
one for the doctorate ended the first group's course.
It
was held before a board of three examiners who were
chosen by the major superior with his council and pre
sided over by the same superior or his delegate.
The
board's verdict, confirmed by the major superior, was the
o fficia l qualification for the preaching of popular mis
sions. (60) The general chapter of 1753 made the selection
stricter. After the normal six year course it projected an
other specific course of sacred eloquence in every pro
vince in the future, so that "when the Congregation is in
better condition, after the theological course has ended,
the young men chosen as more fit and capable, under a
good master, w ill attend to preparing themselves for holy
missions." The 1758 general chapter prescribed that at
the end of this specific preparation a further examination
be held before two examiners appointed by the major su
perior.
The examiners had to review the sermons, the
catechetical instructions and other writings, and could
even demand of each candidate the preaching of a sermon
in order to judge his talents better.
Only after this ex
amination, i f approved, would the major superior issue
an o fficia l document qualifying the religious for the
preaching of popular missions. (61)
The general chapters gave the "formal study" stu
dents various exemptions in the 1769 rule,
in order to
provide more time and better conditions for serious and
profound study. These exemptions gave a specific charac
ter to the formal study houses. They had their own sche
dule which was substantially similar to that of other re
treats, but reduced in some common acts of piety so as to
give more time to study.

-

239

-

Between 174-6. and 1753 these "study retreats" allowed
for four and a half hours of study, since students and
professors (or "lectors," as they were then called) were
dispensed from participating in the Mass celebrated before
lunch.
From 1753 to 1769 students had instead six and a
half hours for study and cla ss, and as in these study
retreats matins was recited and not chanted, assistance
was not demanded at Mass before lunch or at the litu rg i
cal hours of sext and none, spiritual reading was done
only once a day, and only a half hour meditation was
required at night, morning and evening.
In 1769 there
was a further increase in study time, since rising for
matins and the night meditation were dispensed.
This
special schedule held only on class days, while on other
days,
feast days and holidays, both students and "lec
tors" followed the fu ll observance as
in the other re
treats. On the days the students were allowed communion,
three times a week and on non-continuous feast days,
they had an extra half hour of thanksgiving. For reasons
of health other precautions were also taken.
Students in
formal study were permitted a light morning collation and
on Fridays they could add a plate of herbs to the fast
day meal. (62)
These norms show the efforts made from 1746 to 1769
to improve the structures of intellectual formation, a l
though practical difficu lties often hindered the applica
tion of what was being gradually discussed and foreseen
on the leg isla tive level.
Then, suddenly, this legisla tive
growth ceased in 1775.
In this general chapter the prin
ciple of selection of students was removed and formal
study retreats with their own observance were abolished.
Indeed before 1775 "formal study" meant a house, one for
every province, chosen by the major superior, endowed
with a proper horarium and other prerogatives apt to fa 
vor a pastoral and intellectual formation which was
adapted to the apostolic ends of the Congregation. .Where
as, from 1775 onwards the term "formal study" indicated
a student group following a regular course of studies in
any retrea t.
On the other hand, a student w h o ,'fo r a
reason approved by the competent superior, was formed
outside the student group, was said to be out of "formal
study." (63) The dispensation from rising for matins was

-

240

-

withdrawn from the students, but left for lectors.
What
remained was the reduction of mental prayer time on
class days: half an hour at night, in the morning and in
the afternoon, and on the days of eucharistic communion
the half hour thanksgiving remained. (64)
What were the reasons in 1775 for putting the stu
dents back in the situation they were in before 174-6,
leaving scarcely half an hour more for study than during
1746-1753?
Documentation is lacking for answering this
question. Perhaps it was feared that the formal study in
stitution with its "special observance" might create within
the community a class mentality, bringing back in a d if
ferent manner the difficulties lamented by other institutes
on* account of the privileges and attitudes of those with
academic degrees, of which we spoke in the first chapter.
Perhaps there was also some fear that the professed form
ed in these retreats would not be able in time to conform
totally to
the observance in the other retreats, or that
the priests would apply for similar privileges as they
had to prepare sermons, etc.
(65) The facts show, how
ever, that
unanimity was lacking as to the solving of a
real problem concerning the formation of young men who
must acquire the necessary knowledge for the demanding
task of missionary ministry. Such difficu lties, in varying
degrees, have been handed on in the course of the Con
gregation 's history.
2. Doctrinal trend and the scholastic method
From the beginning of formal study the trend was to
follow the doctrine of St. Thomas Aquinas. F r. Marcoaureliu s, the first professor, proclaimed this with convic
tion . One of his first disciples recalls: "Both in philoso
phy and theology he wished to be a faithful disciple of
St. Thomas and strove to keep Passionist schools in viola
bly to the sound teaching of the Angelic Doctor, a bitter
enemy of novelties and lax doctrines especially regarding
m orality." (66) The 1753 chapter confirmed this choice,
which later passed into the text of the 1769 rule.
(67)
What guided the doctrinal choice and the dogmatic-moral
trend was the pastoral scope proper to a Congregation
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working among* the poor and givin g careful attention to
the teaching of catechism and meditation.
The religious
needed to have the certainty of dogma and a moral
grounding to be able to help people become aware of
God's love, mercy and justice in contemplating Jesus cru
cified.
From this derived a serious attitude that was far
from both la x ity and rigorism, a seriousness that made
people aware of the malice of sin, but at the same time
encouraged trust in God and moved people to conversion
and to perseverance for love of him who had given his
life for each individual person. It is from this viewpoint
that we must contemplate the founder's concern that the
Passionists be well grounded in the doctrinal integrity
proper to the Church, and that they keep apart from the
discussions then so much in vogue regarding grace and
predestination.
He wished that students and professors
alike would avoid useless questions which only provoked
anguish of spirit, and impeded union with God and peace
of mind.
That is why, whenever possible, he went among
the students and questioned them on those topics, ex
horting them to hold firm ly to the formulae of the Creed,
whether it be that of St. Athanasius which he frequently
quoted or that used in the litu rgy. (68)
Class and study methods were those in use in other
institutes. The lector or professor dictated, explained and
commented on the lesson. The students, for want of print
ed texts because of the poverty of the Congregation, took
down the lessons in w ritin g , which also helped in me
morizing them. They sought explanations of what they had
not correctly understood and answered the professor's
questions.
The 1746 rule describes the method thus:
"There shall be one and a half hours for study every
morning after tierce.
When the days are longer, two
hours, not counting the time the lector dictates, explains
and teaches." (69) Besides the classes there were study
sessions, called c i r c o l i or conc lus ioni , (70) which always
took place in the afternoon.
In these the student in
charge summarized the questions proposed in class and
answered the objections made by the president or his
fellow students. Occasionally during the year public dis
cussions or dissertations were held to encourage students
in public speaking, and the religious community also took
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part in these.
I f the founder was at home he willinglyassisted, and he insisted that they have a good grasp of
dogma to be able to expound and defend it. (71)
In formal study retreats the scholastic year usually
began in September and ended at the beginning of Au
gust.
In other retreats the scholastic term depended
sometimes on the a v a ila b ility of students or lectors, and
sometimes it had to await the profession of novices. (72)
Even though students could not count on printed
texts, the house lib ra ry from the very beginning was well
provided with works on dogmatic, moral, spiritual and
mystical theology and on Sacred Scripture.
(73) The the
ological doctrine imparted to the students can be followed
closely through those books, through a manuscript a ttri
buted to Fr. Marcoaurelius entitled Investibulum Theolo
giz e, or through Strambi's notes. Strambi's only complete
text is his notes corresponding to the lessons of the sixth
year, which was dedicated to Sacred Scripture and the
Fathers and to pastoral and oratorical preparation for
the apostolic ministry of preaching.
(74) These two r e li
gious left a deep imprint on the doctrinal trend and the
methodology of study in the Congregation. In both can be
detected a deep knowledge of St. Thomas and his com
mentators , but always with continual references to Sacred
Scripture, which truly appears as the foundation of their
thought and the motivation of their actions, and which
they strove to in still in their students.
In Strambi,
moreover, one can glimpse a special preference for St.
Paul
tire
Apostle, St. John
Chrysostom, St. Basil, and
among the more modern authors, for St. Francis de Sales,
Melchior Cano, Bossuet and various others he frequently
quotes. (75) In the intellectual and spiritual formation
great care was taken to give a high and well founded
idea of the Church as a mystical body intimately united
by the Holy Spirit to the only head, Christ the Lord, and
in the communion of the same faith and the same sacra
ments, under the guidance of the vicar of Christ and of
the lawful bishops.
It is a mystical body that embraces
a ll believers from the beginning of the world to Christ's
last coming.
Membership in the body and soul of the
Church was stressed; thus those who belong in good faith
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to the soul of the Church are more numerous than those
who vis ib ly belong to it.
The Church was presented as
"Holy Mother Church" to whom reverence, love, and dedi
cation are due, as also necessity of working for it so
that it may transmit to everyone the salvation wrought by
Christ. The Catholic faith was to be defended even at the
risk of one's own life , and, even at the cost of seeing
persons or nations separating from it, no compromise was
possible on the integrity of faith because faith is the re
velation of the truth made by God himself. (76)
3- Practical realization of the intellectual formation
In theory the Congregation's intellectual formation
of clerics was on a level with that of similar institutes
and the best seminaries of the time.
However, the good
organizational norms, conceived and desired even in the
difficu lt moments of the in itia l growth of the Congrega
tion, did not achieve their fu ll historical realization. On
March 1, 1744, six clerics were professed and immediately
dispersed: two to St. Angelo at Vetralla under the direc
tion of Fr. John Baptist Danei, three to the new commun
ity of St. Eutizio under Fr. Marcoaurelius Pastorelli,
while one remained in the Presentation retreat.
The man
ifold difficu lties of the new foundations, deprived of even
the most necessary things, forcibly limited the study of
these w illin g young men.
At St. Angelo "the hermitage
was in the most deplorable condition.. .the only conveni
ences were a few cells, and these poorly sheltered and
drafty, so much so that the poor religious were con
strained to sleep more than one to a c e ll...a n d what is
worse, ill provided with provisions." The two clerics
helped the superior and the other religious in carrying
timber and other materials urgently needed for the new
building. (77)
In need of priests for the foundations south of
Rome, Paul had two of the more advanced clerics ordained
in 1745, and others in 1747, though they had not complet
ed their normal course of studies.
Meanwhile, between
February 13 and June 21, 1747, ten novices, of whom one
was a priest, were professed.
The nine clerics, with
-
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three students not yet ordained, were brought together in
St. Angelo to constitute the "formal study" group accord
ing to the 17-46 rule.
The founder entrusted the teaching
to F r . Marcoaurelius so as to leave F r . Struzzieri free
for missions, through which he not only saved souls but
gained prestige and esteem for the Congregation. Fr. Fulgentius, who had been on a rest cure in St. Eutizio, was
sent back to Monte Argentario as master of novices.
Paul
knew he was demanding a great sacrifice of him so he
told him:
"Do not be upset over the decision in your re
gard.
The Congregation is in no small need, so what is
one to do? At times my own burden seems unbearable; and
at others it seems lighter than a feather.
God w ill help
us. One needs a stout h e a r t ...." (78)
Towards the middle of November 1747 Fr. Marcoau
relius, with the title of "master," assumed direction of
the first formal study of philosophy and theology.
The
discreet number of twelve students, a teacher who was
well versed in doctrine and known for his apostolic zeal
and vast spiritual experience, made a little group of
professed religious who were true witnesses to the trans
cendence of God and to the value of persons redeemed by
the crucified and risen Christ. They constituted an ideal
formative community, fu ll of hope.
On December 2, 1747, Paul joyfu lly wrote: " I have
good news from the St. Angelo retreat.
Our young men
have begun their study, their faces are brighter and
they have regained strength. God inspires me to insist on
this because once health goes the observance goes with
it. Therefore 1 strive to have them given due nourishment
according to rule.
I t 's a question of young men who can
easily be ruined." (79) However, in 1748 Paul was con
strained to take some men from their St. Angelo study
group for the foundation at Ceccano in order that "the
choir observance be provided for and missions could be
continued in those parts.
Necessity demands i t , " Paul
said to Fr. Fulgentius. (80)
In the meantime, some students remained at St. Eu
tizio to increase the numbers and keep up the choir ob
servance while the few priests were out on missions.
Un-
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der the guidance of the rector, these students studied
moral theology, but in 1748 two of them were sent with a
priest to the Ceccano foundation, while the others went to
the new retreat of Our Lady of the Oak at Toscanella.
( 81)
The 1748-49 scholastic year began with small groups
of students scattered in a ll the existing retreats, though
the more solid group remained at St. Angelo following a
more regular course.
The study of dogmatic theology was
begun there, while in the retreats of St. Eutizio, Tosca
nella and Ceccano the few students in residence studied
the Catechism of the Council of Trent and moral theology
in a climate of severe material and psychological d iffi
culties because of the mendicants' opposition, then in fu ll
force. Paul suffered anguish at not having sufficient men
for all the needs. Writing to F r. Fulgentius on September
26 1748,
he told him of the decision to make Fr. Luke
Anthony Bianchini lector of moral theology at St. Eutizio.
"Urgency demands it ," he said.
"We must serve God and
the Congregation as God w ills ." (82)
The dispersion continued throughout the founder's
lifetime and there was practically no retreat without stu
dents.
The larger groups were at St. Angelo at V etralla,
in Ceccano after the mendicant controversy, and fin a lly
at Sts. John and P a u l.
What were the reasons for this
dispersion which p a rtia lly annulled the wise norms insti
tuted in the intellectual formation plan?
Paul frequently
speaks of urgency, necessity, accomplished facts, which
in spite of himself constrained him to remove students
from formal study and sometimes even to abbreviate their
intellectual formation.
The urgency he speaks about can
be referred to- the* need of responding to pressing demands
of bishops and people for Passionist communities. To meet
these requests meant the consolidation of the Congrega
tion, broadening the
apostolic area, and opening up
greater possibilities for new vocations. It was also a way
of asserting to the Holy See that the new Congregation
was well accepted by the ordinaries and hence could be
raised to a religious order with solemn vows.
Above a ll
there was the need of providing for the v ita lity of the
retreats. For the founder, a retreat made sense only if it
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was a peaceful community, fu lly alive spiritu ally in its
unceasing praise of God night and day, thus givin g to
the people the constant witness of a community of faith
and prayer. Moreover, only thus would a retreat in soli
tude offer the religious returning home from outside mis
sionary work that fervent atmosphere to help them plunge
once more into the contemplation of their crucified love,
Christ Jesus. (83)
That rhythm of life which Paul desired could only
be achieved by a sufficiently numerous religious commun
ity, keeping in mind that some would be away on
preaching assignments.
Therefore Paul placed students in
all the retreats to maintain the atmosphere of religious
life within them and to provide necessary support for the
continuity of the life of prayer and the litu rgica l hours
of praise by day and night.
An economic reason must be
added to his spiritual and apostolic reasons:
no single
retreat was in a condition to maintain a considerable
number of students solely on spontaneous offerings,
as
the founder wished in the beginning, and not even with
the very reduced quest permitted later.
Paul held that a
fixed income for the houses of study was incompatible
with the spiritual and apostolic purpose of the Congrega
tion,
notwithstanding the pressure the pontifical commis
sions that examined the various revisions of the rule put
upon him.
The superiors of the various communities had
not only to provide for the upkeep of the religious but
had also to undertake new buildings or repairs of the
existing ones, besides gradually trying to furnish the
religious with those necessary things that no foundation
had offered them.
As already recalled, in St. Angelo's retreat structu
ra l work was imperative, and yet in 1753 the poverty was
such that not even a mattress could be acquired for the
sick or for visitors (84), and in 1766 the superior found
the building "so deteriorated and badly built" that with
out loss of time he had to begin its restoration. (85) The
Toscanella retreat "consisted in nothing else but a church
and a poor and ruined hermitage, destitute of every
t h in g .... In those beginnings even the necesssary food was
w a n tin g ...." (86) The Ceccano retreat was in very bad
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condition and remained unfinished for a number of years
on account of the controversy with the mendicant fria rs.
In consequence, the religious had to endure serious in
conveniences.
(87) In 1751 three clerics were sent to the
St. Sosio foundation, but the building was still incomplete
and the religious had much to suffer there.
(88) In 1742
four students were sent as members to the new community
of Terracina, and even here the building was not yet
finished, the doors and windows were not made, the
blankets were insufficient and provisions scarce. (89)
Three students took part in the Paliano foundation
in 1755, finding there a situation similar to that of the
other foundations as regards the building and the want
of many necessities.
(90) The Monte Cavo foundation" in
1758 did not offer a better situation to the two clerics of
the new community, particularly on account of the cold,
dampness,
and scarcity of food.
(91) Such great suffer
ings and poverty,
even though endured with heroic faith
and peace of mind, could not but have a negative influ
ence on studies.
Yet another need urged the founder to place stu
dents in the first foundations:
the juridic condition for
exemption from the local ordin ary's jurisdiction.
Only
communities with at least twelve religious enjoyed this
p riv ile g e. (92)
For these reasons the intellectual formation progres
sed differently from that which was projected and ap
proved several times even in the more difficu lt moments
at the beginning of the Congregation. (93)
4. Promotion of clerics to sacred orders
We have seen elsewhere the ju ridical difficu lties the
Congregation encountered for the ordination of its clerics
until 1769. We here offer some additional information con
cerning this subject. Solemn vows were ju rid ica lly an in
dispensable requisite for assuring the permanence of a
religious in his institute. As the Passionist clerics lacked
this condition,
before being granted the title of "common
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board" for ordination as subdeacons,
an oath was re
quired "to persevere until death in the Congregation and
never, for whatsoever reason, to seek a dispensation from
the simple vows or absolution from them." (94-) This oath
guaranteed the subject's commitment to remain in the
Congregation.
I f he left he would not be suspended from
the celebration of the Eucharist if he were a priest until
he obtained some canonical benefice in the diocese of his
origin or with some other benevolent bishop. The religious
who did not receive the subdiaconate were not bound to
take this oath.
It was only in the 1778 general chapter
that the obligation was imposed on all without distinction
before admittance to simple vows.
(95) Ordinations were
permitted in the first years of the Congregation after one
or two years from profession, which was then perpetual.
The 1753 chapter decreed that some should be admitted to
the priesthood before they were five years professed. (96)
When the time for receiving Holy Orders drew near,
a more intense training was given in the rubrics of the
litu rgy so that they be performed with fid e lit y , simplicity
and devotion and without tedious delays for the pu blic.
The founder' s suggestion was that the devout celebration
of Holy Mass should not exceed an half hour.
What he
did insist on was that a half hour' s prayer should pre
cede and follow the celebration.
Paul exercised and de
manded vigilance to insure that candidates for ordination
should first acquire steadiness in the practice of virtue.
A witness tells us:
" I f he did not judge them well
grounded in virtue and steady in their vocation he would
not have them ordained.
He also recommended this to the
superiors.
I f he observed some treating church affairs
without decorum and care, he would say they had no ec
clesiastical spirit and would not allow their ordination
without a previous prolonged t r ia l."
(97) Experience
taught him that ordination could be an occasion for re
laxation, so the 1755 regulations established: "Let clerics
strive to acquire solid virtue, particu larly obedience,
humility and recollection.
Otherwise when they are pro
moted to the priestly dignity they w ill fa ll into such a
deep abyss of relaxation as to become incorrigible.
They
w ill be the heaviest cross for superiors, the scandal of
the community, and a plague for the Congregation.
It is
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not known whether the spirit of the clerics
bad t ill they are ordained priests." (98)

is good or

No special external solemnity accompanied ordina
tion, as would happen later, even though the community
surrounded the ordained cleric with fraternal spiritual
joy. Besides, in that period, ordinations were not held in
the retreat churches.
Those who were to be ordained had
to go to the cathedral or the bishop's chapel*
5- Pastoral and missionary formation
"The primary end of this growing Congregation is to
prepare oneself by prayer, penance, fasting, tears and
mourning to help the neighbor,
to sanctify souls, and to
convert sinners." (99) Because of this apostolic scope a
reasonable intelligence, clear and in telligib le speech, and
a courteous and sociable bearing were demanded of the
postulant so that he might suitably carry out the Congre
gation's mission.
In the novitiate his memory was exer
cised in learning scriptural texts by heart. He recited to
improve diction and the use of his voice, as also to
overcome the psychological fear of public speaking.
Paul
wrote to Fr. Fulgentius:
"As to ’ the novices preaching
during walk periods or other times, I am grateful. But 1
would wish such preaching be done in a restrained and
soft voice, because the habit is thus acquired of speak
ing affectionately, and it would be best if at present
they got used to catechetics." (100) During student life
they were introduced to their
first
experiences
in
preaching or reciting some discourse before the commun
ity, helping the director in the catechism for the bro
thers, and even outside the retreat to shepherds and
others.
There were cases when advanced students were
sent on missions with other religious.
During the summer at St. Angelo, when at noon the
shepherds and woodsmen gathered round the fountain close
to the retreat, Fr. Marcaurelius would send a student to
teach them Christian doctrine. Likewise, on Sundays after
vespers when Fr. Marcoaurelius gave catechism class to
the la y brothers, he had the students take part so they

would learn the method;
at times he would also get one
of them to give the explanations.
Paul joyfu lly notifed
Fr. Fulgentius of this:
"On feastdays here father master
teaches Christian doctrine to a ll, clerics and la y bro
thers.
Occasionally a cleric does i t . . . . I f you could only
see with what grace the doctrine is taught here.
It is
very instructive and at times causes laughter, but a ll
are in love with this holy exercise.
Whoever aspires to
be a good missionary must first be a good catechist.
So,
if they deliver a discourse, let them do it in a very me
dium voice, without seeking to prove they have strong
voices.
It is sufficient that they exercise the manner of
delivery.
With the passing of the years the voice devel
ops more than you imagine,
but efforts tend to waste it,
more so in the young who acquire a bitter, fierce, dry
and cold spirit.
So if they do it, let it be with a soft
vo ice." (101)
Putting students in contact with the spiritual needs
of the people fu lfilled a point of the rule which spoke of
the ministries being exercised in the neighborhood of the
retreat:
"The superior may send some competent brother,
priest or cleric to places near the retreat on Sundays to
impart Christian doctrine and other exercises of piety,
principally to promote devotion to the Passion." (102)
The pastoral formation and the preparation for
preaching was done in a methodical manner in the sixth
year of formal study.
It was an introduction to the
knowledge and understanding of Sacred Scripture, the
Fathers of the Church, and to the concrete manner of ex
plaining Catholic beliefs to the faithfu l. Practical experi
ences of pastoral activities, which varied according to
the lectors or local superiors, were added to theory.
St.
Vincent Mary Strambi gave this sixth year a more con
crete and organized structure.
He had been lector for
many years and had prepared his classes in writing with
a view to future publication,
which never took place.
(103) In his introduction he expressed his wish that his
readers be pervaded by the sciences of Sacred Scripture
and mystical theology together with the study of the magisterium of the Church, of the Fathers, and of modern
authors of apologetics. He anticipated other subjects to be
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studied: the rules of rhetoric and the method of compos
ing the various types of sermons demanded by the apo
stolic scope of the Congregation. (104) The chief source of
the doctbine to be expounded, with the examples to con
firm it and to help listeners to retain it, was Sacred
Scripture, together with the writings of the Fathers, the
lives of the saints and the history of the Church.
The
study of the Sacred Scripture would give the students
"the most sublime and magnificent idea possible of its ex
cellen cy." The young men would fa ll in love with it and
study it "with true lo v e." It was necessary that the stu
dents be introduced to each single book of the Bible, but
particu larly to more thorough study of those books which
are most useful for preaching and those which are most
necessary "to finding in Sacred Scripture the many hidden
ways of arrivin g at a more intimate union with God as
well as mastering the fundamentals of mystical theology."
(105) The same directives were given for the study of the
Fathers of the Church.
Mindful of the prevalent errors, concerning faith,
the existence of God, the duties of man, the pastoral po
wer of the pope, etc. , Strambi attached special impor
tance to preparing young men to face these situations. He
composed "An outline of a work on the duties of man ta
ken from the sentences of the Holy Fathers." (106) He led
the young men to the knowledge and appreciation of pon
tific a l letters and constitutions so as to increase in them
"together with veneration for the pronouncements of the
Sovereign Pontiffs, the desire to nourish themselves with
their heavenly doctrine." (107) He also taught the young
men the manner of helping simple people "to discover the
poison insidiously administered to the less cautious, with
out their being aware of it ." (108)
The sixth year became for all practical purposes
the specific preparatory course for missions, since the
1753 general chapter decision relative to a seventh year
for that purpose never materialized in that period.
(109)
Even when the students had finished their regular course
a lector or an experienced missionary helped them pre
pare their sermons.
This preparation was taken very se
riously so that they might fu lfill the ministry of the Word
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with decorum and efficacy.
Evidence of the effectiveness
of this preparation was the great demand for Passionist
missions and retreats. However, the number of men dedi
cated to popular missions was not excessive, thus re
vealing to some extent that there was a certain rigor in
admitting them to this demanding task.
6. Ongoing intellectual and spiritual formation
Ongoing formation is an aid to keeping the religious
ever on the alert so that the passage of time may not
dull their ideas.
For ongoing spiritual formation Paul
provided:
1. conferences, or personal dialogue with the
spiritual director; 2. instructions, or exhortations of the
superior or of someone appointed by him;
3. periods of
more profound solitude and retreat after apostolic a ctivi
ties outside the house.
The constant and confidential dialogue of the r e li
gious with his superior as spiritual director was consi
dered a most important means. But from the beginning, to
encourage openness it was deemed necessary that in every
retreat there should be a religious whose office as sp iri
tual director would be a help to the superior. The text of
the 1736 rule reads: "Let the brethren approach him (the
superior) as a father, opening their hearts to him with
their troubles, temptations, inclinations and depressions;
and know that in doing this His Divine Majesty w ill give
them the grace to retire feeling better and consoled. A
spiritual director shall also be chosen so that should
anyone be unwilling to open his mind to the rector, he
may do so to the spiritual director." (110)
In the 1755 regulations a whole chapter was dedi
cated to the spiritual director. There, he is presented as
the person "on whom depends, in great part, the peace of
the religious, the observance of the rule, and the good of
the retrea t." He must inspire the religious to magnanimi
ty:
"With a generous heart let him strive above a ll to
in still in the soul a great hope and trust in God, for
when this is wanting many become discouraged by their
faults, desist or make no progress towards perfection."
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The religious are counselled not to let a week or two
pass without having this conference with the superior or
spiritual director, and to carry it out with great faith in
God.
After the conference the religious is to go before
"the Blessed Sacrament for a very brief time, make an
offering of himself, resolve to observe what God has
deigned to teach him, beg for his grace and help, and
manifest his wish to acquire holiness in order to fu lfill
his most holy w ill." Back in his room he w ill write down
the teachings received and reflect on them in order to
put them in practice. ( I l l )
The superior's instruction or exhortation, or that of
the person whom he had appointed, was held in the so
called "common examen," in the brief discourse that ended
the day, and in the chapter of faults.
The "common examen" appears in the 1746 rule. Cle
ment V l l l imposed this obligation on a ll superiors as a
means of reform or progress in the communities.
(112)
This instruction on the virtues,
on the responsibility of
the religious life , etc., lasted half an hour and its pur
pose was to illustrate, convince and stimulate everyone to
practice those things which were common knowledge.
Paul
recommended that the speaker carefully prepare "by stu
dy, but more so by prayer and recollection, asking the
Lord
to inspire him to say what is most helpful to the
religious whom he w ill contemplate in the loving side of
Jesus, with an ardent desire to see them a ll saints so
they
may propagate the glory of God and proclaim the
Crucified Love to the w orld." (113)
Every evening before the religious retired for the
night repose, the superior recommended to a ll that they
"love God above all things, and one another with holy
charity, and that they observe the holy ru le." (114) In
other words, he reminded them of the motives for acting
so as to develop their spiritual growth.
The "chapter of faults" was a monastic institution.
This served as a communitarian review of life , in which
the religious accused themselves of their external faults,
and the superior, besides recalling each to his duty,
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proposed new motives encouraging everyone to fid elity to
duty and to a greater appreciation of the vocation and
apostolic mission to which they had been called. (115)
Another element contributing to ongoing formation
was the reading of books of ascetical and spiritual theol
ogy or lives of the saints.
This was done daily in p ri
vate for about half an hour, and in common for about
fifteen minutes. (116)
Towards this same end it was prescribed that "ap
ostolic laborers" return to the solitude of the retreat "to
regain energies, to acquire greater spirit and to rest at
the feet of the C rucified." (117) In such a way they
would be continually renewed in fervor, in the knowledge
of Jesus and of the value of souls loved by Christ, and
be ready to go out again "to spread more fervently the
seed of the divine word, and promote the devout memory
of the Passion of Jesus." (118)
For ongoing intellectual formation certain means
were provided which the religious could use either p ri
vately or in common.
First among these was the ob liga
tion of study, for which the daily schedule reserved a
certain number of hours:
about three hours between 1728
and 1741, about three and a half hours between 1741 and
1746, and about four hours between 1746-1775. This daily
period had to be dedicated to the study of Sacred Scrip
ture, ascetical and moral theology, and to the prepara
tion of sermons.
(119) Paul reaffirmed this duty in the
regulations,
especially for confessors and spiritual di
rectors, who required a more thorough study of moral and
ascetical-m ystical theology, and
for
missionaries
and
preachers. (120)
Following the prescriptions of common law,
the
practice was introduced at the beginning of holding con
ferences twice a week on moral theology or the solution of
moral cases.
In 1775 these were reduced to only once a
week. (121) Even the recreations were at times used for
discussing pastoral and moral problems.
In 1758 a pre
scription was issued demanding that religious about to
begin the preaching ministry should submit to revision
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their written sermons and catechetical talks.
This was
certainly a stimulus to study. (122) Another aid to- on
going formation was the lib ra ry .
Each house had to pro
vide and care for one, and no book could be loaned out
side the house without the written permission of the gene
ra l or provincial superior. (123) Paul wished to see his
religious as constant in their spiritual duty as in that of
study, but always for the glory of God, for divine wis
dom, and for helping their neighbor.
He wrote to Fr.
John Mary:
"regarding preaching, strive to become ever
more competent by moderate study.
A little but done con
tinuously w ill obtain this end." (122)

E. THE LAY BROTHERS
1. Name and position in the Congregation
The Passionist lay brothers derive their name and
position from the mendicant orders. In these institutes the
brothers formed a unique body linked by the same r e li
gious vocation and profession, but distinguished by the
occupations exercised, by their intellectual formation and
by their special ju rid ical situation as concerned offices
implying jurisdiction.
Yet there was a real interdepen
dence between the cleric and the lay fria r inasmuch as
each felt he needed the other to constitute a working
community both on the internal and apostolic plane.
In
the Capuchin order the la y friars possessed a juridic
weight not inferior to that of the fria r priests, since
their order originated as a reform to recapture St. Fran
cis' origin a l inspiration, and the lay brothers kept these
rights up to the 1700s when they were almost totally de
prived of them.
In the Congregation's ju rid ical and historical docu
ments they are called la y brothers ( f r a t e l l i l a i d ) or sim
ply laymen { l a i d ) or sometimes the brothers (i f r a t e l l i ) ,
when priests,
clerics or tertiaries are spoken of in the
text.
It is hard to say what Pau l's thoughts were when
he wrote the first rule in 1720. It would seem he never
posed the question whether the Poor of Jesus should be
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priests or laymen.
After reading the text of the rule,
Bishop C avalieri drew Pau l's attention to the need of
being or having priests in order to accomplish more fu lly
the apostolic life proper to the Congregation, and sug
gested he specify what , instruction should be given the
lay brothers. (125)
The first postulant who presented himself at the
hermitage of St. Anthony on Monte Argentario 'in 1728 was
to be a lay brother, a certain Bro. Mark Arpeo from Sarzana, who after some years left the community. On Octo
ber 19, 1728, Paul informed F r . Tuccinardi:
"Divine Pro
vidence has provided us with an excellent la y brother
who is dressed as we are and attends to the practice of
his vocation.
We didn't want him, but God wanted him,
so he remained here and we are very happy about i t . He
does all the necessary work about the place which gives
us more reason for greater recollection and attention to
prayer and the rest." (126) Thus the lay brother made
his entry into the Congregation in fu ll equality of life
and vocational scope even though occupied in diverse
material tasks. Paul illustrated the position of the lay
brother in the Congregation by the image of a mother in
the household.
A good mother, even though working to
keep the home clean and orderly, to prepare good healthy
meals for the family, etc. , though tied to the home more
than other members of the fam ily, does not by any means
feel herself a slave or suffer any feelin g of in feriority.
She gives warmth and meaning to her activity by the love
she bears her family and they, in turn, value above all
else this love by which they feel united and welcome.
Paul frequently expressed this conviction sayin g: " I ' have
great love for our poor brothers because they are true
mothers to us, and if anyone in the Congregation does
not love them, believe me, he has not the spirit of Jesus
Christ. To whom, after God, do we owe our livelih ood , if
not to the poor brothers? Who, in bad weather, at incon
venient times, with loss of sleep, goes in search of our
food? Who cooks the food and works in our gardens? Who
keeps us neat and tidy? Who assists us in our infirmities
and needs, by day and by night, if not our brothers,
who are our mothers?" (127)
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As mothers, the brothers took care of the house and
of everything in the house "as things that belong to God
and are given in trust by God." (128) They felt them
selves responsible for the health of the religious.
Hence,
though tedious, the office of cook, had to be carefully
done as the physical welfare of the religious depended on
it,
as well as their means of working for the glory of
God and the salvation of souls. (129)
2. Relations between clerics and lay brothers
On the vocational and communitarian plane, clerics
and la y brothers were to feel themselves equal in a ll
save where the priestly function demanded a mutually ac
cepted distinction.
This was the fundamental principle
underlying relations between the two classes of members
in the Congregation, though the conditioned attitudes and
customs of the time were not always overcome.
In the 1741 rule Paul established a common recrea
tion for clerics and lay brothers, although in a former
text he had preferred the custom of other religious orders
having separate recreations.
Paul had ju stified the dis
tinction by the reverence due to the priestly character
which might suffer from an excessive fam iliarity.
The
principle of charity and its demands led him, however, to
overcome these fears and allow a common recreation "so
as better to preserve holy union and ch a rity." From the
same principle of charity he ordered that suffrages be
the same for priests, clerics and la y brothers "without
any difference in order that an equal charity may
shine." (130)
This same principle of charity is to be found in all
the letters and documents of the founder whether in refer
ence to medical care, clothing or food.
In 1767 he de
creed for the Ceccano retreat: " It w ill be the rector's
duty to provide them (the sick) with good soup, as also
medicines according to their needs,
taking care to have
an equal charity, both for priests and la y brothers." In
the refectory, too, "in food and drink, a ll must observe
perfect equality, without any. distinction." He recommended
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to the cook:
"In preparing the pittances, let there be no
p a rtia lity , but prepare the plates equally and let them
be served without distinction." (131) In the process for
canonization a witness testified to this doctrine and
practice:
" I wish you all to be humble, yes, but 1 want
no difference between priests and la y brothers. I do want
the priestly character to be respected;
but as to the de
mands of charity I wish a ll to be treated equally, sick
or sound; but I have ordered that when they are sick all
be treated as major superiors, because in this we must
all be equ al." (132)
The founder himself felt that being treated equally
should not diminish the respect and reverence due to the
priests.
In the 1746 rule he reminded the lay brothers:
"Let them have the deepest reverence for the priests, re
specting them as ministers of the great God of M ajesty."
Likewise in the 1755 regulations he pointed out:
"Let the
lay brothers be respectful to clerics, priests, and parti
cularly to superiors.
Let them not take advantage of
their co rd ia lity ." In a canonical visitation decree he
noted:
"Let the l a y . brothers recall they are in the com
pany of priests to whom they owe all respect and not in
terrupt them when they speak, so that a ll emanate har
mony, peace and ch a rity." (133)
It is not clear whether this desire for equality ever
gave lay brothers active voice in the election of the local
superior or in the admission of novices to profession. The
texts of the 1736 and 1741 rule affirm:
"a ll the brothers
of the said Congregation must come together before the
superior and take part in the same (admission of a no
vice) each givin g his vote." Speaking of the election of
the superior it says:
"they shall a ll come together and
shall give their secret vote." Taken as written, and even
in the context of the respective chapters, these phrases
lead us to suppose that on both these occasions the lay
brothers voted equally with the priests. However, the 1746
text is explicit in not granting this right:
"although
professed, the lay brothers shall never vote or have a
voice in the chapter." Later, speaking of the election of
the superior, "electors" are named, as in opposition to
non-electors.
Up to 1775 the lay brothers had the possi-
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b ility of givin g their opinion in the Friday chapter if
requested and "nominally questioned by the superior."
The 1775 revision excluded both lay brothers and clerics
not subdeacons from participation in that part of tl)e
chapter in which community affairs were discussed. (134)
As the Congregation gradually became organized mi
nor differences, but of some social importance, were no
ticeable.
For example, regarding dress, in 1728 Paul
wrote: "the lay brother is dressed as we a re." The 1746
rule specified that the brothers should wear the "sign"
only on the habit but not on the mantle.
The 1775 text
distinguished the clerics from the lay brothers even more,
granting the former the use of the p riest's b ire tta . The
1747 chapter decreed that the collar of the brothers' ha
bit be lower than that of the clerics, and the mantle be
without collar.
(135) Little things, but indicative of
subjection to social conditioning in force within the in
stitutes as a sign of class distinction.
As regards litu rg ica l prayer the difference originat
ed from a cultural necessity, inasmuch as the litu rgy of
the hours was in Latin, and so necessarily restricted to
clerics. The lay brothers participated in the choir obser
vance by reciting what was known as "the breviary of
the poor" or "the breviary of the uneducated," that is, a
series of Paters and Aves according to the various hours
of the b reviary.
They took part in the community Mass
together with the clerics. There was, however, a distinc
tion as regards the frequency of eucharistic communion.
The 1736 and 1741 rules granted the lay brothers com
munion on "a ll feast days and three times a week in Lent
and Advent." The 1746 text specified instead that they
might receive communion on a ll non-continuous feast days
and on Fridays, provided Thursday was not a feast day;
in Advent and Lent they might receive it three times a
week. The clerics, on the other hand, could receive three
times a week besides non-continuous feast days throughout
the y e a r." (136)
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3. Tasks and offices of the lay brothers
From the beginning the lay brothers had care of all
the house chores necessary for community life :
the good
order and cleanliness of the house, care of the sick,
laundry and clothing, kitchen, refectory, vegetable gar
den, etc., and after 1750 also of the quest.
The founder
took care to give norms for the proper fulfillment of these
offices.
Subsequent general and provincial chapters, as
also canonical visitors made these norms more detailed.
In the first regulations more importance was given to the
spiritual animation of manual labor, opening up the mind
and heart of the lay brother to the apostolic work of the
Congregation in which he must feel he has a share in
virtue of his Passionist vocation and profession.
(137) A
task entrusted to the brothers in the early days and up
to 1764, was that of carrying the money and making the
purchases when an "accountant" or tertiary was wanting,
so that a priest or the superior should not handle the
money.
In fact, the 1736 rule prescribed: "should monies
be given for the church or for Mass stipends, or out of
charity for the Congregation...
they shall be handed to
the sy n d ic...in the case of necessity the superior may
have a lay brother receive them ....The superior may eng
age one of the more faithful, devout and modest of the
lay brothers to make the necessary expenditures for the
Congregation." (133) This custom arose, perhaps, from the
desire that the Congregation be rea lly poor and detached
from material goods.
The fact that the priests and the
superiors,, the more visible part of the Congregation,
themselves tried to be dependent on others for their needs
could help to create a favorable impression.
When tertiaries were wanting, the lay brothers were assigned^ as
companions to priests who had duties outside the retreat.
In that period social custom required that religious go
out with a companion, and so to leave priests freer for
study and prayer, lay brothers or tertiaries were given
as travellin g companions. Lay brothers were sent on mis
sions when the missionary group had separate livin g
quarters and did their own cooking. (139)
By fu lfillin g the various manual offices, the lay
brothers allowed the priests greater freedom for study,
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sermon w ritin g , preaching, and for complying with other
ministries proper to the Congregation,
They made a truly
va lid contribution to the apostolate. The door-keepers and
the brothers dedicated to the quest could have a more di
rect influence on those with whom they came in contact
by their conversation or words of encouragement. The la y
brothers, however, were not allowed a direct involvement
in the apostolate.
Rather, in 1758 at St. Eutizio, Paul
wrote: " It w ill not be permitted to any of our la y bro
thers to teach Christian doctrine in the chapels, church
es, etc." ( 1-40) Did he judge them unprepared?
Did he
fear difficulties with the parish priests?
4. Spiritual formation of the brothers
The same qualities and talents required of cleric
postulants were required of those postulants who desired
to be lay brothers, except on the educational level, and
a greater physical fitness was necessary. F r. John Mary
Cioni later summarized the founder ' s teaching and the
early traditions in these words : "those to be accepted as
lay brothers are especially required to possess a robust
constitution and to offer hope of being able to perform
everything, even farm work and caring for the vegetable
garden and other domestic tasks.
But they should not be
excessively rough, uncouth and incompetent." (141) With
these postulants, usually from less cultured backgrounds,
formation helped to develop correct and courteous behav
iour, so that community life would be characterized by
ordinary politeness in addition to having charity and a
real care for one another as its inspiration.
The many
recommendations on good manners which were found in the
novices' regulations were meant particu larly for the lay
brothers.
The fact, elsewhere recalled, that many of the
lay brothers were initiated into the religious life outside
the novitiate and entrusted to the rector or other priests
of the community may explain why they did not receive a
more suitable- cultural and spiritual formation.
The spiritual formation consisted in catechetical instruction so necessary for these postulants.
They also
received instructions on prayer, on the obligations of the
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religious vows and on the scope of the Congregation, as
did the cle rics. But when they were not in the novitiate
house, it is doubtful these instructions were given with
the necessary regularity and ca re.
F r. John Mary Cioni
recommended that lay postulants be given catechism twice
a week "on the duties of the Christian and on the due
dispositions for the worthy reception of the sacraments of
reconciliation and the eucharist." (142)
Paul proposed to the lay brothers a high standard
of holiness, no less demanding than that which he
proposed to clerics, a holiness which for the brothers
should be the manifestation of charity in the fulfillment
of their o ffice s: "Let them be diligent, prompt and exact
in complying with the duties of the office assigned to
them, preferring it to any other particular devotion of
th eirs, and recognizing God's w ill in it.
Therefore, let
them do everything with great diligence and purity of
intention, as one who works in the presence of and' for
God.
Let them love one another, avoiding conflicts, and
help each other with great charity, as true brothers in
Christ Jesus." This goal of perfect charity and the norms
of the 1755 common regulations concerning the spiritual
animation which the brothers were asked to put into their
manual labor, permit us to suppose a very serious effort
in spiritual formation. (143)
Fr. John Mary Cioni, one-time master of novices,
thus summarized the novitiate formative effort: the master
and the vice-master shall instruct the novices, especially
the lay brothers "in the manner of performing both vocal
and mental prayer, but particularly shall explain to them
the holy rule, chiefly those sections which concern their
office and tasks and the obligation the religious acquires
of tending toward perfection in virtue of his profession.
He w ill also explain to them the duties imposed by the
vows, principally that of holy poverty, and strive to in
still in the hearts of the lay brothers a great love for
this virtue, since they must manage a ll the goods of the
retreat, guarding and distributing them to the religious
community." (144)
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The assistance given the lay brothers for their
spiritual growth was more . intense during the fiv e years
following their profession.
The 1747 general chapter de
creed that newly professed brothers should be under the
care of the master or director of students, according to
the retreats they were in. A great part of this assistance
was left to the good w ill of the rectors. These "must show
the brothers a pleasant countenance, for they are en
couraged to the observance and service of God by the
benevolent look of the superior," wrote Paul.
At least
once a week the rector had to instruct the la y brothers,
or have them instructed "in what pertains to the faith,
prayer and the observance of the ru le." Such instruction
was normally given on Sunday afternoons after vespers,
taking some time from the common walk permitted on those
days. In the St. Eutizio retreat in 1753 Paul ordered that
besides Christian doctrine, the brothers should be in
structed in the manner of serving at Mass "and at least
once a month an instruction should be given to refresh
their memory on the manner of prayer, reception of com
munion, recollection in the midst of their external occu
pations, advising and exhorting them to raise their minds
to God frequently by fervent aspirations." In 1758 he
specified that the instruction on meditation could be held
on Friday, but not omitting the Sunday catechism. (145)
The lay brothers employed in the quest were exhort
ed to spend one hour in mental prayer both morning and
evening. They could do this, however, while tra vellin g in
silence and recollection.
As Paul suggested to brother
James Gianiel, "In your journeys keep recollected, going
without haste or anxiety, in peace, quiet and with your
heart serenely and wholly in God.
In the morning at the
beginning of your journey keep silence with your com
panion for about an hour, and while walking make your
mental prayer as if you were in church, meditating on
the passion of Jesus, his journeys, toils and sufferings
for love of us, and unite your own toils and sufferings
to his.
Frequently awaken your faith in the presence of
God and practice frequent ejaculatory prayers.
Towards
evening keep another hour of silence with your companion
in mental prayer, and then recite together a third part
of the rosary. Be brief in asking for alms. Ask with few,
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humble and efficacious words, and a ll w ill be well, more
so if you put the sacred Passion before our benefactors,
for whose sake you seek alms, imitating Christ's hu
m ility ." ( 146)
In 1766, to safeguard the spiritual welfare of the
lay brothers who quested, it was established that when
the questing campaign had ended, they should have "six
or eight days" of spiritual retreat, during which time the
superior should not employ them in anything, except in a
very urgent case. Even in this disposition there was a
sense of eq u ality, offering the brothers the same means of
spiritual renewal that were offered to missionaries and
students. (14-7)
5- Professional formation of the lay brothers
The professional formation of the la y brothers con
sisted in learning during the novitiate the manner of
fu lfillin g
the
domestic offices
competently, especially
baking and cooking. They could not be admitted to pro
fession if they had not given proof of having mastered
the fundamental offices for the material well-being of the
community. (148) A lay brother who was both expert in
the job and an exemplary religious imparted the practical
tra in in g . Other crafts such as mason, carpenter, w eaver,
gardener, were learned as need demanded, while some
brothers knew them before entering the Congregation.
The lay brothers employed in heavy work such as
gardening, building, or carpentry could take a moderate
morning collation prepared by the one in charge.
This
consisted of "some bread with a small portion of cheese
or something similar, and some wine, that is , one or two
cups of wine with water as is passed in the refectory."
(149)
The contribution of the lay brothers to the material
progress of the Congregation was remarkable. They helped
in the building or rebuilding of the various houses,
or
worked as carpenters on the necessary furniture and
equipment, or cultivated the vegetable gardens in the
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various retreats.
At St. Angelo, St. Joseph, St. Eutizio
and Paliano they had to start from scratch.
They also
contributed by the quest when this became the normal
means of supporting the communities. At the same time
they carried on the tasks of maintaining the houses, be
sides the offices of cook, tailor and infirm arian.
In addition to this material contribution, the la y
brothers spiritu ally helped the Congregation through their
sometimes heroic fid elity in liv in g their vocations.
They
opened themselves up to the g ift of contemplation through
lives of penance, being absorbed in the memory of the
Passion of Jesus as reflected in their daily work, and
they offered an example of life and prayer so that the
poor and humble
might also
liv e this transforming
memory.
Their number was impressive, so much so that more
than once the founder did not accept some brother postu
lants because theCongregation included a number that
equaled or surpassed half of its members. At the time of
the founder's death the lay brothers numbered six ty -fiv e ,
compared to 110 clerics, of whom eighty-two were priests
and twenty-eight students.
The social situation favored
vocations as la y brothers, but the austerity of the Passionist life did not facilitate perseverance in those who
did not feel a true vocation. Yet fewer brothers left than
clerics or priests.
Were they more virtuous than the
clerics or had they
before them a less ambitious prospect
than the clerics, which helped their stability?

F. TERTIARIES: SIGNIFICANCE OF THEIR PRESENCE IN THE
CONGREGATION
In harmony with the custom of his time, Paul ad
mitted to the Congregation some men of good w ill who
were disposed to render service to the communities, which
in turn offered them their spiritual help in compensation
and the assurance of assistance in illness and old age.
These men, called tertiaries, constituted a third category
of members within the Congregation.
They were also
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known as oblates, since they offered themselves and were
dedicated to the communities. We might say they function
ed as intermediaries between the religious and society in
what concerned material a ffa irs.
Their first tasks in the
early days were, in the absence of the syndic, to pay
the laborer's wages, to make the purchases, to collect
the offerings left with the syndic, and to do the questing
- a ll this under the supervision of the local superior.
They also worked in the garden and accompanied r e li
gious when duty required they leave the retreat, conde
scending thus to the social conventions of the time which
thought it unseemly that religious be out alone.
It was
chiefly from this motive that in 1755 Paul recommended
that in each retreat there should be one or two trust
worthy tertiaries. (150)
Up to 1761 rectors could accept tertiary postulants.
From that date on, permission was required from the ma
jor superior, and in 1764 a further requisite was the
consent of the local chapter of the retreat where the
postulant was to be admitted. As from that date, too, the
postulant hadto sign a
document, as religious postulants
did, attesting
that he would claim no compensation in
case of leaving or being dismissed.
The express permis
sion of the major superior was needed for a tertia ry 's
vestition.
The te rtia ry 's habit was similar to that of the
religiou s, but three fingers shorter and with a low col
la r; the mantle had no collar and was closed in front.
When they had vowed perseverance in the Congregation,
the tertiaries
could wear the "sign" of the Passion, but
only outside the house, and it was to be somewhat small
er than that used by the religious.
They wore shoes but
without socks;
special permission was needed from the
major superior to use the religious sandals.
(151) Their
underwear was that of the religious except that on the
quest they were allowed linen instead of wool.
They ate
with the religious in the refectory, but could not partake
of the recreation.
Their permanence in the Congregation was assured
by the ruling that only the major superior could dismiss
them and only for grave reasons.
In ill health or old
age they were cared for in the same manner as the re li267 -

gious. At death, solemn obsequies and Mass were sung in
the retreat to which they were attached.
All the priests
of the province applied one Mass for them, and clerics
and lay brothers recited the entire rosary.
The main reason for the presence of the tertiaries
was the sharing of the g ift of the Passionist vocation and
personal sanctification through their consecration to the
Passion of Jesus - not merely the material help they
could give to the Congregation or the community. The ter
tiaries recited the same prayers prescribed for the lay
brothers "in memory of the Passion of our Crucified
Love." They could receive communion every eight d ays, or
more frequently as the rector judged, and on account of
work they were dispensed from the rule of fast but were
urged to fast on Fridays "in memory of the Passion of
Jesus." (152)
The tertiaries were most helpful to the Congregation
in the early days, for they made possible the observance
of the poverty as foreseen in the rule which did not al
low religious to handle money or to be employed in the
quest. Several of the tertiaries shone by their edifying
Christian lives, no less fervent than that of the religious
with whom they lived .
Yet the future of this institution was not too clear
to Paul or to his religious.
Therefore, in 1775, with the
approbation of the capitulars, he decreed the abolition of
the tertiaries "for just and holy motives." Provision was
made, however, for those already admitted:
they could
persevere as tertiaries or, if they preferred, make their
novitiate as lay brothers and be admitted to profession.
(153) What were those "just and holy motives?" Perhaps
misunderstandings with the la y brothers? Perhaps strained
relations between the local superiors and la y brothers
who may have resented that purchases and quest were en
trusted to tertiaries?
Or was it perhaps fear of the ex
cessive growth of the lay element, both teriaries and lay
brothers? (154) The number of tertiaries was never exces
sive:
in 1760 there were only thirteen. A total of twenty
tertiaries were vested and a ll persevered save three who
were dismissed. (155)
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Chapter

THE

SPIRITUALITY

OF

VI

THE

CONGREGATION

A. GENERAL REMARKS
To grasp fu lly the proper charism and the charac
teristic spiritu ality of the Congregation Paul acquired by
special enlightenment from God, 1 refer the readers to the
second chapter of this work.
From the light he received
and from the mystical experience of his forty-day retreat,
Paul came to understand the ways of faith and charity
proper to him who is called to share in the Passion of
Christ - relivin g his divine attitudes and intentions in
order to convey them with efficacy to the people. What we
must now study are the elements of solitude, poverty and
penance as attitudes and practices disposing the soul for
the contemplation of the Passion of Jesus, from which de
velops, on the one hand, the overwhelming realization of
God's merciful love, and, on the other, the tragic and
destructive rea lity of sin. This must be done while bear
ing in mind what we referred to in the second chapter as
the knowledge of faith and understanding of the Gospel
doctrine of "the imitation of the apostles." The aim of
this intended contemplation is intimate union of the hu
man person with the God who is love through the human
ity of Jesus, and the guidance of each person, even the
less endowed and those on the fringes of society, toward
this intimate union with the saving God in whom fu ll
self-discovery takes place.
Though a deep historical and theological study
would be most fascinating, it is impossible to attempt it
here.
Hence I only hint at some aspects that should be
more thoroughly studied for an objective understanding of
the sp iritu ality of the Congregation.
Thèse aspects are
five in number:
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1. A spirituality centered on Christ "the Crucified Love."
The spiritu ality Paul lived and transmitted to the
Congregation as part of its charism is totally centred in
Christ, whom Paul frequently called by the simple expres
sion of "the Crucified Love." By this term he not only
referred to the interpersonal relationship between the re
ligious and Christ, but also to the rea lity of being
mindful of the Passion of Jesus, that is, reflecting with
grateful affection on the love with which God has so
loved each person as to give his only-begotten Son (Jn
3:16).
What is worthy of study is the primacy given in
Passionist spiritu ality to the contemplation and love of
the Word Incarnate, who precisely in his humanity is the
necessary and perennial mediator of our salvation, not
only in the historic moment of his Passion lived in love
and obedience, but also now in his glory and constituted
by the Father as Lord and Saviour. Convinced of th is,
Paul prescribed that before beginning every single hour
of the litu rgica l office, his religious proclaim the con
cluding words of the apostle' s Christological Hymn (Phil
2:6-11).
This passage is of fundamental importance for
understanding Passionist spiritu ality centred on Jesus
crucified.
Paul does not stop at the historic fact of * an
humiliated Christ, but delves into the depths of that love
which led him to suffer and be glorified .
Thus Paul lov
in gly abandons himself to him whose wounded humanity,
now glorified , is at the right hand of God for the salva
tion of those who trust in him. In this sense, the founder
never ceased repeating that Christ, crucified God-man, is
the only access to the Father, and that it is only
through him and united to his humanity that access is
possible to. the One and Triune God. (1)
2. A spirituality that gives the highest prominence to the
presence of the loving and merciful God revealed in
the suffering humanity of Christ crucified.
This aspect should be studied not only as a walk
ing in God's presence - so frequently recommended by the
founder and the first masters (2) - but also as being
mindful of the Passion of Jesus with special awareness of
- 278 -

God ' s lo v e . What also deserves study Is the spiritu ality
of the presence-memory particularly in reference to the
eucharistie presence of Jesus which held such a p r iv i
leged place in the spiritu ality of individual religious and
communities. (3) Spirituality of the divine presence later
finds its outlet in the pattern of ‘spiritual direction and
formation given to religious, leading them to interior re
collection in worshipful dialogue with God who is present
and to adoration of the divine presence in the just we
meet, in the nature we admire, and in the things we use.
(4) The spiritu ality of the divine presence should also be
studied in connection with litu rgica l prayer in union with
the whole Church, the mystical body of Christ, with per
sonal and community prayer, and with the external and
internal silence which in the "houses of solitude" consti
tutes the appropriate atmosphere for worshipful percep
tion, enjoyment and listening to this divine presence.
3. A spirituality of mystical union.
By this I mean that the whole ascetical plan of
Passionist life , its method of prayer, its manner of
leading religious to radical poverty, to loving dedication
to Christ crucified is ordained to ease the way towards
mystical union with God "passing through the godly door
that is Christ crucified and appropriating to ourselves
his sufferings'. " (5) The founder considered this mystical
union a g ift im plicitly contained in the’ call to shar'e in
the charism of the Congregation. A special interior know
ledge - a g ift of God - is necessary to understand the
Passion of Jesus as a "work entirely of lo v e ," and to ap
propriate to oneself by faith and charity the sufferings
of Jesus and the love with which he endured them. A
trustful preparation is necessary, because God w ill give
what is needful to liv e the charism fu lly in one's own
personal experience, and present the memory of the Pas
sion of Jesus to others as something va lid and satisfying.
(6)
Paul
was convinced that the efficaciousness of
Christ's redemptive sacrifice and his evangelization de
rived from his being continuously united to the Father in
loving obedience;
likewise, that the apostles were truly
evangelizers because mystically united to Christ who for
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them surpassed any and every other good. The Passionists
greatly need ’’the g ift of continual interior recollection in
order to liv e a truly apostolic life , which is nothing else
than working for souls in uninterrupted prayer and con
templation.
This doesnt't mean continually praying on
one's knees, but in that high interior recollection, wholly
submerged in God's lo v e ." (7) Thus shall they be united
to the redemptive passion of Jesus in order to help souls
receive the benefits of redemption.
For the founder, the
Passionist must be a "mystical apostle" who sees in the
Passion of Christ both the tragic situation of sinners and
God's saving love for them.
This w ill irresistib ly urge
him to make amends for the deeds of sinners in the body
of Christ, thus aiding them to conversion and to union
with God in Jesus who wishes to save them. (8)
4. A spirituality of pilgrimage, rooted in that of the
apostolic life, which is an itinerant asceticism.
Sent by Jesus, the Passionists travel the roads of
the world content with a staff and tunic, barefoot, pen
niless, trusting only in him who sends them and whom
they proclaim. Their only riches are Christ, his divine
power, his peace.
This last they communicate to those
who are disposed to receive it.
They must have no at
tachment to anyone or anything, in order not to become
comfortable and settled in one house or in one environ
ment.
This apostolic and pilgrim spiritu ality demands
abandoning the area of their labors which might ensure a
welcoming and reassuring atmosphere. Almost unknown and
unaccompanied, they should depart from the place of
work, either to return to solitude with Christ and their
brethren or to continue their pilgrim age elsewhere.
This
sp iritu ality was in the early days implied in the desire
of not possessing even a house, so that everything be
provisional and thus the apostle be ever ready to go from
place to place.
The preference that apostolic workers
have for solitary places, marshes, islands, and other ap
parently more abandoned areas for the fulfillment of their
mission manifests a pilgrim choice as opposed to the
seeking of comfortable and inviting places to stop and
settle down. The signposts on the highway of the Congre-
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gation ' s mission rea d :
the welfare of the spiritu ally
poorest and most in need of religious instruction. (9)
It is evident from the founder's intention that i f a
place, otherwise interesting or convenient, is unfit for a
house of solitude or does not allow the observance of the
rule, no foundation should be made, and if made, it
should be abandoned.
This is a powerful call to the p il
grim spiritu ality whose norm is: carry the message where
others do not;
withdraw from where the evangelical way
of life as expressed in the rule approved by the Holy See
is made impossible. (10)
5. A spirituality of fraternal communion.
Called like the apostles to liv e with Christ cruci
fied, eucharistically present in their midst in a memorial
of his passion and resurrection, the religious should love
one another as Christ loves each one of them.
In virtue
of their charism they must manifest the efficacy of being
mindful of the Passion of Jesus by livin g in harmony,
overcoming the limitations of life in common, and working
peacefully towards their personal fulfillm ent. Their apos
tolic life calls for union and fraternal harmony.
The
founder reverts constantly, in his teaching to the precept
of love which Jesus gave on the night he was betrayed
and gave himself in the Eucharist before doing so on the
cross.
Paul recalled it in
the 1775 general chapter and
bequeathed it as his last w ill and testament before re
ceiving holy viaticum. This aspect of Passionist sp iri
tuality w ill be dealt with in the chapters on community
and government, but it awaits a more thorough study in
reference to the charism and the apostolic life . (11)
The aforesaid points w ill be developed further. (12)
The fundamental points of the Congregation's spiritu ality
as understood and actuated in this period are presented
here in an historic perspective.
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B. THE VOW OF PROMOTING DEVOTION TO AND GRATEFUL
MEMORY OF THE PASSION AND DEATH OF OUR LORD
JESUS CHRIST.
This phrasing of the 1746 rule (13) expresses the
vow which is characteristic of the spiritu ality and apos
tolic activity of the Congregation, even though, as we
pointed out in the second chapter, Passionist spiritu ality
is linked with that of the "imitation of the apostles" also
known as "the spiritu ality of the apostolic life ."

1. When was the vow introduced into the rule?
Paul was aware that he must found a Congregation
dedicated to recalling the Passion of Jesus and to pro
moting its memory among the people. In the prim itive rule
of 1720, however, no mention was made of any such 'vow.
We gather this from the fact that Bishop C avalieri, who
read the text and left written observations on i t , says
on ly: "In it shall be made the three vows, called sub
stantial in religion, chastity, poverty, etc.
An explana
tion should be given as regards the perfection with which
each one must be observed." He also speaks of simple
profession and of solemn vows to be obtained from the
Holy See, and he alludes to the ritual of profession,
but
he is silent concerning any specific vow. (14) I f such an
outstanding feature had existed, it certainly would not
have escaped the bishop’ s notice.
The desire to commit
himself by vow must have matured in Paul during his
stay in Rome in September, 1721, after he failed to gain
admission to the holy father as had been his purpose
from November 27, 1720 onward, (15) as we have seen in
chapter I I I .
Paul had eagerly looked forward to the au
dience with the holy father as a concrete beginning of
the work of foundation and as a further guarantee of the
v a lid ity of the inspirations he had received.
It is need
less to say how great must have been his disappointment,
though he bore it with resignation. In this state, certain
of the divine inspiration though in darkness as to how it
was to be accomplished, the resolve matured to commit
himself to it by vow. In St. Mary Major’ s he reconfirmed
his w ill of obedience to God by "vowing to promote devo-
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tion to
the most holy Passion of Jesus Christ
in the
hearts of the faithful, and to gather companions for this
purpose." Such is the testimony of St. Vincent Mary
Strambi. (16) Fr. John Mary Cioni expressed it in similar
terms:
"he vowed not only to in still this devotion in the
hearts of the faithful, but also to gather companions who
would have the same purpose and g o a l." (17)
At that time the vow certainly concerned Paul as
founder.
Its formulation implied two commitments:
a) to
promote
the memory of and devotion to the Passion of
Jesus, and b) to gather companions in order to found a
Congregation that would continue the same commitment. As
a religious-moral obligation, the vow strengthened and
supported Paul in his years of laborious search (17211728) for the manner and means of in itiatin g the Congre
gation.
During these years he came in contact with other
religious institutes having a specific vow marking their
sp iritu ality and apostolate.
Among these were the Fatebenefratelli, not far from the St. Gallicano hospital, who
made a fourth vow "of perpetual hospitality in life ser
vice to
the sick poor." (18) The clerics regular of the
Pious Schools added to their three vows that of taking
particular care of the instruction of youth amd not to as
pire to any superior office within or without the insti
tute.
(19) While in St. Gallicano Paul himself made a
specific vow of perpetual service to the hospital.
We
should, however, keep in mind that from an early age
Pau l's spiritual tendency was to make particular vows to
fu lfill some purpose or resolution as a more perfect act of
the virtue of religion.
These circumstances, and the esteem of the vow in
itself as a more stable commitment and hence more apt to
preserve the distinctive element of the new Congregation,
(20) induced Paul to introduce it into the rule. The mem
bers would assume this particular vow when each had
clearly grasped the meaning of the symbolic language of
the black habit, the "sign ",
and the other elements spe
cified in the rule.
The vow found its way into the rule
about 1730 when Paul was preparing the text for presen
tation to the Holy See and which he later passed on to
Cardinal A ltieri. In the chapter on "The Probation of No-
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vices" we fin d :
. .the novice w ill profess the simple
vows of obedience, poverty and chastity, adding a fourth
vow to promote among the faithful the devout memory of
the most holy Passion of Jesus C hrist." (21) The text
points out the addition of the specific vow. This addition
naturally called for the adding of a new chapter in order
to explain the manner of observing the vow, its object
and actualization, so as not to open the way to uncer
tainties causing possible anxieties and scruples.
2. The meaning of "memory" and "devotion"
The formulation of the vow and the explanation of
how it was to be fu lfille d , contained two expressions: "to
recall" and "to promote devotion" to the Passion of Jesus.
Both expressions were used indifferently in the rule and
in the founder's letters. - According to the founder's mind,
they have an identical meaning albeit with slight shades
of difference. Paul used the word "memory" preceded gen
era lly by the qu alifying word "g ra te fu l," in the sense
that the Passion of Jesus is not only a stimulant to gra
titude, but that it is also pleasant and joyous to remem
ber.
He frequently used the term "devotion" preceded by
the adjective "s o lid ," "tru e," to stress that it was not a
matter of devotional exercises but of "devotion" as a
Christian attitude of dedication to God' s service. The fact
that "to promote devotion" was joined to the teaching of
meditation on the Passion leads us to understand that
what Paul had in mind was authentic "devotion," which,
according to St. Thomas, is nourished by the meditation
of God' s benefits, the most excellent of which is that of
the Passion, death and resurrection of Jesus.
"Devotion"
in this sense is equivalent to "memory", because both
lead us to keep in mind God's benefits through the Pas
sion of Jesus and to resolve to liv e our own temporal ex
perience with the same interior attitudes of Jesus, while
at the same time experiencing both the joy of God's love
thus manifested and a holy sorrow from the awareness of
our own sins and those of others as causes of that
Passion. (22)
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From the very beginning the words "memory" and
"remembrance" appear in the rule when it explains the
motive for - dressing in black and when the scope of the
Congregation is indicated. (23) However, while describing
the profession, the 1736 and 1741 rules use the word "de
votion" which appears likewise in the title of the chapter
explaining the observance of the vow. In the 1746 text of
the ru le, on both occasions, the formula used i s : "to
promote the religious cult and the grateful memory of the
Passion and Death of Jesus." (24) In the formula of pro
fession the expression remains:
"to promote, according to
my strength, in the hearts of the faithfu l, devotion to
the Passion of our Lord." This possibly is due to the fact
that this formula was presented to the Pontifical Commis
sion after the 1741 text of the rule and probably never
submitted to the 1746 commission or translated into Latin,
and thus was inserted unchanged into the 1775 rule.
The
o fficia l texts of the Holy See use the expression "to pro
mote the memory" of the passion of Jesus.
The 1746 ex
aminers spoke of the vow "of promoting the religious cult
towards the sacred mysteries of the Passion of our Lord
Jesus Christ." (25) Those of 1769 stressed the obligation
incumbent on religious of "exciting and promoting among
the faithful the memory and the cult of the life -g iv in g
Cross and Passion of our Lord Jesus C hrist." (26) The
1769 bull of approbation underlines "the vow of promoting
the veneration of the holy cross and the grateful remem
brance of the Passion." Almost identical expressions are
found in the 1775 bull. (27)
The rule for the Passionist nuns presented to the
Holy See in 1770, when speaking of the manner of profes
sion and observing the specific vow, uses the formula "to
promote the religious cult and the grateful remembrance
of the Passion and Death of Jesus Christ" but within the
chapter it uses the word "devotion." (28) Paul uses both
formulas indifferently in his letters and "chronicles" of
the Congregation. Thus it would appear that for him both
expressions had the same meaning and expressed the same
life commitment.
In conclusion: the expression "to promote the grate
ful memory" is more in conformity with the original and
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the o ffic ia l expression, even though in the history of the
Congregation this expression is only retained in the text
of the rule and has disappeared almost completely in the
current use. Both expressions, however, signified from the
very beginning
the same rea lity
of the Passionist
charism. To "remember" means to have in mind in a psy
chologically significant manner some person or event, to
gether with feelings of joy, gratitude or sorrow because
one looks upon them as a part of one's own life .
"Mem
ory" is clearly opposed to "forgetfulness," to psychologi
cal and affective neglect.
The expression to promote "a
true, solid devotion" means to create an interior attitude
of thankfulness towards Jesus by means of a fu lly loving
knowledge of what he has done for us. Arising from this
knowledge is the w ill to reproduce in oneself the interior
attitude of Jesus. As Paul wrote to Garagni: A true de
votee of the Passion of Jesus . is he who aspires to be a
true im itator of Jesus Christ. (29)
3. Content of the vow: Does not imply devotional exercises
as such but a definite apostolic commitment to fulfill
the charism of the Congregation.
The vow is a m oral-juridical formulation summariz
ing the scope of the Congregation's a ctivity in the
Church, for which it requests approbation for its exis
tence. It is not therefore a vow binding to some pious or
devout devotional exercises, nor a vow regarding directly
the life of the religious within the cloister and the inte
rior attitudes they must acquire and possess. As a matter
of fa c t, when the founder spoke of the manner of observ
ing the vow, the only norm he gave concerned the duty
deriving therefrom to meditate the Passion of Jesus with
the people and the way to instruct the various classes in
that meditation, striving to persuade them to dedicate
daily at least a short time to this exercise in order to
become fervent Christians.
This implied an apostolic at
titude and action involving the lives of all members of
the Congregation at a ll stages of their existence, so that
by prayer, penance and various forms of preaching indi
cated in the rule, people would be instructed and led to
the meditation of the Passion - the only guarantee to so-
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lid conversion and progress in union with God.
(30) The
vow sums up and specifies the apostolic purpose Paul ex
pounds in the introduction to the 1720 rule: "to have zeal
for his honor, to promote in souls the holy fear of God,
procuring the destruction of sin.
Therefore, each of the
poor of Jesus shall strive to inculcate in .every one the
pious meditation of the sufferings of our most sweet
Jesus." (31) Even those who are not priests, or priests
not involved in apostolic a ctivity, can and must fu lfill
the vow "begging the divine Majesty to spread throughout
the world this most holy devotion, granting fervor and
zeal to its promoters." (32) To a llay doubts in the r e li
gious. as to concrete compliance, some practices were later
enjoined as an external commitment to the vow.
Perhaps
with the passing of time such practices provoked exces
sive attention and tended to diminish the more ample
scope of the vow,
reducing it to a mere devotional exer
cise. For this reason the 1741 text of the rule prescribed
d a ily, besides the community prayer, "an half hour medi
tation on some mystery of the Passion of Jesus," be
seeching God's help for those engaged in spreading this
devotion. This applied to religious other than priests and
to priests who were not actively engaged in the ministry.
In 1746 this half-hour prayer was replaced by the recital
of fiv e our fathers, hail marys and gloria bes for the
same end. (33) This restriction or m aterializing of the
vow to the recital of a certain number of prayers was
imposed to avoid scruples, as the founder himself attested
when writing to his friend Cerruti. After having recalled
what must be done by lay brothers, clerics and priests
not involved in the ministry,
he concluded: "In short,
everything is so well explained that it removes a ll scru
ples.
All has been submitted to six months' rigorous ex
amination by Rome." (34)
When announcing the approval of the 1741 rule,
Paul spoke of the specific vow as a credential of the
Congregation's particular apostolic scope.
He informed
Cerruti: "The primary end of
the Institute is to seek
one' s own perfection by total detachment from a ll created
things, liv in g in rigorous poverty, prayer and fasting.
The secondary end, but likewise primary for the greater
glory of God and the salvation
of souls, is to seek by
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apostolic works the conversion of sinners by promoting in
the hearts of the faithful devotion to the most sacred
Passion of Jesus Christ.
This is done on missions and in
other exercises of piety, givin g the meditation on the
Passion after the mission sermon.. .professing a fourth
vow for this purpose. . . . The vow of promoting devotion to
the Passion of Jesus Christ is well explained and consists
of preaching it, that is, meditating it aloud for approxi
mately half an hour after the mission sermon.
Likewise
the people must be instructed in holy meditation, in cate
chism, in the confessional, in conferences, etc." (35)
The vow cla rifies and specifies what the Passionist,
while fu lfillin g some common form of pastoral work, must
do for the benefit of God's people in virtue of his
charism:
- meditate aloud the Passion of Jesus, together with the
people;
- teach a ll classes of people how to meditate on i t ;
- s trive to persuade in divid uals to dedicate a period of
time daily to meditation on the Passion in order to
persevere as fervent C hristians.
The vow presupposes the individual and communita
rian liv in g of the memory of the Passion as a preceding
and qualifying condition for a Passionist existence.
The
wisdom of the cross cannot be fru itfu lly proclaimed unless
the individual is permeated by it and his whole life re
gulated by the interior sentiments of Jesus during his
earthly experience, particu larly in his Passion.
Though the prim itive text of the rule did not ex
press it as a vow, the content of the vow was nonetheless
present in the life commitment of the religious and in
their work for their neighbor. As has been recalled, Paul
was enlightened as to the particular charism by the sym
bolic language of the "black habit" and the "s ig n ." Both
symbols were an evident message of the centrality of the
Passion in the life and work of the new Congregation.
(36) The vow, therefore, is only a means towards stabil
ity, towards assuring permanence of the essential element
of the charism, which was already present in the in itia l
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moment of the founder's definitive enlightenment as to his
mission.
A. What the
Church

vow

means

for

the

Congregation

in

the

The vow, as already stated,
did not create the es
sential element of the Passionist charism.
It gave the
charism a precise and stable formulation, binding it to
the moral and ju ridical commitment it implies, so that no
doubt is left as to the mind of the founder. The vow spe
cifies the message the Congregation must convey to the
historic period in which it exists.
Paul ' s epoch was marked by a growing seculariza
tion of the state, the family, the economy, the sciences,
and by the phenomena of theoretical and practical agnos
ticism and atheism which were to reach their fullest
manifestation during and after the French Revolution.
Christianity was gradually losing its global influence on
social and political life and was being unilaterally con
fined to a private and strictly personal decision of the
individual based on his own faith.
The individual found
himself by degrees deprived of all external support for
his Christian practices and decisions. Besides, the econo
mic and industrial development gradually demanded emi
gration towards new centers of work.
The migrants who
became the "working masses" or the "labor forces" were
usually poorly instructed in their faith.
Deprived of the
support of their homeland's moral and religious tra d i
tions, they were more lik ely than others to lose their
personal identity and become collectivized. Hence, because
of this dispersion they were ambiguous in their behavior,
unfulfilled as persons, and uncertain of their true and
eternal destiny. In virtue of its specific vow the Congre
gation strove to appeal to those individuals deemed cap
able of thoughtful reflection, of becoming aware of God's
love, and of facing up to their true destiny, thus main
taining their proper Christian identity in the midst of a
society calculated to disperse them as a "labor force" or
as victims of consumerism.
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The memory of the Passion, which the Congregation
wished to in still in the hearts of the people through
meditating the attitudes with which Christ assumed his
human experience, tends to rescue the individual from
external things destructive of his personality, and leads
him to an inner life , an inner life which Rahner tells us
means faith in the presence of the love of God even in
his apparent unknowableness because of the growth of sin
and atheism in the world, of which believers and unbe
lievers alike are victims.
That inner or interior life is
not an individu alistic luxury of religious introversion but
the faith of one who believes with his whole heart in the
spirit being being in action even in the midst of a world
ever more lacking in concrete manifestations of the divine
love in public life .
It is the strengthening of faith and
love within man, independent of the external supports of
fered by a Christian society.
It means agonizing with
Christ and in Christ, in Gethsemani and on C a lv a ry , over
this godless situation, yet loving the world in Christ
notwithstanding the apparent uselessness of this love.
(37) The vow manifests the Congregation's appreciation of
each person, regardless of that person's education or so
cial rank. The Congregation is called to give preferential
attention to those most in need of religious instruction
and human encouragement, as the most exposed to the
ethical-religious dangers arising from a new social si
tuation. (38)
Moreover, the vow contained the Congregation's ex
press conviction that a ll Christians, even if culturally
poor, were called to the perfection of charity.
Hence the
meditation of the divine benefits of redemption was taught
to a ll, even the unlettered, in order that they might flee
from vice and become saints. (39)
Even the Passionist community as such was bound
by the vow, inasmuch as each member was involved in its
meaning and was bound to contribute towards it.
Like
wise, because the community was a place of experiential
knowledge of Jesus crucified, whoever entered a retreat
had to be able to discover in it a place where Jesus cru
cified was everything;
where he might learn to pray and
"to taste the sweetness of a dear and loved solitude at

the feet of the Crucified." (AO) The vow also meant a l i 
mitation of the community.
The Congregation could not
allow its forces to be spent in a m ultiplicity of under
takings, even though requested. It had to concentrate its
forces upon the fulfillment of its specific mission with
great expertise.
For this it was necessary that in soli
tude, in interior and exterior silence, it cultivated a
continuous prayerful contemplation of the mystery of
Christ crucified, in order that it might efficaciously
transmit God' s love for mankind. (41)

C. SOLITUDE, SILENCE, ENCLOSURE
The material aspect of solitude demanded that
houses be built "away from the noise of the world" and
at a distance "of two or three miles" from the towns. (42)
All Pau l's foundations were at that distance or greater,
the only exception being the
Romanfoundation.
This,
however, though within the walls of the old city, enjoyed
at that time sufficient solitude because the city dwellings
began in Piazza Venezia, and the Celian h ill was a rural
area with very few houses.
(43) Paul admitted a certain
fle x ib ility in this matter, as we gather from ' the instruc
tions he gave- a religious sent to v e rify the possibility of
a Neapolitan foundation.
I f the desirable solitary site
could not be found, another within the city limits could
be accepted "provided it be in a place well apart from
the turmoil of the c ity ." The reason for this fle x ib ility
was his expectation that the Lord would be greatly glor
ified by the establishment of the Congregation for the
neighbors' spiritual benefit. (44)
Solitude for Paul meant not only founding the house
in an uninhabited place butalso having a
convenient
amount of land reserved for the religious with the pur
pose of protecting the atmosphere of silence and the l i 
berty of movement in solitary or common walkswithout
being subjected to disturbance by
the curious.
At the
same time the land served the purpose of providing the
community with a vegetable garden, orchard and fir e 
wood.
The basic motive was the liberty of the religious.
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Hence he opposed fam ily dwellings close to the retreat,
especially if from them the interior of the garden and the
rooms could be seen. (45)
This demand for solitude also influenced even the
name of th e ' Passionist house.
In the rule it is called
"retreat house," or simply "re tre a t," or at times "retreat
of penance." (46) For the founder, "retreat" had a deep
b ib lica l origin and connotation as well as recalling the
example of Jesus, who "retreated" into solitude far from
the crowds to pray.
He called his apostles into solitude
to form them for, and to rest after, the "mission" (47),
and the retreat into solitude became for Paul the founda
tion stone of "apostolic life " for "the Passionist apostolic
worker." The founder did not elaborate a theory, but
lived the mystic experience of his forty d ays' retreat at
Castellazzo, where his in itia l inspired call to solitude
was cla rified , (see Chapter I I ) The purpose of solitude is
"apostolic" in the meaning given this word in the sp iri
tuality "of the imitation of the apostles" or of "the apos
tolic l i f e ," of which we have spoken elsewhere.
"The re
treats shall be founded in secluded places, in the most
convenient and best manner p o ssib le.. .that the servants
of God, after their apostolic labors, may withdraw from
society apd the noise of the world to devote themselves in
solitude to their own spiritual advancement, to prayer,
fasting and other pious exercises by which they may be
more and more inflamed with divine love, grow stronger
in Christian virtue, and become better prepared for ga
thering the abundant fruits of the word of God, which
they have to scatter, and to the utmost of their power
excite everywhere a love of piety and a grateful remem
brance of and veneration for the Passion and Death of
Christ our Lord." (48) On other occasions the founder af
firmed the purpose of solitude:
that the religious "have
every opportunity to sanctify themselves for the benefit of
the neighbor." (49)
Solitude must be faith fu lly lived i f it is to fu lfill
its "apostolic" purpose.
It shall be dispensed only "in
order to help the neighbor or from some other motive of
obedience." (50) Superiors, above a ll, should not absent
themselves "without serious need," and only when unable
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to supply the need by letter, an oblate, or another r e li
gious.
(51) Other religious might be authorized to leave
the solitude only for apostolic motives or for affairs that
could be otherwise fu lfille d .
The reasons for this were
that they might not diminish the fervor of recollection
and union with God or the duty of study, and that the
brethren at home be not overburdened.
(52) The socio-re
ligious sensibility and the canonical norms' of that time
required a religious to travel on foot, and never unac
companied.
To avoid having the religious frequently
leaving the retreat, Paul suggested that an "oblate" or a
la y brother serve as a companion, so that the commun
it y 's litu rg ica l prayer be not hindered. (53) That the
religious might not lose the spiritual profit derived from
a properly lived solitude, Paul desired that they not go
out on the quest, or if so, that it be reduced to the in
dispensable. (52)
Religious solitude must be a place of silence and
peace; hence, seculars should not be called for festive or
other motives or, much less, be admitted within the com
munity, Solely for spiritual reasons they might be accept
ed at the places and times designated for that purpose,
but without taking part in the common recreation of the
religiou s.
(55) Benefactors should be gratefu lly welcomed
but always in the context of a strongly religious atmo
sphere, which requires modesty, speaking in a low voice
and with due respect for the places reserved to the r e li
gious. When brought into the retreat or refectory they are
asked to respect the silence and peace of the place. They
converse only with the religious assigned by the superi
or, while the others courteously greet them in passing
and go their way. (56)
It was contrary to the purpose of religious solitude
to bring into the community news of things seen or heard
outside the retreat when obedience required their going
out. "Care should be taken not to introduce worldly news
into the retreat, and let nobody dare to fi l l the world
with news of the retrea t." (57)
On leaving the retreat, whether on business or on
apostolic work, solitude was also kept as an attitude of
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recollection.
They should walk in silence or speak with
their companion of God and his kingdom.
They were not
to join secular travellers, especially should there be wo
men among them, nor show themselves avid as to news.
On entering a town they should go first and foremost to
vis it Him for whom they are working, Jesus in the Blessed
Sacrament. Later, if they have spare time, they should
vis it the sick or imprisoned in order to comfort them and
remind them how God loves them in Jesus Crucified.
They
must return to the retreat promptly and without any
detour. (58)
Solitude favors and stimulates internal and external
silence, so that one can "drive away from the mind or
memory whatever is not of God nor relating to God." (59)
The religious is thus capable of welcoming and under
standing the voice of God coming from nature or from the
silence of the cross of Christ.
(60) Paul would exclaim:
"Oh how necessary is silence in a religious house, and
most of a ll for him who wishes to talk with God in holy
p ra y er." (61) At other times he would recall with great
conviction:
silence is as it were "the soul of a well or
dered community and produces recollection." He was very
happy to testify to the love his religious had for solitude
and to their willingness to adhere to the rule that allow
ed them to speak "of useful and holy things" for an hour
and a h a lf' during the midday and evening recreations,
and for a slightly longer time in the afternoon recreation
or during the walk on Thursdays and feast days. (62) In
order to stress the urgency and importance of silence, the
rule dedicated a whole chapter to this theme.
It distin
guished a time of absolute silence, comprising the time
from the end of the evening recreation t ill the end of the
morning prayer;
and from the end of the midday recrea
tion t ill the end of prayer after vespers.
During this
time no talking was allowed in any place, and if a just
motive necessitated speaking, it was to be done in a low
voice.
Outside of these periods and where work was done
for the Congregation, necessary speaking was allowed in
the study or offices, but always in a low voice and with
out callin g aloud for anybody.
A call bell with conven
tual signals was used for the religious when needed,
as
was the custom in other institutes. It was never permitted
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to speak in the choir, the refectory or the dormitory cor
ridor except for urgent needs and in a low voice. (63) To
avoid the likelihood of breaking silence and undermining
the spiritual purpose in allowing individual rooms to
each religious, it was forbidden to enter another's room
without express permission of the superior unless the fe l
low religious was ill.
The room was meant to be a p ri
vate sacred oratory in which interpersonal communication
with Jesus freely took place. (62)
The enclosure was prescribed as a safeguard for
solitude and silence, as well as a measure of prudence in
dealings with women.
The rule did not mention this expressingly because the Congregation, not having solemn
vows, could not enjoy papal enclosure;
so the prudent
norms used in the communities came from decrees of the
superior general.
Once the Congregation was approved as
an Institute of simple vows, the papal enclosure, binding
in regular orders, was imposed and observed in the re
treats and hospices of the Congregation and in such parts
of the garden designated by the major superior.
(65)
From the very beginning this enclosure was strictly ob
served in the Passionist community despite the lack of a
binding norm.
In 1753 the general chapter declared that
even the novitiate churches ought to be considered as
within the enclosure limits.
(66) Not even men were ad
mitted into the retreat, the garden or the offices without
the superior's special permission, which was given only
for well specified reasons.
In such cases the superior
himself or his delegate accompanied these persons, warn
ing them courteously to speak softly so as not to disturb
the recollection of the religious. (67)
Understood and lived from this perspective, solitude
became a school of formation for intimacy with God and
for study in view of the apostolate.
In this solitude, as
the founder wished, the majority of his religious "became
fit to receive heavenly light towards the acquiring of
true wisdom." (68)
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D. THE CONGREGATION’S "SPIRITUAL EXERCISES"
The rule includes under this title the celebration of
the Liturgy of the Hours, united to personal meditation
and the eucharistie celebration in the community.
Mental
prayer, the prayerful chanting of the psalms and litu rg i
cal prayers, according to the rite of the Roman Catholic
Church, unite and mutually nourish one another, and
within this context, the Eucharist becomes the climax of
Christian prayer in that portion of the church which is
the Passionist community.
These exercises ( exercitationes
in the 1746 Latin version) gave the religious liv in g in
solitude the feeling of ceaselessly praising God in
thanksgiving for the benefits of salvation which Christ
wrought, and of interceding with this same Jesus and his
mystical body, the Church, so that each person effec
tively received the fruits of salvation and lived for the
praise of God. These exercises were held in the following
order:
TIME

COMMUNITY ACT

Midnight

Matins and Lauds
one hour's mental prayer
Prime
one hour's mental prayer
Tierce
conventual or community
Mass
Sext
Last Mass
None
Vespers
about ten minutes
silent adoration of
the Blessed Sacrament
Fifteen mintues spiritual
reading in common
Compline
one hour's mental prayer

At daybreak or sunrise

An hour before lunch
(about 10:30)
13:30-14:00

17:30-18:00

This blending of litu rgica l and personal prayer was
found in the first community in St. Anthony's hermitage,
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(69) and it continued in the hermitage of our Lady of the
Chain at Gaeta, as witnesses have confirmed that Paul
and John Baptist recited the divine office with several
hours of meditation in between.
(70) From Bishop Cavalie r i's notes on the primitive rule we can infer it spoke
of the divine office and mental prayer. (71)
P a u l’ s knowledge of the litu rg ica l cycle came not
only from his careful Christian formation, but also from
his frequent attendance at confraternities that were com
mitted to celebrating the litu rgy.
He was acquainted as
well with the Dominicans of Ovada, the Carmelites of
Cremolino and the Capuchins of Castellazzo. This enabled
him to appreciate the daily periodic celebration of God's
praise together with the Church.
In the above mentioned
institutes, since they were orders with solemn vows, the
divine office, which was celebrated in the choir as a
community act, was a strict canonical obligation.
From
the very beginning, as seen elsewhere, Paul had in mind
a Congregation with solemn vows and it is probable that
this desire may have influenced his acceptance of the
divine o ffic e . This motivation, however, even if probable
was still very weak. I believe the motive must be sought
in his faith in the o fficia l prayers of the Church as
Christ' s mystical body.
Besides, the sobriety of the li tu rg y , laden with the ever-present word of God which he
held in great esteem, may have had its influence on him,
as it led him to greater piety, to the knowledge of God's
continuous presence, and immersed him in the Trinitarian
rea lity in a manner that no other pious exercise could
achieve. (72)
The union of personal meditation with the celebra
tion of the Liturgy of the Hours was a manner of
broadening and deepening what the founder, following in
the steps of Sts. Augustine and Benedict, wished to be
done while chanting or reciting the psalms and the sa
cred scriptures. "The chanting should be done in a pen
itential tone, neither too slow nor too fa s t, with due
pause, in order to savor more fru itfu lly the sweet nour
ishment of the divine Scripture." (73) The acceptance of
the seven-hour divine office as a communitarian celebra
tion night and day continued a tradition of the early
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monks which St. Benedict codified in the west.
(74) It
also became part of the v ita l movement of the regular
congregations born after the Tridentine council.
The ful
fillin g of this service of praise and adoration to God was
not viewed as an impediment to the "apostolic life ." On
the contrary, it appeared as the true continuation of the
life of the apostles who took part in the various hours of
the divine praise held daily in the temple of Jerusalem.
(75)
The above mentioned schedule became a steady Passionist community institution with only very slight v a ria 
tions in the several revisions of the rule.
The principal
modification took place in 1769 when the examiners of the
rule, after discussing the problem with the founder and
Fr. John Mary, suggested to the holy father that five
hours' sleep be assured before rising for matins, in or
der to preserve the strength of the religious who were
also engaged in active works of the apostolate.
Before
that date, scarcely four hours of rest were allowed in
summer before rising at midnight.
(76) Another modifica
tion concerned the time alloted to mental prayer after
matins.
It was established in 1746 that mental prayer
after matins should be a fu ll hour in winter and only
half an hour in summer.
Apparently the reason for this
was to assure at least three fu ll hours' rest after matins
before rising again for prime at sunrise.
(77) In 1741
the hours of sext and none were united and chanted be
fore the celebration of the last Mass, while from 1746 on
ward the celebration of Mass preceded the chanting of the
litu rg ica l hours.
The 1736 text provided for the celebra
tion of Mass between the hours of sext and none.
In
1775, on the other hand, celebration of the last Mass was
separated from the litu rgica l hours of sext and none and
held at the time most suitable to each community. In 1746
the hours of prime and tierce were united and preceded
mental prayer. (78)
From the 1746 text we infer that the praying of the
divine office was a type of chant:
it says "they shall
sing in a penitential tone." On the other hand we have
the fact that the 1753 general chapter allowed clerics in
formal study to recite matins in a "low and fluent voice"
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so as to allot more time for study.
(79) That the chant
ing was done with devotion shows it was not merely lip
service but intoned with a heart fu ll of liv e ly faith in
the divine presence and in the company of the angels.
(80) A standing position was adopted during a ll the of
fice, save for the readings. "Let them recite the whole of
the divine office standing in testimony of humility and
reverence towards God;
let them, however, sit while the
lessons are read at matins." (81) Thus the litu rgica l
norms which permitted the psalms to be recited sitting
down were not followed, nor the habit of keeping the
head covered when in church or choir. (82)
In conformity with the general rubrics of the b revi
ary for an orderly celebration, there was an hebdoma
dary, a priest religious by turn, whilst two other r e li
gious or clerics read the lessons of the first two nocturns
of matins,
the invitatory and the versicles.
The 1758
general chapter determined that two religious, one on
either side of the choir, chosen by the superior, should
intone the psalms and hymns. (83) On solemnities vespers
and matins were sung in Gregorian chant. (84)
This detailed external organization of the litu rgica l
prayer, together with the meditation which prepared for
and was nourished by it, was the hinge of the Passionist
contemplative-apostolic day. The celebration of the s a lv ific mystery was a manner of sharing by faith in the
heavenly litu rgy which the angels render to the Lamb
who was slain:
"The Lamb that was slain is worthy to
receive power and divin ity and wisdom and strength and
honor and glory and benediction.
And every creature
which is in heaven and on earth and under the earth,
and such as are on the sea, and a ll that are in them, I
heard all saying: To him that sitteth on the throne, and
to the Lamb, benediction and honor and glory and power,
forever and ever" (Apoc. 5: 12-14).
These words of the
heavenly litu rgy found an echo in the Christological
hymn of the letter to the Philippians which the founder
desired should be proclaimed by the Passionists before
each hour of the divine office:
"Before the commencement
of each canonical hour (with the permission of Holy Mo
ther Church) profoundly inclining, they shall reverently
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pronounce these words:
' At the name of Jesus every knee
shall bow, in heaven, on earth, and under the earth:
and every tongue confess that Jesus Christ is Lord to the
glory of God the F a th e r'." Phil 2:10-11 (85)
Thus, within the b ib lica l framework, the Passionist
Congregation wished to manifest its God-given charism by
the office of the canonical hours, by the meditation that
precedes or follows this,
and by the celebration of the
Eucharist. It wished to celebrate, to commemorate the my
stery of love of the Word made man, who was humiliated,
sacrificed in obedience to the Father, glorified , and made
Lord and saviour, in whose name alone is salvation to be
found.
The particular concentration on the Passion of Jesus
in the celebration of the divine office sprung from. Pau l's
conviction that "our solemnities have their roots in the
Passion of Jesus C hrist." He sought to emphasize this by
obtaining
authorization from Clement XIV (January 10,
1773) for some proper offices related to the principal my
steries of the Passion. (86) He also requested some of his
religious to compose an office for the solemn celebration
of the charism of the Congregation by a global commemor
ation of the Passion.
On September 27, 1758, he wrote to
Fr. John Mary Cioni asking him to encourage Fr. Candido
Costa to do so. But that good religious did not feel up to
it.
Later he made the same request to Fr. Thomas Struzzieri, but the office was not approved by the Holy See
until 1776. (87)
According to tradition, the seven hours of the di
vine office referred to the seven principal mysteries of
the Passion.
The Passionists received this tradition
through B illu art's theological course and it was stressed
in the formation of the religious.
They were exhorted "to
be mindful of these same holy mysteries, meditating on
them devoutly during the corresponding hour of the of
fic e ."
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Summarizing
B illu art's
Latin
correspondence was proposed:
Matins:
Prime:
Tierce:
Sext:
None:

Jesus
Jesus
Jesus
Jesus
Jesus

verses, the

following

is
is
is
is
is

taken captive
derided
condemned to death
crucified
pierced
by the lance.
Jesus is taken down
from the cross
Jesus is placed
in the sepulchre. (88)

Vespers:
Compline:

Paul and his first companions were deeply con
vinced that the litu rgica l praise the Passionists cele
brated was performed in union with the angels and the
heavenly church, praising God for having made to himself
a new people taken from all trib es, tongues and nations.
(89) Each community as such was persuaded that this pe
rennial praise was a most important part of their "apos
tolic" l i f e , and consequently it was never omitted even
when members were reduced to two, or a day of greater
recreation took place.
(90) The sound of the bell which
convoked the religious to choir served to remind the peo
ple that the religious community was praising God also in
their name. The sound of the bell did not annoy the ma
jo rity of people, but served to edify and encourage them.
(91)

E. MENTAL PRAYER
We saw in the first section of this chapter that the
sp iritu ality of the Congregation, centered in the revela 
tion of God's love in the Passion of Jesus, strongly tends
to contemplation and mystical union with God, which is
considered as a g ift implicit in its vocation because ne
cessary for the total fulfillment of its charism.
The rule
leaves no room for doubt when it affirms:
"One of the
principal ends of this least Congregation is not only to
apply ourselves untiringly to holy prayer so as to devote
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ourselves to holy union with God, but also to lead others
to do the same, teaching them this holy exercise in the
best and easiest manner possible." The regulations ex
plain this passage as a commitment "not only to pray,
but to give oneself earnestly to prayer, taking it very
much to heart." (92) The founder himself viewed this
commitment as one with the "apostolic mission" of promot
ing "with great zeal in the hearts of the faithful the de
vout memory of the Passion and Death of Jesus, our true
Good." (93)
So convinced was the founder of this fact that in
this period he prescribed that no less than three hours
daily be given to mental prayer;
to this was added an
other half hour by those who assisted at the last Mass.
Furthermore, all partook of fifteen minutes' silent adora
tion of the Blessed Sacrament in two periods:
after ves
pers and after the evening recreation.
Besides the ap
proximately two hours dedicated to the divine office, the
rosary, a quarter of an hour of spiritual reading in
common, and about seven minutes examination of con
science, the community as such dedicated in all about
three and three-quarter hours daily to meditation.
Ac
cording to the testimony of Anthony Danei, in 1733 the
priests devoted two hours to mental prayer in the after
noon and the clerical students and lay brothers only one
hour.
As was seen above, from 1726 to 1775 prayer was
reduced by half an hour, taken in the summer from the
night and in winter from the morning prayer.
(92) This
distribution remained unaltered from 1775 to 1912, even
though the wording was changed in reference to prayer
after prime.
No further distinction was made between
winter and summer.
However, the instruction that after
prime "there shall be an hour's meditation during which
time it is permitted to celebrate or hear mass" meant that
the prescribed prayer was at all times of the year half
an hour for a ll.
The priests after celebrating and the
other religious on days of communion made further prayer
as thanksgiving, the duration of which was not o ffic ia lly
determined, but in practice meant about half an hour.
(95)
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"To a p p ly .. .u ntiringly" to prayer held also when
tra vellin g or on ministries outside the retrea t. The rule
prescribed at least one hour at the most convenient time.
In 1753 missionaries were commanded to make this medita
tion in common. This disposition was mitigated in 1756 in
favor of those who were in poor health. (96) The time of
prayer was reduced, but it aimed at ensuring a journey
"without anxiety, in peace, with a serene heart absorbed
in God" and revivin g "frequently faith in God ' s presence"
by ejaculatory prayers.
(97) For students in "formal
study" the time allotted to mental prayer was also
reduced: between 1746 and 1753 they had about two hours
in summer and two and a half in winter;
from 1753 to
1769 they had one and a half hours, and between 1769
and 1775 only one hour, since during this last period
they were dispensed from rising at midnight.
On days
when they received communion an extra half hour was
added as thanksgiving.
During school holidays they fo l
lowed the common observance.
(96) The reduction of time
consecrated to prayer meant involving the young men more
intense recollection during the day so that their union
with God might be truly profound. As an aid to th is, on
leaving the novitiate they were given a booklet entitled
"An Easy Method Towards Union With God." This helped
them, by the livin g memory of the Passion, to raise their
hearts to God from whatsoever things or events surround
ed them, and it ended with the phrase from St. Augus
tine:
"The ardour of love is the continuous cry of the
h eart." F r . Marcoaurelius' short prayers had the same
end in view:
to transform by acts of faith and love the
various events of the day.
(99) The compilation of this
memorandum was probably influenced by a booklet then
widely circulating and found in a ll Passionisi lib r a r ie s ,
called "Exercises for Remaining in God's Presence." (100)
The doctrine was derived mostly from the teachings of St.
Francis de Sales and St. Theresa of Jesus. With the same
end in view the practice of callin g "the presence of God"
during recreation was introduced, first among the novices
and students, later among the professed religious.
When
called, a ll fe ll silent, thinking of the rea lity of God's
presence in each one and among them as a community. If,
by chance, any uncharitable remarks were being made,
they were immediately dropped. These were small but va -
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lid stratagems for keeping alive the fervor of charity,
already assured by the intensity of daily prayer, soli
tude and mortification, and thus seeking to fu lfill the
ideal of the ru le:
"Let each one strive to renew his
faith, keeping as far as possible in all his works, a
loving sweet attention to God's holy presence, as this is
an easy manner of praying continually and of scenting
a ll actions with the sweet balm of holy lo v e ." (101)
These incitements were reinforced by stressing the
example of "the fervent person who never lacks time for
prayer" as weil as by the ru le's threat to the negligent
of finding themselves "in an abyss of lukewarmness from
which derive almost incurable e v ils ." (102) The founder
never let an opportunity pass of encouraging his r e li
gious to prayer,' either privately or publicly.
Recounting
what he had seen and heard and what was common know
ledge among the religious, Strambi recalls that Paul
nearly always talked of God during recreation. "He would
present himself with all simplicity and grace;
and then
would lead the conversation gently towards God, the love
of God, conversing with God. He would narrate some event
or experience, and in this, I 'd say, he possessed an al
most heavenly art;
hence, those who heard him were en
tranced." At other times, in the instructions or "examens"
he would frequently speak of prayer and the manner of
disposing oneself for the grace of intimate union with
God. Strambi tells us:
in order that.his religious "d is
pose themselves for the grace of prayer, he advised them
particu larly to keep themselves in the divine presence,
not by a dry and barren study, but lovin gly, quietly
and tranquilly so that they might be imbued by the
spirit of God. And he stressed doing this frequently as a
most powerful means for binding the soul to God in the
holy union of ch a rity." (103) He insisted particularly on
recollection during the day "as a disposition for praying
well and as a sure sign of prayer well accomplished." He
exhorted them to keep the imagination and intellect as
free as possible from a ll vain or created images, as was
p a rtia lly indicated above when treating of solitude and
silence. (102)
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The superiors were to encourage the religious and
be watchful as to their fid elity to a commitment so v ita l
to themselves, the Congregation and its apostolic mission.
"As the devil does all in his power to impede" the r e li
gious from dedicating themselves to prayer, let the rector
use "a ll imaginable solicitude and be all eyes to see that
no one ever neglects it ." Such was the norm of the regu
lations. (105) However, good example (106) and timely in
structions had to precede this vigilan ce. (107) During
this period the testimony of the lives of the religious as
well as the acts of canonical visitations testify that
prayer was taken very seriously and that the majority
received the g ift of mystical union with God.
The hard
ships of the first foundations, borne heroically, the joy
and serenity with which the majority faced the austerities
of the rule, the profound solitude of the houses, were
evidence that their prayer was fru itfu l. Prayer gave them
a certainty of God's love, and a deep brotherly commun
ion in Jesus, which made them capable of persevering in
the Congregation as well as being balanced and effica 
cious apostles. (108)
In the chapter on the apostolate (V I I I ) some re
marks w ill be made on the method of prayer as proposed
and followed in the Congregation with reference to in
structing others in meditation.
Here we shall deal p arti
cularly with the method taught in the novitiate.
Both
Paul and his first companions were assiduous readers of
St. Theresa of Jesus, St. Frances de Sales, and some
works of vSt. Bonaventure, Cardinal Bona, Scupoli, Ven.
Louis de la Puente, St. Peter Alcantara, Thomas a Kempis, etc.
I also believe that the Dominican A. Massoulie
had an important influence through his "Treatise on True
Prayer, Refuting
Quietist
Errors
and
Explaining
the
Maxims of the -Saints on the Interior Life, According to
the Principles of Saint Thomas."
After having refuted some quietist errors concerning
contemplation, the quiet of the spirit, etc., the author
speaks of mortification and the practice of virtues as a
necessary preparation.
He then proceeds to explain a
method of prayer on the principles laid down by St. Tho
mas and illustrates the true nature of the contemplation
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that unites one to God, the part played in it by the in
tellect, and the more relevant part reserved to the w ill
by the affections, as well as the feeling of wonder that
favors the infusion of the Holy Spirit and produces seri
ous resolutions for the practice of virtue. He is very
forceful in stressing the need of passing through the sa
cred humanity of Jesus in order to arrive at the un
created Trinity. (109)
In the method taught in the Congregation, the first
and foremost preparation consists in livin g the prescribed
solitude of the rule in a fu ll loving silence and with the
certainty of being with God and in God.
The expression
of this life is the assiduous attention given to livin g
virtuously, with fu ll dominion over one's senses and in a
trustful surrender to God's w ill.
The immediate prepara
tion is to revive one's faith in God's presence so as to
stimulate sentiments of trust and humility, sorrow for
sins and hope in the mercy of God who loves us.
It is
recommended that the event or truths which are the ob
jects of our meditation be made as real as possible. This
v iv id memory is an aid to keeping the imagination and
intellect fixed on the divine person of Jesus or on the
mystery of faith that is being meditated.
We are also
helped by questions that fa cilitate colloquy with Jesus or
a soliloquy with oneself and God.
The founder and the
first formators grea tly recommended this colloquy as a
favorable disposition for moving the w ill to affections and
love and allowing oneself to be led by the motions of the
Holy Spirit.
This part of meditation is explained at
length in the "Instruction to the novices," "because the
act of the intellect is useless unless united to the affec
tion of the w ill." In fact we read in it:
"the knowledge
of the event is the foundation of meditation, but the fruit
of it is that the w ill, man's chief faculty, produces va 
rious affections, because it alone is responsible before
God, it alone directs our affections and actions towards
God." (110) Resolutions are then made; God is thanked for
the g ift of prayer; his help is asked in order to be
faithful to the resolutions, which shall be as concrete as
possible and not merely general.
Meditation should end
by praying b riefly for the needs of the universal church,
for those who govern, for the conversion of infidels and
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heretics, for relatives.
Open to the needs of a ll people,
this closing prayer must spring from the knowledge, full
of wonder,
of the benefits of redemption,
and from zeal
for the glory of God and the eternal salvation of our
neighbour, which should grow when prayer is well made.
A highly recommended practice was the making of a
"spiritu al bouquet" consisting in a word or thought re
lated to the Passion or other Christian mystery, which
would be helpful for recalling during the day the affec
tions and resolutions made at prayer. ( I l l )
The normal place for meditation was the choir, but
it was permitted in the church once the reading of the
points of meditation was over.
This was done at the be
ginning in order not to interrupt the inner liberty of the
religious with second readings.
Kneeling was the recom
mended external position as more reverent towards God.
However, it could take place sitting, in accordance with
a prior understanding with the superior or spiritual di
rector.
The hands were kept folded on the breast or
within the sleeves of the habit.
(112) The texts for me
ditation varied in the early days but later became more
stabilized.
Among them were texts of Louis de la Puente
S.J., Fr. Joseph Navarra of the Oratory of St. Philip,
and the meditations on the Passion by Cajetan of Ber
gamo, Capuchin. (113)

F. THE SACRAMENT OF THE EUCHARIST
1. To live
presence

in

adoration

before

Christ ' s

eucharistie

At the time Paul founded the Congregation the Eu
charist was revered in Christian life and piety thanks to
the great efforts of the post-Tridentine church in promot
ing among the faithful a greater understanding and ap
preciation of this divine g ift and encouraging its fre
quent reception.
Even so, Jansenism had discouraged the
tendency towards sacramental communion. . (114) In his
specific vocation as founder, Paul felt himself powerfully
attracted towards the Eucharist instituted by Christ as a
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memorial of his Passion on the night he was betrayed (I
Cor. 11: 23-26).
During the Castellazzo retreat God gave
him a deep understanding of the Eucharistic mystery in
relation to the Passion and resurrection of Jesus, and of
the duty of making amends for the neglect and profana
tions to which it was subject and of promoting a solid
devotion to it among the people. When in 1741 he obtained
permission to reserve the Blessed Sacrament in the Pre
sentation church, Cardinal Rezzonico, among other things,
said to him:
"1 rejoice extremely because thus some re
paration w ill be made to his Sacramental Majesty by your
adoration for the many irreverences committed daily in its
presence." The founder transmitted this conviction and
love to his religious as part of the spiritu ality proper to
the Congregation. (115) One of the outstanding aspects
of Pau l's devotion to the Eucharist was his appreciation
and happiness at having the Divine Presence in the house
of solitude as its centre and foundation.
As a matter of
fact, the reserving of the Blessed Sacrament in a new
retreat meant for him the actualization of the foundation
and the beginning of community life .
In his instructions
for the Ceccano foundation he stated that besides the no
ta r y 's act, the tabernacle and ciborium were truly im
portant "for the ceremony of taking possession which con
sists in putting the sovereign Lord in his house." (116)
For this reason, he and his religious were discon
solate when at the opening of the first retreat in 1737 he
had not been given permission from the ordinary to re
serve the Blessed Sacrament;
he thought the foundation,
unfinished.
Before the ordinary he insisted that "it was
unreasonable that nine poor religious be without the in
fin ite sacramental Love." He had,
however, to wait until
1741 to have the joy of enthroning in the retreat church
"the infinite sacramental Love," and he affirmed that "the
little ones gathered together felt a heavenly spiritual
consolation on reflecting that, after so many sufferings,
the dear, most loving shepherd, father and master, has
come to stay day and night with his little lambs, poor
children and ignorant disciples. " (117)
The Blessed Sacrament altar and all things connec
ted with the holy sacrifice of the Mass were kept "with
-
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the utmost cleanliness,” while fresh flowers, which the
religious specifically cultivated for this, expressed the
delicacy of their feelings towards the divine guest,
(118)
However it was the physical and spiritual presence of the
religious which especially manifested their faith and
realized that communion of love for which the Eucharist
was instituted.
In the 1736 text of the rule there was a
chapter "On Devotion to the Blessed Eucharist" which
stressed its importance for the v ita lity of the religiou s'
spiritual life .
"Let the brethren have a most tender devotion to
wards the Blessed Sacrament. Let them vis it it frequently
with acts of profound prayer and most loving gratitude so
that their hearts may burn with ever greater holy love.
I f there be a sufficient number of brothers in the re
treat, let them do all they can to ensure that there shall
always be at least one in adoration before the Blessed
Sacrament." (119) In the 1741 text the title of the chapter
disappeared together with the recommendation that there
be always someone in actual adoration.
However the cen
tral part of the chapter was incorporated with that on
prayer, and put immediately after the recommendation of
liv in g continually in the presence of God.
St. Vincent
Strambi writes: "He inculcated this very strongly and a l
most commanded that all should frequently vis it Jesus
hidden for us in the holy tabernacle in order that in the
Congregation he founded an ardent devotion and liv e ly
faith be always maintained." (120) In the regulations not
only was it ardently recommended to visit the Blessed Sa
crament frequently and in a spirit of adoration and gra 
titude, but it was likewise prescribed that the religious
after conferring with his spiritual director should go "for
a short time before the Blessed Sacrament, make an of
fering of himself, resolve to observe what his divine ma
jesty was pleased to teach him, beg his grace and help,
affirm his intention of becoming a saint to fu lfill his
most holy W ill." (121)
A b rief, silent adoration was made in common after
vespers for about a quarter of an hour.
The 1775 rule
recommends that "a brief period of recollection be spent"
before the spiritual reading in common, but the phrase
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"before the Blessed Sacrament" was omitted.
Until 1775
another silent adoration was made in community for about
seven minutes after the evening recreation and before the
rosary.
"They shall go again into the church to adore
the Blessed Sacrament," said the rule.
This reference
likewise disappeared in 1775, most probably to save time,
since going to choir to continue the adoration did not
seem a d ifficu lty. In fact, the regulations prescribed that
on entering the choir a genuflection be made to the Bles
sed Sacrament reserved in the church. (122) However, the
pious practice of visitin g the Blessed Sacrament after
meals and after supper,
in itia lly done by the novices,
gradually became common to a ll the communities.
Before
leavin g for their daily walk during which they could
converse, the novices went before the Blessed Sacrament
and as a common act of adoration recited three prayers,
each one addressed to a person of the Blessed Trinity in
thanksgiving for the g ift of the Eucharist.
The professed
religious also adopted this practice before their walk in
common on Thursdays and feast days. (123)
Before departing to preach missions, missionaries
knelt before Jesus in the Blessed Sacrament to beg his
blessing on the outcome of the mission that they were to
carry out in his name.
They also read and promised to
observe the chapter of the rule on the conduct of the re
ligious on missions. I think that Pau l's faith, which en
visioned the community
as gathered like the
apostles
around the Saviour,
suggested this practice.
Hence, be
fore the religious went abroad to proclaim the salvation
of Jesus, they received
from him the "mandate" through
the obedience promised to the superior and the norms of
the rule approved by Christ's vicar on earth. (122) While
on journeys, if they saw a church in the distance, they
prostrated themselves in adoration of the sacramental pre
sence;
and on a rrivin g ,
their first vis it was to the eu
charistie Lord, adoring
him also for those who in that
town were neglectful, and begging for the salvation of
the people for love of whom Jesus was in the Eucharist.
(125)I
I have already recalled that the rule stressed the
great need for each religious to visit the Blessed Sacra310

ment frequently with a liv e ly desire of receiving Jesus
"in order that their souls, being possessed by him, might
liv e only for God and burn in most ardent lo v e ." (126)
This is the so-called "spiritu al communion" which Paul
defined as a "loving inclination to Jesus in the Blessed
Sacrament, a burning desire to have him in the heart;" a
seeking "frequently the sacramental love with ardent de
sires, yet without any effort of head or chest." (127) The
founder exhorted his religious to frequent acts of sp iri
tual communion;
and in the formation of novices the con
tent and va lid ity of this pious practice was emphasized
in order that the young men might take it to heart. (128)
The religious as a whole learned and practiced this in
tense adoration, visitin g the Blessed Sacrament frequent
ly , often making their mental prayer before i t , and in
its presence making the most decisive commitments of their
spiritual liv e s .
They made every effort to keep the
churches and altars of the Blessed Sacrament clean and
tidy,
and likewise the vestments and other articles that
served the divine worship. '(129)
2. The community mass and sacramental communion
The first impression one gets on reading the rule,
the common regulations, the novices' regulations and the
lives of the religious of this period is that mental prayer
and the divine office occupied the place of honor in the
community.
In fact while over three hours were assigned
to mental prayer, and about two to the divine office, for
the celebration of the community mass only half an hour
was provided, plus another half hour for the so called
last mass.
Our amazement ceases, however, when we con
sider what has been said in the first paragraph of this
chapter:
that Passionist spiritu ality is' a spiritu ality of
the presence of God sought after and loved, in which one
lives, acts and delights.
It is a divine presence that
finds its fullest expression in the * sacrament of the Eu
charist , either as the actual sacramental presence and
sacrifice of Christ, or as a communion to infuse into the
faithful soul the sentiments and dispositions of Christ.
Considering now the teachings and practice of the founder
and the first generation of Passionists, it seems evident
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that the Eucharist occupied the centre of their spiritual
ity, and that the long hours of mental prayer, the at
tentive celebration of the divine office, solitude, silence
and penance were only means to a further end. They were
means towards a fu ller perception of the divine presence
and of being penetrated by it; means of preparing in the
best manner possible for the reception of the Eucharistic
presence of Jesus, the God-man, of liv in g with him and
in him from one communion to another, from one celebra
tion to another. The rule, though sober in its expression,
is sufficiently clear regarding this aim or attitude:
"The
clerical students shall ordinarily communicate three times
a week and on all non-continuous feast days.
They shall
strive to approach the holy table with a truly angelic
p u rity , dispose themselves by holy reflections and fervent
acts of solid virtue, particularly by a liv e ly faith, a
deep humility and an ardent charity, and redouble with
greater ardor the acts of these virtues after having com
municated.
They shall engage in loving affections in a
fervent thanksgiving, ardently desiring to be transformed
in Jesus, to liv e always in Jesus and in the most holy
spirit of Jesus." (130) The phrases "tru ly angelic pur
i t y . . . . dispose themselves.. .by holy reflections and fervent
acts of solid v ir t u e ..." express the totality of the asce
tic-contemplative work of the Passionist life which is sus
tained by the tw ice-daily examination of conscience made
"with a true and efficacious w ill to amend one' s faults"
and by the frequent reception
of the
sacament of
reconciliation.
The general confession, usually made by
the postulants in preparation for the vestition marking
the beginning of the novitiate, meant a break with the
past and a commitment to a new life in conformity with
that of Christ who called them. The religious were taught
to appreciate the grace of the sacrament, the fruit of
C hrist's Passion, not only as a means of an ever more
intimate reconciliation with God, but also as a means of
purification so as to receive the eucharistic Christ as
worthily as possible. Ordinarily it was approached week
ly , but before each communion they went to the confessor
at least "to receive his blessing," as was then the ex
pression . Confession to the appointed confessors was ap
proached freely during the night or morning meditation.
(131) The eucharistic communion was the summit of this
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interior movement and by it were nourished contemplation,
zeal for the salvation of souls and the community's bro
therly relationships.
The rule speaks in like manner regarding priests:
"The priests are asked to prepare themselves with great
fervor for the celebration of the divine mysteries, and
after celebrating to remain with the sacramental Saviour
in most affectionate thanksgiving, not being satisfied
with reciting the prescribed vocal prayers, but also em
bracing the most sweet Jesus with holy affections and
most fervent thanksgiving.
They w ill easily do this if
with true and reverent devotion they deal heart to heart
with Jesus." Priests were then admonished not to celebrate
by habit or in haste, lest they fa ll into lukewarmness:
"He who prepares with devotion and does not neglect
prayer w ill not fa ll into these e v ils ." (132) These direc
tives are also confirmed by letters addressed to young
priests.
To one Paul wrote: "Remember that you are now
obliged to greater perfection and to be a true imitator of
Jesus Christ, chiefly by humility of heart, perfect obedi
ence, meekness, patience and perfect charity to God and
your neighbor.
Acquire the habit of celebrating the sa
cred mysteries with great and continual preparation, with
holiness of life ,
with fervent and long mental thanksgiv
ing afterw ards... .Be most devoted to holy prayer.
Imita
ting St. Theresa,
make a habit of recollection and inner
solitude, and you w ill succeed in a ll if you w illin gly re
main in your room, are most observant of silence, flee
a ll the possible occasions of speaking.
Oh!
how much I
urge this point of silence, so recommended by the holy
Fathers!
I f you wish to lead a spotless life , keep silent
as much as you can;
i f you wish to receive the g ift of
prayer, observe silence." (133) To another he wrote:
"When you have celebrated Mass, you have been nourished
by Jesus.
Is it not so?
Now, after Mass, why not let
Jesus feed upon you, digest you and transform you into
himself, burning in that fire of love that burns in his
divine heart?
Why not let yourself be reduced to ashes?"
(134)
Recommending preparation for communion with the
utmost fervor and after it disposing oneself "comfortably
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with our blessed Lord to treat with him of the pressing
a ffa ir of the eternal salvation and sanctification of one's
soul," he quoted St. Mary Magdalen of P a z zi’ s saying,
"Only one communion devoutly received is capable of
making a saint." (135)
The Eucharist was, no doubt, the center towards
which all Passionist life tended.
In it Paul contemplated
the true synthesis of his life and that of his spiritual
sons. It was from the devout celebration of the Eucharist
that "the most holy virtues of Jesus" were learned.
It
was by allowing oneself to be eaten, digested, transform
ed by him received in the Eucharist that charity was en
kindled, as well as the fervor for practicing a ll virtues
to an eminent degree in order to be a defense for the
Church. (136)
It is within this context of doctrinal truth and my
stical experience which permeates the founder's teaching
and the structure he gave to Passionist life that we must
come to an objective understanding of the place held by
the conventual mass and the so called last mass.
The
1736 and 1741 texts of the rule speak of the conventual
mass to be celebrated after the half hour of morning
mental prayer at which all assisted.
The phrase c o h v e n - ■
tual mass no longer appears in the Latin text of 1746. It
only states:
"those who hold offices in the Congregation
may celebrate after half an hour's meditation." In the
1775 text it is stated more simply:
"after prime and
tierce there shall be an hour's prayer during which time
masses may be celebrated and heard." In practice, how
ever, the celebration of the conventual mass was con
tinued, following the rite and the office celebrated in the
litu rgy of the hours. (137)
The community gathered once more during the morn
ing before lunch to celebrate the hours of sext and none
together and participate in another community mass.
In
1746 the celebration of the mass came first, followed by
the litu rg ica l hours. The change was due to the fact that
the mass was not obligatory for those who "were very oc
cupied in study for the good of souls," while a ll were to
be present at sext and none.
The 1753 general chapter
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pointed out that the dispensation from the mass was re
stricted to the clerics in formal study and to others who
had obtained a special permission.
The decision of the
1775 chapter to separate the celebration of this last mass
from the hours of sext and none, although dictated from
practical motives, meant that in practice it was no longer
a community act, although this certainly was not the in
tention. (138)
The litu rgica l usage of the time regulated the man
ner of assisting at mass. The mass server alone made the
responses, while the rest were invited to a liv e ly aware
ness that they were assisting at the "divine sacrifice,
memorial of the passion of Jesus Christ" and, in conse
quence, uniting themselves to the intentions for which
Christ offered his sacrifice on the cross.
The common re
gulation prescribed:
"When hearing mass let them employ
themselves in four things: to appease God, to honor him,
to thank him and to petition him." The vow of promoting
the cult and devotion to the Passion ought to stimulate
the participants at mass to pray "for sinners, for the
conversion of infidels, for the Congregation, so that the
most holy name may be known and revered, so that be
lievin g those ineffable mysteries, all people might be de
vout and compassionate and weep for the most bitter suf
ferings of Jesus and of his most holy Mother." (139) I
could trace no documents to ascertain whether the com
munity mass was celebrated in the choir or in the
church;
and if in the church whether the religious went
there, or heard it from the choir by opening the window
overlooking the sanctuary. On solemn feast days the com
munity assisted in the church. The clerics wore surplices
and took part in the Gregorian chant.
On weekdays, even in summer, both clerics and lay
brothers approached communion wearing their mantles,
while on feast days the clerics wore surplices.
(140) It
appears that on weekdays communion was received before
mass, which began after an half hour meditation, so that
they could unite themselves in an attitude of thanksgiv
ing to the intentions of Jesus in renewing his sacrifice.
(141)
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3. Celebration of the Christian mystery
Following the Church litu rgy, the balanced celebra
tion of the entire sa lvific mystery springs from the pre
eminent position given the sacred humanity of Christ and
to its presence in the Eucharist, but with the gaze ever
fixed on the Passion as the supreme revelation of God's
s a lv ific love.
Paul, together with his religious, cele
brated the Incarnation of the Word and, contemplating the
infant Jesus, he was transfixed with amazement before the
humanly incredible rea lity:
"A God made man for me!"
This amazement was not unlike that of a Francis of Assisi
or an Alphonsus Liguori.
After the intensive spiritual
preparation of Advent and the Christmas novena with sol
emn exposition of the Blessed Sacrament and accompanied
by various acts of mortification, the Nativity of the Lord
Jesus was announced on the v ig il by the solemn singing
of the Martyrology.
At night, before matins, the superior
wearing surplice and cope and accompanied by the r e li
gious bearing lighted candles and singing Christmas
hymns carried the image of the child Jesus processionally
through the retreat.. Paul took special delight in seeing
the image of the Child in swaddling-clothes "because it
provoked greater admiration to see divine omnipotence,
goodness and wisdom so bound." (142) He celebrated with
his religious the feast of the Epiphany of the Lord with
great joy and thankfulness to God.
He wished "that his
religious also celebrate it with great devotion as a mem
orable day;
a day in which for our good fortune, the
Lord has called us with the first fruits of the Gentiles to
the knowledge of the true fa ith ." And Strambi assures us
that in making these exhortations "he was never weak,
but all aflame with fervor and spirit, which greatly
moved those who heard him and induced them to celebrate
the sacred mysteries with great devotion." (143)
In connection with this feast a custom was intro
duced:
in each community the religious drew a ticket by
lot on which a saint was assigned as particular protector
for the year just begun,
and a particular virtue to be
practiced as a special homage to the divine infant in
memory of the m agi's gifts to him and in thanksgiving
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for the g ift of faith.
other institutes. (144)

This

custom was

also known in

The religious then accompanied Jesus throughout his
hidden life in Nazareth and his apostolic pilgrimages
through contemplating preferably his humility, his si
lence,
his sweating and fatigue on journeys, his poverty
in relyin g on the good w ill of those who assisted him,
and the contradictions and refusals he met with, accep
ting a ll with boundless love for his Father and for each
human person he wished saved. In a very particular way
the community together with its founder partook of the
tragic realities commemorated during Holy Week. (145)
Easter brought joy for the glorification of the Incarnate
Word who had obeyed unto death on the cross and there
fore had been constituted Lord and Saviour by the Fa
ther.
Daily each litu rgica l hour was proclaimed by the
Passionist community repeating the:
"At the name of
Jesus..." of Phil. 2:10-11.
(146) The mystery of Christ
led directly to the Holy Spirit of love whom he sent to
those who believed in him, in order to help them recall
his love and to uphold them amidst trials during their
earthly pilgrim age.
Paul instilled among his religious a
deep veneration for, and faith in, the Holy Spirit as
guide and master of true prayer, as support for an e ffi
cacious apostolate and as a purifying fire capable of
making them burn with apostolic zeal.
"In order that
faith and love for the Holy Spirit be kept ever alive he
wished that the novena be always celebrated in a ll the
retreats of the Congregation with exposition of the Blessed
Sacrament and with the practice of extraordinary m ortifi
cations, besides those usually prescribed by ru le." (147)
It was also expected that from the presence of the Holy
Spirit there would fourish that atmosphere of ardent
charity in the communities, so that there would be tru lly
fraternal relationships, fu ll of patience and mutual ac
ceptance, with promptness in reciprocal service and en
couragement in perseverance. (148)
While referring the reader to studies already pub
lished on the spiritu ality of the litu rg ica l celebration of
the Christian mystery, (149) I present here some histori
cal aspects on the manner of preparing for the celebra
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tion of feasts.
The diocesan calendar of the respective
retreats was followed as to feasts, and as regards litu r
gica l ceremonies they adhered to the rubrics of the Vin
centians with whom Paul and John Baptist had made their
retreat prior to holy orders and priesthood.
(150) The
preparation of a celebration always included the study of
the rubrics by the celebrant, the hebdomadary and the
communities. Among the rector's duties was that "of hav
ing the religious some days previously practice the sa
cred functions to be performed in the church on solemni
ties, such as Christmas, Holy Week and Easter so that
everything be performed with the decorum due his Divine
Majesty.
This could be done during recreation time, par
ticu larly the singing, or at some other convenient time."
(151) "With the decorum due the great majesty of God"
was the moving principle, born of faith, dictating that
a ll be done seriously, attentively and solemnly in obedi
ence to the Church.
In this ligh t a ll other customs must
be seen,
such as genuflections before the Blessed Sacra
ment, inclinations at the names of Jesus and Mary, and
at other phrases as indicated by the litu rgica l norms.
( 152 )
The music chosen by the founder coincided with the
atmosphere of joy and sorrow that always pervades the
spiritu ality of those who recall the memory of the Pas
sion.
Frequent with him was the phrase un misto di dolore e di amore (a blend of sorrow and love) which meant
sorrow for the Passion of Jesus, joy and love for God's
love revealed by the Passion, the love that gives us life
and hope of eternal communion.
In connection with this
Paul loved a tone which he called "pen iten tial." For feast
days the Gregorian chant was adopted, to the exclusion
of other styles. (153)
This love of the litu rgy as a deepening of the sa
cred silence of meditation, in order to relish and assim
ilate the word of God proclaimed and the mystery of faith
celebrated, gave rise within the Congregation to the con
viction that we must not be overladen with vocal prayers
and exercises of piety to the detriment of meditation and
to the calm and solemn recital of the divine office.
How
ever, in the closing years of this period some pious exer
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cises arose, such as the litan y of the saints for the
needs of the Church, the adoration of the Blessed Sacra
ment made in common before the Thursday and feast day
w alks, and the Way of the Cross that gradually gained
ground as a community exercise on Fridays. (154)
Thus the founder, by the attentive celebration of
the mystery of Christ, prepared for and followed by long
hours of meditation,
by constant recollection and united
to the imitation of the Divine Master, hoped there would
be enkindled in himself and in his religious "so great a
fire of charity as to risk burning the passers-by," he
wrote with a liveliness fu ll of faith, "and not only the
passers-by, but even the fa r-o ff peoples of every tongue,
nation and tribe - in a word, a ll creatures, so that a ll
may know and love the supreme Good." (155)

G. MARY,
MOTHER
SPIRITUALITY

OF

GOD,

IN

THE

CONGREGATION’S

Mary was present in the cla rify in g stages of Pau l's
vocation as founder, in the vestition with the black habit
on the feast of her Presentation in the temple.
She as
sisted the founder when in St. Mary Major's in Rome he
vowed to promote the memory of the Passion of Jesus and
to work for the foundation of the Institute. In places de
dicated to our Blessed Lady (Annunciation at Portercole,
Our Lady of the Chain at Gaeta, Our Lady of the Civita
at It r i) Paul sought to start the first community and f i 
nally dedicated to Mary the first retreat in memory of
her Presentation in the temple, which, according to his
first companions, was erected on a spot chosen by a particular inspiration from Our Lady.
(156) To Our Lady
also were dedicated fiv e out of the twelve retreats found
ed in this period. On the v ig il of the feast of M ary's As
sumption in 1769 Clement XIV notified Paul of the confir
mation of the rule and the solemn approbation of the In
stitute.
Again on the v ig il of that feast in 1773 he re
ceived the minutes of the brief granting him the house
and basilica of Sts. John and Paul.
And on the v ig il of
that same feast in 1775 Pius VI informed him that all was
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happily concluded concerning the new confirmation of the
rule.
Sixty-two religious took as a devotional name some
title referring to Our Lady.
These external aspects give
us -a glimpse of the intense love the founder and his re
ligious had for Mary and of their feeling that she was
part of their existence.
When inculcating devotion to Our Lady Paul always
included a strong Christological motivation and an exp li
cit reference to the Blessed Trinity.
He frequently said:
since the Divine Word deigned to assume our humanity
"from the most pure blood of the Blessed Virgin Mary,
through his infinite love for us" it can therefore be said
"that the most holy flesh of Jesus is the most pure flesh
of Mary ever v ir g in ." Hence in honoring Mary we honor
Jesus, "and if we go to the crucified, we find the Mo
ther ; where the Mother is, there also is the Son." (157)
Based on this theological and spiritual principle the
founder and the formators trained the religious to a deep
veneration of Our Lady, invoking her as immaculate to
assure fid elity to their vow and virtue of consecrated
chastity, and revering her especially as sorrowful to ob
tain a better fulfillm ent of their fourth vow.
(158) "Let
the religious cherish a tender devotion to the Blessed
Virgin, mother of God, having her as special protectress.
Let them be mindful of the most bitter sorrows she suffer
ed. in the Passion and Death of her Son, and let devotion
to them be promoted by word and example." (159) In re
ference to the Holy Trinity, the Blessed Virgin was often
remembered as daughter of the Father, mother of the
Word, and spouse of the Holy Spirit.
In this sense the
prayers for the Assumption novena were chosen, as we
shall see later.
Each community daily honored the Blessed Virgin by
the ^recital of a third part of the rosary, while on Satur
days the singing of the litany of Loreto was added, pre
sided over by the founder or whoever was in charge.
(160) The novices recited an extra rosary in procession
following a banner of Our Lady,
occasionally carried by
the founder himself.
(161) All feasts of Our Lady, which
were litu rg ica lly of second class, were preceded by a
communitarian celebration by the body of novices and
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B r o . J o s e p h P it r u z z e llo

M o d e l o f the b a s ilic a a n d m o n a s te ry o f Sts. J o h n a n d P a u l, R o m e , b e fo re 1964. E x c e p t f o r the F o u n d e r 's c h a p e l a lo n g s id e
the basilica, the buildings are the same as during the Fou n d er's time.

students, while the professed religious prepared for them
p rivately.
The novices and students also kept up the
practice of "the flowers of M ary," choosing on Saturdays
by lot a Virtue or good work to be practiced during the
week in honor of Mary.
Among Mary's feasts, that of the Presentation in the
temple was especially cherished by the first community of
Monte Argentario and always by the founder.
As titular
of the church it was always preceded by a solemn nove
na.
During the novena Paul wished that the 66th psalm
"Cry out with joy to G o d ...." be sung because it recalled
God's beneficence to him during his pilgrim ages through
various parts of Ita ly before attaining the foundation of
the first stable community on Monte Argentario.
" I have
always considered the day of the Presentation as a very
honored and holy day" he used to say.
(162) In 1773
Paul obtained from Clement XIV the faculty of celebrating
the feast in all his retreats as a solemnity with octave.
(163) Finally the 1775 general chapter declared Mary un
der the title of the Presentation "as the first and princi
pal patroness of the Congregation," ordering the feast to
be solemnized with octave.
(162) The intention was that
Mary's generous dedication to God's service and to the
mystery of redemption should be a continuous example for
the religious, an incentive to feel themselves present on
Calvary with Mary, and to a tireless dedication to the
specific mission which God had given the Congregation in
the Church.
In fact all feasts of Our Lady were seen in
reference to the mystery of redemption in which she had
cooperated with all her being.
During Lent 'her dolors
were particularly recalled by a proper feast on the Fri
day before Palm Sunday, and celebration of a proper
feast of the Seven Dolors was obtained for the third Sun
day of September. What was not granted, however, was
the celebration of this office as votive on Saturdays
during the year. (165)
The feast of Mary's n ativity in September, and the
memorials of her divine motherhood and of her purity
were celebrated on the second and third Sundays of Octo
ber with special devotion.
These had proper offices al
ready in use in various dioceses and religious orders.
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(166) Of all the feasts of Our Lady, that of her Assump
tion into heaven was undoubtedly celebrated with greater
solemnity, particular preparation and spiritual joy.
The
religious felt as if they were sharing the joy and the
glory of their own mother and they saw it as the most
efficacious effect of the redemptive Passion of Jesus, thus
crowning the work begun in Mary with her Immaculate
Conception.
Paul emphatically stressed these p rivileges
and gifts even though s till not proclaimed o ffic ia lly as
revealed truths. (167) The great relevance given the feast
of the Assumption was in keeping with the great devotion
that the people of God had for this glorious ending of
M ary's life .
(168) As a forty day Lent prepared for the
death and resurrection of Jesus, so Paul, following a de
votional gesture of other servants of God,
prepared for
the feast of the Assumption by forty days of abstinence
from all fru it, reciting daily the fifteen mysteries of the
rosary, and by other acts of mortification. The nine days
preceding the feast were of rigorous fast.
Many religious
wished to follow the founder' s example but he counselled
them to abstain only from fru it, beginning on the first of
August. (169) It seems that in this period only one supe
rior requested of his religious the observance of this lent
in honor of Mary, from whom so many personal and com
munity benefits had been received.
This was Fr. Joseph
Hyacinth Ruberi, who was provincial in 1767* In his cir
cular letter to the province he engaged in controversy
with some religious who feared that the yearly observance
would later be considered obligatory by superiors in force
of the custom established.
Perusal of the circular is
helpful in understanding the fervor and the limitations of
the religious of that time.
After explaining the motives
for urging the religious to an intense devotion to Our
Lady, he wrote:
"I seem to sense that you are ready and disposed
to s a y ,' what shall we do?' Oh!
how much it pleases
Mary who has given us Jesus, the blessed fruit of life ,
that we abstain from fruit of a ll sorts, so tempting to
our appetite, for forty days prior to her Assumption.
It
may appear to some an excessive mortification;
but what
is such a mortification in comparison to the greatness
and number of benefits received through her?
How soon
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such little sacrifices vanish before the abundant graces
that shall be received from her most lib eral hand, when
these sacrifices are made with great love and with the
desire of pleasing her. 1 exhort you as much as 1 can or
am able to this homage, to this abstinence. 1 entreat you
to let a ll heaven know how much you love so dear a lady
by practising this devotion, so pleasing to her, so that
she w ill prepare for you a plenitude of graces, gifts,
and fruits - but fruits of the Holy Spirit.
1 oblige no
one, but 1 desire and expect that everyone w ill observe
this abstinence, even if only not to suffer confusion on
Judgement Day when our blessed Lady w ill reveal the r i
gorous fasts that Copts, Jacobites and other oriental
monks, although schismatics, observe before the Assump
tion even in our day.
Shall these unfortunates who liv e
outside the unity of the Church, and consequently without
hope of eternal reward, shall they be more devoted than
we who have the moral certainty of a temporal and eter
nal reward?
1 beg you, then, let no one neglect as tr i
bute to Mary this small homage of grateful filia l devo
tion.
Let no false opinion dissuade you from so holy a
practice.
Perhaps someone less devout may suggest that
practicing this annually w ill fin a lly constitute a pious
custom and have the force of law to which superiors w ill
wish you to submit.
What laws!
What binding customs!
Perhaps because Mass is heard d a ily, the Angelus said
several times a day, holy water taken on entering the
church, and other similar devotions have been continually
practiced over so many uninterrupted years, but have
these devout exercises ever ceased to be customs and be
come binding laws? What fear need there be of obligation
if in exercising the abstinence from fruit you have not
the least intention of assuming an obligation, and much
less have superiors such an intention?
Tf they exhort,
they don't command; if they plead, they don't constrain;
rather they desire that your sacrifice be voluntary and
prescribed by no law but the law of love which sweetly
urges true religious to honor the august queen, the most
holy Mary, by this m ortification." (170)
The feast was preceded by a solemn novena before
the exposed Blessed Sacrament and prayers were recited
in thanksgiving to the Blessed Trinity for the gifts be-
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stowed on Mary. (171) The provincials' circular letters on
this occasion usually reminded a ll that this novena must
include those penitential acts, origin a lly spontaneous, but
gradually acquiring the force of custom.
The superiors
insisted above all in offering Our Lady not only a punc
tual observance of the rule, but one animated by the
most fervent charity. In Fr. Struzzieri's circular of 1753,
after an exhortation to acts of mortification and humility
in and out of the refectory, he adds:
"my desire is that
during this novena you strive more than usual and with
greater fervor to perform what is of obligation and in
doing so strive for perfection.
What greater pleasure can
you give God, than to fu lfill his most holy w ill signified
in the holy rule?
What greater motive can you give Our
Lady to look lovin gly on you than by striving to be and
to appear true sons of the Passion of her beloved Son? I f
true preparation for such a great feast and genuine solid
devotion to Our Lady consists in the imitation of her
sublime virtues, how can you practice these more abun
dantly and better than by the observance of our consti
tutions in which there is a well-balanced blending of the
true and solid virtues?
I f you do not attend to this and
do not take to heart the punctual observance that is
performed not by custom but by choice and by virtuous
application of the w ill - if not preceding, at least ac
companying the acts - a ll your other devotions w ill be of
little a va il - which can be justly called vain - because
you w ill never arrive at that perfection to which we must
aspire not out of self-love but for the love of God." (172)
Little wonder if after such an intense preparation
the religious received from Our Lady particular graces of
fervor. Paul affirmed this ex p licitly . Fr. Peter Vico, too,
stated that during his term as novice master he received
an inner certitide on that day in deciding which novices
to admit to profession. (173)
A delicate gesture of P au l's trust in Mary was his
blessing of water invoking M ary's intercession.
He would
have the religious drink it, trusting Our Lady to take
care of their health during the summer. (172) To her
must the religious turn as mother and superior, kneeling
before her image on entering or leaving their rooms,
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"begging her blessing and asking her leave to perform
any act or to go from one place to another." This devo
tion was also a means of discerning whether the desire of
leaving one's room was in order or not.
The rector,
moreover, must honor her, acknowledging her as the true
superior of the community, offering her daily some parti
cular act of virtue to obtain "lig h t and grace for the
perfect fulfillment of his m inistry." (175) All in a ll, the
religious responded to the founder's desire, showing sin
cere devotion to Our Lady, not only by their prayers,
but particu larly by the practice of solid virtues.
As
Struzzieri reminded them in the above-mentioned circular,
"Remember, you are the foundation stones of this nascent
Congregation;
from you the future religious w ill take
norms and example. On your shoulders rests the weight of
the new Institute.
On your conduct depends its future
expansion." (176)

H. VENERATION OF THE ANGELS AND SAINTS
In this section I shall deal only with those angels
and saints to whom Paul as founder had a special devo
tion and which he transmitted to the Congregation.
St. Michael the Archangel. Since the early days of
the Church, the archangel has been venerated as the de
fender of God's rights, helping Christians to be steadfast
in their fid elity to God in times of tria l.
When livin g in
the diocese of Troia Paul, together with his brother John
Baptist, visited the sain t' s famous shrine on Monte Gargano.
His very special devotion to the archangel in
creased during the building of th$ first retreat. A person
under his spiritual direction told him how he saw "the
glorious St. Michael, with sword unsheathed, surveying
the walls of the retreat in an attitude of defending the
Lord's little flock ." In memory of this apparition an a l
tar was erected in the first church to honor the arch
angel.
(177) The second retreat of the Congregation was
dedicated to him, and his image was displayed in a ll the
retreats.
In two of them altars were also dedicated to
him.
In a record of the early days we find that a cer-
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tain religious had a vision of the Congregation represent
ed "by a tree laden with luscious fru it, and close by
stood the archangel Michael with a rod in his hand
shaking the branches here and there and causing the de
cayed fruit to fa ll." The religious saw in this the arch
a n gel's protection in order that they keep fervent and
faithful and not risk being detached from the fru itful
branches of the tree.
(178) Paul called St. Michael "our
chief protector and father" and ordered that the antiphon
"0 Most Glorious St. Michael" with its corresponding
prayer be sung after the evening rosary. On January 10,
1773, the p rivilege of celebrating the archangel's feast
as a double rite with octave was obtained, the reason
being that "he was always held and experienced" as "the
principal patron of the Congregation." Finally in 1775 the
chapter determined that, after Our Lady, "the most g lo ri
ous archangel St. Michael" be held as the chief patron of
the Congregation, and his
feast be
solemnized with
octave. (179)
The Guardian Angel.
With immense gratitude to God
Paul embraced the Church's faith concerning the presence
of angels in the lives of people. He had a special rever
ence towards his own guardian angel as well as those of
his religious and of all persons with whom he came in
contact.
He inculcated this same practice among his r e li
gious, and towards this end introduced the custom of sa
luting these holy angels at the beginning of the noon and
evening recreations with the "Holy Guardian Angels" and
corresponding prayer.
(180) On starting a journey, after
reciting the litany of Our Lady and the "Out of the
Depths" for the souls in purgatory, the religious greeted
also the guardian angels with the same antiphon and
prayer. (181) He also recommended acknowledging the pre
sence of the guardian angels of the religious or of others
whom they met by raising their hats or birettas or by a
bow. (182) Besides receiving and transmitting this vener
ation to the young men he trained, Fr. Marcoaurelius in
stilled in them a particular devotion of his own: "the ro
sary of the holy angels which consisted of ten decades in
honor of the nine choirs of angels and the saints that
are among them.
Each decade was composed of one our
father and three hail marys. In place of the mystery, the
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prayer "Let us praise the Lord whom the angels praise,
whom the cherubs and seraphs proclaim:
Holy, Holy,
Holy. Amen,"was said.
It ended by reciting seven our
fathers, hail marys and glory bes in honor of the seven
spirits that stand before the throne of God." (183) This
devotional practice, however, never prospered in the Con
gregation.
Saint Joseph.
Next to our Blessed Lady, Paul fre
quently recalled Saint Joseph and held him up for the
veneration of his religious as "the great master in our
dealings with God and holy p ra yer." To him he dedicated
the novitiate retreat "begging him to be the protector of
those devout youths and their master in the inner ways
of the s p irit." (184) All the needs of the Congregation,
as in the controversy with the mendicants, were repeat
edly entrusted "to the most powerful protection" of St. Jo
seph.
He constantly recommended devotion to him and the
imitation of his virtues, particularly interior silence. A
witness tells us:
"I heard him recommend publicly in the
refectory devotion to St. Joseph by the imitation of his
virtues with such words: 'Joseph never pronounced a vain
or useless word but, dead to the world and to the flesh,
aspired only to heavenly th in g s '." (185)
Saint Mary Magdalen, the penitent. Paul considered
this converted soul, deeply in love with Christ, who stood
courageously at the foot of the cross, who guarded the
tomb, who sought to complete the embalming of Christ' s
body and received the first announcement of the resur
rection, as a model of conversion and of fu ll union with
God.
He trusted she would obtain for him and his r e li
gious the true spirit of penance and solitude which de
spises all worldly ignominy and gossip and seeks only
Jesus.
According to some witnesses he had declared her
"joint protectress" of the Congregation. Certainly he wish
ed her feast kept as of rule, excluding the regular fast.
He had an altar dedicated to her in the first church of
the Congregation and wished the Corneto retreat dedicated
to h er.
In his letters she is frequently presented as
protectress in overcoming temptations and keeping faithful
to the love of Christ. (186)

- 327 -

The Apostles.
For Paul the Passionist life "is not
unlike that of the apostles, but rather totally comformable to theirs, and their conduct has been the norm of
the constitutions." (187) It is understandable, therefore,
that he should have loved them and transmitted to his
religious a similar love and veneration.
In his time the
feasts of the apostles and evangelists had greater litu r
gica l solemnity, and even the rule gave them greater im
portance by dispensing the regular fast on those days.
(188) Special veneration was given to St. John "because
he had entered into the divin ity and from it began his
gospel," and likewise to the apostle St. Paul. The found
er bore his name and admired his ardent love for Christ
Crucified, and he loved particularly to meditate on the
apostle’ s letters.
His quotations from them are numerous
and were regu larly put before the novices so that they
might learn to glory in the cross of Christ. (189)

I. UNITED TO THE DECEASED RELIGIOUS AND BENEFACTORS
A deep sense of gratitude and fraternal charity
urged the founder to establish within the Congregation an
intense communion of prayerful suffrages with the dead
religious and benefactors. The 1736 and 1741 rules left to
the prudent judgment of the superior to decide what suf
frages were to be offered on the death of a religious.
The 1746 text, however, gave more detailed norms, bear
ing in mind the in itia l expansion of the Congregation. On
receiving the death notice of a religious each community
recited the office of the dead,
celebrated a sung mass,
and each priest offered three masses for the deceased re
ligious, while the clerics and lay brothers offered five
communions, recited the entire rosary, and the whole
community applied the discipline once.
In 1769 when the
Congregation was divided into provinces, it was decided
that all the religious already professed at that time
should receive suffrages from a ll the religious regardless
of province. But those to be professed in the future would
receive in suffrage from each community the entire office
of the dead and a community mass, while the other parti
cular suffrages would be had from those of their own
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province.
In 1775 this norm was introduced into the text
of the rule. The 1761 provincial chapter decided to apply
to tertiaries and oblates the same suffrages offered for
the religious.
The 1764 general chapter decided instead
that the tertiaries receive suffrages solely in the pro
vince to which they belonged: a sung mass with office of
the dead in the community where they died, a mass by
each priest and the entire rosary by the clerics and lay
brothers of that province. (190)
No particular suffrages were prescribed for bene
factors at the time of their deaths, this being left to the
prudent judgment of the local superior, who would consid
er the special bond that existed between the deceased and
the community.
However, a monthly remembrance of dead
religious and benefactors was prescribed, and on d iffe r
ent days, the office of the dead and a mass in suffrage
for their souls was to be applied for each group. (191)
The founder's desire, however, was that this com
munion of love and prayer with the community of the de
ceased religious should be intense and continuous. It mo
tivated his establishing the custom of reciting the "Out of
the depths" for the deceased benefactors after the evening
rosary, while leaving to the sense of brotherhood of the
religious the applying of suffrages and indulgences for
their fellow religious and all the departed.
"We exhort
the religious to w illin g ly apply for the dead all the good
works they can and gain for them a ll the holy indul
gences usual in the Catholic Church, being certain that
in God's mercy we shall receive after death from others
what we while livin g have done for our brethren." (192)

J. SOME PIOUS EXERCISES
We have had occasion to mention attitudes of humil
ity, penance and devotion. Here I indicate some of great
er import which in the course of history have constituted
important means of developing and fostering an atmo
sphere of prayer and penance in the Congregation.

-

329

-

Novenas. These were days devoted to preparing for
a fuller- understanding of the Christian mystery contem
plated on a given solemnity by greater recollection, re
view of life and penance.
They were something like a
course of spiritual exercises leading to an inner renewal
of the religious and the community.
In all communities
they preceded the feasts of our Lord's N ativity, Pentecost
and Our Lady's Assumption, while the novena in prepara
tion for the titular feast was restricted to the retreat in
question.
(193) For the novenas of the Nativity and the
Assumption nearly all the religious were at home, since
during Advent and the summer no popular missions were
conducted.
For Pentecost some religious might be absent,
since the return of the missionaries was usually in midJune. (194)
The community schedule was unaltered save for a
fixed hour in the afternoon (we don't know the exact
time) when the Blessed Sacrament was exposed for com
munity adoration and prayers related to the mystery. The
change that was a "must" during those days was in spi
ritual disposition:
a ll were stimulated to show, even ex
tern ally, a more intense charity by the practice of humi
lity , silence, recollection and penance.
From the early
days the custom was introduced of drawing lots on tickets
which indicated what virtue to practice and on what day
of the novena some external penitential acts were to be
performed, such
aseating
while seated on the floor,
leavin g the pittance, keeping silence, renouncing recrea
tion, etc.. Owing to the influence of Fr. Marcoaurelius it
was customary to abstain from fruit, while it was left to
the rector's discretion to add "some a fflictive penance" as
the daily discipline. All the religious were encouraged to
fu lfill personally "many mutual' acts of humiliation and
abjection in or out of therefectory," as Struzzieri sug
gested in 1753«
Hewished
the last three days of the As
sumption novena to be dedicated exclusively to the sp iri
tual life , leaving aside study "and all other occupations
save those that could not be deferred without serious in
convenience, the rector being free to decide the order to
be observed. . .in prayer, reading and other pious exer
cises." (195) In 1760 in order to facilitate a deeper re
view of life , Fr. Marcoaurelius during the novena allowed
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each religious to choose freely as confessor or spiritual
director any priest of the community approved for confes
sions in the diocese. (196)
The usual acts of humility performed in the refec
tory were: begging the necessary bread from the brethren
and then eating it sitting on the floor, the accusation of
external faults against the rule, prostrating outside the
refectory door as if placing oneself under the feet of the
brethren, thus expressing the bib lical sense of prostra
tion as an act of contrition and of begging God's pardon
and mercy. It was likewise recommended that they request
the prayers of the brethren by the fa ir ly usual formula
"Pray for this poor sinner." Following the founder's ex
ample, on the eve of feasts, either in choir or at the end
of the evening recreation, mutual pardon was begged "for
the scandal, lack of observance, bad example, or hurts
g ive n ," and prayers were begged for each one's sancti
fication. (197)
Self accusation (culpa) in the refectory.
In order
that the novices be exercised in humility and patience,
the rule prescribed that in the refectory they frequently
accuse themselves of their faults and be publicly rep ri
manded by the master in order to try their virtue.
The
penances sometimes imposed were eating while seated on
the floor, washing the dishes, helping in the kitchen,
etc. (198) Individual religious kept up this custom after
profession and gradually began manifesting their faults
in the refectory as well as in the chapter of faults which
was the prescription of the rule.
The founder himself led
by example, as many times a year and especially on the
eve of solemnities "he would beg bread from the religious
at the refectory door and eat it on his knees t ill the
community finished their meal, having said culpa before
hand." (199) In the 1747 "Chronicle" of the Congregation
Paul describes the riv a lry in humility and penance:
"In
the refectory the religious even vie with one another in
penances and mortifications.
Some kneel in the middle of
the refectory with crosses on their shoulders, others with
crowns of thorns on their heads.
Some have ropes around
their necks, others have their hands bound as malefac
tors.
Some prostrate at the door so that all who pass
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must walk over them and trample them;
others go around
the refectory kissing the feet of one or other religious,
and sometimes of all»
Some publicly ask for pardon, im
ploring the help of the prayers of the brethren with such
liv e ly and deep sentiments of self accusation and, ev i
dence of their misery that they bring tears to the eyes."
(200) These exhuberant manifestations of the early days
were gradually restrained and kept more sober. Still, it
became morally binding for a ll to perform some of the
more accepted acts, particu larly that of the self-accusa
tion of external faults against the rule. The 1755 common
regulation gave a general norm as to the frequency and
contents of the culpa (201):
"Let them frequently make
culpa
in the refectory and perform the usual penances.
Let them be careful that no week shall pass without at
least some act of mortification.
It would be a serious
fault and a sign of little spirit to accuse oneself of ir 
relevant faults, while neglecting more serious ones out of
human respect or from fear of reproof or grave penance."
It appears it was not customary for all to carry
the cross.
It is said of Fr. Anthony Tomasini, who was
prone to ir r ita b ility , that when a harsh word escaped
him "he placed a rough cross on his shoulders and went
to admit his fault publicly in the refectory." (202) The
common usage was to prostrate as in the Friday chapter
after saying culpa and in that position to listen to the
superior's reprimand.
There was no set formula for the
culpa,
each one being free to use the most opportune
words.
The chapter of faults.
The chapter of faults comes
down
to us from the beginning of cenobitical life as a
means of amendment and reparation for faults committed.
(203) The founder accepted it as opportune for the sp iri
tual advancement both of individuals and communities.
However, he simplified its external structure to give wi
der scope to the personal in itia tive of the religious. They
were to practice this exercise "desirous of amendment and
with
an efficacious w ill to comply with the superior's
command." The chapter was held on Fridays, a day that
brings to mind the humiliations Christ suffered and the
offering of his pardon to those who repented of their mis-
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deeds.
It was held in "the chapter h a ll," which in some
retreats was distinct from the choir where eventually it
would take place.
All were to go with liv e ly faith, be
ginning the chapter by invoking the light of the Holy
Spirit.
No records have been kept of what prayers were
said in this period, but with time the hymn "Come Holy
Spirit" prevailed.
Each one accused himself of his exter
nal faults against the rules and constitutions. Then, pro
strate on the floor,
each one listened to the superior's
words as if Christ himself were speaking, thus disposing
himself to fu lfill the appointed penance.
These penances
ordin arily consisted in prayers.
For serious faults some
corporal penance was imposed, such as the discipline, a
fast, or eating sitting on the floor in the refectory.
The
founder admonished rectors to be very prudent both in
reproofs and penances:
"In correcting faults at c u l p a let
him (the rector) be careful not to exaggerate that which
is not a fault but only a trifle , otherwise the reprimands
made for other real and more considerable faults w ill
carry no weight, and w ill be taken as a joke, or at best
looked upon as the same old story - this is what the
subjects w ill think of it ." (204)
The public manifestation of the defects of a r e li
gious by his fellows was always excluded, though custom
ary in other orders, but whoever happened to know true
defects of a fellow religious had to notify the superior so
that a timely remedy be applied.
The superior would se
cretly admonish the one at fault, at least twice, so that
he might amend, thus avoiding greater faults which could
be harmful also to the Congregation.
Gradually a sort of
hierarchy was introduced in the order of self-accusation.
The novices did so first, followed by the clerics and lay
brothers and fin a lly the priests, beginning with the
youngest.
We do not know if up to 1775 the clerics and
la y brothers left the chapter room after saying culpa,
thus leaving the priests alone to discuss matters con
cerning community life . From some expressions of the 1746
and 1769 texts we infer that they remained, as it says
"the la y brothers do not speak unless requested," and the
1775 text specifically excludes from the second part of the
chapter both clerics and la y brothers.
There is no trace
in the rule of any special closing prayers being said. In
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other institutes prayers were offered for livin g and dead
benefactors, and the practice with time found its way
into the Congregation, but we don't know when. This ex
ercise was meant as a means towards an authentic
ad
vancement of the religious in the ways of virtue, and the
founder truly hoped it would be a great aid towards the
perfection of charity and observance. He recommended that
rectors be spiritu ally vig ila n t, preparing prayerfu lly and
prudently, so that their part in the exercise should be
truly efficacious:
"Let him (the rector) be most cautious
when speaking in public chapter or in chapter exhorta
tions,
not hinting at things that might be interpreted as
personal references;
otherwise
a religious might be em
bittered 'and become worse.
On the contrary, let him try
to speak in a meek and strong spirit,
but with a quiet
and calm voice so that all may perceive that in a spirit
of charity he is seeking their spiritual and temporal
good." (205)
The discipline of voluntary scourging. Scourging as
a punishment imposed by an appointed person for faults
committed is found in the early days of monasticism. Vol
untary scourging by individual monks as a means of ex
periencing the sufferings of Christ’ s scourging appears in
the ninth and tenth centuries.
St. Peter Damian was the
chief promoter among the monks of Fonteavellana and
other monasteries, as well as among the la ity .
This pen
itential practice became known and spread to the people
and la y confraternities through the efforts of the confra
ternity of the "disciplin ed".
St. Francis de Sales deemed
it a useful means to awaken devotion and recommended it
to those who wished to lead a devout life .
In the eigh
teenth century its ritual was already long established. It
was performed in a common place, in the dark, while re
citing the psalm Miserere in a penitential tone, and the
"Out of the depths" for the dead, plus some additional
concluding prayers. (206)
From the beginning of the congregation up to 17-41
the discipline was prescribed four times a week, and
d aily during the Advent and Lenten seasons.
From then
on, the norm was three times a week, except in Advent
and Lent when it was taken four times a week.
The 1746
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text of the rule left it to the superior' s discretion to or
der that penance "in cases of common need of the Church
or the Congregation, in particular cases of need of a
neighbor, or in some novena of particular devotion."
(207) Its duration was that of the prayers prescribed by
the rule and by the 1758 general chapter:
it began with
the antiphon that was part of the Christological hymn so
dear to the founder, "Christ was o b e d ie n t...." (P h il.2:8);
then followed the psalms Miserere and "Out o f the
depths." The antiphon was then repeated and three
prayers were recited: "God, who for the redemption of the
w o r ld ...." in memory of the Passion; "Defend, we beseech
y o u ...." for the Congregation;
and Fide Hum . ...
for the
dead.
It ended with some invocations taken from the l i 
tany of the saints. (208)
The prim itive text of the rule, after evoking the
thought of St. Frances de Sales that "the d iscip lin e,
taken d iscreetly,
helps to foster devotion," encouraged
religious to take it three times a week "in memory of the
three hours Jesus hung on the Cross." The common regu
lation instead suggested uniting oneself more clearly to
the intentions of Jesus in his scourging, and hence "to
take the discipline not from routine or habit, but with a
penitential spirit as follows:
1. With a joyful heart, as
God loves a cheerful g ive r.
2. With a sense of humility,
because this penance is a trifle compared to what we de
serve for the countless sins committed.
3. With liv e ly
trust that the Lord w ill accept this small satisfaction in
virtue of the holy obedience in which it is performed.
4. Uniting this penance to the most severe sufferings of
our Lord Jesus Christ." (209) It was felt that this common
norm ought not to quench the desire of penance,
but ra
ther enkindle it.
For this reason the rule encouraged
those desirous of further penances, provided they were
submissive to the discernment of the superior or the
spiritual director "in order not to lose the merit of obe
dience and not to injure their health to the detriment of
the observance." (210)
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K. EVANGELICAL POVERTY IN THE CONGREGATION
1. "Apostolic" poverty centered on the memory of Christ ' s
Passion
In the second chapter we considered what the spir
itu ality of the "apostolic life " meant for the Congrega
tion.
We also saw how at the moment of the decisive i l 
lumination of 1720, the founder's understanding of soli
tude and poverty-penance was complete and definitive: in
the ligh t of the charism, to be mindful of and promote
the memory of the Passion of Jesus. From the very begin
ning, the religious were to live like the apostles, forming
a community in which no
one thought or spoke of any
thing as his own.
Living
the "apostolic life " meant that
the individual possessed or disposed of nothing, while the
community possessed the means necessary for the subsis
tence
of its members, for
receiving guests, for the poor
and for evangelization.
"The monks work to imitate the
apostles," wrote St. Benedict. (211) In the new socio-reli
gious
atmosphere of the twelfth century, during the
strong movement of Church reform by Gregory V II and Ur
ban I I , a new understanding of poverty matured in cir
cles of "apostolic life " in reference to itinerant preach
ing.
Many individuals, complying with Christ's instruc
tions
to his apostles when givin g them their "mission,"
roamed the towns and countryside in absolute poverty,
instructing the people who oftentimes were destitute of
Christian instruction and spiritual help.
It is within the framework of what the Acts tell us
of the apostles themselves that we can meditate more at
tentively on the common life of these "itinerant" preachers
and of the prim itive Christian communities.
"The apostles
continued to testify to the resurrection of the Lord Jesus
with great power." (Acts 4:33). The conviction grew that,
besides rigorous poverty in a common life , the imitation
of the life of the apostles demanded itinerant preaching.
(212) A new practice of evangelical poverty was thus
born in religious life : poverty united to preaching and a
condition for its fruitfulness.
In this manner of under
standing poverty, neither the individual nor the commun
ity possessed property, stable goods or fixed income, be- 336 -
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cause the individual and the community trusted entirely
in God, the Lord of the harvest, who promised to take
care of his "lab orers." (Mt 6:33; 10:10)
The founder breathed the atmosphere of the most
fervent religious movements and institutions that animated
the seventeenth and eighteenth centuries.
He took from
them the more va lid elements, developing the mystic as
pect of the apostolic life in the light of his own p arti
cular vocation, centered "on the most stupendous work of
God's love, the Passion of Jesus." "In a ll things," he
wrote, "as true imitators of Jesus Christ, let them strive
solely to show themselves poor in spirit and in fact.
To
obtain this good it w ill be very helpful to keep before
their eyes the example of the life of our Saviour who for
love of us deigned to be born poor, to liv e in poverty
and die naked on the cross." (213) To imitate Christ,
poor and naked on the cross, means not only accepting
poverty of material goods, but also entering into that
context of external weakness, ignominy and abjection
which the attitude of society and worldly wisdom attach
to poverty.
For the candidate desirous of entering the
Congregation, the rule provided the elements for under
standing the ideal of poverty-penance-humility.
Whoever
desired to enter had to have undergone a conversion,
possessing a changed heart and desiring to abandon
worldly wisdom in order to become a "servant of God." As
the founder expressed it, to be a "servant of God" meant
being disposed like Jesus to submit oneself to God's lordship •and desirous of imitating Christ's interior attitudes,
with a firm resolve "to suffer much, to be despised and
mocked, to endure calumnies and other things for love of
Jesus C hrist." Having discerned this resolution together
with his spiritual director and the superiors of the Con
gregation, if accepted the candidate had to put his af
fairs in order before leaving the world, "and should
anything remain he must sell it or give it to the poor,
provided he has no greater obligations of charity, such
as poor re la tiv e s . . . .Let him recall Christ's counsel:
'Go,
sell what thou hast and give it to the p o o r '." (214) The
postulant developed this attitude in the novitiate by acts
proper to one who is poor, penitent, humble.
He was to
adapt to the food and service of the "retreat of penance,"
- 337

washing the dishes, helping in the kitchen, bringing wa
ter and firewood, sweeping, etc., to show that "he loves
to be despised and is well resolved to die to himself, to
all worldly things and to his evil inclinations, and thus
live only to God, in God, and for God, hiding his life in
that of Jesus Christ," who for our love and example w ill
ed to "become the outcast of men and the rejected of the
people." All this was what Paul called "to be reborn in
the divine Word, to die m ystically with Christ in order to
rise with him to a new life ." (215) This meant imitating
the apostles, who left a ll things to follow Christ and
possess him alone, trusting in him, and who, as poor,
bore the message of salvation.
This "apostolic" poverty
which centered on Christ poor and hanging naked on the
cross, the founder called "the highest poverty," "total
detachment from all creatures, practicing perfectly that
holy poverty so necessary for the observance of the other
counsels and for maintaining fervor in holy p ra y er."
( 216 )
Thus understood and practiced, poverty disposes one
for mystical union with God, "the only true Good" and the
sole aspiration of the religious.
It also renders them
more fit to work fru itfu lly for their fellow men because
they are "fa r from the least shade of avarice and sus
picion of self-interest, it being evident to the people that
the religious of the Passion do not seek their g ifts,
which they cannot possess, but only their eternal salva
tion ." (217) Therefore the founder affirmed: "Poverty must
be the standard of this least Congregation," that is, the
most meaningful
expression
of
their
recollection
of
Christ's Passion and of their a v a ila b ility for the good of
their neighbor, without sparing themselves "fatigu e and
sufferings, laden with the weaknesses of others, like
Christ, of whom it is said 'he took upon himself our
weaknesses and carried our su ffe rin g s '." (218)
We shall now study the more outstanding features of
the Congregation's practice of poverty in this period.
From this w ill be seen, on the one hand, the generous
efforts to be faithful to the ideal in the concrete circum
stances of life ;
on the other, practical difficu lties which
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led to modification, in non-essentials, of forms of poverty
that had been conceived so rad ica lly.
2. The exclusion of stable goods and fixed income
During his lifetime Paul held that possessions and
fixed income were essentially contrary to the type of
"apostolic poverty" that a Congregation centered on the
memory of Christ's Passion must express. " It shall not be
la w fu l," says the rule in a ll its various texts, "to have
any possessions or other income, either in common or in
d iv id u a lly ." In 1769, bearing in mind the pressure placed
on him by many and by the examiners of the 1746 and
1769 texts, the founder had the following added to the
above text: "...u n d er no title or justification for main
tenance of church or sa cristy." (219) In 1746 the pontifi
cal commission would have welcomed the introduction of
fixed income for the houses of formation.
The founder
explained with such clearness and conviction the reasons
why Passionists must live in absolute poverty, that he
won his point.
He himself reminded his religious of the
reasons, as a witness tells us: "He often told me that the
sons of Christ' s Passion must be detached from all crea
tures and not own anything, and that our Congregation
must shine in this virtue of being truly poor in spirit,
naked and divested of a ll; that the religious of this Con
gregation are called to great perfection and to become
saints." He recalled also that P a u l' s fear concerning the
commission was caused by the conviction that admission of
the possession of goods "would be the same as demolish
ing the strong walls and bulwarks which upheld the Con
gregation ." (220)
He reaffirmed this conviction in the "Chronicle" he
put out the nature of the Congregation: "The other imped
iment (to perfection) is the attachment to temporal goods
which sometimes and even ordinarily can f i l l the human
heart and prevent it from soaring to the supreme Good.
This impediment is removed by holy p o verty ...b y reason
of which it may not possess anything, not even under the
title of sacristy,
(ed. note: benefice for maintenance of
the church and its appurtenances) except for a garden
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which serves also as an enclosure. Thus, the religious,
totally free from temporal things, effectively detached
from earth and dead to themselves, are better disposed to
receive the impressions of divine grace, so that after
wards in due time, and with hearts fu ll of God's love,
they may undertake great things for the glory of God."
( 221 )
The rule up to 1726 had a brief chapter portraying
the liv e ly desire of radical poverty in which the Congre
gation intended to liv e : "This least Congregation declares
that it does not want to have ownership of anything, but
asks that Holy Mother Church should have full possession
of everything, even of the alms given by the charity of
benefactors." (222) That these words were not mere vague
desires was proved by the prescription that, at the end
of the year, having paid the necessary expenses for the
upkeep of the religious and of the church,
what was left
over must be given to the poor so as not to have any
trust funds. (223)
Under Clement XIV, the founder opposed the commis
sion that wished to grant the Congregation the faculty of
receiving legacies of goods to be sold afterwards for the
Congregation's benefit. (222) Nor would he ever allow the
acceptance of movable or immovable goods by inheritance,
even on condition of their immediate alienation in favor
of the Congregation.
On March 3, 1769, he himself before
the episcopal curia of Viterbo renounced an inheritance
that the rector of St.
Eutizio had imprudently accepted
under that condition. The reason Paul gave was: "Because
of the vow of most rigorous poverty professed by the Con
gregation, we cannot accept any inheritance, except when
the w ill disposed the celebration of a certain number of
masses, but not p e rp e tu a l...."
In order to forestall the repetition of similar at
tempts, the founder in the 1769 general chapter had a
decree issued expressly forbidding the acceptance of mov
able or immovable goods left by inheritance.
This norm
was inserted in the-text of the rule. (225)

But since 1746 the Congregation had in fact owned
the retreats, together with certain extensions of land
around them for the safeguarding of solitude and the
freedom of movement of the religiou s, as well as for ve
getables and firewood. The 1769 bull of approval confirm
ed these possessions and the fact of this property owner
ship later found its way into the 1775 text of the rule,
with the express proviso that never should the fruits of
the orchard be sold. This was in order to avoid the least
appearance of a fixed income. What was left over had to
be given to benefactors or the poor. (226) As a secondary
motive, but having weight in its historic context,
Paul
saw in this manner of practicing poverty an advantage
as regards the expansion of the Congregation, since it
would not attract the "jealousy" of governments that were
underhandedly appropriating the properties of religious
institutes. (227)
3. To live on spontaneous offerings
Not to possess goods or fixed income, as well as
annually disposing of what remained after the upkeep of
the religiou s, meant livin g without any human security
for the morrow, totally trusting in God who promised in
his Son Jesus to care for the "laborers" of his kingdom:
"The laborer is worthy of his keep." "Seek first the
kingdom of God and his justice and a ll the rest shall be
given y o u .. . . " (Mt. 6:33;
10:10).
The founder forbade
seeking alms "by questing from door to door, but they
shall liv e on what shall be given them by the spontane
ous charity of benefactors." The pontifical commission for
the 1741 text of the rule suggested removing this absolute
prohibition of questing, and admitting the possibility " if
necessities were wanting because of the solitude of the
re tre a t." Yet even in this case only "the utterly neces
sary" could be sought. Paul introduced in the text an act
of trust in God, thus showing how much he took to heart
the principle of absolute poverty, even when he was ex
posing himself to no small risk s. He says: "it shall be
permitted to seek alms for what is absolutely necessary.
It is to be hoped, however, that by the mercy of God,
such a necessity w ill not a ris e." These words were re- 341

tained in the rule up to 1769.
In a letter to Canon Cer
ruti, his old confessor, Paul renewed this trust in divine
Providence and his determination to liv e in radical pov
erty, not requesting or possessing anything:
"concerning
poverty, it is enjoined that when food is wanting, it is
allowed to quest for the strictly necessary for the day,
but this has never happened and I hope it w ill be a l
ways so, because the good G od ,...
w ill always provide
for his least poor, so that they be not distracted by
questing." (228)
Among the spontaneous offerings for the church and
community upkeep were included alms for the celebration
of masses, provided they did not involve a perpetual ob
ligation .
These alms could be in cash or in kind, the
latter being restricted to grain, oil and wine, to which
were added vegetables.
Clement XIV's bull enumerated
among the spontaneous offerings the monies w illed to the
Congregation as donations, or the allotment of foodstuffs,
or sums of money that the c iv il authorities in some states
or cities made to religious institutes.
Yet this concession
was granted on condition that the Congregation could
never take legal action for claiming such offerings or le
gacies. In this manner it was assured that such offerings
remained spontaneous, inasmuch as the Congregation ac
quired no right to claim them.
The founder had to face
this problem in 1748 during the building of the Terracina
retreat.
At the bishop's request, the city council was
w illin g to give the Passionists an annual assignment of
fifty scudi "in aid of the poor religious who are to dwell
in the retrea t." Paul begged time for prayer and thought.
Before taking a fin al decision he expressed his views:
"Should I believe I could accept it as pure alms, my
feeling at present is that to the obligation undertaken by
the city to give these alms should be added that the
community should be always free to give or not give
these alms away, without the Congregation or the local
superior ever having a right to claim them; thus, if I'm
not mistaken, the holy poverty we profess shall remain in
fu ll fo rce." (229).
ten

The founder's constant norm that became an unwrit
law of the Congregation was never to accept any
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offerings during missions, retreats or other m inistries.
The apostolic ministry was to be fu lfille d gratuitously,
adhering strictly to the ideal of the "apostolic l i f e . "
(230)
Offerings in kind were discreetly encouraged by the
local pastor's recommendation. Before the approval of the
Congregation, with the bishop's understanding, he noti
fied the public "of the
needs of the least and poor Con
gregation just as he
would recommend
any other poor
fa m ily." The syndics who collected the offerings also had
a certain amount of influence because of the esteem they
acquired and often too because of their social position.
Up to 1769 the rule made provision for this practice.
Yet
from 1750 on it was gradually observed that this method
was too complicated. It was not always easy to find per
sons disposed to assume the task.
Hence in 1769 it was
simply stated that at harvest time for grain, wine and
oil "what is thought necessary may be quested." Living
without possessions or fixed income, solely on spontaneous
offerings, was a great means of defense during the con
troversy with the mendicant orders, as
we have seen.
(231)
4. The quest for what was necessary
Regarding the foundations, we have already men
tioned the heroism with which the religious endured the
greatest hardships when often ' even necessities were
lacking. The chronicles record some of God's providential
interventions in favor of his "servants." One evening in
St. Sosio the brother cook approached the superior, Fr.
Struzzieri, with the information that there was not even a
piece of bread for dinner.
"Go to your prayers," said
Father Struzzieri, "and don't worry about i t . " Shortly
before dinner the door bell rang and the porter found a
lady with a basket of freshly baked bread sent by her
landlord from Falvaterra.
I have already mentioned the
providential help given by Lucy Burlini to the first Toscanella community. On another occasion in mid-winter St.
Angelo's retreat was without bread or oil.
To the r e li
gious who told him of the situation the founder answered,
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"Pray, and fear nothing." They, however, only laughed,
saying to themselves in jest.
"Yes, pray, but meanwhile
the body is empty." Paul, going into the garden, prayed
to the Lord "using strong, strong words with God's ma
je s ty ." Shortly after, a man arrived with two mules, "one
laden with bread, the other with o il." (232)
As the communities increased so also did the ex
penses for maintaining the buildings, the indispensable
furniture, the upkeep of the religious, as well as the
health expenses and those for the formation of the young.
All this gradually forced upon the founder and his colla
borators the conviction that the Congregation could not
provide the things indispensable for su rvival without a
minimum of questing.
This was contrary to the founder's
most cherished convictions.
He saw in it an act implying
less trust in the Lord, and also feared the dissipation it
would cause among the religious, whom he loved to see in
solitude, leaving it only for the purpose of proclaiming
the salvation wrought by Jesus crucified. Possibly he also
feared a loss of popular esteem, which would have a ne
gative effect on the apostolate proper to the Congrega
tion.
The fear of dissipation resulting from questing
moved him to introduce in the 1736 text a permission that
the superior give "some help in cash to avoid distractions
and wanderings consequent on the quest" to those jour
neying to places where the Passionists were unknown. He
manifested this same fear to his former director, Canon
Cerruti, as we recalled above.
Writing to Fr. Fulgentius
in 17-48 he declared that if the extraordinary quest was
necessary it would be a great benefit i f it could be done
by some devout laymen, to avoid having the religious
roaming the city of Orbetello. (233)
But in the long run the practice of questing in case
of necessity granted by the 17-41 rule proved providential
and it had to be used, albeit reluctantly and with long
ing for the ideal that could not be fu lfille d in a ll its
anticipated fullness.
In case of necessity Paul did
glimpse a manner of collaborating with Providence. A
witness tells us:
"In order that there be no fault on his
part, he wished that the necessary alms be begged, thus
cooperating with divine Providence and not tempting the
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Lord." A painful labor, serenely accepted, gave birth to
this conviction, and the fear of fa ilin g in trust of God
vanished.
"Having used all diligence, with due religious
modesty, if the needful was not then found, he insisted
that all be left to God's care, with a liv e ly trust that
nothing would be wanting. Meanwhile he exhorted the re
ligious to observe the rule with the greatest possible
perfection; as to the rest, God would provide".
With this development in his thinking the founder
himself on June 23? 1746 suggested that Fr. Fulgentius,
rector of the Presentation, have a quest made for grain
on the threshing floors "besides what is given by the
better-off benefactors." He suggested writing to the pas
tors asking them to notify the local people,
explaining
the great need of the community that constrained them to
make this extraordinary quest.
That same year on Sep
tember 10th, while he wrote to a gentleman of Montalto
requesting his usual charity, he encouraged Fr. Fulgen
tius "to use all diligence but without anxiety" to have
"some wine collected." He advised him to ask Fr. Luke
Anthony to speak to the Orbetello people and to an in ti
mate friend of the community that
they might see to
questing for wine in the districts around Orbetello.
On
April 12, 1748, he told Fr. Fulgentius not to fear the ru
mors that the community
was rich, for he, Paul, knew
well and informed outsiders that the retreat was "short of
grain and 1 do not lie ." He reminded him that "it is ne
cessary to use the privilege the rule gives to quest for
what is necessary." He even descended to practical de
tails:
" I f I were there I would have the quest for bread
made once a week in St. Stefano and in Orbetello, having
the pastor of Orbetello and the curate of St. Stefano an
nounce beforehand the need of this religious commun
i t y . . . . " A note to the pastors told them how to announce
and recommend this charity to the faithfu l, and how only
great need obliged them to take this step.
"In Orbetello
have our lay brother or the la y people accompanied once
or twice by a devout cleric who w ill indicate the houses
that can afford to offer such alms.
Thus I trust we can
get along t ill the harvest time with what flour is left or
with some more that w ill be provided." He recommended
that this be discussed with the syndic and the benefactor
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Sanchez who knew the city and its environs. Should they
counsel having it done by some well disposed pious per
son, it would be much better.
He recommended also that
-he should speak to the vicar general, but "only for ad
vice, not to request permission, so as not to jeopardize"
the privileges granted by the 1746 b rief.
Perhaps Fr.
Fulgentius, the syndic and the Orbetello friends did not
judge the quest expedient,
because the founder on April
7, 1748, said he would be pleased if it could be avoided
and necessities otherwise provided, but he disapproved of
the idea of buying grain by incurring debts or using the
money reserved for acquiring cloth. (234)
Begun in misery, the Toscanella retreat was sur
viv in g with great difficu lty because of the "utmost and
amazing coldness" of the citizens.
Had the Piansano c iti
zens not helped the religious, thanks to the efforts of
Lucy Burlini, they would have remained without means of
sustenance.
In July, 1748, Paul wrote to the vicar gene
ral of Toscanella, Canon Andrew P a glia ricci, a friend of
the religious, recommending that the quest not be made at
the threshing floors, as was Bro. Hyacinth's idea, be
cause it was against the rule.
Perhaps this was because
it could give the impression of begging from door to
door, or because it could cause il l humor among those
threshing.
He stated that in the other retreats "the syn
dics seek well-to-do people and others available to do the
questing and receiving of alms of grain, wine and oil,
as the rule prescribes." He did not wish this "observance
demolished," beginning with Toscanella. (235)
These letters reveal how the syndics made the
quest. They were usually trustworthy persons of a certain
social standing in the town, hence their requests to the
administrators of the nobles, of the public bodies and of
the well-to-do merited attention and obtained definite
help.
It was important to have competent and committed
persons.
Otherwise "they are useless," as the founder
wrote in reference to the syndic of Toscanella.
At the
same time the letters reveal the growing difficu lties in
providing sufficient upkeep and necessary means. (236)
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On August 3, 1769, Fr. John Baptist Porta, rector of
the Argentario retreats, found himself in dire need of
food with ten sick men in the houses. When the founder
encouraged him to trust in God, he added:
" I t 's expe
dient, however, to do what we can on our p a r t," and he
suggested seeking the collaboration of the b a iliffs of the
big landowners of Orbetello for "a general quest •as was
done by the St. Angelo retreat in the neighboring towns."
He wrote to the Orbetello syndic, Sanchez, asking that
with other benefactors he help out in the projected quest.
(237) After 1761 the founder asked the prescribed royal
permission from the king of Naples: "that in harvest time
he may send appointed religious to receive the alms
w illin g ly given by the benefactors" to the retreats of St.
Sosio and Terracina, which, though in the Papal States,
worked intensely for the spiritual welfare of Neapolitan
citizen s. And he added, "this without the least prejudice
to other mendicant orders, as God's providence provides
for a ll." (238)
The practice of questing, foreseen at first as extra
ordinary, within a few years - towards 1750 - had be
come normal though restricted to the harvest seasons and
solely for the items prescribed by rule:
grain, oil and
wine. The rectors, however, in daily contact with the lo
cal needs and perhaps not always having the same faith
as Paul, began to stretch the number of quests and ex
tend them to places far from the diocese in which the
retreat was located. Because of this, in the first provin
cial chapter in 1755 the founder made a strong ca ll to
order in the observance of so important a point for the
sp iritu ality of the Congregation and for the v a lid ity of
their apostolic witness.
In a decree he reminded them
that the quest could only be continued for the items pro
vided for in the rule, plus vegetables.
As for the re
treats south of Rome, he allowed the provincial to grant
permiission, in true cases of need, to quest for maize,
but he insisted on excluding quests that had been started
for eggs, cheese, wool and money "offered to provide some
of these things mentioned, although money offerings for
the needs of the retreat could be accepted provided they
were made spontaneously." From the same chapter Paul
issued a circular letter in which, among other things, he
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reaffirmed the contents of the decree:
"We desire and
command anew that quests not proper but rather contrary
to our Institute be stopped; the common and general ones
w ill be made according to rule, for in the exact obser
vance of these latter rather than on any other industri
ousness depends our upkeep.
We h ave," he added, "good
experience of this from the retreats that give greater at
tention to providing for the spirit rather than the body."
(239)
The 1761 provincial chapter and the 1764 general
chapter defined the limits of the zone assigned to each
retreat for the quest.
The questors who exceeded the ap
pointed limits were to be punished and what was collected
given to the retr’eat corresponding to that zone.
Some al
terations were made in the rule provided for the new si
tuation but safeguarding the essentials of poverty.
Thus
the 1775 text also allowed the quest for vegetables, while
the permission of the major superior was necessary for
other items.
But the 1769 text toned down the prohibition
of questing from door to door.
It was permitted " i f con
strained by necessity." The 1775 text stated that "ordin
a rily they w ill not do so." (240)
In deference to the ru le's prescription, to canonical
norms and to social conventions, the brother questors
were always accompanied either by an oblate, or, lacking
one (as was often the case after 1760), by another lay
brother or by a secular, sometimes paid.
Paul was very
solicitous that the questors practice recollection.
He al
ways feared that the quest was a serious risk for the
spirit of prayer of the religious. In order to meditate, he
requested them to walk in silence at the beginning of the
journey and at a fixed time in the afternoon, and fre
qu en tly to revive their faith in God's presence, uniting
their labors to those of Jesus.
"When begging alms," he
recommended, "do so in few words, but with humility and
efficacy, then all w ill be well, especially if you put be
fore the benefactors the passion of Jesus Christ, for love
of which you must beg in imitation of Christ's hum ility."
(241) Bro. Bartholomew testifies: he enjoined the questors
not to be troublesome because "the poor seculars are an
noyed by much insisting, and the religious with so much
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wandering w ill lose the s p irit." The same brother tells us
of the transition from spontaneous offerings to the quest,
saying that although Paul "trusted in God, it is not how
ever the reason whyhe did not want
quests to be made.
He ordered them' in their proper time and p la ce....H e re
commended that superiors be not so solicitous of temporal
things, but watch carefully that the religious liv e in
solitude, given to prayer and diligent in the religious
observance. He did not approve therefore that they should
be anxious about having quests made." On October 18,
1766, the founder ordered all rectors to have the brothers
make a six to eight day retreat on
returning from the
quest "without employing them save in the most necessary
affairs of the retreat" in order that they rest physically,
but more so, renew their fervor of spirit. (242)
The quest brought with it another problem: that of
transportation of the goods obtained by charity. Hence a ll
the retreats were allowed to have a donkey or pack-mule.
For its upkeep a piece of grazing land was provided.
(243)
The restricted cultivation of a garden for the ab
solutely necessary daily provisions of food-stuffs such as
vegetables, greens, fru it, besides firewood for cooking,
was never considered contrary to the ideal of livin g
without fixed income or stable goods.
The land was first
and foremost an "enclosure" as the founder calls it, that
is, a safeguard of solitude.
In the second place it served to provide the every
day necessities without disturbing the benefactors more
than was necessary, or having to leave frequently the
solitude with the consequent distraction from prayer and
recollection.
The desire, however, was that the garden
would not become a source of income.
Hence the 1747
chapter ex p licitly forbade selling its produce. In 1764 the
number of beehives was restricted to the strictly neces
sary for providing the community with honey and forbid
ding its sale.
Renting the Presentation's chestnut grove
as well as the sale of the chestnuts were forbidden, but
the surplus was to be given to the benefactors and the
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poor.
In Toscanella the vineyard was cut down to make
space for a garden. (244)
The 1753 general chapter forbade local superiors to
sell what was quested without a special permission from
the major superior, so as to avoid possible abuses.
This
norm was confirmed by subsequent chapters because it
served also to assure an authentic sharing of goods
among the communities as the 1753 chapter affirmed.
On
the basis of this declaration the major superior could assign part of what was quested by one community to a
poorer one.
In order to facilitate this just internal dis
tribution of what Providence sent his "servants," local
superiors after Easter had to send the major superior "a
sincere and truthful list of the alms they received in
grain, oil, wine, vegetables, money, masses, etc."
Some
exceptions were made as in the case of the Corneto com
munity in 1770, when the local superior was authorized to
sell what was collected in the quest to pay off debts and
provide for some urgent needs.
Other occasional excep
tions occurred in the retreats south of Rome after 1760.
(245)
I f made within the prescribed limits, the quest was
not considered contradictory to the ideal of liv in g from
spontaneously offered alms. In fact it implied no right on
the part of the religious to the things requested, but
simply reminded benefactors of the community’ s needs,
trusting to their understanding and generosity. What was
received was considered spontaneously offered.
Socially
and theologically this way of seeking one's upkeep in
imitation of Christ and the apostles was not looked upon
as taking advantage of the good faith of others.
The
founder and his religious as well as other mendicants
were convinced that they were "laborers" working for the
spiritual good of others. The fid elity to life of prayer, to
penance and to apostolic undertakings according to the
rule the Church had approved, was the work the religious
accomplished to benefit God’ s people, and the people in
turn repaid that work with offerings for their upkeep. It
was for this reason that during the apostolic ministries
the "apostolic laborers" accepted no offerings, because
the necessities of life - the pay to which the laborer is
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entitled according to the Gospel - were given at other
times.
This was recalled by the bull Supremi Apostolatus
when granting the Congregation the faculty of questing:
"Because they who do not knit, nor reap, nor stow away
in granaries must live by the help of others, especially
those who do not cease to work night and day to nourish
others s p ir itu a lly .... " (246)
5. The syndics and the economic administration
Fearing that the religious could become too attached
to money, Paul wished that they handle it as little as
possible.
The desire to live poor and dependent, not as
lords of what they used,
made the institution of syndics
seem useful, as it made the religious depend on the syn
dics for administering and spending what they possessed.
Up to 1760, offerings in money for masses or for the up
keep of the retreat were received directly by the syndic
or had to be transmitted to him as soon as possible by
the superior. A decree of the 1747 general chapter allow
ed a maximum of ten scudi to be kept in the retreat "for
urgent needs that can befall those livin g in solitude who
cannot rely on the syndic to be at hand." This gradually
paved the way for the conviction that it would be expedi
ent to keep the money in the retreat in a double-lock
safe, of which the superior held one key, and the vicar
or his substitute another, as was then prescribed by
canon law.
In 1760 this provision was inserted in the
rule as one of the additions approved by the commission
appointed by the pope in the a ffa ir of solemn vows.
In the socio-religious environment of that time the
syndic was an acknowledged figure.
He worked in mendi
cant orders,
in monasteries and other pious institutions.
Named by the competent superior, he gave his service
freely in administering the goods entrusted to him.
He
was rea lly a benefactor who not only gave help, but
sought to manage the community's affairs profitably, and
he acted as a mediator between the community and the
• town and other benefactors.
According to the 1741 and
1746 texts of the rule the rector together with "the older
men" of the community named the syndic.
But it seems
- 351

that in practice, the major superior's approval was al
ways asked, perhaps because he was the founder.
Many
syndics, because of their counsel and social influence,
were of immense help to the Congregation, particularly in
the period of the foundation and consolidation of the re
treats. But gradually it was seen how complicated it was
to be always asking the syndic to pay the b ills . Besides,
it was not always easy to find people disposed to carry
the accounts for so many of the little things that can be
needed in a community.
For this reason the 1764 general
chapter authorized the rector either to take over direct
administration, or appoint the vicar, often with the help
of a lay brother.
Some particularly praiseworthy syndics
retained the title during all this period, as did Anthony
Frattini in Rome, but their services were no longer re
quested as in the past. (247)
Even before the 1764 decision the administration was
always under the direct and fin al responsibility of the
rector, within the limits of the ju ridical laws in force.
In 1749 the founder asked Fr. Fulgentius to be vig ila n t
in’ choosing
workers, because Angelo, the bricklayer,
though a good man, was making the cost of the building
expensive "by the amount of time he takes to b u ild ." In
addition, he advised him to have somebody in his confi
dence watch the workers to see that they fu lfille d their
duties, rather than trusting their statements.
The rector
was directed to buy things as cheaply as possible and at*
the most suitable time, and together with the vicar keep
the administration books in order.
In the registers that
survive we see the meticulousness of visitin g inspectors
in verifyin g the accounts and in givin g clear and precise
rules for a truthful compilation and diligent administra
tion.
It was in this case a service rendered to the bre
thren and one of respect for God's gifts received through
the charity of benefactors. (248)
6. "We are poor and we must live as such"
The founder frequently had this phrase on his lips
when telling his religious that solidarity with the poor
must be not merely nominal but a reality in their person352 -

al and communal conduct.
He had written in the rule:
"Holy poverty would not be true poverty if it were not
uncomfortable.
Therefore let
none of the brethren seek
their own comfort, but follow Christ Jesus who had not
whereon to lay his head and then died naked on the hard
wood of the cross." (249) The founder's realism must be
kept in mind to understand how seriously the Congrega
tion lived poverty in buildings, furniture, and personal
and communitarian habits during this period.
"Let the
entire building breathe poverty and religious decorum"
said the rule.
This meant an edifice very simple in
style, with rooms about 3 by 2\ meters, ,a corridor one
meter wide, a simple hall door, and a medium-sized
church with only three chapels.
From 1746 onward the
number of chapels could be increased if priests were more
numerous or the benefactor's piety demanded. (250) The
furniture had to be poor, simple and reduced to the bare
minimum particularly in the rooms, where a small wooden
bed with straw mattress,
no sheets, the necessary blan
kets, a chair, a small table, a cardboard holy picture
and the crucifix were all that were allowed. (251) Refec
tory tables were most simple and without tablecloths. The
jugs for wine and water and
the plates were of simple
terracotta, "not refin ed ," and
the forks and spoons of
wood or bone.
Each religious at table had a napkin of
coarse cloth to protect his habit and to clean the cut
lery. In the lib ra ry, besides the books, there were paper
and ink for the religious to use with the rector's permis
sion, putting them back in their places afterward.
In
1746 it was permitted to keep necessary writing materials
in one's room, but the injunction remained to keep the
rooms uncluttered, asking the rector each time for what
was necessary, "kneeling down with all modesty and hu
m ility as in begging alms like true imitators of Christ's
poor little ones." The underclothes were all in common, so
none was kept in one's room;
even the second habit was
kept in the tailor shop.
The prohibition against keeping
food or drink in one's room was strict and unchanging.
It was not even lic it for superiors to have them, even if
kept exclusively for others in need. Everything had to be
kept in a room for that purpose, which was separate from
the kitchen store room, and the key was generally kept
by the brother infirm arían. (252)
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Cleanliness and good order were to be joined to po
verty, as signs of respect for others, for self and for the
honor of God. (253) To ensure that religious would be
certain of getting what was allowed them by rule, a se
ries of detailed directions were given concerning d istri
bution and renewal of underclothes and habit.
This was
to safeguard good order, not leaving things to the rec
tor's whims.
The rule of 1764 provided that a new habit
should be given every two years by the first Sunday of
October and the mantle renewed when necessary. This was
in force up to the middle of the 1900's. (254)
To combine some measure of physical comfort with
austerity, particularly when on journeys, a heavier habit
was allowed for winter and a lighter one for summer.
In
1754 a factory was set up at St. Angelo to provide the
necessary cloth for habits, mantles and shirts.
This was
the work of a tertiary brother, Anthony Benedetti, an ex
pert Florentine weaver.
We do not know whether the fac
tory was established for economic reasons or in order to
have a uniform type of cloth for the entire Congregation.
Probably both motives influenced the decision.
This was
not out of keeping with the economy of the time.
It was
not uncommon for poor families to possess a loom in the
self-sufficient economy then in force. The plant had a se
parate administration because it had to be maintained by
what it produced, and even though under the local supe
rio r 's vigilan ce, the house could take from it no direct
profit.
Passionist la y brothers and teriaries, instructed
by Bro. Benedict, worked there. The 1758 general chapter
established that the cloth should be strong but unrefined.
By Easter each year the rectors, through their provin
cial,
had to hand in a list of the cloth their retreat
needed for that year. (255)
Solidarity with the poor also meant tra vellin g like
them, that is, on foot.
Use of a horse was allowed in
case of illness, or in the summer months while passing
through m alarial areas in order to hasten the journey
and avoid contracting the fever. (256) The founder's v i
gilance in saving the kitchen firewood, the oil in lamps,,
in watering the wine, in preparing the pittance in con
formity with poverty and temperance became a norm for
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all superiors.
All this may seem excessive, yet it was
fu lly consistent with livin g as the poor did, those poor
of the 1700s who picked up a piece of bread, a' button, a
thread, who saved a drop of oil or a penny, and were
far removed from the anxiety that "time is money" or the
pressure of a society that must consume to produce and
keep up an economic level.
Speaking about Bro. James'
virtue of poverty, Fr. Fulgentius presents this spiritual
aspect of the Passionist community:
"Besides the perfect
detachment from all that could diminish the splendor of
this beautiful virtue,
he was most careful in picking up
for the retreat even the least little thing, as do the poor
who collect everything because in need of everyth in g."
(257) Bro. James' habit was patched by him up to the
very limit at which it could s till hold together.
He was
not the only one. This was the lifestyle of nearly a ll the
religious.
Bishop Struzzieri himself, as provincial, ap
peared once at St. Angelo with so patched a habit that
the founder asked him if he had no other. On receiving a
negative answer the founder had a new one made for him
at the same- retreat. (258)
The founder, superiors and spiritual directors con
tinually promoted the faithful practice of poverty by
sound reasoning.
On canonical visitations a diligent in
spection was made of each religiou s' room.
One writer
tells us, "On visitations to the retreats and on other oc
casions, he recommended particularly this point of holy
poverty; he himself looked over even the smallest things,
so that there should be an exact observance." Another
religious recalls how on visitin g the rooms, if he found
them as poor as he wished, he would be overjoyed. (259)
From documentation at hand it appears that the
greater majority of the religious were faithful to poverty,
and even lived it to an heroic degree a t . the time of the
foundations. As a matter of fact, towards 1770 nearly all
the retreats had to work to improve the buildings left
unfinished at the time of possession.
It was necessary to
furnish them, lay out the gardens, improve the lib ra ry,
provide linen, etc. They also felt the harsh effects of the
176^-1768 famine.
In 1769 the founder could w rite:
"Our
retreats are most poor, laden with debts, and even this
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hospice (Most Holy Crucified) has a debt of 700 scudi,
without any way of paying it.
And yet we are in Rome.
But the want is also great even among the noble fami
lie s ." The creditor cancelled this debt in 1771, thanks to
the intervention of the syndic and benefactor, Anthony
Frattini. (260) An integral part of the practice of poverty
was the diligent care of community goods or of what was
given for personal use. It was a way of taking good care
of the community, of respecting the sacrifice of benefac
tors, and an act of thankfulness to God for his gifts to
the community.
The rule recommended that the brothers,
as chief custodians, "care for the Congregation's goods
as things belonging to God and given them by God, to
whom they must give a strict account if through their ne
gligence and carelessness things should be wasted" (261).
Self-accusation in the refectory for breaking or destroying
something, albeit involuntary, was a gesture of repara
tion for the damage occasioned the community and a re
quest for God's pardon for not having taken perfect care
of his goods.
The commitment of the religious to poverty was on
the whole unanimous due to the general atmosphere of
fervor.
Their sincere practice, arising from a generous
fid e lity to Jesus, gave the religious that serene experi
ence of happiness which the founder had glimpsed on re
ceiving the form of the rule:
"Blessed is the soul that
faith fu lly practices holy poverty and detachment from all
created things... because God in his infinite mercy w ill
transform it into his most holy lo v e." (262)
7. Fidelity
to
apostolic
Congregation9s future

poverty

guarantees

the

A conviction Paul frequently repeated was that the
guarantee of the Congregation's future lay in constant f i 
delity to that holy poverty which characterized his o rig i
nal inspiration.
Greed, besides drawing us away from
God, easily weakens fraternal communion and gives rise
to worldly relationships and dealings with people outside.
In the rule he affirmed this vigorously and threatening
ly : "It is certain indeed that the spirit of perfection w ill
-
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reign in the Congregation while the love and observance
of voluntary poverty -remains intact;
i f this is extin
guished, unbridled cupidity w ill upset all and the fervor
and love of the holy lifestyle w ill decay." (263)
To preserve fraternal communion and dependence on
others for the use of material, religious were forbidden to
seek alms for themselves, and the founder wished that
benefactors be informed that whatever they spontaneously
gave an individual went for the use of the community.
"Let a ll observe exactly this prescription of the Institute,
and when occasion offers let the benefactors be informed,
so that there be no deceit or error, but a ll be faithfu lly
and h olily in conformity with the love and respect due to
religious poverty." Should anyone dare to seek alms of
his own accord not only would he be severely punished
and made an example, but "what has been thus re
ce iv e d ... shall be given to the poor, even though such
alms should be in the form of real money." (264) The
fruit of sin should not remain in the Congregation to at
tract God's chastisement for taking advantage of goods
unjustly acquired.
The founder frequently inculcated f i 
delity to poverty in order to see the Congregation flour
ish:
"1 recommend to you holy poverty;
if you would be
poor you shall be saints. On the contrary, if you seek to
grow rich, you shall lose the religious spirit, and* no
longer w ill you be mirrors of the regular observance."
(265)
When near death he again assured the Congregation
that it would flourish and bear fruits of holiness in the
Church if together with prayer and solitude, poverty also
reigned.
More than one witness reports this promise and
adjuration of the founder in his liv e ly desire that a ll the
religious should be worthy of his hopes.

L. PENANCE IN THE PASSIONIST CONGREGATION
As seen in the preceding section, the spirit and
practice of poverty were an eminently concrete embodiment
of the spirit and practice of the penance proper to the
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Congregation. The founder's maxim, "poverty would not be
true poverty if it were not uncomfortable," taken seri
ously, meant doing authentic penance.
(266) A synthesis
of what Paul himself meant by a "penitential life " are
the questions addressed to the postulants.
These were
written after the mitigations introduced in 1746:
"Do you feel ready and courageous enough to submit
to all the customary observances? that is:
- a life of total abstinence from meat, but with proper
and decent food;
- a moderate fast three times a week; on Mondays, Tues
days and Thursdays only one hot course which though not
a true fast, is however, a holy abstinence, profitable
even for bodily health;
- eggs and dairy products four times a week including
Sundays in the retreats far removed from the sea;
- on journeys eating what the benefactors offer;
- a willingness to live in solitude, two or more miles
from town, leaving it only to help the neighbor or from
motives of obedience;
- in dress: a woolen shirt next to the skin, drawers only
for decency's sake, habit and mantle of coarse cloth, feet
bare save for sandals;
- rising at midnight for matins;
psalms recited standing
up;
- the discipline three times a week, but not to blood;
four times in Lent and Advent;
- sleeping dressed on a straw covered mattress with a
woolen blanket in a poor room;
- silence, save in common recreations;
- to submit yourself as a simple and humble child in
obedience to the superior, which is the short way to be
coming a saint;
- perfect submission to charitable corrections and m ortifi
cations of your self-w ill imposed by the superior, the
spiritual director and the master." (267)
Besides these concrete manifestations of penance de
rived as a whole from "the exercises of the Congregation"
or the acts of observance which created a style of life ,
Paul stressed fasting and abstinence, following in this
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the penitential tradition of the church and religious life .
He understood lite ra lly the Gospel words: "this kind of
demon can only be cast out by prayer and fasting" ( Mt.
17:20). Time and again the phrase was on Paul's lips or
pen and he wrote it into the 1736 and 1721 rules. He
stated that fasting was a marvellous help to prayer, and
encouraged religious not to be alarmed by the seriousness
of perpetual abstinence and of the fast prescribed by
ru le. "My dearly beloved in Jesus Christ, the fast of this
least Congregation doesn't seem unusual or d iffic u lt; he
who practices it w ill find himself always more content. It
is the spirit of this least Congregation to observe the
evangelical counsels in the best possible manner, after
the law of God. For their perfect observance it is neces
sary to be men of much p ra yer. Now, how can we be men
of much prayer without abstinence?
' Prayer and fasting
are profitable, ' said the archangel to Tobias; and Jesus
who is our way, our truth and our life tells us ' this
kind of demon can only be cast out by prayer and fast
ing '. " (268)
Two chapters of the rule deal with fasting, a sign
of the great importance the founder attached to it. But as
time went by it was seen that the health of many r e li
gious declined and hence, on the basis of this experi
ence, the founder had to take into account the sugges
tions of the pontifical commissions.
Various mitigations
were made to the prim itive penitential rigor in order to
arrive at such a balance that the penance could be
truthfully considered "moderate," as the founder often
mentioned.
(269) The outline that follows shows how the
practice of fasting and abstinence evolved.
Prescription
of even the slightest things does not reflect legalism, but
exactness in the service of God, "our Supreme Good", who
deserves every attention possible in response to his in
finite love.
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THE EVOLUTION OF FASTING
1728-mi

Abstinence: fro* «eat, perpetual; from eggs and dairy products,
daily except Christmas and its octave, Epiphany even if it fell on Friday,
Easter or Pentecost with their respective octaves. On the feasts of the
Trinity, Corpus Christi and its octave day, and the feasts of Our Lady's Na
tivity, Assumption and that of All Saints, even if these three feasts fell
on a Friday, eggs and dairy products could be eaten "to the greater glory of
God."
Lunch: soup and main course of cooked vegetables; bread and wine ac
cording to each one's requirements; the wine watered "for greater temper
ance." On feast days and Thursdays the superior could add something else
provided it conformed "always with holy poverty."
Dinner: about 150 grams between bread and fruit and a little cooked
salad. On feast days "a decent dinner" could be given.
Fridays: if not a feast day, only a plate of soup was given or a
soup of legumes for those who wanted it; whoever wished to fast on bread and
water could do so with the superior's permission.
1741-1746

In general as in the preceding period. Brothers employed in heavy
work were permitted to fast only three times a week. Youths under 21 years
could take "something more in the evening" except on Church fasts.
1746-1769

Abstinence from meat: perpetual. Eggs and dairy products were allow
ed in those retreats that could not procure fish. By a decree of the foun
der, we don't know what year, dairy products and eggs were permitted also on
feast days not falling on Fridays, Mondays, Tuesdays or Thursdays.
Fasting: continuous in Advent and Lent; three times a week during
the year, on Wednesdays, Fridays and Saturdays. Fast was not kept on a feast
of Our Lady, even though not of obligation, or on Christmas, Epiphany, All
Saints, the Exaltation of the Holy Cross, the feasts of the apostles and
evangelists, the conversion of St. Paul, the two feasts of the chair of St.
Peter or the feast of the retreat's patron.
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Lunch: on fast days soup was served and one main course either of
fresh or salted fish, or eggs or dairy products. The superior might add a
small plate of cooked herbs or fruit. In the evening: one course not con'
taining either cheese or eggs. Except on fast days something more was serv
ed. On advice of the pontifical commission, it was decided that on Mondays,
Tuesdays and Thursdays at the evening meal a hot plate of herbs or vegeta
bles and "a few small fish" be served; about 100 grams of bread were allowed
and somewhat more for the younger religious and the lay brothers employed in
heavy duties.
Fridays,: only soup without main course or fruit; whoever wished to
fast on bread and water could do so with the superior's permission. Only on
the Fridays within the octaves of Easter, Corpus Christi and Christmas a
main course could be served.
176 9 -1775

As in the preceding period. The feast of St. Mary Magdalen, the pen
itent, was also exempt from fasting as prescribed in the 1736 text of the
rule.
It was specified that at the evening meal on days not of fast "a mo
dest and adequate dinner," that is, soup and one course could be served.
Fridays: Same as above; however, from the first of May to the first
of October, in order to make the exhausting heat more bearable, a small
plate of cooked herbs could be served in addition to the soup.
1775

Abstinence:
same as before as regards meat, while fish, eggs and
dairy products were indiscriminately permitted everywhere.
Fridays: as formerly for dinner; at supper all the year round, be
sides the soup, a small plate of herbs was allowed. The suggestion of fast
ing on bread and water with the superior's permission was removed.
Dinner: on feast days and Thursdays two courses were Introduced and
on more solemn feast days, three. In the evening only soup and one course.
To add cheese and fruit was left to the superior if he could do so com
fortably.
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NOTE: From 1758 onward the general chapter authorized the superior
to allow a little bread with watered wine to those religious who had weak
stomachs on account of age, illness or because of study and heavy work. The
1769 general chapter allowed those in formal study to have a light break
fast. These also were allowed a small plate of herbs in addition to the soup
at the noon meal on Fridays. On Mondays, Tuesdays and Thursdays they were
allowed not only a small plate of herbs, but also a small main course at the
evening meal. In 1775 it was decided that brothers doing extraordinary work
could have as collation "a little bread with a slight portion of cheese or
something similar and a little wine, that is, one or two cups of watered
wine." (270)

The evolution of fasting from perpetual to three
times a week, and the introduction in 1775 of two courses
on Thursdays and feast days, and three on the more sol
emn feasts, placed the Congregation on a level with most
similar institutes. At the time of its greatest austerity it
was on a level, I think, with the Reformed Franciscans
of the Retreats to which St. Leonard of Port Maurice be
longed, and the religious of St. Francis of Paola.
The
increase in the number of courses is somewhat surprising
and we have no documents that explain it. It is probable
that it arose from a discussion on whether or not to eat
meat, since some attributed the poor health of many r e li
gious to its absence.
As the majority were in favor of
keeping perpetual abstinence they may have favored an
increase of food as a means of keeping the religious
healthy and vigorous.
What remained constant in all this period was the
prohibition of eating or drinking between meals without
the superior's permission, which could not be easily ob
tained.
The 1736 and 1741 texts of the rule obliged even
the superior to ask the v ic a r's permission in such cases.
We find the motive for this mortification in the very rule
itself:
"The more one indulges his appetites, the more
molested and tormented he w ill be;
he who lives accord
ing to his whims,
shall not have peace." (271) The
temptation to take something between the only two meals,
ordin arily
taken
at
11:30 a.m. and
6:30 p.m ., must
oftentimes have been very strong.
Fr. Anthony Tomasini,
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already ordained before entering, found it very difficu lt
at the beginning to keep fasting t ill dinner time. So with
great cunning he would advance the hands of the clock
during the instruction that preceded the divine office be
fore meals. Troubled by his fault he accused himself of it
in the refectory, and as a penance the master sent him
to prayer while the community had its meals. (272) In
1766 during the founder ’ s canonical visitation of St. An
gelo at V etra lla , he decreed that no one, without express
permission from the rector or v ic a r , should eat any herbs
"were it only one fennel le a f," nor share food with a
fellow religious or a secular.
Transgressors would be
punished by a fast on bread and water. (273) Weakness
and the groans of an empty stomach could occasion strong
temptations, melancholy and fear for one's perseverance,
and the religious experienced th is, though the majority
resisted courageously.
Paul himself when writing to F r .
Fulgentius announced that "after a serious conference
with F rs. Marcoaurelius and John Baptist at St. Angelo it
was judged necessary to give the poor young men
nourishment more suitable to their age and occupation" in
conformity with the 1746 rule, and told him to apply that
point of the rule that allowed the superior to serve a
small plate of cooked herbs and fruit on Wednesdays and
Saturdays.
He noted that when religious seek to mortify
themselves at meals " it 's seen and practiced by a ll. Each
one leaves something as a m ortification." He recommended
watchfulness "so that the young men keep strong, other
wise we w ill turn the place into a hospital and few w ill
persevere." He then went on to point out the temptations:
"I'm most certain that when the religious have not the
just and moderate food that the rule allows according to
their needs, not a ll, but the majority at least, are
sorely tempted because of the tedium of life , melancholy,
heaviness, etc.
It 's true they are silent because they
love virtue.
They do not tell the local superior for fear
of annoying him.
The tedium, however, is great and fre
quently gives rise to a spirit of tep id ity ."
And jokingly
he added, "My old age has taught me something, even
from my own experience." Having the rule in mind, he
exhorted superiors "to satisfy each one's needs, both the
weak and the more robust" and to serve something extra
on feast days, especially the more solemn ones, in order
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that a ll be more relieved even in spirit "because," he
said rea listica lly , "we have not all arrived at the peak
of perfection, and we need to succor our miserable hu
manity as far as possible, as our holy rule does not give
the body more than necessary." (274)
A robust faith and an intense union with God were
needed to live this penitential life .
Only the joy that
comes from belonging to the livin g God could give the
courage and strength to abstain from satisfying such a
v ita l physical need.
This was the motive for reading
during meals so that conversation would not turn to food
or other things, with the risk of delighting in the food
or givin g an opportunity for complaining, and thus de
privin g the Passionist penitential life of all meaning.
"While eating let them keep their eyes downcast and their
thoughts on God.
In order to achieve this more easily
and with greater spiritual advantage, let them attend to
the reading with recollection;
let them strive as much as
possible to practice humility, mortification and interior
recollection." They would thus have "the interior food of
holy love" which would make the most delicate food nau
seating. (275)
While insisting on fasting and mortification, the
founder wished that the religious should have a ll they
were allowed by rule.
He condemned, therefore, all re
striction of due nourishment in order to save money for
building projects, no matter how useful. In 1749 he wrote
to Fr. Fulgentius who was then constructing some neces
sary premises for the community:
"1 trust that the con
struction w ill not impede the adequate and due provisions
for the religious, because the rule states that if there be
a surplus of alms after the above-mentioned provisions, it
shall be used for the poor or on building if necessary.
Therefore it is not advisable to incur debts on building.
Rather, 1 w ill not consent to its completion if surplus
alms are lacking;
while charity demands that the r e li
gious be provided for fir s t." (276) In 1755 he decreed
that the rector of St. Eutizio should spend no further mo
ney for the sacristy or buildings if he had not first
"provided sufficiently for the needs of his religious fam-
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ily both as regards food and provision of habits accord
ing to our holy poverty." (277)
Whatever was served for the nourishment of the re
ligious, though in quantity and quality strictly in accord
with prescriptions, had to be prepared with cleanliness
so tha't it could be eaten without repugnance and without
fear of harm. Recommendations on this aspect were num
berless . In the letter to F r. Fulgentius mentioned above,
the founder went into details on the diligent preparation
of what was to be served to the religious.
Among other
things he recommended that the lettuce be kept "in a cool
place, being careful with the vinegar, and observing well
that there be no worms." He reminded him of what had
been already decided, that on Wednesdays and Saturdays
a little plate be served "of good herbs, well cooked and
well seasoned. Thus the religious w ill be healthier. It is
necessary to observe that the just pittance is served, and
that two pittances be served on Thursdays according to
the rule. While here in St. Angelo we are poorer, care is
taken that we are never w anting." He ended: " It seems to
me that he who presides is obliged to this, at least to
watch occasionally." In the same letter he reproved Bro.
Jose ph P etru zzelli, whom he esteemed h ig ly . Out of love
for poverty and penance this brother ate the leftovers,
after they were half spoiled.
"Brother Joseph continues
eating the leftovers of three or four days.
In no way do
1 want th is," wrote Paul, "and I know I have told him,
b u t.. .nothing happens. 1 have no use for such devotions.
I want him to have soup and a warm pittance like the
rest. This I desire in the name of the Lord, otherwise he
w ill soon be in the tomb and without m erit." (278)
Penitential acts were plentiful: dressing in a coarse
woolen habit, not wearing even sandals, at least within
the retreat and on missions up to 1748, often suffering
frozen feet in winter.
This happened particularly in the
first young community in formal study at St. Angelo at
Vetralla, where the retreat s till in construction was
"poorly sealed and sheltered, so that the cold came in on
all sides." All went without sandals "and some had their
feet badly swollen and a few lost even their toenails. Yet
they appeared content in the Lord and in holy cheerful-
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ness, almost forgetful of their discomforts," having an
opportunity "to suffer more and to imitate better the suf
fering Jesus." (279) Many took the discipline beyond what
was prescribed in the rule. (280) Many religious followed
the example of the founder and that of his brother John
Baptist, using chains and hairshirts.
The spiritual di
rector or the superior with a prudent discernment con
trolled these extraordinary penances, however, taking in
to account the subject's health and genuine spirit of
penance. (28l)
For the founder and his edifying companions, the
austerities and the "penitential life " were part of the
"apostolic life ," which tends to intimate union with God
by means of assiduous prayer and then guides others to
the same end, as expressed in the first chapter of the
rule.
Hence their apparently contradictory attitudes of
care for the health, cleanliness, and adequate nourish
ment of the religious, and at the same time the joy of
seeing the religious lovin gly and courageously dedicated
to penance and determined to overcome temptation.
The
founder and his companions were aware that if we do not
bear in our own flesh the wounds of Christ Crucified and
do not have a daily experience of his death, we w ill not
live in love with the "Crucified Love" nor w ill we inter
cede for the conversion of others as our vocation de
mands. There is the conviction, moreover, that his ascetical experience of penance and the mystical trials were
"g ifts " from God as a means to progress in the likeness
of his Son.1
1 quote only some of the texts.
In an exhortation
he sent to the Argentario community in 1746 the founder
recalled: "On the greater solemnities God usually deprives
even his great servants of spiritual consolations to try
their faith and fid e lity .
So, lift up your hearts to serve
our great God and Savior Jesus Christ in purest faith and
love, with stout hearts and w illin g spirits. Amen." As we
see, this is an announcement both of joy and of penance.
(282) This conviction is more clearly expressed in a let
ter to Struzzieri, who in the winter of 1748, had made
part of the journey to Terracina barefoot.
The founder
said to him:
"Even though I rejoice in the great merit
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before God from so many sufferings, especially the un
comfortable journey to Terracina, 1 cannot but feel sor
r y . . . .Moreover, as you well know, I have given you all
my faculties, and so without the least fault against the
holy rule you could have had some relie f by riding.
Enough.
Your reward is g rea t." He then encouraged him
to suffer and do penance, overcoming all natural aver
sions, because this was the way to acquire recollection
and the g ift of prayer which befits the "true apostolic
life ."
Let us hear his own words: "By these sufferings the
good God prepares your soul for greater undertakings and
above all for obtaining that highest of g ifts, continuous
interior recollection, in order to lead always that 'true
apostolic life ' which consists in working for souls and in
continuous prayer and contemplation.
This does not mean
praying continually on your knees, but in that high inte
rior recollection, remaining in your interior depths, to
ta lly absorbed in God's lo v e ." He then goes on to ex
plain: "those great interior combats, those fierce aver
sions and desolations, those strong yearnings one experi
ences in sufferings, particularly in the body, as cold,
weakness, pain, etc., accompanied by various wild temp
tations.
All this is but an exceedingly great preparation
for virtues to flourish in the interior temple so as to ar
rive at the above-mentioned most profound recollection."
There is no imperfection in such things, he assured him,
as they arise "from a nature disheartened by great de
solations and are hence involuntary and by no means
harmful to holiness," while they serve to keep
one
humble.
As if to encourage Struzzieri he then gave him some
biographical details to show that "men of penance" are
profoundly human, and they are fortified, upheld and en
couraged on their hard road only by a great sense of re
sponsibility before the mystery of "the Crucified Love"
and of the uncertain destiny of those who do not adhere
to this saving love.
"1 was forgetting to tell you that,
during many years on long journeys, made barefoot
amidst snow and other discomforts, I myself frequently
suffered such fierce pains in my feet and in the rest of
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my body especially, as my habit was sparsely knit.
Be
sides a very great interior desolation, 1 suffered fierce
temptations against the theological virtues, temptations to
impatience, impulses to blasphemy, tendencies to despair
and,
above a ll, such horrible tribulations of spirit that
cannot be explained, and all this accompanied by the
pains and discomforts of the journey.
Imagine now, dear
Father, what my condition was.
And do you think I do
not experience them even now? When coming from Montalto
to Toscanella (March 19, 1748) we had a north wind that
nearly swept us away, and one of our men fe ll i l l . . . .
From this secret which I share only with you, you can
infer how close my heart is to yours.
Courage, dear
Father, God wishes to make a saint of you." (283) This
enlightening letter may help us to understand the goal
that was desired in the Congregation and that many r e li
gious achieved, encouraging one another in fid elity to
him who had loved them and given himself up for them.
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Chapter VII
THE PASSIONISI COMMUNITY

The Congregation is alive and active principally in
its community.
In the second chapter we considered how
the founder, during the period of receiving enlightenment
from God, felt called to gather companions to remember
and promote the memory of Christ's passion.
His wish
was, therefore, to form a community united to Mary on
C alvary, superioress and mother (1 ),
which would strive
to conform as much as possible in its spirit to the senti
ments of Jesus Crucified. The community was to be model
ed and lived after the manner of the apostles;
hence, it
is an "apostolic community," not simply because of its
pastoral works in the Church, but because of its inspired
apostolic life . The founder, in his circular letters, quot
ed passages from Acts and from the Epistles pointing out
the virtues that would adorn this Christian fraternity so
that the religious would liv e like the apostles "in purity
of spirit, in deep humility of heart and in the most per
fect and fervent charity, which creates one whole out of
many hearts by the bond of holy love in God, and makes
them docile and unified creating harmony and peace." (2)

A. A COMMUNITY OF
SOCIAL CLASSES

BROTHERS

THOUGH FROM

DISTINCT

All members of the community are rad ically equal
because called by the same merciful love that saved and
reconciled them to God and to one another.
This same
merciful love led them to the knowledge of the ineffable
person of the Word Incarnate and to appreciation of his
greatness, beauty and value, despite being oppressed by
the passion and death embraced out of love for the Fa
ther and for each human person.
This rea lity is stressed
in the rule which designates all members as "brothers";
when reference is made to the priests, it often uses the
-
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expression "brother priests".
This equality, justified and
sustained by charity, tends to be a reflection of God’ s
love, manifestly abundant for a ll without cultural or geo
graphical distinction. As a help "to remain in holy union
and fraternal ch a rity," the text prescribing separation of
brothers from priests during the common recreation was
deleted from the 1741 rule. (3) Faithful to the inspired
vision of a community continuing the life of the apostles
in which "each received according to his needs" -and "no
one called anything his own," the founder insisted in
every way that a ll be cared for, clothed and nourished
with equal charity, without distinction between clerics or
lay brothers, superiors or subjects.
The habits, mantles and underclothing were renewed
and provided equally for a ll and at the same time. (4)
The refectory was prepared equally for all without any
distinction, and the food and drink were prepared and
served "in perfect equality to all without any distinc
tion." (5)
The founder severely reprimanded a provincial
who made use of two napkins, one on the table, the other
on his h a b it, for an act of undue distinction. (6) The
sick were assisted "with equal charity for priests and
lay brothers." (7) The same loving care was taken as re
gards the suffrages "for priests, clerics and la y brothers
without any difference so that an equal charity may
shine." (8) The founder was most careful lest even the
shadow of p rivilege be introduced.
He promoted the norm
forbidding honorary titles and, especially, office titles
that might claim distinction and privileges in various in
stitutes of his time. These only served to create envy and
the seeking of friendship and protection of the powerful
outside the community in order to obtain these titles and
p rivileges. Furthermore, he did not admit for himself nor
for other superiors any special chairs or drapery in the
choir, refectory or recreation;
neither did he allow that
anyone be appointed to sweep his room.
Each religious,
beginning with the superior, took care of the cleanliness
and tidiness of his own room except in case of illness.
(9) Until 1746 all the professed members a single com
munity enjoyed the equal faculty of intervening in the
decisive acts of government and in the admission of new
members. (10)
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The thrust towards equality in a ll things, save
where common law or some other va lid motive intervened,
did not impede the rise of some tendencies towards estab
lishing differences. A result of this tendency was the de
cision of the 1747 general chapter, that the collar of the
lay brothers ' mantle should be lower in order to distin
guish them from the clerics, as *if the norm introduced in
the 1746 rule were insufficient. The norm was that the
lay brothers did not wear the "sign" on the mantle to
distinguish them from the clerics and priests. ( 11 ) For
tunately, this decree was abolished in 1769 • Another ef
fect of this tendency was assigning a different number of
weekly communions to clerics and lay brothers.
Before
1746 lay brothers could receive on all feasts and three
times a week during Lent and Advent.
In 1746 a further
limitation dictated that they could receive on all non-consecutive feasts and three times a week during Lent and
Advent if the spiritual director did not dispose otherwise.
Until 1746
the clerics had no fixed norm, but in that
year they were allowed communion three times a week and
on a ll non-consecutive feasts. ( 12 ) Likewise, from 1764
onward, the right to carry the crucifix visible over the
habit was
reserved to missionaries and priests, whereas
the clerics and lay brothers were required to wear it un
der the h ab it. (13)
However, the 1746 prohibition against lay brothers
taking part in chapters with the right to vote was due to
the common law then in force.
This led to the general
opinion that brothers were not eligib le as possible bur
sars or vicars, not only because of their lower level of
education,
but because of ju ridical norms. ( 14) Both lay
brothers and clerics might take part in the chapter of
faults and speak if questioned, but in 1775 even this
possibility was removed for brothers and also for clerics
who were not subdeacons.
The founder made every possible effort to create
among the
religious a deep mutual esteem and, to fore
stall possible division s, repeated many times the prohibi
tion against speaking of one's own family or "nation,"
that is, the region of origin, which oftentime was p o liti
ca lly independent. It was also forbidden to use nicknames
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or to murmur. (15) In a general chapter Paul discovered
that some capitulars were bent on not electing certain
men of a "nation" they disliked, though the religious in
question had the necessary qualities and gifts and others
thought of electing them.
The founder "in public chapter
bitterly reprimanded all those present, saying that this
was not right and should not be done, and insisted that
such a thing or any similar abuse should not enter our
Congregation." (16)
That fraternal communion was achieved and lived
appears from thé documents we possess, as in them we
find no explicit reference to problems of division of clas
ses or of difficu lt relationships between clerics and lay
brothers, or at least, nothing serious.
In canonical v is 
itation reports where the founder included even the de
crees, we often find stated ex p licitly:
"By God's grace
and mercy, we have found nothing to remedy." Thus,
at
St. Angelo in 1763 and in 1764,
he writes:
"We have
found, by God's mercy, a ll goes well regarding the holy
observance, holy peace, union and fraternal ch arity,"
and he confirmed this judgment in 1765 and in 1766.
In
1767 he praised God for having found the community well
regulated in a ll external things; and because there shone
"a true and exact observance,
true peace and charity,
piety and devotion." (17) Visiting the Corneto community
in 1770, he found it "liv in g an exact regular observance,
and prin cipally those good religious that compose the
family are devout, fervent and
in perfect charity and
peace among themselves." (18) In 1767 he had reason for
thanking God on finding the St. Sosio community "in
peace, in fraternal charity and
in exact observance of
the holy ru le." (19) There can be no doubt these docu
ments reflect an objective rea lity , knowing Pau l's honesty
in calling to order even the shadow of a possible defect
or attitude that could lead to faults against charity.
At
the St. Eutizio retreat in 1749, this is what he left in
w riting:
"We have experienced
in divers circumstances
that it is not only d ifficu lt, but totally impossible to
maintain fervor and regular observance when religious do
not strive to preserve a strong bond of most sincere
charity among themselves by uprooting those in itia l seeds
that stain it and give rise to disturbances, restlessness,
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dissensions, coldness, with so much damage to their own
spirit and to the Congregation.
Thus, by duty of our of
fice and to obviate disorders that can follow, trusting to
the divine goodness and recommending ourselves to it, we
plead, exhort, and
with
the
fullness
of
authority
command:
1) that no religious of this retreat of St. Eutizio
shall disclose his temptations to another, but reveal and
manifest them only to his superior or spiritual director,
2) that no one in common recreation allow himself to
introduce, foster or sustain discourses contrary to the
charity due his neighbor; no one may treat of the defects
of the religious, interpret or make comments on our holy
rule or on the government of the superiors or spiritual
directors, or hold other discourses forbidden by the
ru le." (20)
In the same retreat in 1757 he expressed his satis
faction "on finding things in good order both as regards
the decorum in which the church is kept, and in what
concerns the regular observance, peace and charity of
our religiou s." This judgment was .confirmed in 1758 and
1759» (21) In the Ceccano visitation of 1767, he exclaimed
emphatically in a page of decrees: "May the divine good
ness be ever blessed, praised and thanked that his mercy
has preserved this sacred retreat of St. Mary of Corniano
in peace, charity and observance." (22)
On the whole, the communities witnessed a sincere
understanding among their members. Yet, there were some
difficu lties among lay brothers which were frequently
caused by kitchen tasks. The 1762 general chapter decid
ed that, in the future, brothers must accept care of •the
kitchen for at least seven years, and afterwards be
w illin g to reassume that office every time the superiors
should think it necessary.
For the -brothers who refused,
after three admonitions the local chapter would be con
voked to chastise them publicly, and should they refuse
to accept the penance and to amend, they would be ex
pelled as incorrigible. (23) Something regrettable must
have occurred to make such a decree necessary.

In time, when the quest became the normal means of
sustenance, the brothers gradually assumed that task,
since the syndics ceased to function and the tertiaries
were suppressed. Before the lay brothers took over the
quest, a ll the religious felt themselves equal in what
concerned
their
upkeep
since what Providence
sent
through benefactors was then handed to the syndics.
Within the retreat they were a ll together at prayer.
In
the time devoted to study or work, each one was employed
in various ways for the benefit of the entire community.
But once the quest began, what Providence sent came to
the retreat through the brothers and their work.
Priests,
by their apostolate, contributed nothing as it was forbid
den to accept any offerings for preaching.
This could
have influenced the rise of a certain belief that the
brothers had to maintain the clerics.. I think we can de
tect a trace of this thinking in a text of Bro. Bartholo
mew, the founder's infirm arían.
He tells of some of
Paul's expressions at the time when it was normal for the
brothers to quest.
In eulogistic expressions the founder
acknowledged his debt to the brothers and urged that
they be appreciated "because they are our mothers." (24)
From such expressions of appreciation, however, a certain
mentality could be formed in some brothers and which
later in history did show up in some provinces of the
Congregation.
But a truly lived fraternal communion was
at one and the same time fruit and cause of that joy and
peace which the religious, on the whole, practiced be
cause they were convinced of being loved by God, found
worthy to share in the passion and glory of Jesus and
honored by Christ with the mission of revivin g in the
world the memory of his Passion. The spiritual gifts that
God imparted to religious who were faithful in following
Christ also upheld joy and peace.
Ever anxious that
peace and fraternal communion be always kept a live, in
the last general chapter in 1775, the founder insistently
recommended that a ll should make an effort to liv e con
cretely Christ's command to love one another as he had
loved them.
He renewed threats to those who dared to
murmur, especially if touching the esteem and honor of
the "nations" that could hurt the sensibility of those be
longing to them.
He wished "that concord and fraternal
charity be ever preserved and increased." (25)
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But conscious that being at peace with others is
impossible, if not at peace with oneself, in the same
chapter the founder exhorted all the religious "not only
to live in peace and charity with others, but more so
with oneself;
and chiefly the superiors who must watch
over the observance and the genuine good of the religious
and correct those who fa il, but always with peace of
heart, calm mind and purity of intention.
Let them in
cline more towards charity,
sweetness and meekness than
to rigor and severity, and in treating with a ll, be they
priests, clerics or lay brothers, show themselves one jo
via l and cordial to each one."

B. THE COMMUNITY AND THE SICK AND AGED RELIGIOUS
Passing reference has been made to the equal treat
ment the founder wished given to sick religious without
distinction of role or ju ridical status.
The sick were to
be regarded as Passionist religious, and not as priests,
clerics or lay brothers, superior or subject.
Particular
care was taken that the sick not suffer depression or
spiritual or psychological isolation, though, for some in
fectious cases, total separation from the community was
necessary at that time. In other circumstances, separation
was also inevitable because of the transfer of the sick
religious to a hospice in the city where doctors and
medicine were availab le.
The hospice could be a room
which some benefactor lent or a small house belonging to
the Congregation and reserved for this purpose.
The sick
in need of a prolonged treatment with quinine against
persistent m alarial fever and those who had to be sub
mitted to bloodletting were transferred to these hospices.
In Orbetello, at this time, the hospice was in the Grazi
home. (26) There were hospices for the sick or for r e li
gious in transit in Ceccano (27), Soriano, Viterbo and
Toscanella. Occasionally, the religious of St. Angelo were
taken down to Vetralla to the home of a benefactor.
In
176d the general chapter decided to open an infirm ary at
Viterbo, in a house the benefactor Zuccari donated for
this purpose.
This infirm ary probably served the com
munities of St. Angelo, St. Eutizio and Our Lady of the

Oak (T osca n ella).
It probably also served as hospice for
a ll the religious who sought relief at the c it y ’ s thermal
springs. The three communities "according to their means"
were to meet the expenses of adapting and furnishing the
house, while the expenses of the religious lodging there
were to be paid by their respective communities.
A bro
ther infirmarian accompanied the sick who were taken to
these hospices or infirm aries. Now and then they received
the vis it of the superior, and if the person became seri
ously ill a priest was sent for his spiritual assistance.
( 28)

When the house of Saints John and Paul was receiv
ed as a g ift from Clement XIV, it was thought to use this
retreat for the sick in need of special attention.
There
they would be within the community,
not exposed to iso
lation and melancholy in the hospices or the risk of be
coming too fam iliar with seculars.
The 1775 general
chapter discussed this and the founder drafted a decree,
approved by those present, in which after recalling "that
in our retreats in solitude many illnesses cannot be pro
perly looked after in the small towns for lack of expert
doctors," therefore, the provincials and rectors are au
thorized to send the sick for attention to Sts. John and
P a u l's, advising the general or the rector of the generalate beforehand and "contributing in kind or in cash,
at least the expenses of meat, medicine and lin en ." (29)
The community's care gave the sick the certainty of being
helped in overcoming their ailments but, at the same
time, it was expected that they show themselves mature
men with a clear cut knowledge of the wisdom of the
cross.
As the regulations stated:
"let them see in their
sufferings the w ill of God, making acts of resignation,
being ready for life or death";
let their imagination not
aggravate their ills . The infirmarian and the healthy re
ligious who visited helped them to enter into this sur
render by suggesting good sentiments, imparting a brief
spiritual lesson and comforting them. (30) When the i l l 
ness became more serious,
this care increased.
Then all
the community whole-heartedly surrounded the sick brother
praying that he might meet God in an act of perfect love.
I f he were outside in a hospice the community would, as
the superior disposed, assemble in prayer. (31) Anointing
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of the sick and the holy viaticum were solemnly adminis
tered, givin g the sick religious the opportunity of profes
sing his faith before the community, and of begging par
don for his faults and offenses.* The founder strongly re
commended the spoglio (divestment, givin g up). Before the
anointing, the religious handed over to the superior
whatever he had in his cell so as to dispose himself to
die totally naked and poor as Christ. Paul saw in this a
disposition for a special g ift of prayer and union with
Christ at the moment of death. He mentioned this when he
heard of the death of F r. Joseph C errini. Knowing that he
had divested himself of everything, he exclaimed that
thus he "united himself more expeditiously to Christ Cru
cified. " (32)
This practice was a custom in the Congre
gation for many yea rs. (33) On the occasion of F r . John
Baptist' s death, while the community prayed around the
dying man, Paul intoned the Salva Regina,' a usage in
the Congregation that was not followed everywhere.
In
stead, the narrative of the Passion slowly read from the
gospel of St. John was constantly used, following the r i
tu a l’ s indications and calling to mind the mystical death
the religious had performed at the moment of profession
when the same narrative was read. (34) Particular care
was taken that the religious died vested in the h abit,
thus signifyin g his belonging totally to Christ whose
death he was about to share and his hope of being vest
ed with him in glory.
Until 1746, the rule forbade re
moving it even in serious illness. (35) The new text that
year admitted an exception in case the doctor "for a very
grave and special cause" should order it removed, but it
had to be restored when death wasapproaching so that
the religious could die in the garb of penance and sign
of the memory of the Passion of Jesus.
The 1747 and 1753
general chapters declared the rectors responsible for in
forming the doctors of the norms of the rule. The decision
to remove the habit was on their consciences. In 1753, it
was also declared that if the illness did not allow the
dying man to put on the habit, the rector or the in firmarian was to see to it "in the manner possible and what
is thought best." (36) This came to mean that if the sick
man could not be vested, thehabit should be
conveni
ently put, over his body.
In 1775, keeping in mind the
experience of former years, it was left to the doctor or
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the infirmarian "for a reasonable cause" to decide whe
ther the habit should be removed, and the obligation of
putting it on the dying man was taken away. He shall be
dressed with it after death. (37) There was certainly a
deep spiritual motivation and beauty in the fact of dying
in the habit which had been o rig in ia lly taken in memory
of the death of Jesus, precisely at the moment of sharing
the unique experience of uniting one's own death to that
of Christ, and with the liv e ly trust of passing to a new
life with him.
The corpse was laid out in the church on planks
placed on the pavement. A brick was laid under the head
and ashes sprinkled on the forehead as a 'token of pen
ance and the acceptance of the b ib lica l sentence: you are
dust, and to dust you shall return. The profession cruci
fix was placed in the hands. The community gathered for
suffrages and the corpse was then lowered into the tomb
under the pavement of the church or sacristy and left
uncovered.
Only in special cases, as a sign of distinc
tion, a wooden box was used and in it was placed a
glass container with a biographical sketch of the de
ceased.
This was done for Frs. John Baptist Danei, Fulgentius Pastorelli and Peter Vico. (38)
From the beginning, the care of the sick was not
only solicitous but expensive, inasmuch as the use of
meat, chocolate, thermal baths, change of air to another
retreat, and sometimes to another locality were permitted.
But, besides the sick, careful attention was given to the
aged, who were worn out by the extenuating fatigues of
the early days.
The 1769 general chapter expressly re
commended: "have great charity and care for the poor
sick and for the old men, this being the grateful ' sacri
fice most acceptable to God." (39) So outstanding a soli
citude for the health of the religious, regardless whether
priests, clerics or lay brothers, it was very helpful in
creating a strong unity and a psychological assurance
concerning sustenance and health.
It made them love the
community as a family and strive to make it liv e and
prosper.
At the same time this disposition, fruit of faith
and authentic charity, led to .further peace, union with
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God and dedication to the salvation of the people to whom
they gave good witness of fraternity.

C. THE COMMUNITY’ S DAILY SCHEDULE
On August 2, 1741, Paul wrote to Cerruti: "Our time
is so well distributed that the days pass as moments
and, in fact, 1 steal a little time from silent repose be
fore vespers to write this letter and so be ready for the
community exercises." (40)
The day was divided between the duties of litu rg i
cal and personal prayer, study and the fulfillment of
those tasks necessary to keep the house running smoothly,
along with meals and the needful rest and repose.
No
free time was left to the religious in which they did not
know what they should do.
D A I L Y

S C H E D U L E

(41)

Engagements to be fulfilled
M a tin s

and

Time

la u d s

0 0 .0 0

D is c ip lin e

about

10

-

0 1 .0 0

m in u te s
-

0 2 .1 0

0 5 .1 0

-

0 7 .1 0

0 7 .1 0

-

0 9 .3 0

0 9 .3 0

1

o
t—1

0 1 .1 0

1 0 .0 0

-

1 0 .3 0

1 0 .3 0

-

1 1 .3 0

Lunch

1 1 .3 0

-

1 2 .0 0

R e c r e a tio n

1 2 .0 0

-

1 2 .4 5

1 2 .4 5

-

1 3 .4 5

1 4 .0 0

-

1 4 .4 0

1 4 .4 0

-

1 6 .0 0

1 6 .0 0

-

1 6 .3 0

M e d ita tio n
about

R is in g

tim e

P r im e ,

tie r c e ,

co n v e n tu a l
and

T id y

o n e 's

P r iv a t e

roo m ,

stu d y,

s p ir it u a l

L a st

se xt

s ile n c e ,

V esp ers,
o f

s ile n t
th e

and

c o n s c ie n c e

none

r e tir e

to

o n e 's

S a cra m e n t,

r e a d in g

in

com m on

w o rk

S o lita r y

roo m

a d o r a tio n

B le s s e d

s p ir it u a l
S tu d y ,

o f

and

w a lk

m ass,

S t r ic t

w o rk

o
o

e x a m in a tio n
S o lita r y

m ass
m e d ita tio n

r e a d in g

0 5 .0 0

w a lk
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C o m p lin e
D in n e r

and

or

16.30 - 17.45
17.45 - 18.15
18.15 - 19.00

m e d ita tio n

" c o lla tio n "

R e c r e a tio n
R o sa ry,

b r ie f

e x a m in a tio n

s u p e r io r 's
S t r ic t

s ile n c e ,

NOTE:

On

was

spent

r e tir e

T h u rsd a y

in s tr u c tio n

by

th e

s o lv in g

o f

c o n s c ie n c e ,

b le s s in g
to

and

roo m s
Sunday

s u p e r io r ;
th e

m o ral

in

and

rep ose

m o r n in g s ,
th e

19.00 - 19.20
19.20 - 00.00
b e fo re

a fte rn o o n ,

se x t,

about

com m on

one

hour

case.

The orderly succession of acts gave the day a certain dynamic movement and left no margin for free time.
The religious did not view this as a burden, but as a
spiritual relief, for they felt greater assurance of always
fu lfillin g God's w ill and by obedience conforming more to
Christ in his affirmation that he did his Father' s w ill in
everyth in g. This theologically grounded conviction helped
the religious to a peaceful calm.
They were convinced
that what they did was va lid in the eyes of him whom
they loved with all their strength, as also for the good
of their brothers whom they loved in Christ and to whom
they had promised fid elity in community duties as a proof
of brotherhood.
The community spent about seven and a
half hours or more in the choir between the divine office,
eucharistic celebrations, mental prayer, rosary, spiritual
reading in common and discipline.
On Sundays and feast
days all the morning was available for contemplation,
except the time strictly necessary for the kitchen and tidying up.
During this same period, in the Franciscan
retreats of the reformed provinces of Tuscany and Rome,
a similar amount of time was devoted to the duty of com
munity prayer.
Their constitutions provided an hour of
mental prayer at midnight after matins, one hour after
prime in the morning, and one hour after compline in the
evening.
The divine office was partly sung and partly
recited.
A community eucharistic celebration was sched
uled in the early morning and another before sext and
none. About an hour twice a day was allotted for the ex
amination of conscience.
In the "solitude of the retreat"
at Incontro, close to Florence, through the efforts of St.
Leonard of Port Maurice, nine hours daily were spent in
choir.
Even in this atmosphere of "observance",
it was
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recommended that nothing be done without permission "so
that the religious do not take a step, or perform the
least action without the merit of holy obedience." (42)
After the choir one's room was the next most sacred
place. It was there that the Passionist studied, prepared
himself for the sacred ministry, and immersed himself in
loving colloquies with Jesus Crucified.
Those working for
the welfare of the community sought to maintain this col
loquy with Christ by an adoring silence in God's pre
sence while working.
Those who lived in community, as
for whomever entered it, manifested the primary interest
of the community livin g intensely their union with God in
whom they should meet their fellowmen interceding for
them, so that
they, too, might enjoy
the fruits
of
Christ's loving mercy.
The various adaptations made to the daily schedule
between 1753 and 1769 w ill be better understood if we
bear in mind the above distribution of time.
The clerics
in formal study needed more time for acquiring knowledge
they did not yet possess.
The problem was posed in 1775
of givin g clerics in formation more time for study,
while
at the same time insuring that they did not acquire a
sense of p rivilege which they would find difficu lt to give
up, after completing their course of studies.
On feast days, the schedule remained unaltered as
regards the common acts of prayer, but it gave more time
to contemplation during the morning since work and study
were dispensed. In the afternoon, after solving the moral
case, there was a two hour walk outside the retreat, but
avoiding towns or frequented places.
At meals something
extra was served so that the body, too, might feel more
relieved, as Paul wrote to F r . Fulgentius.
Three times a
year the fruit in season could be enjoyed outside the re
fectory at the time of the community walk. Paul approved
also as a kind of extraordinary holiday having meals
outside the refectory or in the garden, being persuaded
"that this w ill serve somewhat to relieve the religious
from continuous application to study and prayer.
Their
modesty, tempered by holy joy, w ill not dissipate but
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rather invigorate them to run ever more sw iftly
way of virtu e." (43)

in the

The daily routine of the community was but the ex
ternal side of a life which was meaningful in its inner
charity, the zeal for God's glory, and the salvation of
their people.
The means to build and develop fraternal
communion in an atmosphere of authentic faith were in
herent in the community's formation and sp iritu ality.
It
is well to remember here that the founder also saw the
necessity of a sufficient number of religious to form a
liv e ly community which would permit carrying out a ll
that was needful for the observance at home and external
activity with - the least psychological strain, so that the
retreats would not be left empty during mission seasons
or without the perennial praise of God. His tendency was
towards a community of from twelve to twenty religious,
not less than twelve in order not to lose the right of ex
emption from episcopal jurisdiction according to the norms
then in force;
not more than twenty in order to avoid
other problems of fraternal communion and economy. (44)

D. THE COMMUNITY AND THE LOCAL CHURCH
Pau l's wish for a community exempt from the ju ris
diction of the local ordinary was founded on three mo
tives:
his desire to serve the universal church, his fear
of episcopal interference in the internal discipline, and
his reluctance to assume ministries
that he deemed
foreign to the Congregation's charism.
This did not in
the least diminish his consideration for the bishop as the
natural point ofcontact,
not
only for entering the
diocese, but alsofor exercising
the pastoral ministry
consonant with the rule, for the ordination of clerics and
for obtaining necessary material help from the people.
The bishop was esteemed, reverenced and obeyed within
the sphere of his competence.
Paul greatly respected the
bishop's rights, but also would let him know with all
humility^ the rights of the community regarding exemption.
He had occasion of doing this
with the ordinaries of
Viterbo and Palestrina and, concerning
the type of
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apostolic work according to the rule, with the bishops of
Frascati
and Ferentino. (.45) Courteous
and reverent
relations were to be maintained with the bishop as
successor of the apostles;
hence he was visited on
passing his place of residence, and Paul strove to help
him with all loyalty and zeal but within the limits of the
rule. (46)
In the chapter on the apostolate, we shall study
the contribution of the communities to the local church in
the work of evangelization. 1 simply add here some testi
monies of bishops and c iv il communities concerning the
retreats south of Rome.
These were given around 1767
when "some regulars, from an old and never extinguished
jealou sy," looked unfavorably on the general esteem for
the new Congregation and the concourse of people who
came to the churches of our retreats, particularly St. Sosio. According to the chronicler, they were influential in
obtaining the royal decree forbidding religious who were
not Neapolitan citizens to exercise their ministry or to
quest within the kingdom.
The neighboring bishops and
the abbot of Monte Cassino requested and obtained from
the king freedom to employ the Passionists in their
proper ministries.
Meanwhile, the local c iv il authorities
upheld
the
Passionist
communities, granting
them
permission to receive the alms offered by the people.
On
April 4, 1767,
the bishop of Fondi wrote that the
Passionists, whenever they were called, responded "with
the greatest diligence" and helped the people of the city
and the diocese of Fondi "by apostolic missions, by
retreats for the nuns and by hearing confessions." They
were also employed in teaching catechism and "in other
works of piety, showing great zeal, often to the point of
fatigue, and attracting the people by their exemplary
life ," adding that they were worthy of being considered
"benefactors" of the city and the whole diocese.
The
bishop of Pontecorvo and Aquino called them "men
dedicated day and night to prayer and fasting, fu ll of
zeal for the salvation of souls, always ready not only to
receive and hear the penitents who flocked to their
church from the entire diocese, but also to preach
missions and retreats both public and private - a ll this
fatiguing work for the benefit of souls.
The patience of
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the fathers drew the special applause of the people.” He
concluded that the people, grateful for the spiritual help
and fille d with esteem,
gave them alms "not only
spontaneously but with pleasure." The c iv il authorities of
Sora, Arpino,
Roccasecca, Pico, St. Giovanni Incarico,
Pastena and Fondi were a ll in agreement that the
Passionist community should receive the alms offered by
the
citizens
as
a sign
of their
recognition and
esteem. (47) These favorable testimonies, like those of the
c iv il and ecclesiastical authorities during the mendicant
controversy
(1748-1750), show
that
the
Passionist
community was well established in the ecclesiastical and
c iv il social context and that the expectations of the
clergy and la ity requesting their coming were fu lly
satisfed.
Cardinal Simonetti of Viterbo, who in 1749 "had
been prejudiced because of some unfavorable reports" la 
ter received information from the theological canon of his
cathedral and communicated to Paul:
"God assists the
Congregation your paternity has founded, promoting it for
the benefit of the church, and we have experienced the
profitable effects in this diocese." Cardinal Oddi, writing
in 1752, said that having seen the documents presented,
he had had removed from the acts of pastoral visitations
what referred to the Passionist retreat in order to respect
the exemption the community enjoyed, but, he added "that
memorial w ill serve me for the sole end of taking plea
sure in having seen and acknowleged with what exemplar
and praiseworthy edification this religious family lives. 1
shall always profit from their example when 1 use it for
the
spiritaul
welfare
of
souls, which is
my chief
concern." (48)
The archpriest of Falvaterra, together with other
priests, testified on June 23, 1768, that the Passionist
community of St. Sosio lived according to the rule pro
fessed,
possessing nothing and having no income;
that
the religious were "of the greatest spiritual usefulness to
this country and to a ll our neighboring dioceses on ac
count of their continual ministry of retreats,
administra
tion of sacraments, missions, catechism and assistance to
the sick. They liv e observantly in their Institute, givin g
-

396

-

71

h
■ [%

good example to a ll, and it has never been heard, nor
do we hear of any disturbance made by them, but only
that they have preached the divine word with apostolic
spirit and given testimony of their religious and exem
plary liv e s ." (49)
Oftentimes, a community was founded on request of
the ordinary of the place;
at others, through the in itia 
tive of the clergy or c iv il authorities.
These persons to
gether looked after the indispensable accommodation of
the religious, and this created a strong bond between the
community and the c iv il and ecclesiastical communities of
the region, which was reinforced by the esteem that they
had for the founder, a bond that the religious themselves
eventually acquired by their fid elity to the rule. A
chronicler notes:
"The custom of seldom leaving the re
treat, which good superiors have had so much at heart,
being more concerned with spiritual than temporal ad
vantages, was well understood by the people, who esteem
ed the Passionists more the less they saw of them. When
they did see them,
they were greatly impressed by their
measured and composed exterior, their mortified eyes,
their modesty, their moderate and cautious speech and
sober demeanor, givin g the impression that they were
detached from the world and united to God." The same
chronicler remarks that at the beginning in Rome many
expected to see crumbling at any moment what they
thought of as only apparent modesty.
"But with the pas
sing years no change was seen. The Passionists were the
same, in church, at home, or walking through Rome,
a l
ways a mirror of virtue, and always with a companion.
They were so esteemed that even the first personages,
pontiffs, cardinals, prelates, princes have given reliable
proof by word and deed." (50)
Brother Joseph Mantini attributed his vocation to
the esteem in which the religious were held and to their
modest and virtuous deportment.
This brother was a car
penter from Montefiascone, who in 1752 was working on
the new choir of the church in Monticelli, close to Terracina, when two Passionists from the retreat nearby enter
ed the church to adore
the Blessed Sacrament as
prescribed by rule.
"Seeing them pray with all devotion
-
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and recollection, with such composure that they were
motionless all the time without raising their eyes nor
looking around" notwithstanding the work that was going
on, Mantini felt himself "sp iritu ally moved.
This holy
emotion
grew greater when, having
finished
their
adoration and approaching the exit over which the work
was going on, he saw with great wonder that they did
not even look up, but without being distracted from their
recollection left the church and went their w ay."
This
event was a strong " fa.ctor in his decision to join their
community. (51)
The founder's deep desire, infused into his first
companions, was thus being fu lfille d :
that from the com
munities, where the religious served God fervently in ho
liness and justice, should emanate the good odor of
Christ, encouraging the just to perseverance and sinners
to conversion. (52)
Struzzieri, as provincial in 1757,
animated the religious of the Ceccano community:
"Do not
betray the hope that our mother, the Congregation,
has
in us. She wishes to see you all saints and all committed
to the salvation of poor souls by promoting the devotion
to Christ’ s most bitter su fferings." (53)

E. THE COMMUNITY ANJ) THE POOR
Our founder's desire was that we have a first hand
experience of true, uncomfortable poverty through sharing
with the poor the humiliation of not being able to dispose
of things, having to beg alms, sharing also their frus
tration in being unable to carry on big projects because
of the expenses and the labor necessary.
These aspects
have been referred to in other chapters. What 1 intend to
present here is the openness towards the poor, both of
religious and communities, in sharing with them a small
portion of what the heavenly father placed at the Congregaton's disposal. As recalled, before entering the Congre
gation, the postulant should sell, at least in the begin
ning , all he had and give it to the poor.
For all the
retreats, the norm was that the fruits of the garden and
of the two chestnut orchards of the Presentation and St.
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Angelo retreats not needed for the community should be
given to the poor. (54) At the end of each year, the sur
plus of what served the community should also be given
to them. Usually, however, little or nothing was left over
at the end of the year as the poverty of the communities
was rea lly great.
It is well to bear in mind here,
nevertheless, the good w ill and disposition to openness
and sharing to which the religious were being trained.
(55)
Strambi recalls:
"He wished that in our retreats
alms should be given to the poor who came in search of
help; and in our retreat in Rome, there also be two fixed
days a week in which bread and soup be distributed as
alms to a ll the poor who came for it.
He was solicitous
that, as far as possible, this practice of charity be not
wanting; and he often repeated with great affection: what
is left over in the refectory is distributed at the door; it
belongs to the poor." In order to be able to succour all
those who came to the door of Sts. John and Paul, he or
dered that when baking the bread for the religious, an
extra ovenfull should be made for the poor.
" It is cer
tainly beau tifu l," notes Strambi, "the miracle of holy
poverty: that those who possess nothing and live by beg
ging can give help to the large numbers of poor who
have recourse to them." (56) From this disposition to re
lieve the poor, it became customary in the Congregation
for the religious to leave aside on a clean plate a small
portion of their pittance to increase what was to be
given to the poor. (57)
An elementary, though important manner of helping
the poor, was to pay the laborers their just wages imme
diately in order that a delay might not affect their
households. (58) It was also considered important to per
suade the poor to save for their fam ily. (59) In preach
ing and in personal contacts with influential persons, the
sense of justice and charity was stressed and, not infre
quently, concrete cases arose where together they sought
means of helping the needy.
On one occasion, when Paul
was preaching at the Vetralla monastery, a young lady
approached him saying she had an opportunity to marry
but had not the least dowry to provide the bare essen- 399 -

tials and, what was worse, it was morally very danger
ous for her to stay in her house. Paul called on F r . Pi
eri, the nuns' confessor, to see if together with his
friends he "could collect a convenient amount," while he
himself would write to the rector of St. Angelo to send "a
little money, despite our poverty, for which God w ill pro
v id e ." They succeeded in obtaining a sufficient dowry for
the young lady to get settled. (60) On another occasion,
together with his brother John Baptist, then rector of St.
Angelo, he was able to provide a poor mother with stuff
for a straw mattress, sheets and a woolen blanket, plus
a small amount of money for her daughter's trousseau in
view of her marriage. (61)
It was this solicitude for the poor, which moved the
founder to greet them first (62), that became a legacy of
the first generation of Passionists, and it was considered
an authentic part of evangelical poverty. The biographies
of the first religious often note how God blessed this so
licitude for the poor, at times in a miraculous manner.
Fr. John Baptist frequently repeated, "Charity must be
practiced;
God provides his servants;
the poor find it
difficu lt to get somebody to help them, and in the case
of women, particularly if young, they are exposed to
great dangers because of m isery." He collaborated fu lly
with Paul in helping the poor, as far as the limited
resources of the retreat permitted. (63) During the 17641767 famine «all the communities,
animated by Paul and
by
the
provincial, Fr. Marcoaurelius, strove
with
particular solicitude to aid the victims.
The founder
convoked "a special chapter of the older priests" of the
St. Angelo retreat to agree on the best
means of
supplying the needs of the community and to contribute
as best they could to alleviatin g the hunger of the many
who came in search of food.
The result of the meeting
was the circular letter to the other communities setting
out the useful practical norms mentioned in the fourth
chapter. (64) The letter also urged sharing spiritu ally
the people's tribulations,
saying "we should be the first
to
feel
the
miseries
of
our neighbors, to
be
compassionate, to
make
our brother's
anguish
our
own, givin g
them
part of
our
food • even
though
scarce, and thus share the common calam ity." Paul said
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he was "pleased that only half the oil be given to the
religious, so that what we charitably take as it were
from our own mouths be distributed to the poor at the
door." At the end of 1764, though only a small quantity
of vegetables were left over in St. Angelo, Paul desired
that half should be kept for the religious and the other
half be given to the poor. (65)
Fr. Marcoaurelius, the provincial, urged the com
munities south of Rome to distribute bread and soup with
out fear of being deprived of what was necessary. He al
so ordered the preparation of pots of boiled vegetables
and of porridge from maize that the religious had collect
ed in order to provide for many poor that flocked to the
retreats from the kingdom of Naples.
At St. Sosio he had
a certain amount of grain distributed. The city council of
Falvaterra had given this to further the building of the
church, but he said that before building a temple of
stone "the livin g temples, that is, the poor who were
dying of hunger" must be attended. (66)
The Passionists also joined in a charitable work
which in that century sought to save women from sacri
ficing their dignity to economic needs.
Two young ladies
on the way to prostitution were converted during one of
Struzzieri's missions. He sought out good persons to help
them to get a home and means.
They persevered in the
straight path and when the occasion for marriage arose
they looked for Struzzieri.
He was then at Paliano pre
paring the poor retreat for the first community and
trustfully praying to Our Lady for the necessary funds
for constructing a cistern. A benefactor from Anagni sent
him one hundred scudi, of which 30 went to the young
g ir l and the rest for the cistern. (67)
These may appear insignificant gestures which in
no way
rad ically
changed
the
situation, but
they
certainly concretely aided many, givin g them not only a
mouthful of bread or a dress, but also a sign of
personal esteem and appreciation and of a real interest
in their total welfare. We must not lose sight of the fact
that the founder and his religious lived in a very
definite socio-theological context.
The ideas of piety and
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charity dominated, though other means of helping the
poor were not unknown, such as having young men learn
a trade, or offering
them work by
which they could
improve their
situation or obtain a
more stable one.
Various initiatives were put forward during the century,
although limited by the scarcity of available means.
However, there was not the vision of social concerns in
the modern sense. Paul and his religious were well aware
that in God's designs the goods of this world were at the
disposal of a ll. Only covetousness and greed caused them
to be appropriated by a few,who were
not interested in
administrating riches
for the benefit of those who have
nothing.
They had no idea of moving towards a new so
cial order that would make a realistic attempt to better
the organization
and
distribution
of resources
and
production.
The Passionist's sincere openness to the poor was
not maintained without keeping in mind other values such
as safeguarding the
solitude of the retreats, the
good
name of the community, distinguishing the poor from the
idlers and swindlers. The prudent estimation of a ll those
values that go into the making of a religious community
explains many of Pau l's attitudes, for example, the de
cree forbidding the
Ceccano community to accept retreatants gratuitously, though it could be connected with
the famine still raging in 1767; the prohibition of distri
buting alms to women in the retreats of Ceccano and St.
Sosio, because some people of the district could possibly
have viewed suspiciously the frequency of women in those
retreats of solitude. (68)

F. SOME WEAKNESSES OF COMMUNITY LIFE
As a whole, community life in the period was suc
cessful from the human, spiritual and apostolic points of
view. Weaknesses were detectable both in men and in the
structures. It could be said there was a potential risk of
weakness in the heroic faith and life-commitment required
to live up to the fraternal communion and the spiritu ality
of their vocation with a good psycho-spiritual balance.
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Some members of pontifical commissions deputed to examine
the rules expressed this fear more than once. They stated
it would be prudent to create an austere, fervent style of
life which, at the same time, was rea listica lly possible
for a ll the religious to live ,
because the first fervor
soon vanishes and in its wake come the crises.
Should,
by chance, the intensity of the affective sublimation in
Christ be weakened, and the cla rity of the
motives for
such a life diminished, the process of questioning the
value of their life might set in and the tensions of com
munity livin g might cause dissatisfaction.
Other d ifficu l
ties could come from the basic elements of
solitude and
radical poverty in the community's apostolic life : it was
difficu lt to keep a balance between liv in g in community
and going on missions;
between study and obtaining the
necessary means for it;
between livin g from spontaneous
offerings and the real obstacles in keeping a house poor,
yet, sufficiently endowed for the needs of the group.
In
some periods these difficulties created worries for superi
ors and. religious when the means of subsistence could not
be provided without some detriment to solitude, prayer
and apostolic commitments.
These were weaknesses in a
structure that sought to embody a most sublime ideal of
poverty and contemplation in the concrete context of a
group of persons.
The community
weaknesses, however, found
their
concrete expression in persons who were unable to keep
up the in itia l fervor and allowed themselves to be over
come by worries or by the taste for an easier life .
Mal
contents suffered and caused suffering to others, creating
difficulties for the community, even though at times they
might lic itly have a divergent opinion on some norms or
ways of doing things.
The period particularly noted for
this discontent runs from about 1752 to 1760, as we had
occasion to mention in speaking of the 1758 general
chapter which was anticipated by thirteen months.
Four
teen religious, including eight priests, left in this peri
od.
The documents tell us of some few religious who left
lamenting they were not made superiors, thinking the
founder did not esteem them as they deserved; others be
cause they were excluded from the more appreciated mini
stries, such as preaching missions or retreats. (69) Two

-

203

-

or three religious stubbornly refused to preach a mission.
On pressing demands from the bishop, the founder had
promised the mission, but the religious appointed refused
to go. Paul called them and sought to persuade them, ex
plaining the bishop's insistence, the needs of the popu
lation and the engagement he had taken and must main
tain.
He begged them to go and overcome the difficu lties
they faced "assuring them that besides thé charity they
would practice, he would be very obliged to them for the
favor done to him." The religious continued to excuse
themselves. Paul then "turning to the one who led the re
sistance, said, "Ah! my dear, I 'v e become aware that
you have neither courage nor zeal for the glory of God;
it displeases me, yet it behooves me to adore the Lord's
judgments and acknowledge that all this comes from my
sins.
The devil has won, but God w ill provide.
Were 1
not ill, without hesitation 1 would immediately leave to
help my neighbor. Go to your rooms. I have nothing more
to sa y ." On the following day the religious, now in a
better spirit, presented themselves to the founder begging
pardon for their resistance and showing themselves dis
posed to accept the mission, which turned out to be very
profitable (70).
At times Pau l's desire, like that of other superiors,
to seek perfection in the observance of certain external
styles of modesty, could make him appear, and perhaps
be, a bit of a nuisance.
At a summer evening's recrea
tion, Paul observed some who were seeking fresh air
seated with their feet uncovered.
He reproved them indi
rectly by speaking of the heat of the day, then remark
ing that not even inbed would he leave
his feet un
covered.
Having said this, he left.
One of the religious
exclaimed, but not within Paul's hearing, "Thanks for
the correction!" (71)
The same motive of seeking perfection regarding ob
servance of solitude led the founder to be very vig ila n t,
particu larly at the return to the retreat of those who had
finished their duties away from the retreat.
He insisted
with superiors that religious were not to stay out unne
cessarily.
At St. Angelo two lay brothers who were sent
on duty to the neighborhood returned somewhat late. Paul

called them to order as he thought they should have been
home sooner.
One of them losing his patience answered
"arrogantly, complaining that he had been out all day on
duty and had not even had lunch, so he should not be
treated in such a manner." The founder calmly answered:
"Poor man, so you have not had lunch. Hurry to dinner
and tell the cook to treat you w e ll.
Tell him 1 said so.
Do you not know, brother, that 1 love you?" With these
and other words he calmed the tired and hungry brother.
(72)
When provincial, F r . Marcoaurelius called the at
tention of a local superior to some defect. Though a good
religiou s, the superior could not tolerate the correction
and let no occasion pass without referring to i t , but F r .
Marcoaurelius did not accept the challenge. (73) On an
other occasion, Struzzieri notified a religious by letter of
some slight shortcomings. The religious in reply justified
himself, adding that moreover he felt aggrieved by the
observations.
Struzzieri replied "I promise you that in
the future 1'11 be careful in not letting you know."
Words that were sufficient to bring the religious to his
senses and make him change his attitude. (74) A highly
esteemed local superior was Fr. Sebastian Giampaoli.
By
his patience and kindly ways he helped many "rather
strange" religious to persevere laudably, while had they
come across another superior "they would not h ave,"
notes Fr. Giampaoli's biographer. (75)
These insignificant
incidents reveal
the human
weaknesses which, not foreign to any group, appeared in
the Passionist community. A few isolated cases caused the
founder and communities untold suffering and public murmurings and demanded much patience and vigilan ce on
the part of the religious in order not to lose the hard
earned esteem in which the people and church and c iv il
authorities held them. A painful case occurred in Terracina shortly after the retreat was founded.
Fr. Anthony
Danei, the first rector, more from thoughtlessness than
malice, committed some imprudences in dealing with wo
men, causing murmurings and criticisms against the Con
gregation, which in southern Ita ly had just overcome the
mendicant's opposition.
Such was the founder's anguish
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that he could not eat nor sleep and the religious "cried
like babies, one of them to the extent of spitting blood
from pain ." On July 25, 1752, Paul ordered extraordinary
prayers and penances "for the poor nascent Congregation
in great need of God's help and grace." He exhorted all
to have recourse to Our Lady and from August 2nd to
12th to take a more prolonged daily discipline, fast ex
cept on Sundays and feast days and communicate more
frequently with the rector's counsel. All priests were to
offer up their masses for his intentions on the feast of
the Assumption.
He ended encouraging all to beg the di
vine mercy "through Mary
to help
us in such great
needs, having liv e ly faith that she
w ill hear us if we
are unanimous in prayer, in true charity and of one
heart in the observance." After some months, the murmurings ceased and the good behavior of the religious
regained the former esteem. Fr. Antonio, removed immedi
ately after the events, strove to follow
his brother's
counsels. (76)
Unfortunately, some eight years later,
another rec
tor left from the same community.
This was Fr. James
Vanni.
The general council elected him rector in 1758 to
replace Fr. Joseph Del Re who had
been transferred to
Paliano. Fr. James was professed in 1727 under Fr. Marcoaurelius and for many years was seriously committed to
the common life .
But, in 1756, the founder was known to
be pleased because the provincial had removed this
father from St. Sosio.
Evidently something was amiss.
Raised to superiorship, he had become very friendly with
another priest of the retreat who was already lax and
would eventually leave the Congregation. Together with
this priest Fr. James began to go out frequently, even
horseback
riding, to meet his
friends.
The major
superiors tried to bring about his amendment but to no
a v a il.
On discovering that he was seeking a benefice in
order to leave the Congregation, they transferred him to
another community until the coming chapter but did not
depose him. Having left the retreat accompanied by a
consultor,
at a stop on the way, he left his companion,
went to Terracina and, before the bishop, deposed the
Passionist habit and donned clerical attire. For some time
he remained in the city at a frien d's house causing
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great pain to the religious community which became the
object of jo v ia l commentaries. (77)
The Congregation suffered a severe example of
weakness when Fr. Clement Maioli left, taking with him a
brother and a tertiary from St. Eutizio.
He was a native
of Orvieto who had entered the Congregation as a priest
and took his community life very seriously.
In 1755 he
was elected rector of the Presentation where he remained
for six years.
In Orbetello where he frequently went on
the pretext of directing some pious person, he made num
erous friends in whose homes he would spend long hours.
He was called to order and admonished several times in
the hope of amendment.
In 1761 "as subjects were lack
ing" he was elected rector of St. Eutizio. He took the se
paration from Orbetello very hard and he blamed the Pre
sentation religious.
His former life continued in the new
retreat and one day towards the end of his term, "p a rtly
out of fear of losing his rectorship, but more from being
influenced by the devil and ill-ad vised by his false
friends, he dressed as a secular priest" and left for the
neighboring town, which must have been Soriano, and
from there went on to his home city. The community was
discredited and became the object of gossip in that area,
more so as Bro. Joachim and the tertiary Turrenius also
left.
The bitter discovery that he had taken some docu
ments from the retreat archives and a certain amount of
money added to the pain of his departure.
The brother,
on his part, had cunningly managed to get from the v i
car a blank sheet of paper with the seal of the Congre
gation with which he justified before the public the six
teen scudi stolen and taken with him. (78)
More painful still for all the Congregation was the
case of Fr. Charles Joseph Marchiandi, native of Asti,
most esteemed for his doctrinal learning and the talents
that made him a b rillia n t orator and a capable person.
Because of these qualities and the needs of the Congre
gation, he was elected rector of Monte Cavo scarcely four
years after ordination.
In 1762, he was rector, at the
Presentation and from 1765 to 1769 he succeeded as gene
ra l consultor Fr. John Baptist who had died in 1765.
From 1769 to 1772, he was provincial of Our Mother of
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Sorrows province.
To the religious aware of his talents,
his government seemed "mediocre," but for him this was a
time of continuous cooling in his spiritual life .
He gra
dually took greater exemptions and comforts and his
dealings with seculars increased.
The charitable admoni
tions of the founder and of others were of no a va il.
In
1772 he was not confirmed as provincial but still elected
consultor.
The new provincial felt that he could not in
conscience grant him permission to keep a certain sum of
money which he said he held in custody.
Seeing himself
subject to the common norms as the other religious and
without the liberty to deal with his friends, he decided
to leave. With the excuse of settling some family affa irs,
after
much
insistence
he
obtained
the
founder's
permission to go to his home.
The appointed return time
elapsed, and he did not return.
After repeated orders to
do so, he left his home but instead of going to Rome as
commanded, he stopped off in Orbetello with his friends,
dining frequently with them.
After a further command in
1774 to go to Rome, he returned again to his home. There
a new order awaited him to return immediately to the
retreat or he would be expelled.
He chose to stay at
home and by order of the Sacred Congregation of Bishops
and Regulars, he deposed the religious habit before the
bishop of Asti.
News of this event caused untold
affliction to the sick founder and to a ll the religious,
not only because of the defection but the manner in
which Fr. Charles behaved.
In many places there were
uncomplimentary remarks made about the congregation. In
his chronicles,
the historian,
Fr.
Philip, wrote: "This
bitter news tells us that neither good principles, nor
doctrine, nor age, nor offices held can assure a vocation
if man relaxes in his spirit and nourishes his own
passions." (79)
I f communities had to endure various aspects of
weakness, they still were kept unsullied from grave
faults against consecrated chastity.
Fr. John Mary re
calls: "A great care and utmost caution was always taken
to keep the Congregation spotless and free from the least
stain of impurity. Therefore, by the Lord's mercy the re
ligious have been outstanding in this angelic virtue,
striving to guard it with the greatest modesty and cau-
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tion possible." He then speaks of seven religiou s, three
clerics, three lay brothers and one priest expelled be
cause of suspicion of possible faults in this area.
The
suspicion was not pu blic, but the severity used was e v i
dence of the conviction of "our blessed fathers, that no
thing could blacken more the good name of the Congrega
tion than things touching on holy purity, since this little
Congregation must be a enclosed garden, a sealed foun
tain in order that its heavenly fragrance be ever v e r i
fie d ." (c fr. Cant. 2: 12-13) (BO)
A scrupulous young la d y , ill-ad vised by a priest
not too friendly to the Congregation, accused four r e li
gious of the St. Sosio community, including the rector, of
solicitation in the confessional.
The examination ordered
by the bishop had a favorable result for the relig io u s,
but the priest still ' had the case taken to the Holy Office
causing the religious much su ffering. The rector, Fr. Pe
ter Vico, was removed notwithstanding the fact that a ll
esteemed him.
After a few years he was elected novice
master, and always received the founder' s manifestations
of tru st. On his deathbed early in April 1773, he had the
joy of learning that his accuser had made a public re
traction. (81)
The examples of weakness were a source of suffer
ing.
They were, furthermore, the cause of many precau
tions and preventive measures against any possible re
laxation and abuses which imperceptibly could weaken re
gular life , the glory of God, and the good of the r e li
gious and people.
These norms are to be found not so
much in general chapters as in the decrees of canonical
visitations and in circular letters. Minor norms, but they
were a defense to guard the Lord's vineyard and keep
out the foxes that could harm it.
The m ultiplicity of the
rules might give the impression of a tendency to bridle
the movements of persons in everything but, in general,
they were justified, and the religious well understood
them as a means of exercising obedience and doing noth
ing without the superior's blessing.
This method of gov
ernment was used not only by Paul, it was common to a ll
the institutes of that time bent on keeping up the fervor
of religious life .
In St. Leonard's constitutions for the

Solitude of the Incontro retreat near Florence in 1716, it
was stressed that nothing should be done without the
superior's permission, even changing a habit, or under
clothes, washing one's feet, cutting nails, speaking to
guests or members of the order. (82) The risk in the
m ultiplicity of norms and prohibitions lay in their being
imposed by superiors not too well balanced and lacking a
deep sense of understanding and charity, in whose hands
they could become negative;
also, if the religious them
selves were not clearly enlightened as to their life and
the norms given them as means to an end, they might de
velop feelings of constriction or think they were being
treated as automatons.

These experiences gave Fr. John Mary Cioni oc
casion to
reflect
on the
causes
for
leaving
the
Congregation and of other weaknesses, and derive from
them some wise’ affirmations that were transmitted to the
Congregation.
Among the causes that lead to the ruin of
religious, he assigned, as first, the dissipation of spirit
from which come the difficu lties and tediousness in the
Congregation's life of prayer, solitude, obedience and
penance. This is apt to happen chiefly at three stages of
the religious life :
firs t, on leaving the novitiate, when
young clerics might think that the commitment to the
inner life can be lessened because of study or other
offices; second, after ordination for the clerics and after
the first outings for the quest or other occupations for
the lay brothers;
and third, when assuming for the first
time some stable office or charge, because of the risk of
feeling oneself free or one's own master, besides having
to face new responsibilities which could cause worry, the
lessening of recollection and of inner attention to God, to
prayer and dependence on superiors.
Experience shows
the disadvantages of confirming men in office for too long
a time and especially in the same place. A period of rest
should be given religious from offices of responsibility so
they w ill not find it too difficu lt to liv e as subjects, or
become too attached to places or persons, causing a
trauma when they are removed.
It has also been seen that no good effects come
from givin g religious an office or charge as an incentive
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for them to improve.
That is why Fr. John Mary recom
mended never entrusting offices of responsibility or ad
ministration to one not truly humble, steady in his voca
tion, fervent in common life , and docile to superiors, and
to the norms of the rule.
Finally, caution must be exercised in permitting
visits to relatives or the home town because "attachment
to one's own blood relatives attracts the religious" and
"meeting the kinsfolk anew awakens the d e v il's tempta
tions," as Fr. John Mary affirmed when quoting other
examples. (83)
In closing this chapter on Passionist community
life , I think Fr. John M ary's words could be quoted. Af
ter rleating the weaknesses of the period, he writes:
"The practice of the most signal virtues is common to the
true sons of this Congregation, and, precisely because
they are common to a ll, are scarcely admired in the
individuals of this body." (84)
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Chapter V III

"HOLY

APOSTOLIC

FOR THE NEIGHBOUR’ S

A.

PAUL'S

OF

UNDERSTANDING

THE

LABORS
SALVATION”

APOSTOLIC

SCOPE

OF THE CONGREGATION
The apostolic nature of the Congregation that God
called him to found was clear to Paul from the beginning
of the decisive enlightenment received in the summer of
1720: "to gather companions to liv e together and promote
the holy fear of God in souls (this being the chief de
s ir e )." (1) The understanding of the Congregation's spe
cific apostolic mission which he had already glimpsed in
the black habit and the "s ig n ," signifying the name of
Jesus and his Passion, matured in Paul during his mysti
cal experiences during the retreat at Castellazzo.
The
Congregation was to have "a continuous and sorrowful re
membrance" of the Passion of Jesus as the supreme re
velation of God's love and to proclaim this mystery of
love by a life-witness and by teaching everyone "the de
vout meditation of the sufferings of our sweet Jesus." (2)
The receiving "of the form of the holy rule infused in his
s p irit," meant for Paul a re-reading of Christ's discourse
to the twelve apostles and seventy-two disciples as a re
ference for the Passionist life .
Passionists were to fu lfill
their missions animated by the saving power of Jesus,
known and appreciated by a continuous "being with him"
in the solitude to which they returned after having ac
complished their missions.
Paul expressed this global understanding of the
apostolic mission by stressing the importance of having
the Congregation provide for the prayer life of its r e li
gious in order that they might obtain that union of love
with God and be thus fit to teach others to meditate on
the Passion of Jesus:
"One of the principal ends of this
least Congregation is not only to apply ourselves untirin gly to holy prayer, but also to lead others to do the
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same,
teaching them this holy exercise in the best and
easiest manner possible." (3) The phrase "being with
Jesus" expresses the idea of that intimate union with God
through continuous prayer, which was fostered by the
solitude of the retreats, penance and silence.
The char
acteristic aspect of this apostolic service is to guide the
neighbor to the same intimate union with God, by in
structing him in meditation on the Passion of Jesus "the
most efficacious means for destroying vice and leading
souls to great holiness in a short time." (4) To speak of
prayer and of union with God to persons of a ll and every
category certainly meant having a marvelous trust in the
transforming power of the Passion of Jesus.
Paul was
fu lly convinced that if people were mindful of the infinite
love with which Christ suffered his passion, they would
be capable of bearing their temporal experience with the
selfsame sentiments. (5) The founder, therefore, pleaded
for prayers in order that God would provide the Congre
gation with fervent religious, "holy men, who as trumpets
of the Holy Spirit would go forth to preach what Christ
did and suffered for love of men - something wholly for
gotten by most people and hence calling forth inconsol
able tears at the cause of so much iniquity in the world.
He wanted holy laborers
who by preaching the suffer
ings of Jesus Christ, the Son of God, would awaken those
in the slumber of sin to shed saving tears of compunc
tion, and by the continuous, devout meditation on the
same sufferings be enkindled ever more to liv e , in God's
holy lo v e." (6)
The Congregation's apostolate consists fundamentally
in preaching the love manifested by Jesus in his Passion
in order that sinners come to the knowledge of the gra
vity of their sin, do penance, be converted and, being
instructed in meditating Christ's life and passion, ac
quire a grateful memory of it and from then on liv e and
work in the selfsame sentiments of Jesus.
To outsiders,
Paul presented the Congregation as tending essentially to
apostolic mission as a special g ift to offer for the good
of the people.
He indicated, likewise, the limits of ex
ternal activity in order that the mission be efficacious
and in harmony with- the peculiar charism God gave it.
Paul took his starting point from the fact that the chief
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cause of the sins that flood the world is the forgetfulness
of God's love as manifested in the Passion of Jesus. God,
in his mercy, called th Passionist Congregation into being
to awaken in the minds and hearts of the peoples "the
grateful memory" of this revelation of God's love.
People
would be moved by this extraordinary manifestation of
God's mercy and be converted.
But what would give them
stability in virtue and advance them in the perfection of
charity according to their state in life , would be this
meditation taught and perseveringly adhered to .
Thus,
though -the Congregation may employ ordinary forms of
evangelization, such
as
missions, retreats, catechesis,
sermons, spiritual direction and hearing confessions, it
still adds to a ll these a special mission which is teach
ing meditation and striving to persuade people to use it
perseveringly.
Therefore, the Congregation's evangelizing
a ctivity is to be a specialized one.
It requires religious
who are "men of prayer and recollection" with a quasiexperiential mystical knowledge of Jesus Crucified.
Their
external work has a time limit, inasmuch as they must
spend periods of contemplation, penance and study in
houses of solitude.
Their activity is also limited as to forms, because
not a ll of these are apt for carrying out their charism.
Such is the case with Lenten sermons which do not re
spond to the needs of the ordinary people, and usually
are greathy desired, by preachers in search of the human
acclaim which generally accompanies them.
Another case
in point is parochial activity, which often impedes r e li
gious from leading a community life that is
immersed in
solitude, prayer and penance, as a preparation and a
condition for the efficacy of their charismatic contribution
to the ordinary pastoral work. (7)

B. UNDERSTANDING OF THE HOLY SEE AND BISHOPS OF THE
CONGREGATION’ S APOSTOLIC MISSION
The Holy See's understanding of the Congregation's
mission and what was expected of it is expressed in the
documents of approval. In the 1741 approbation, both the
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votes of the examiners and the apostolic rescript indicate
a Congregation committed "to the sole scope of sacred
missions" and they assigned to it the more abandoned
zones in order that the people might receive the help
they needed.
The examiners of the 1746 text mentioned
specifically the vow of promoting "the religious devotion
towards the sacred mysteries of the Passion" of Jesus and
the missions to be given in socially and religiou sly un
derdeveloped areas.
Those deputed to examine the 1769
text of the rule suggested to the pope that approval of
the Congregation and its rule would be very useful "in
fostering the cult of the divine Passion and propagating
sacred missions." From the study and examination of the
constitutions they got the impression that the scop.e of the
Congregation "was not so much the contemplative life but,
rather, the so-called active life , having to endure great
labors in the task of sacred missions and in seeking the
salvation of their neighbors to whom they are totally con
secrated." Because of this, some mitigation of the auster
ities practiced was deemed advisable.
In the bull, the
pope gave as the reason for approving the Congregation
the fact that the apostolic mission as outlined in the con
stitutions and proved by experience was of the highest
importance.
"We desire that the mystery of the Holy Cross and
Passion of Jesus Christ, the highest and most powerful
sacrament of divine mercy in which are contained the
motives for Christian' hope and salvation, be ever fixed
in the spirit and mind of the faithful; and, according to
the doctrine of Blessed Peter, we understand that jiothing
is more useful for the Christian people than to be armed
with the thought of what Christ suffered in his body, and
with this thought overcome the enemies of our salvation
and obtain the palm of eternal victory.
We have decided
that our apostolic favors should be granted to those who,
by preaching and example, strive to stimulate a ll the
faithful to a more fervent sharing in the passion of
Christ.
Therefore, we wish to favor with special graces
Father Paul of the Cross, superior of the Congregation
and the members of the Institute committed to such a pi
ous and praiseworthy work."

The 1775 bull stressed the interest of the Holy See
in the Congregation as arising from seeing it committed to
the preaching of the Passion of Christ by the example of
an austere, contemplative life and by the proclamation of
the word of salvation in missions, retreats, and in other
manners conformable to the rule which the Holy See ap
proved.
"Trusting that thè same Congregation w ill pro
gress and bear fruits of holiness in the people and ob
tain the end of eternal life ," said Pius V I, "inasmuch as
it preserves more intensely the primitive fervor of spirit,
and its members be lovers and observers of austere pov
erty, and committed to strive for their own salvation and
the conversion of sinners by prayer, v ig ils , penance, and
preaching the Word of God, and shall work at the same
time to imprint in the minds of a ll the memory of the
most bitter passion of our Lord Jesus C h rist... .Wherefore
we confirm this pious Congregation and its ru le."
To show this appreciation for the style of apostolate
the Congregation exercised, the pope not only granted a
plenary indulgence to those who took part - a benefit
granted to a ll preachers of missions and spiritual exer
cises, - but added:
"We grant, or rather prescribe and
command that on the last day of the mission, after stren
uously recommending continual mindfulness of the Lord's
Passion, they impart in our name and of the then reign
ing pontiff the apostolic blessing with the crucifix they
carry on the missions as a pledge of reconciliation with
the divine mercy." (8)
These texts imply the understanding of an itinerant
preaching, performed by men with a deep experience of
God acquired in contemplation, favored by an austere life
of poverty and penance in 'the solitude of the retreats.
This itinerant preaching tends to convert even the most
abandoned and illitera te people and render them capable
of a continuous remembrance of God’ s love as manifested
in the Passion of Christ and, thus, to overcome a ll the
difficu lties in the way of a fervent Christian life .
All the fifteen bishops who wrote in favor of the
request for solemn vows in 1759 unanimously affirmed the
Passionisi Congregation to be useful to God's people, in-
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asmuch as by word and example the religious strove to
root out ev il and lead the faithful towards Christian
perfection by the constant and apt teaching of meditation
on the Passion of Christ. They also agreed that the chief
means of their apostolate were missions and popular re
treats, followed in importance by the attention given to
the numerous penitents who flocked to them for confession
or in search of spiritual direction.
Some of the bishops,
like Cardinal Spinelli, stressed "the particular method
and unusual zeal of the Passionists from- which the people
derive the greatest p ro fit."
The bishop of Civitacastellana recalled the high
esteem the people had for the Passionists because of the
austere life they led in their retreats.
This moved them
"to a form of piety that made them eager to hear their
preaching and desirous of receiving absolution for their
sins from them." Cardinal Oddi of Viterbo had high
praise for the exemplary life and shining virtues of the
Passionists in his diocese - their solicitude in hearing
confessions to the great profit of the penitents, their
apostolic missions and spiritual exercises,
noting "their
zeal to the point of fatigue in enkindling in people the
pious remembrance of the Lord's Passion." The bishops of
Segni, Ferentino and Anagni testified that devotion to the
Passion was most profitable because it led people to de
test vice, practice virtue and make great progress in the
way of perfection. (9)
From the countless documents that have come down
to us from bishops requesting missions or retreats, con
fessors for monasteries, or in thanksgiving for the good
done in their respective dioceses, one thing is evident:
that these shepherds of the church, who found in the
Congregation a life of fervor and a tireless zeal in fu l
fillin g their proper ministries in the most abandoned
places, saw the efficacy of their work.
However, none of
them has directly mentioned what, for Paul, was the sole
cause of the efficacy of Passionist preaching; that is, the
proclamation of the mystery of God's love as revealed in
the Passion of Jesus and- the teaching of meditating on it.
Did they ignore this?
Or rather, did they attribute it to
a peculiar g ift of Paul and his companions because of
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their prayerful,
penitential and "observant" life?
Yet,
Paul was tireless in repeating in his letters to bishops
that the scope of the Congregation was to teach how to
meditate on the Passion of Jesus and that from this de
rived the fu ll efficacy of Passionist preaching.
It is
clear, however, that the bishops acknowledged that the
Congregation had a method a ll its own. They respected it
as they respected the periods of sacred rest in solitude
for the missionaries' physical and spiritual benefit.
An example of this is the letter from the bishop of
Montefiascone-Corneto in 1773: "I hasten to manifest to my
most esteemed F r . Paul the immense consolation experi
enced through the holy missions given by the provincial,
Fr. Vincent, and the other
two religious
who have
brought such spiritual profit to my c it y .
1 assure your
paternity 1 cannot find words to express adequately the
immense good they have done and the blessings with
which the Lord crowned their efforts.
The concourse of
people was most numerous.
Very, very many have been
the general confessions, the reconciliations have been
extraordinary. F in a lly , 1 cannot but thank the Lord who
has so greatly blessed my city by means of so worthy
and zealous ministers.
I rejoice with your paternity for
having such worthy members in your Congregation. 1 can
not understand how Fr. John Baptist (Gorresio) can bear
such tremendous stress in preaching and confessing.
Fr.
Vincent Strambi has conducted the retreats to the clergy
with great fervor, and I pray the Lord it be to the
greatest profit,
as many need it. He could not have spo
ken b etter...n or more to the point. He w ill do great hon
or to the new and holy Congregation." (10)
From the foregoing, it should be sufficiently clear
that both the Holy See and the bishops recognized in the
Congregation an essentially apostolic element, animated
by a particular charism which was demanding.
They ac
cepted and respected both precisely because it could con
tribute to the church that benefit which God w illed to
give through the establishment of the new Congregation.
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C. VARIOUS PASTORAL FORMS OF THE SPECIFIC PASSIONIST
APOSTOLATE
1. "To be the good odour of Christ in every place"
Paul used this bib lical phrase to express the most
simple and fundamental form of the apostolate:
good ex
ample. Another not less meaningful expression was "to be
a liv in g portrait of Jesus C rucified," meaning that the
sight alone of a Passionist should be an efficacious re
minder of Jesus and his love for persons.
This apostolic
service was accessible to a ll:
novices, lay brothers,
sick, priests returning into silence and solitude to recu
perate spiritu ally and ph ysically. It meant that each re
ligious was aware of the apostolic mission and of his
special charism. Paul frequently reminded his religious of
this in the Regulations:
"Since promoting devotion to the
most sacred Passion of Jesus Christ is the purpose of our
Congregation, let them pray to Almighty God for sinners,
for the conversion of infidels, for the Congregation in or
der that the most Holy Name be known and revered and
that a ll peoples, believing the ineffable mysteries, may
be compassionate and weep and be devoted to the most
bitter sufferings of Jesus." (11)
In the solitude of their retreats, at any moment of
the day, the religious survey the whole world, mindful of
the particular vow that unites them to Christ, whose open
arms would embrace all peoples:
"Let a ll have at heart
the conversion of sinners, the sanctification of the neigh
bor, the release of the souls in purgatory, and to this
end let them frequently offer the passion and death and
the precious blood of Jesus, and let them do this with
zeal as is proper to our Institute." (12) So intense must
this desire be that the religious should feel disposed to
give their liv e s , if necessary, "so that devotion to
the
Passion of Jesus Crucified would spring from the ashes
and be spread everywhere for the glory of the Father and
for the redemption of the w orld." (13)
This commitment was felt and lived as v iv ify in g
each act within the retreat and when outside of it as
sumed the aspect of good example through the "observance

of the norms.” "Let your behavior be such that all who
observe you see a livin g portrait of Jesus Christ and his
(virtues shining from your features, demeanor and labors,
in order that a ll may praise his Divine Majesty at the
mere sight of the sons of the Congregation of the most
'holy Passion of Jesus Christ. (14) In his last visit to the
Corneto community in 1770, Paul expressed the hope that
the whole life of the religious be for the people an un
interrupted mission:
"We exhort you all to be mirrors of
every virtue, of good example and, above a ll, of modesty
in and out of the retreat, in order that those whom you
meet, especially in these marshes, find in you a livin g
portrait of Jesus Christ. My experience tells me how many
inveterate sinners have been converted and returned to a
virtuous life on seeing the modesty and good example of
our religiou s. Thus your life w ill be one continuous mis
sion." (15)
Another element in this form of apostolate was the
custom of dressing in black, in mourning for the Passion
of Christ, and particularly of wearing the "s ig n ." As
Paul observed, that "sign" indicates to all "that we are
destined to preach the most bitter sufferings of our Jesus,
fostering in all a true devotion to him," while it also
reminds the religious himself that the efficacy of his
work comes from the Passion of Jesus, lovin gly relived in
his own life .
To a religious who attributed to Paul's
prayers the success of the spiritual exercises he had g iv 
en, Paul replied: " 'No, not to me, but by the passion of
Jesus C hrist', indicating the sign that hung on his
breast." (16)
From this point of view, the Passionist community
was always apostolic, even when a ll its members were at
home in periods of greater retirement, dedicated exclu
sively to contemplation, penance and study, preparing
themselves "to help their neighbor." (17)
2. To teach meditation
The origin al and most important form of the Pas
sionist apostolate was to meditate together with the people
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the Passion of Jesus and teach them to do so personally.
The 1720 text of the ru le, after prescribing that each one
remember the Passion of Jesus by the color of his garb,
adds: "let each one strive to implant in whom he may the
pious meditation on the sufferings of our most sweet
Jesus." (18) It was Pau l's conviction "that if people only
thought of the great benefit of redemption, they would
never offend God and in consequence would be saved.
It
seemed impossible to him that anyone could think seri
ously on the benefits of the Lord and not love him." (19)
The founder saw in meditation the most excellent
means of understanding the mysteries of the cross of
Christ and of each one's cross borne in the same senti
ments as those of Jesus. He affirmed this categorically in
the first chapter of his rule. (20) The fundamental prin
ciple of the Congregation's pastoral contribution was la 
ter taken up more fu lly in the chapter dealing with the
fulfillm ent of the vow of promoting the devotion to and
the grateful memory of the Passion of Jesus:
those de
clared apt for preaching "must meditate with the people
the most holy passion of Jesus C h rist... . They shall give
some brief instruction upon how to meditate it and exhort
a ll to this devotion."
The illitera te must not be excluded from this bene
fit, because even such persons, in - their own way, are
capable of calling affectionately to mind God's benefits:
"To the poor country folk incapable of prolonged medita
tion, they shall teach brief and loving aspirations to the
suffering Jesus, to be made daily during the different oc
casions and circumstances. They shall suggest some easy,
simple and devout method, encouraging them to offer up
what they must do or suffer in memory of what for love
of us Jesus did and suffered.
They shall make them
aware of how meritorious and profitable such a holy and
devout exercise w ill be, sp iritu ally and temporally. These
instructions should be given in simple, efficacious and
affectionate language, not a ll at once, but distributed
throughout the days of the mission."
These words indicate the importance Paul attached
to this form of ministry. He says: "They should also pro-
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mote this devotion in the confessional, givin g penitents,
according to their a b ility and state of life , b rief and
simple instructions to help them acquire this holy prac
tice.
They should encourage penitents to do this, reas
suring them that by not neglecting the meditation on the
Passion they w ill soon acquire great perfection in their
state of life .
For priests unable- to preach, it w ill be
sufficient that they foster this devotion in the confession
al, in catechetical instructions and in private con
ferences." (21)
The founder again stressed the essential importance
of teaching meditation on the Passion in the chapter de
dicated to the manner of preaching.
"In missions and
other exercises let them give not only the meditation on
the Passion as prescribed, but also strive to teach the
people with the greatest possible simplicity and ease how
to practice it, convincing them how erroneous it is to
think that meditation is only for religious or ecclesias
tics.
Let them rest assured that God w ill give every sort
of person the easiest and most devout manner of practic
ing this meditation which is the most powerful and effica 
cious means of uprooting sin and advancing in holiness."
(22) P a u l’ s personal experience and that of his compan
ions confirmed the v a lid ity of this apostolic service. Paul
testified:
"I have seen how those who truly gave them
selves up to this meditation, whether bandits or persons
of loose liv in g , experienced a true conversion.
When
meeting these individuals some time later and hearing
their confession, I found in some no need for absolution."
(23)
The teaching began with meditation aloud on the
Passion of Jesus in the morning service of missions and
especially in the afternoon for about half an hour after
the sermon on the eternal truths. This meditation was es
sential and could never be omitted not even during re
treats without risk of no longer being Passionists. It de
manded a discursive-affective tone and a clear and ser
ene narration of the fact in order to pass on to a re
flection on the fact as is usual in personal meditation.
That is,
asking oneself: Who is it who suffers or acts?
What is he suffering or doing?
How is he suffering or

acting? Why is he suffering or acting?
These questions
prepared the way for a dialogue with Jesus, at times
with the people themselves, in such a way as to hold the
attention.
The imagination and emotions were moved to
affection, and the affection moved the w ill to resolve to
avoid what had been the cause of Christ's sufferings or
endangered the reception of the fruits of that love.
The
teaching of the meditation ended by suggesting apt reso
lutions which the listeners accepted as their own, being
moved by the desire of conversion and the feeling of
gratitude for the love of Jesus.
The practical development of the meditation was for
the listeners a model to follow.
Appropriate instructions
suitable to the conditions and culture of the hearers were
given in order that they might learn to meditate and,
above a ll, to overcome the usual obstacles in this exer
cise.
The method of meditation taught was that used
within the Congregation for the formation of religious.
From the study of the writings of Paul, John Mary and
Strambi we discover they used the instructions of St.
Francis de Sales in his introduction to a devout life and
those of Fr. Louis de la Puente and Cardinal Bona on
meditation. As a matter of fact, it was from these writers
that the method of prayer given the Passionist novices
and taught to the people was derived.
The outline intro
ducing Fr. John Mary Cioni' s Meditations on the Passion
of Jesus , published in the founder's lifetim e, was also
taken from them.
It was used in the preface to the me
ditations on the Passion written by Strambi whose manu
scripts are still unpublished. (24) The same outline is to
be found in Pau l's writings in the bare indications he
gave for personal use to those he was guiding or helping
in the ways of prayer. (25) What is predominant, how
ever, in the Passionist method is the affective element
and the colloquy with Jesus as more efficacious towards
commitment and more decisive in assimilating the senti
ments of Jesus as principles or motives of action. The de
velopment of the affective element was also considered as
a means to prompt an attitude of trust during the day.
The Incarnate Word, Jesus, is ordin arily the object
of meditation, though having as its end the deity in its
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nature and attributes.
I f one wishes to be saved and
glorify God, he or she must look to Jesus and the manner
in which he lived his human experience as the only model
to which the human person must conform his or her own
life experience. Hence, whether it be purely meditation or
"the practical manner of continuing throughout the day,
the prayerful remembrance of the Passion of Jesus," both
are centered on the mystery of the Passion. (26) Bearing
in mind the vow of promoting true devotion and the g rateful remembrance of the Passion of Jesus in the hearts
of the faithfu l, it could not be otherwise.
In 1746 Benedict XIV published an encyclical letter
urging bishops to propagate the practice of mental
prayer. (27) This, no doubt,influenced Paul and his com
panions. Likewise, his friend Garagni encouraged Paul to
foster this practice among ecclesiastics, although Paul al
ready did this from his own convictions expressed in the
rule and exercised in the ministry. (28) The 1700s wit
nessed a notable movement promoting mental prayer.
This
we gather from the numberless books dedicated to the
subject and highly recommended by missionaries and
spiritual directors.
Among these, we may mention the two
Jesuits Paolo Segneri, senior and ju n ior, St. Alphonsus
L igu o ri, St. Leonard of Port Maurice and F r. Gaetano of
Bergamo.
Paul and his Congregation saw this pastoral
service as something fundamental, never to be forgotten
nor neglected, even though using the usual methods of
itinerant preaching.
Meditation should move peoples'
minds, hearts and w ills to concentrate on God's love re
vealed in the Passion of Jesus and, thus, guided by the
Holy Spirit, arrive at the contemplation of the most Holy
T rin ity. The teaching of meditation must be upheld as the
primary and fundamental apostolic commitment of the Con
gregation and the most suitable for introducing souls to
the wisdom of the cross and making of it their life prin
ciple.
The Passionists made a special effort in places
where they had conducted missions or retreats to foster
perseverance and steadfastness in meditation, even at
group level.
Usually, a person was chosen and entrusted
with the task of animating others by reading and reflec-
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ting on the points of meditation.
This was done, for ex
ample, in Pereta, in M ontorgiali, in Orbetello and else
where.
In Orbetello, Ronciglione and Vetralla they suc
ceeded in establishing the custom of people visitin g the
Blessed Sacrament when returning in the evening from
work in the fields. To this end, lights were kept burning
before the tabernacle so that people could remain in ado
ration and meditation (29) •
3. The apostolate of personal contact
The teaching of meditation on the Passion ought to
lead to conversion, completed then by the sacrament of
reconciliation and spiritual direction.
Missions and re
treats were oriented towards enlightening the mind and
stimulating the w ill to reconciliation with God by the sa
craments of penance and the Eucharist. Hence, those mis
sions and retreats were considered successful only when
everybody had gone to confession.
This same apostolic
service was provided in the retreats and in the immediate
neighborhoods to the sick who called for the Passionists
and in the towns where they went on feast days either to
give a meditation on the Passion or hold catechetical in
struction. The isolation and social condition of the towns,
where priests and people knew each other too well, called
for priest-confessors who were non-residents and inspired
greater trust.
People came in great numbers to the re
treats desirous of general, annual or devotional confes
sion or spiritual direction or both.
The rule prescribed
that penitents : who came to the retreat should be attended
to "with all ch arity." Fixed commitments to go to nearby
towns merely 'for confessions was not allowed.
Exceptions
were made ¿only if missions were being given.
Whenever
the religious went for preaching meditations or catechism,
if requested, they could also hear confessions. (30) In
houses of formation or deeper solitude, Paul was opposed
to hearing ladies' confessions, to avoid murmuring or the
danger of upsetting the youths in formation. (31) Confes
sions were heard in the retreat, either in the morning or
the afternoon, but never at night or immediately after
lunch. . Generally, the church was opened an half hour
before sunrise.
It was closed about midday after the li -
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turgical hour of none and reopened after vespers (2:30 or
3:00 p .m .), closing time being before the evening mental
prayer ( around 5:00 p .m .).
By church law, women were
heard in the confessional in the church, while men could
be heard either in the sacristy or in established p arlors.
Good order demanded that penitents be not taken to the
rooms of the religiou s. (32)
Penitents were to be received courteously and at
tended to promptly. Confessors were reminded: "When c a ll
ed, let them go w illin g ly , not feeling constrained nor
with bad grace,
as this would be an impediment to re
ceiving divine help." (33) A witness recalls how careful
Paul was that this service be fu lfille d generously and
promptly. While visitin g a retreat and observing that the
concourse of penitents was not attended to, he renewed
the order that confessors,
when called, should descend
without delay. In his house of residence "he would watch
that the confessors appointed to serve in church were at
their duty.
Should they not be there he would search for
them, discreetly calling them to order, and would after
wards return to ve rify that they had obeyed." (34)
The founder desired that at least one approved
confessor be available in each retreat, though he prefer
red two, particularly at St. Angelo where at Eastertide
"almost a ll the shepherds,
charcoal workers and other
poor laborers from the mountain and countryside" flocked.
(35) Frequently, the Passionists were called to assist the
sick and dying in the vicin ity of the retreats.
They
would vis it and confess them, leaving with them a testi
monial of having done so, in order that the parish priest
could administer the sacraments to them, as was his right
and duty. (36) In Rome, once a week, they visited, com
forted and confessed the sick in the San Giovanni hos
pital.
Confessors had to apply themselves frequently to the
study of moral and ascetical theology besides taking part
in the moral case on Thursday and feast days. Every two
months, in public chapter, there was the reading of the
papal bull against priests who had abused the Sacrament
of Reconciliation by solicitation in the confessional.
In
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1758 Paul added to this the public reading of the chapter
on confessors, which was later taken out of the 1775 re
gulations. (37) In fact, the founder in 1755, guided by
his personal experiences, had made a »selection of the
best material he had come across on pastoral administra
tion of the sacraments and inserted it in the common re
gulations as a separate chapter of thirty-three articles in
which "the most prudent conduct of the confessor towards
penitents is marvellously portrayed." (38)
Among other things, he recommended to confessors a
remote and an immediate preparation in faith and charity
as dispositions for the administration of the sacrament of
divine mercy. He exhorted them to be well balanced in
their doctrinal position in respect to penitents, have an
open mind and esteem for the various states of life , be
ing capable of enlightening the faithful on the holiness
and prerogratives of religious and matrimonial life , and
being prudent in questioning, especially concerning chas
tity.
The Passionist confessor had to be closer to the
poor than to the rich, to men than women, though re
ceiving a ll charitably as in the open side of Jesus.
In
difficu lt cases, he kept his peace and calm,
in order to
be ever prepared to receive divine light for the help of
the penitents. He had to be on guard against envy of
those of his colleagues who were requested more often,
not heeding whether others were slower or faster in ful
fillin g their ministry.
He was expected to have a liv e ly
interest in promoting "devotion to the Passion of Jesus
with
great force, efficacy, spirit and zeal, and not in a
cold,
perfunctory manner in order to fu lfill is vow ." This
was
the way to reach the hearts of his penitents and
persuade them to give themselves up to mental prayer on
the Passion of Jesus.
When constrained to deny absolu
tion, he was to do this "with good grace and charity,
with
mild terms helpful for the penitent to understand
that it was for his own good, encouraging him not to de
spair, nor murmur, nor be
disheartened." Precautions
were taken not to accept permanent penitents, especially
women who were busybodies. The general tendency was to
give penitents serenity, hope and trust, always leaning
towards that mercy so abundantly manifested in the Pas-
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sion of Jesus, who to save one single soul "would have
remained on the cross t ill the end of the w orld."
Generally all the religious w illin g ly dedicated them
selves to this service.
It was a service the faithful
sought and appreciated, and the bishops often mentioned
their appreciation in letters requesting foundations or in
thanksgiving for services rendered.
These were presented
to defend the existence of the Passionists, at the time of
the controversy with the mendicants. This ministry was in
great demand at St. -Sosio, Ceccano, St. Eutizio, and l i 
mited to men, -at St. Angelo and the Presentation.
It is
recorded of Fr. Louis Borel that, in order to prepare a
person for a general confession of true conversion, he
would at times preach him a retreat for some days and
then confess him. "Such was the trust he inspired that
the people flocked to him from everywhere." (39) Fr.
Frontiniano Porrino would encourage his companions to
have no fear in approaching sinners whom they foresaw
could not be absolved. This human-spiritual contact would
help them to reflect and dispose them for conversion.
"Some good is always done," he said, "by correction, ex
hortation, counsel; they are set on the road for a return
to God." (40)
Some Christians more inclined to piety and prayer
sought spiritual direction in or out of confession, as ad
vice and moral support in overcoming their d ifficu lties.
Paul had a high appreciation of this pastoral service,
but desired it should be fu lfilled with circumspection in
a true spirit of faith and prudence, with enlightened dis
cernment from the Holy Spirit.
It should always be ac
companied by prayer and detachment from a ll affection
for those served, and by humility of heart. Spiritual di
rection, he would say, "is so sublime and difficu lt a
task, that i f possible I would exempt myself from it ."
(41) In the case of women, the confessional was intended
"also for spiritual conferences in which each of God' s
ministers is strictly obliged to abstain from a ll that is
superfluous." (42) Particular care was demanded in as
suming the spiritual direction of nuns.
The legislation
then in force required the local ordin ary's permission for
access to convent parlors. Spiritual direction by mail was
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permitted, but not encouraged.
In such cases, letters
were exempt from the superior's inspection. (43)
In order to evaluate Passionist spiritual direction
in this period, it is necessary to study the chapter in
the 1755 regulations, the letters of the founder, and the
few that are left of Frs. Fulgentius, John Baptist Danei,
Appiani and Strambi on this subject.
From these docu
ments, we can trace a line of serene austerity yet fu ll of
understanding, leading above a ll to trust in God, a l i v 
ely hope in his divine assistance in accomplishing great
things for his glory, for their own sanctification and in
aid of their neighbor.
Souls were led to an intense life
of prayer, yet without hesitation or uncertainty, because
of the insistence that they remember the concrete situa
tions of their states of life ;
that they practice true
charity toward those in their households or the communi
ties in which they lived; that they bear silently and pa
tiently the sufferings, trials and contradictions of life
even when they come from the least expected quarters.
They were instructed to join humility and modesty with
simplicity in dealing with others, joyful conversation and
care in fu lfillin g their duties, and contribute to the good
of others and of the town. They were also taught to allow
the Holy Spirit to lead them through continuous prayer
for the understanding of God's love revealed in the Word
Incarnate which is conducive to mystical union through
the dying with Jesus. Even in the simplest of lives a my
stic breath permeated a ll such spiritual direction as it
was lived within the community. (44)
4- Reception of retreatants within the retreat
From the very beginning of the Passionist community
in the narrow premises of St. Anthony's hermitage, a de
sire and purpose existed of sharing with others the con
templative experience in solitude at the feet of Christ
Crucified.
In 1732 this purpose was kept in mind while
planning the first retreat.
Writing to Bishop Gattinara,
Paul said, "God's mercy is arranging for a retreat of
penance to be built for us and our companions. . . . In ad
dition a retreat house w ill be built, not only for priests
-
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of the neighboring dioceses (for in the bad climate of
this marshy locality hardly any have a seminary) but al
so for laymen who at convenient times would like to come
here for retreats." (45) Also in the Ceccano, Terracina
and Toscanella foundations, a house for retreats attached
to the retreat was contemplated, or
at least a separate
wing attached to the retreat. (46) Meanwhile, in the 1741
rule, the purpose was expressed of creating "a house
built and destined" for those who desire to retire for a
time into solitude. (47) In the end, however, this house
never materialized and, in most places, not even a speci
al section was possible due to the straightened circum
stances in which most of the retreats arose. Therefore, in
the 1775 revision of the rule a ll mention of a house for
retreats was eliminated from the text, while the practice
remained of receiving some persons within the retreat in
a few suitable rooms.
Hence, the number of retreatants
depended on the number of rooms availab le, which varied
from one or two to ten, as in Sts. John and Paul.
Indi
viduals were received, albeit the preference was to con
stitute small groups in order to have preaching and also
create a more helpful atmosphere.The tendency was to
have those groups come together during the more marked
litu rgica l seasons such as Lent and Advent. Priests, mar
ried laymen or youths were admitted for a period of re
flection on their vocations in life .
Clerics sent by their
bishops for a reconsideration of their vocation were re
ceived, but priests sent for motives of penance wete not
wanted because they could be a disturbance to the com
munity. (48)
The retreatants, whether one or several, always had
a religious designated to help them by preaching, private
conferences and counseling. . Also, there were suggested
readings from books specially reserved for retreatants.
When on retreat, the priests partook of the canonical of
fice of the community and the Way of the Cross. (49)
Particular attention was given to meditation and exami
nation of conscience for a practical reform of life .
The
common meditations and spiritual reading supported all
this, as well as the prolonged invocations to Our Lady,
the help of the spiritual director and the community's
testimony of faith and prayer.
The retreat periods never
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exceeded ten days.
Only rarely was anyone allowed f i f 
teen days. (50) Lack of documentation does not permit us
to offer statistics on the retreatants who accepted the in
vitation to withdraw "to taste the sweetness of a loved
solitude at the feet of the C rucified." (51)
RETREATANTS8

SCHEDULE

PAUL DREW

UP

(52)

1700s9 time

Prescribed acts

11:30
12:00-13:00
13:00-13:30
13:30-14:00
14:00-15:00

05:30
Rise
Meditation
06:00-07:00
07:00-07 :30
Participation at Mass
"warm themselves, in silence" 07:30-08:00
08:00-09:00
Spiritual reading
in their room
"solitary walk in silence,
09:00-09:30
thinking on the eternal
truths meditated"
Examination of conscience
09:30-10:00
in one'sroom
"recite a third part of the
10:00-10:30
rosary in one's roomwith
great devotion and make a
quarter of an hour spiritual
reading"
"second preached meditation" 10:30-11:00
"the meditation ended, assist 11:00-12:00
at the last mass and vespers,
reciting during vespers another
third part of the rosary"
12:00-13:00
lunch
common recreation
13:00-13:45
"repose in one's room,
13:45-14:30
without reflection but
relaxing the mind"
"general examination"-reform 14:45-15:15
spiritual reading in
15:15-16:00
one's room
"solitary walk outside, relax 16:00-16:30
the mind, but always
in silence"

15:00-15:30

15:30-16:00
16:00-16:30

16:30-17:00
17:00-18:00

18:00-19:00
19:00-19:45
19:45-20:30

20:45-21:15
21:15-22:00
22:00-22:30
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1900s9 time

22:30-23:00

23:00-24:00
24:15-01:15
01:15-01:45
01:45-11:30

recite third, part
of the rosary
common meditation
"collation or fast refection"
then recreation
"rosary"
"repose"

16:30-17:00

17:00-18:00
18:15-19:15
19:15-19:45
19:45-05:30

Note:
"Let them keep strict silence and not speak to one an
other except in public recreation, morning and evening. They
may be free to speak to their spiritual director who shall
visit them in their rooms in the morning or during the day."

5. Retreats preached away from the monastic retreat
This service of the Word applied to ecclesiastics,
nuns, particular groups of laymen and entire towns.
It
differed from missions in duration and form.
Retreats
lasted from eight to ten days;
their form, even when for
a whole town, was without the solemn external setting
proper to missions.
Retreats for clergy and in monasteries adhered to
the usual style but took its specific tone from the daily
meditation on the Passion and from the effort to teach
personal meditation and have those taking part accept
this practice.
The retreats to the clergy were usually
held during the mission, from the conviction that the mis
sion would not bear fruit without a profound renewal of
the clergy. I f this could not be done, the local clergy or
the bishop agreed to another time. Fr. John Baptist Danei
might be considered a model preacher of these exercises.
No less zealous and successful was St. Vincent Mary
Strambi, whose knowledge of the Fathers and councils,
united to a deep experience of God, attracted a ll hearts.
A sermon to ecclesiastics on the excellence of their voca
tion was never wanting, as also on the excellence of the
eucharist, the duty of celebrating it with faith and de
votion, and on God's g ift in the sacrament of reconcilia

tion and the responsibility of priests
stering this sacrament.

in righ tly admini

Particular care was taken that ecclesiastics be re
conciled among themselves and with the people, or that
the communion between them and the bishop be reinforced.
They were encouraged to get together periodically, not
only for the moral cases, but also to pray together.
The retreats for monasteries took place when invited
by the respective superiors, or at times by direct request
of the bishops.
Besides Paul himself, others particularly
distinguished in this field were Frs. John Baptist, Marcoaurelius, Fulgentius in the few courses he gave, Vincent
Strambi, John Baptist Gorresio and John Mary Cioni. (53)
The themes usually dealt with in monastery retreats were:
the dignity of the religious vocation;
the importance of
the vow to be nailed to the cross with Jesus, to die mys
tica lly with him and be victorious with him in heaven;
the faithful observance of the rule; fraternal charity; the
excellence of the eucharist and the importance of frequent
communion with fervent preparation and prolonged thanks
g ivin g ; the need of concrete and real detachment from all
things and persons in order to have intimate union with
God, in whose presence they must continually liv e with
sweet, loving converse and thought.
The tone of the re
treats and of the exhortations in confession served to en
courage hope and trust.
This by no means impeded
preaching the eternal truths, including a talk on hell.
But the meditation on the Passion opened the hearts of
the religious in trust and in the firm purposes of a more
generous response. (54)
As already mentioned the popular retreats were a
kind of mini-mission lasting about ten days.
As for the
missions, the platform was used in the church, but only
because more convenient for the preacher and more help
ful for the listeners.
No solemn reception was held for
the preachers, who were generally two or three, to meet
the needs of the people. They began at about 4 or 5 p.m.
with an introductory sermon and explanation of the sche
dule.
Every day about an hour's meditation was held in
the early morning; every afternoon an half-hour catechism
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was followed by an hour's meditation ending with a
"penitential colloquy.” Then the miserere was sung to or
gan accompaniment and "well tuned voices." Exposition of
the Blessed Sacrament followed while a missionary made a
colloquial prayer with Jesus "to create greater compunc
tion in the people." Benediction of the Blessed .Sacrament
ended the day.
(55) Whatever time was left was employed
in hearing confessions,
visitin g the sick,
or in givin g
conferences either for the clergy or the nuns. Frequently,
these popular retreats were preached in places where mis
sions had been held, so as to renew the fervor and make
the effects more enduring. (56) At other times the Passionists were requested to supply the Lenten or Advent
preaching.
Some parishes requested a different form of these
popular retreats consisting of a catechetical preparation
for the Easter confession.
One priest attended to this,
serving as extraordinary confessor to the parish at the
same time. Even in this pastoral service of approximately
a week's duration, the meditation on the Passion and the
teaching of the method of performing it, occupied a rele
vant position.
6. "Spiritual exercises" in nearby towns or cities
on feast days
The 1736 text of the rule dedicated a fu ll chapter
to this apostolic service the founder and his brother be
gan at the time they settled into St. Anthony' s hermitage.
The scope of the service was "to teach Christian, doctrine
and perform other pious exercises according to our con
stitutions for the good of souls and chiefly to promote
devotion to the Passion of Jesus Christ with great fervor
and z e a l." I f requested, the rule permitted hearing con
fessions.
The superior could entrust this exercise to a
capable priest or cleric without, however, any steady
obligation.
This service was given only when possible,
since the preaching of missions and retreats always took
preference. The rule prescribed that no obligation be tak
en "to go to places near the retreat to confess on feast
days or at other times except on missions." Paul was
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very upset when in 1741 the papal commission added to
the text of the rule that the religious should participate
in processions and attend to confessions in places near
the retreat if the bishop requested it.
The founder en
treated the commission not to impose such an obligation
on the religious, depriving them of the benefits of soli
tude "in which the spirit rests at the foot of the crucifix
in prayerful recollection in order to be restored and
strengthened after the weaknesses and distractions con
tracted through human fra ilty even amidst the most holy
works in favor of our neighbors." His request went un
heeded and he had to wait until 1746 to have that clause
taken out. (57)
In 1768 it was his unpleasant duty to defend this
liberty of the community before the bishop of Frascati,
Cardinal Henry, Duke of York, who demanded this Sunday
service from the Monte Cavo religious.
Paul opposed the
request as contrary to the fundamental welfare of the
Congregation and even of the faithful themselves.
He
pointed out that the Congregation's proper service to the
diocese consisted in the exemplary lives of its members,
in continuous contemplation, in the preaching of missions
and retreats, in givin g catechisms or meditations and in
hearing confessions in their own retreat church. "The re
lig io u s," he said," must cultivate and live the spirit of
prayer in solitude.
Only thus w ill the people look upon
them as apostolic men who come from solitude and prayer
to enkindle hearts by the fire of holy preaching that w ill
bear much fru it." He begged that the spirit of the Con
gregation be preserved because "in such a way the
church w ill always have healthy and holy workers;
otherwise she w ill have nothing." He stated that it was
his duty to defend the rule the Holy See had approved
and said that i f not allowed to liv e according to the
dictates of that rule, not only would he "lose the Monte
Cavo retreat, but as many as the Congregation pos
sesses." (58)
Those assigned to such ministries had to return to
the community in the afternoon "to enjoy the many bene
fits of the chosen solitude and in order that others at
tending the usual exercises of the Institute be not unduly
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overburdened." (59) Religious in this period were not
called upon to give panegyrics on patronal feastdays:
that service implied special distinction and peculiar re
ward and, hence, was reserved to the local clergy.
Be
sides, it would scarcely have been accepted as it was not
in conformity with the Congregation' s style, which stress
ed linguistic simplicity as more efficacious in approach
ing the people.

D. POPULAR MISSIONS
1. The Congregation's choice of popular missions
Among the Congregation's methods or forms of evan
gelization, popular missions
have occupied the
first
place.
They are privileged both in the rule and in the
priestly formation.
Because of this ministry the Congre
gation gained the appreciation and recognition of the
Holy See as an Institute.
For this same reason, bishops
sought it for evangelization and to found permanent com
munities in their respective dioceses.
Popular missions,
likewise, manifested the v ita lity of the Congregation and
its charism in attracting vocations.
The theological and pastoral foundations of popular
missions explain Pau l' s preferential choice of this form of
evan gelization. The spiritu ality of the apostolic men who
instituted itinerant preaching was based on Christ' s mis
sionary discourse to his twelve apostles and seventy-two
disciples and on the ideal of apostolic community describ
ed in Acts. Hence, the ideal of the apostolic man, also
known as "evangelical la b orer." The Dominican theolo
gian, Contenson, who died in 1634, wrote: "The visible
mission of the divine persons is imitated by those apos
tolic men, clerics and religiou s, who evangelize the poor
by fervent missions.
Traveling through diverse areas,
plain or mountainous, large cities or small towns, pro
claiming the gospel truths and maxims in all sim plicity,
heedless of vain adornments and high eloquence, but
givin g evidence of v irtu e ,
not striving to please the
ears, but to move and break hearts. . . .Poor world! Priests

and bishops abound, but none unfortunately to break the
bread to the little ones who in the valleys and small
towns beg for bread.
Woe, woe to the ruling prelates!
Woe to the idle priests! Predestination is only accomplish
ed by means of the missions which lead rational creatures
to eternal life ." (60)
Two things moved Paul to choose popular missions
as the most adequate instrument for spreading the memory
of the Passion of Jesus among the people:
his consoru ice
with the apostolic spiritu ality which represents the es
sential core of the rule (Chapter I I ) and his desire to
help those more in need of being cathechized. This method
allowed the fulfillment of apostolic activity while safe
guarding contemplation, community life and strict pov
erty.
It had, besides the advantage of influencing all
the people of a town or parish, reforming not only the
individuals but also society.
Popular missions, moreover were distinguished by their simple and popular oratory,
more consonant with the poverty and humility of the wis
dom of the cross and so different from the refined oratoria l style of panegyrics and Lenten sermons.
2. The method of the popular missions
At the time of theCcongregation' s birth, apostolic
workers used fundamentally the same method.
Variations
only touched external manifestations,, duration and some
complementary themes. All were agreed in rejecting flow
ery oratory.
They aimed at moving hearts with simple
and direct speech accessible to the people, by proclaim
ing the eternal truths, enlightening the minds by cate
chetical instruction, disposing persons for a good general
confession, which should mark the beginning of a Chris
tian life more in conformity with the Gospel, and proved
as such by reconciliation between persons and fam ilies.
To convoke the people, bells were rung in the evening,
or boys bearing bells and a crucifix, accompanied by a
preacher, walked the streets occasionally proclaiming apt
slogans calling the people and inviting them to conver
sion.
In spite of the va riety, all missionaries strove to
impress upon the clergy a greater sensibility as to the

dignity of their vocation and their responsibility for the
spiritual welfare of their flocks. They sought, as well, to
give new life to the confraternities which were as hinges
of the towns' Christian life . Usually after taking leave of
the people, all the missionaries departed unaccompanied.
The Jesuits and other workers used much external mani
festations with penitential processions in southern Ita ly ,
but Vincentian missionaries almost never used them.
A detailed description of the methods in use towards
the middle of the 1700s was compiled by the Capuchin,
Fr. Amedeus da C a strovilla ri.
Paul knew of this work.
(61) Paul's method comes so close as to seem identical
with that used by Fr. Amedeus da C astrovillari or St.
Leonard of Port Maurice or even the Pious Workers of
which Bishop C avalieri was a member.
It differs very
much from that used by the Jesuits and is also somewhat
different from that used by the Vincentians.
Pau l's ori
ginal contribution and that of his Institute is the prom
inent place given the meditation on the Passion of Jesus,
which becomes an integral part of every sermon on the
eternal truths.
Moreover, the teaching of meditation,
which was joined to the catechism, served to promote
spiritu ality and to give a wholly particular tone favor
able to compunction and true conversion.
3. The Passionist method
We possess no written method.
The chapter of the
1741 rule on popular missions is more concerned with the
lifestyle and conduct of the missionaries, indicating that
it be wholly irreproachable and "apostolic", thus assur
ing the success of the mission.
As to the mission cere
monies and exercises, we must rely on the founder's let
ters, on the depositions of witnesses in the processes of
canonization and the account of the 1750 Camerino mis
sion.
Normally, the request for a mission came from the
bishop;
in rare cases, from the local pastor or the c iv il
authorities. It was the bishop's concern to see to the re
ligious instruction of his flock, and in 1745 it was Be

nedict XIV who urged the bishops of the kingdom of Na
ples to organize missions in all zones as the most ade
quate means of remedying religious ignorance and n egli
gence in Christian liv in g . (62) Once the mission had been
accepted, the necessary faculties were obtained from the
bishop for absolving reserved cases or censures in order
to facilitate the reconciliation of penitents.
The bishop
himself notified the local pastor or vica r, at the same
time identifying the preachers and indicating the time of
the mission. Sometimes the bishop entrusted to the preach
er the duty of communicating this information together
with the document of his appointment.
The people- were
notified of the mission beforehand, but there were no spe
cia l preparation for this extraordinary event.
The people
themselves were generally sufficiently well disposed to
welcome the preaching;
although there could be some re
sistance from the nobles or middle class if it were to be
held at carnival time. In small cities and towns, the an
nouncement of a mission soon became public domain. What
was most important was selecting the best time for a mis
sion. The majority of people were occupied in agricultural
or rural tasks; hence, such seasons as harvest of grain,
sowing or grape-gathering had to be respected.
Among
other things to be prepared were "a good platform about
two meters high and of proportionate length, for the de
corous performance of the sacred functions.
It had to be
strong and righ tly situated for the separation of men and
women." (63)
The solemn entry of the missionaries was usually
held between 4 and 5 p.m.
The missionaries waited at a
distance of about one or two kilometers from the town and
sent word of their a rriv a l.
At the time arranged, the
people were called by the ringing of the bells, the clergy
and the c iv il authorities gathered processionally in front
of the church or in some other appointed place. The first
among the clerical dignitaries carried the crucifix the
missionaries had sent beforehand.
The clergy and the
confraternities chanted the 85th Psalm, while the people
after every versicle repeated:
Blessed be the names of
Jesus and Mary.
The missionaries approached barefooted
and with the staff in hand, at least up to 1750. The mis
sionary appointed held a brief "colloquy" addressing the

cru cifix , with a theme generally hinging on the peace
God offered the townsfolk through the mission.
He then
received the image of the Crucified and the procession
started towards the main church:
the missionaries led,
followed by the clergy, then men and women, a ll chanting
the Benedictus, the people again answering after each
versicle Blessed be the names of Jesus and Mary.
On en
tering the church, the "Come Holy Ghost" was sung.
The
superior of the mission gave the introductory sermon an
nouncing God's pressing invitation to renounce a life of
sin and be reconciled to him in this time of grace, re
commending them not to expose themselves to being called
again. (6-4)
The following was the usual morning distribution of
the exercises:
catechism on the commandments for nearly
an hour, especially for rural workers; Holy Mass, during
which the acts of faith, hope and charity were repeated
according ot the needs of the people;
this was followed
by apt instructions on how to recall the passion of Jesus
in the course of the day and how to learn to meditate on
it.
Then the missionaries were available for confessions,
for visitin g the sick, or for receiving those who came
seeking advice or counsel.
The afternoon was the more
demanding part of the program. The function always end
ed shortly after sunset so as to allow people to return to
their homes in daylight, since a rtific ia l lighting was un
heard of in the country roads. The bells were rung at a
fixed time in the afternoon to call the people from the
fie ld s . During the first days, a missionary bearing the
crucifix and accompanied by clerics went through the
principal streets inviting all to the mission. When people
began to arrive - or while arriving - songs and hymns
relating to catechism were sung.
Then began a half hour
catechetical instruction on the manner of examining one's
conscience, on confessing with the proper dispositions and
of devoutly receiving holy communion.
Before the sermon,
some practical instructions were given concerning the mis
sion. Next came a nearly fu ll hour sermon on the eternal
truths, which moved the audience, followed by a medita
tion on the passion for 20 or 30 minutes.
The meditation
was meant to open the hearts to hope in God's pardon,
moving them to conversion and steadfastness in their re

solutions.
During five or six evenings, about half an
hour after the Angidus the men were gathered together in
a church and were presented "most efficaciously with
strong and vehement sermons inviting them to penance.
Each one was free, there being no lights, to offer up to
God some small sacrifice or mortification in atonement for
his sins." In the meantime, at home, the women-folk re
cited five our fathers and hail marys for the conversion
of sinners.
The purpose of this practice, called oratorio
was to help men become aware of their sins, to repent
and prepare themselves for a good confession. (65)
According to the Camerino mission report, the fol
lowing is the order in which the sermons on the eternal
truths were developed:
1st Day: The great value of the soul, showing how pre
cious it is and God's love in sending his Son for its sal
vation .
2nd Day: Gravity of Mortal Sin; it would never be com
mitted if the great harm it does to souls were considered,
and that it caused the death of Christ.
3rd Day: The perfect confession, the most efficacious
means for reconciliation with God.
Its parts and how to
make a good confession.
4th Day

The sin of impurity.

5th Day

Love for one's enemy.

6th Day

The deplorable state of one in mortal sin at
the hour of death.

7th Day

The most grievous sin of scandal.

8th Day

God has determined to pardon a certain num
ber of sins and not more.

9th Day

The particular judgment of the soul on leaving
the body.
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10th Day: Hell.
Paul preached "a most frightening ser
mon with such fervor of spirit that the audience, wholly
moved, gave signs of true repentance and compunction,
deafening the air with sighs and shouts. Preaching this
great truth he showed how the damned in hell shall suf
fer both in soul and body - the soul in all its facu lties,
the body in all its parts - and so well did he describe
the damned and so strikingly their sufferings that they
seemed r e a l" .
11th Day: How God abandons the obstinate soul, "showing
that such an abandonment is the worst ev il a soul can
su ffer."
12th Day: The Eucharist,
general communion.

in preparation

for the men' s

13th Day: Eternity "with such fiery spirit did he preach
the terrible sermon on eternity, that he produced a holy
horror in a ll," and he urged reconciliation and peace
making .
14th Day:
mon . (66)

Perseverance in Christian livin g; closing

ser

All Passionist missionaries followed this outline,
making allowance for adaptations as demanded by the
particular needs of a place or the missionary's own capa b ilite s.
St. Vincent Strambi, for example, offered a
theological, b ib lica l and patristic richness, joined to a
simplicity of exposition far surpassng that of his fellow
religious.
From the very founder down, however, all of
fered the contents of faith laden with mystic fervor and
accompanied by exemplary lives, so much so, that people
were convinced more so by their life witness, supported
by divine grace than by their words. Faith in the saving
Passion of Christ moved them to give primary importance
to the meditation following the sermon on the eternal
truths.

The
follow s:

Passion

narrative

was

organized

by

Paul

&s

1»

Jesus takes leave of his Blessed Mother.

2.

Jesus prays and agonizes in Gethsemane.

3.

Jesus is betrayed by Judas and made captive.

4.

Jesus is conducted before Annas.

5.

Jesus before Caiphas.

6.

Jesus before Pilate and Herod.

7.

Jesus is scourged.

8.

Jesus is crowned with thorns.

9.

Jesus is shown to the people by Pilate who condemns
him to death.

10.

Jesus carries his
Blessed Mother.

cross

to

Calvary

and

meets

11.

Jesus is crucified.

12.

Jesus dies on the cross.

13.

Jesus is taken down from the cross and buried.

his

Paul takes the contents of these meditations from
the Gospel narratives or from the writings of various
authors.
The scene is depicted with many details that
attract the fancy of the listeners, generally of limited
education. Greater space is given to loving colloquys with
the Lord Jesus, the blessed Virgin, the persons taking
part in the Passion and the people themselves, in order
to get them affectionately involved and so make firm
purposes of conversion. In these writings and meditations
the appeal to the emotions abounds precisely because of
the needs of the audience before him.
As a matter of
fact, he and his religious recommend eliminating this
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sensible element as far as possible when preaching to
religious or to persons' already advanced in the ways of
prayer.
It should be used very soberly as a starting
point to penetrate the intimacy of C hrist's heart and
sound the depths of his love and adherence to the w ill of
his Father. (67)
As an aid in moving the minds and hearts of the
people some external dramatic actions were joined to
preaching.
In this period of the Congregation those ex
ternal manifestations were more limited than they would
be in the future. The contact of the Passionists in south
ern Ita ly with other missionaries brought the introduction
of ceremonies hitherto not used. Paul did use some peni
tential practices such as scourging himself with such r i
gor that priests present feared he might faint and many
times would wrest the scourge from his hands. At the be
ginning of his ministry he did this every evening, but
later he restricted this practice to the more important
moments of the mission. When preaching on the crowning
with thorns he would sometimes take a crown of thorns
and press it to his head t ill the blood flowed.
When
meditating on Christ condemned to death, he would wear
a cord round his neck as a symbol of the condemnation.
The other Passionists also took the discipline, but omitted
it when the social situation so demanded, as in the 1769
mission of Urbino. (68)
From the evening when the sermon on "the deplor
able state of a soul in mortal sin" was preached until
the end of the mission, Paul adopted the practice of tol
ling the bell for half an hour in a ll the churches of the
town, to remind sinners they were dead before God, and
as an invitation to pray for their conversion,
reciting
five our fathers and# hail marys in honor of the fiv e
wounds of Christ Crucified. (69)
There was a pedagogical purpose to these peniten
tia l manifestations:
to shake the sluggishness of in d ivi
duals for whom such language was a va lid motive for re
flection when used by persons of sincere faith and when
not merely external dramatics. One witness recalls: "Paul
knew from experience how little or nothing the ordinary
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and ignorant people understood of the doctrine and the
reasoning of the sermon, although he used a very simple
and easily understandable style.
He realized that some
thing more was needed, in appealing to the senses...to
excite sinners to true sorrow and compunction, he would
be the first to give the example." (70) Such gestures, to
gether with the tone of voice, the stress on certain
phrases, the questions asked, held the attention of the
people.
On these occasions the audience was made to re
peat certain expressions in harmony with the theme of the
sermon:
"No more sin !" or "Peace, oh Lord!
Pardon, oh
Lord! Lord, pardon and mercy!" This created an emotion
al atmosphere that gave rise to purpose of amendment.
Paul desired no abuse in this matter, but that people be
led to enter a personal relationship with Jesus by medi
tating his Passion with faith and discovering solid mo
tives for perseverance. For this reason, after some in itia l
experiences, he abolished penitential processions because
he became aware that they rather dissipated than favored
recollection. (71) Yet, he respected the criteria of other
missionaries.
Paul himself would expose on the platform
an image of Our Lady as sorrowful mother, and St. Vin
cent Strambi, one of Our Lady of Holy Hope.
Generally,
however, in this period the practice of solemnly carrying
the image of Our Lady was unknown.
Fr. John Baptist
Gorresio introduced it later. (72)
Some meditations apparently called for some special
accompanying ceremony, particularly that on the cruci
fixion and death of Jesus. On such afternoons, the cruci
fix was removed previously from the platform, and during
the meditation, after pondering on nature's mourning the
death of the Son of God, Paul had the crucifix brought in
processionally by the clergy accompanied by lighted can
dles. To it he would address a n ' affectionate colloquy in
spired by "loving and sorrowful compassion," provoking
tears of repentance and acts of contrition by the people
for their sins which caused the death of Jesus.
The med
itation on the burial of Jesus was accompanied by another
ceremony.
At the appointed time, the clergy brought in
procession from the sacristy the image of the dead Christ
while the preacher held a dramatic colloquy with the
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ther. (73)
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Christ, and

the

Sorrowful

Mo

For Paul and his companions the importance of the
mission rested on the fact of instructing the people by
catechism and meditation in order that they be converted
and reconciled to God in the sacrament of reconciliation.
For this reason, when missionaries were not engaged in
preaching, they were to be wholly dedicated to hearing
confessions. Men were usually heard in the missionaries'
dwelling place or else in the church;
the ladies only in
the church. Such an exhausting task, performed with care
and without undue haste, was considered the most impor
tant means for forming the conscience of well disposed
persons. Missionaries were given special faculties which
enabled them to solve difficu lt cases and absolve from
censures incurred. This encouraged people. (74)
P a rallel to the confessional work was the task of
reconciling enemies, reuniting separated couples, removing
causes of scandal, procuring restitution, adjusting con
tracts or the satisfaction of justice.
All this required
prudence, patience and the support of capable local per
sons chosen for prudence and reputation.
Reconciliation
with God must necessarily lead also to reconciliation
among persons and the removal of the proximate causes
and effects of sin on a social level.
At the same time, thought was given to the clergy
on whom depended to a great extent the people's persev
erance on the straight path.
The missionaries encouraged
the clergy to make a retreat or, at least, accept some
discourses on the sublimity of their vocation, on their responsiblity in administering the sacraments, on givin g
good example and on their duty of givin g religious in
struction to the faithful. (75) Special discourses were
held for confraternities and some particular social groups
in order to impress upon them their specific obligations.
I f the bishop requested, conferences were also given to
the city or neighboring monasteries, though usually these
were not taken care of during missions. Special care was
given the sick.
They were visited to console them and
dispose them to share in the mission.
The prisons were
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visited and instructions given the inmates to dispose them
fpr confession and communion. (76)
Two general communions were held on different
days, one for men, the other for women.
These were
marked by great solemnity,
with appropriate songs and
fe r v o r in i (short inspiring- talks) both for preparation and
for thanksgiving.
In the early days, at the closing of
the mission, a general penitential procession was held
previous to the fin al discourse and papal blessing.
When
the processions were abolished, the closing was held In
the church.
The audience was exhorted to be faithful to
God, to persevere
in their
good resolutions and, to
strengthen the good w ill of those present, they were
urged to cry aloud Death before sin!
No more si n, my
Jesus, no more!
I want your friendship !
The missionary
thanked the clergy, the people, and particularly those
who contributed to the success of the mission, and then
gave the so-called "souvenirs" or reminders of the rules
to practice for a good Christian life .
These generally
were :
- t o be faithful to morning
and family rosary;

and evening

family prayers

- to receive communion on seven consecutive Sundays in
honor of Our Lady's seven sorrows, and then to receive
communion once a month;
- to remember the Passion of Jesus by making the way of
the cross and on Friday afternoons when the bells tolled
(about 3 p.m .) by reciting fiv e our fathers and hail
marys in memory of C hrist's agony and death;
- to vis it the Blessed Sacrament before entering their
homes when they returned from their field labors in the
afternoon;
- wherever possible a group was organized to continue
together the meditation on the Passion of Jesus, as men
tioned above, i l l )

4. Religious and social effects of popular missions
The more outstanding positive results of popular
missions are b riefly indicated here, leaving analysis to
another work dedicated exclusively to popular missions.
These a re:
- Improvement in the catechetical instruction of the peo
ple, particularly of those less educated.
- More numerous and more frequent reception of the sa
craments of reconciliation and the Euchrist.
- Improvement in family life from a Christian point of
view, as well as in human relations, conjugal fid e lity ,
peace and mutual aid.
- New impulse in confraternities and other lay groups de
dicated to piety and works of social assistance;
in some
places, the formation of prayer groups with ■particular
reference to the Passion.
- A clergy at least p a rtia lly moved and sustained in the
awareness of their specific vocation and its responsi
b ilities .
- Relevant effects on social life , as seen in the appease
ment of spirits as enmities disappeared ¿and open or hid
den tensions were removed or diminished. The formation of
conscience through preaching and confession influenced
the practice of social justice and the mutual relationships
between the classes. People were moved to the exercise of
charity towards the sick, the poor, the orphans, and en
couraged to support the existing charitable institutions.
Paul wrote:
"Happy the people, if the fruit of the
mission endure! They are left totally purified and devoid
of scandals.
Alas! the deplorable misfortune is that in a
few places some are left who act as a wall against the
house of Is ra e l." (78) He meant by this that those in
charge of the ordinary care of souls did not give su ffici
ent attention to keep a live the good effects of the mis
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sion.
St. Alphonsus Liguori and other missionaries called
attention to this same fact.
Some bishops remarked that the fruit of the mission
vanished not only because of the lack of priests who were
fit to maintain the post-mission spiritual level, but also
because the mission itself not always could create solid
personal convictions. For this reason some, like the bish
op of Perugia, preferred small group retreats as a method
for a better formation. (79) By eliminating a m ultiplicity
of external manifestations and insisting on the meditation
on the Passion and making of it a steady practice, the
Passionist mission strove to create precisely such condi
tions as would mature into a true Christian conscience,
that would be steadier and more solid in liv in g the Gos
pel .
A return to the mission scene was not contemplated
as a means of keeping alive the fervor of the mission.
Sometimes, as already recalled, after a year or so re
treats were given to the people in order to renew their
enthusiasm and good resolutions.
This, however, was an
exception. Normally missionaries did not return. This was
probably due to the scarcity of personnel, or perhaps it
was an accommodation to the usage proper to other mis
sionaries of not returning to the places already evange
lized till after a lapse of some years.
5. The extension of Passionist missionary preaching
An exhaustive study of Passionist missionary work
and of the reasons which helped or hindered its success
is impossible since up to the year 1821 no records were
kept of Passionist preaching.
That the preaching of mis
sions and retreats was carried out within the limits of
the Congregation's availab le personnel can be inferred
from the founder's letters, Fr. John M ary's "Annals," the
testimony of witnesses in the processes of canonization
and from other documents.
The phrase "we can do no
more" is frequently found in the founder's letters. (80)
Besides, the necessity of having "apostolic men" fu ll of
spiritual •fe rv o r, demanded that religious spend prolonged
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periods in contemplation and study within the retreat.
This necessarily limited the acceptance of the pressing
demands for preachers from bishops, pastors and monas
teries.
Furthermore, the number of priests was never
high: only eighty-two at the time of the founder's death;
of these thirty-one were intensely dedicated to preaching.
Of the twenty-four who died before 1775, only six were
dedicated full-time to preaching.
The rest were not con
sidered sufficiently prepared or capable of being employ
ed in this difficu lt ministry;
but nearly a ll, however,
had heard confessions and catechized in neighboring
places. (81)
The geographical area in which the Passionists
worked comprised the Tuscan marshes, the Island of Elba
and especially the upper and lower Lazio in the present
c iv il provinces of Viterbo and Frosinone.
They also
preached in the dioceses of Camerino, Urbino, Fabriano,
Pesaro and in Umbria the dioceses, of Spoleto, Foligno,
Perugia and Todi.
They attempted to preach in the dio
cese of Genoa, in Chiavari to be exact, but notwith
standing the archbishop's approval the mission had to be
suspended by order of the c iv il authorities. Jurisdictional
controversies limited the possibility of preachers moving
to places outside their proper territory. In addition, some
religious institutes took advantage of the attitude of the
c iv il authorities to impede the entry of other religious
into their zones, even though they were natives thereof
but their congregation did not possess a house there.
( 82)
6. The Passionist
the mission

missionary

before, during, and

after

Benedict XIV in his encyclical on popular missions
directed to the Neapolitan bishops described the mission
ary as "a prayerful and poor man who zealously an
nounced God's word in all sim plicity, following the exam
ple of the apostles." (83) The Passionist life within the
retreat was ordained to the formation of the apostolic
man, and the rule itself recalled this when speaking of
the preparation for missions:
"We prescribe no rule for
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the spiritual exercises which are to precede and accom
pany a work of so great importance, knowing that all the
religious in a retreat of our institute apply to this object
above a ll and without intermission.
Let them keep the
same object in view with a ll earnestness during their
m inistry." (84-) This was confirmation that the life of
prayer, solitude and penance lived within the retreat was
truly an "apostolic life ," that is, useful and necessary to
the church and to the people.
That is why it was con
tinued during the apostolic labors, albeit with the neces
sary adjustments.
An hour's meditation in common was
made at an early hour, the divine office was recited in
private, mass was celebrated at the fixed time with due
preparation and thanksgiving, even though abridged. The
1753 general chapter issued a decree concerning prayer in
common which the founder ratified anew in 1755. (85) An
xious that recollection and austerity be preserved even
while taking the nourishment necessary to bear the extra
ordinary fatigues of the mission, the founder was moved
to prescribe that missionaries take their meals alone and
in silence after a brief reading from Scripture or from
the ru le's chapter on missions.
This appears to have
been the practice of the best missionaries of his time.
( 86)
The mission is a community task of the Congregation
which sends its religious to promote true devotion to the
Passion.
Missionaries keep a liv in g bond of fraternal
communion with those who remain in the retreat intent "on
sanctifying themselves for the good of their neighbor."
(87) While on missions, the religious keep up the com
munity structure under a superior appointed for this
period and to whom obedience is renewed at the beginning
of every mission.
They must give testimony of the most
sincere and delicate fraternal communion to ensure the
cred ib ility of their ministry. The lengthy chapter on mis
sions regards chiefly the calm and peace that must reign
among the missionaries, the patience and gentleness they
must show on all occasions, specially when difficu lties
arise.
They must also give evidence of an absolute trust
in God when faced by lack of response from the people or
want of cooperation from the clergy "considering that the
souls belong to God and not to us." (88) When their work
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is ended, the missionaries must leave everything in the
hands of God and "not seek to know from priests or se
culars whether the mission was acceptable or not," but be
content with having worked "with good w ill to please God
and help souls." With a ll humility they should depart se
cretly without accompaniment, travellin g in silence "to
refresh their spirits in conversation with
God." Back in
the retreat they should rest but not neglect to participate
in the community's daily "observance." Very particularly
they should not leave the solitude even though insistently
requested to do so.
They should "recollect themselves,
resting in spirit at the feet of the Crucified" and thus
"be ever more enkindled in the holy love of Jesus Christ
and better disposed to go forth with greater fervor to
spread the seed of the divine word and to promote the
devout memory of the most holy Passion and death of
Jesus,
our true Good." The first general chapter, 17-47,
decreed that missionaries, after an eight day rest "should
make a retreat in order to resume the regular observance
with greater energy." This decree was renewed in the
1753 chapter and later inserted in the 1760 rule. The 1775
general chapter removed the obligation of the retreat,
while retaining the essentials of solitary retirement dedi
cated to contemplation, prayer and study. (89) Indeed,
from 1775 onward, the founder searched for the best man
ner of balancing this physical and spiritual rest, from
which he expected the efficacy of the preaching ministry
and the possibility of having experts in the difficu lt
"wisdom of the cross." It was a question of assuring the
fullness of contemplation in the midst of a tireless activ
ity for souls.
This assurance was obtained by the pru
dent limitation of external activity in favor of the qual
ity of the work of "an evangelical laborer who is a man
of prayer, fond of solitude and detached from a ll crea
tures." (90)
The Passionist missionary work in this period with
its limitations and the difficulties of achieving a perfect
balance between the contemplative life withip the retreat
and the contemplative life in active evangelization had a
va lid influence in the church.
It gave rise to an esteem
for the Congregation which attracted vocations and evoked
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requests for
new foundations
as stable centers
spreading the saving memory of the Passion of Jesus.

for

E. THE CONFRATERNITY OF THE PASSION
On April 6, 1755, in the Church of St. Mary Mag
dalen in the city of Veroli (Frosinone), some gentlemen
with the bishop's approval initiated the Confraternity of
the Passion of our Lord Jesus Christ for the observance of
feast days.
The bishop was Peter Xavier Antonini.
The
members were known as Magdalen's penitents.
The chief
object of the confraternity was to help its members sanc
tify feast days by catechetical teaching and instruction
in the manner of mental prayer, practicing meditation,
spiritual reading, fu lfillin g devout acts of piety, p arti
cularly the Way of the Cross, participating at mass, and
being of mutual help to each other in livin g the Gospel.
It had in mind prin cipally "workers and peasants." These
received less aid from
other confraternities which gave
preference to the recital or singing the office of our
blessed Lady with Latin psalms, thus of little profit to
those who were ignorant of the language.
The spiritu ality of the Passionist Congregation in
spired the founders.
They put aside external manifesta
tions and stressed catechetical instruction, especially the
teaching of meditation on the Passion, and strove to make
it penetrate the lives of the faithfu l. In the first chapter
of their by-laws they prescribed for feast days a half
hour meditation on the Passion, morning and evening and
recommended to each member a daily quarter of an hour
private meditation.
In order to make this meditation
easier for a ll, they wanted the confraternity chapel pro
vided with "tender and devout" representations of the Way
of the Cross, "preferably by a good a rtis t," because,
they held, "these pathetic images strike the fancy, move
to tender affections and make the meditation easier for
a ll." Our Lady's office was not recited,
since they prefered that the members, ignorant of Latin, should spend
their time in meditation. Great importance was attached to
the presence of a priest-moderator to give the catechetical
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instruction in very simple words as well as teaching the
virtues proper to the members' state of life .
Among the various community exercises the disci
pline was taken during the space of a miserere in memory
of the Passion on all feasts of Advent and Lent and on
Good Friday.
Each member was exhorted to participate at
mass daily and vis it the Blessed Sacrament on return
from work, make’ the Way of the Cross on Fridays, recite
various short prayers during the day to enliven his faith
in God, and beg the grace to live in an attitude of pa
tient charity. Annually, about carnival time, all made an
eight or ten day retreat.
The members were persuaded to
get others to join them in this exercise in order to nour
ish their spirit and not become lost in the carnival re
ve lry .
The obligation to practice spiritual and corporal
works of mercy was treated at length in their rules.
In establishing the confraternity, the founders had
in mind offering workers and peasants an aid for the
sanctification of feast days.
In the introduction to the
rule they state:
"it seems' our confraternity should be
called the confraternity for the observance of feast
days." Having come to know the Passionists, they appre
ciated their spiritu ality but particu larly the founder's
conviction that it is almost impossible to sin if reflecting
seriously on the Passion of Jesus, and that we cannot but
make progress in virtue if we daily dedicate some time to
meditation on all Jesus has done for each human person.
For this reason the founders "felt strongly inspired to
give it no other name than that of the Passion of Jesus.
The most merciful God,
they added, has w illed to esta
blish in the church of our day a religious order which,
marvellously blending the parts of Magdalen and Mary, of
anchorites and apostles, has as its primary object the
continuous meditation of the Passion in its retreats and
the spreading of that devotion among Christians by means
of frequent missions.
We who strongly desire that the
Passion of Jesus be deeply imprinted in the hearts of our
brothers wish that they bear the habit and name, as a
stimulant to a constant remembrance of it.
And in truth,
what other or better means of sanctifying feast days than
to think on God's incomprehensible love, who for our sake
-

459

-

came down from heaven ...to die in an abyss of ignominy
and suffering? This, above a ll, should be the occupation
of feast days: to think of the Passion of Jesus and re
main tenderly absorbed in it ."
To attain the greatest possible resemblance to the
Passionist Congregation they prescribed that the confra
tern ity's oratory should be outside the town in relative
solitude and be called "re tre a t." The tunic used, both in
form and material, resembled that of the Passionists. The
sign given the members at profession had the shape of a
heart surmounted by a cross and within the heart were
represented the nails and the Saviour's fiv e wounds. The
vestition and profession ritual was likewise taken from
the Passionists.
At profession, the members received a
crucifix which they wore under their clothing as did the
Passionist lay brothers and the clerics not in orders.
Towards the end of the introduction to the rule ap
proved by the bishop in May 5, 1772, the founders de
clared :
"Desirous that our pious union spread throughout
Christendom we beg Most Reverend Father Paul of the
Cross, General and Founder of the Passionists, to take it
under his protection, promote it and have it erected in
a ll cities and places wheresoever they shall sow the seed
of the divine word, since we may say that the rules that
follow have their roots in his wise counsel and holy in
spirations .
In conclusion ( i f we be allowed such a de
sire) to consider it as the first-born of his holy Institute
and have it aggregated to the same by apostolic Bull as
a third order, so it may share the treasure of holy in
dulgences granted by the Sovereign Pontiffs." Unfortun
ately , we have no other documents save a letter of the
Marquis Ferdinand Bisleti of Veroli (July 21, 1802) which
Fr. Philip includes in his History of Our Mother of Sor
rows Province.
Th
w riter, after much research, dis
covered that all the correspondence between the principal
founder of the confraternity and Fr. Thomas Struzzieri
"and through him with the General, Fr. Paul" had been
lost during the French occupation.
However, from one of
the surviving founders he had heard that, before pre
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senting the rules and bylaws for the bishop's approval,
Paul's opinion had been sought through Struzzieri.
On
suggestions received from both "some modifications were
added which made the institution totally similar to the
Passionist ru le."
It seems that neither Paul nor other religious of
this period ever accepted the pious desires of the con
fra tern ity 's organizers.
At least there are no documents
extant to that effect. There is no trace of it ever having
been mentioned or promoted on missions. There are no in
dications of any requests to the Holy See for the aggre
gation of this or other confraternities.
Besides, the Con
gregation did not enjoy the p rivilege of erecting third
orders as it was not an order with solemn vows. (91)
Furthermore, in 1755 scarcely five years had elapsed
since the opposition of the mendicant orders had ceased
and the founder was seeking to obtain solemn vows. Hence
he would have deemed it imprudent to o ffic ia lly sponsor
this confraternity, presenting it as an off-shoot of the
Passionist Congregation.
It would have been a marvelous
pretext for his opponents who were constantly spying out
the Passionists' every move. A perusal of the confratern
ity 's rule admits no doubt as to its dependence on that
of the Passionists, and in it the Passionist spiritu ality
and its apostolic methodology are evident.
Hence, there
would seem to have been some contact between the organi
zers and the Passionists as affirmed by Bisleti.
He also
recalled that up to 1804 five other confraternities like
that of Veroli had been erected, but due to the vic iss i
tudes of the French occupation two of them became ex
tinct. (92)
St. Vincent Strambi's work, On the treasures we
have in Christ Jesus, was dedicated to 1805 "to the ven
erable members of the confraternity newly erected in the
city of Pesaro by apostolic faculty under the title of 'the
passion and death of Jesus C h ris t'." (93). He spoke of a
"new confraternity that serves under the standard of the
Cross and takes its name from the Passion of Jesus
Christ,
our sovereign Good." I do not know i f any con
nection existed between this and the one founded in Ve
ro li.
Certainly, the Congregation never took a favorable
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stand towards the Veroli confraternity.
In fact, in 1804
the
Passionist general obtained from Pius VI the faculty
of
spiritu ally incorporating into the Congregation any
confraternity that commemorated the Passion of Christ or
the
Dolors of our Lady, so that
their members would
share in the meritorious works of the Congregation and of
the indulgences granted it by the Holy See. (94) But it
was
not until September 22, 1861, that Pius IX by the
brief Curavit nobis granted permission .to establish the
Confraternity of the Cross and Passion of the Lord in the
churches of the Congregation, and in others with the con
sent of the local ordinary. (95) Thus, at least p a rtia lly ,
the desire of the Veroli confraternity founders was fu lfill
ed.
I say "p a rtia lly " because "the pious society under
the title of the Sacred, Cross and Passion of our Lord
Jesus Christ" which began at Scala Santa on May 3, 1867
did not refer itself directly to the Confraternity of the
Passion inaugurated in Veroli. On the contrary, the mem
bers of the latter in 1905, when publishing the rules ac
cording to the 1772 manuscript, still requested "the Passionists to take it under their protection, to promote it
and have it erected by their missionaries." It is sad to
note how some ju ridical and contingent situations served
to impede the Congregation's share in creating lay move
ments open to the Institute's spiritu ality and desirous of
having . their efforts towards Christian livin g supported
and enlightened by the crucified love.

F. MISSION AMONG NON-CATHOLICS
The possibility of laboring among non-Catholics and
non-Christians was contemplated in the very first rule
written in Castellazzo. ( 96 ) The mystical experience of
the forty day retreat moved the founder to a particular
commitment of prayer and penance to obtain from God
England's return to the Catholic church. (97)
The first opportunity to put this point of rule into
practice came only in 1758.
The Congregation for the
Evangelization of Peoples
(De Propaganda Fide) was
examining how to improve the Caucasian mission and

there was even a faint glimmer that the Passionists could
be sent.
Bishop Garampi helped in this a ffa ir, probably
at the request of Struzzieri or of Paul himself. The
founder
viewed this mission not only as a marvelous
opportunity for his sons to offer the salvation wrought by
Christ crucified to so many misled souls, but also as a
help to
obtain from the Holy See the solemn vows on
which he was intent.
The offer of three missions was treated between 1758
and 1759:
that to Mount Caucasus, to the princedoms of
Valacchia and Moldavia, and to Mesopotamia.
Not only
did the
founderfavor the project but he even had chosen
'his men
for thetask: Frs. John Mary Cioni, Charles Marchiandi and Thomas Renzi. De Propaganda Fide wished to
send only two men to save traveling and maintenance ex
penses, and Paul, though reluctant was w illin g to consent
in order to overcome the difficu lties.
In the Caucasus
mission there were supposed to be some descendants of
Genoese refugees from the Turkish occupation of the Trebizonda Genoese colony. This mission was not entrusted to
the Passionists because, among those appointed, there was
no native of Genoa.
As a matter of fact, it was put in
the hands of the Genoese priests of the congregation of
St. John the Baptist. In May 1758, the founder was offer
ed the possibility of sending his sons to Valacchia and
Moldavia, but even this second offer vanished for the
Passionists, since the Franciscan superiors in charge of
the mission had in the meantime remedied the disorders
denounced by De Propaganda Fide,
and this congregation
in turn suspended the sending of other missionaries.
On
July 10th, 1759, Struzzieri met Cardinal Spinelli, prefect
of "Propaganda" and talked over with him the possibility
of sending missionaries to Mesopotamia, probably to the
mission of the Italian dominicans in Mossul, with a view
to opening a new field of work in Kurdistan.
Had every
thing come to a favorable conclusion, the religious would
have left in the winter of 1759- Yet, even this third mis
sion vanished for the Passionists. (98)
The religious chosen for these missions were among
the best subjects of the Congregation. The founder wished
to send three men rather than two,
in view, 1 think, of
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better interpersonal relationships in livin g together in
remote places without any previous experience.
It is d if
ficult to imagine how he would have given these religious
a concrete organization for life in an atmosphere and si
tuation so different from what they were used to.
Proba
bly he would have suggested that they keep the regula
tions for religious on missions outside the retreat, but
always with the lib erty to make the necessary adjust
ments .
In this period of our h istory, we find no further
attempts at missions to non-Catholics. Did the negative
answer to solemn vows in 1760 close forever the hope of
seeing Passionists in mission territories? Or did the Con
gregation's organizational worries impede other in itia 
tives?
Not until 1781 did Propaganda Fide again propose
a missionary fie ld .
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Chapter IX
THE GOVERNMENT OF THE CONGREGATION

A. PAUL’ S CHOICE OF GOVERNMENT FOR THE CONGREGATION
Pau l's thoughts from the very beginning were of a
Congregation of pontifical right, exempt from the local
ordin ary's jurisdiction in view of a more universal ser
vice to the church.
The universal service aspect derives
from the fact that Paul, since the early days, lived the
spiritu ality called "the imitation of the apostles" or "of
the apostolic life ." He found inspiration in those insti
tutes having the same spiritual tendency.
The Congrega
tion is one large family and community subdivided into
provinces and local communities in response to adminis
trative needs and for more liv e ly and personal contacts
between superiors, religious and people.
But it is still
one community with a superior general who presides over
a ll local and provincial subdivisions, and provincial su
periors who aid the various local communities of a region
in livin g faith fu lly the rea lity of Passionist life , while,
at the same time, always aware of the bonds with the one
family or community which is the Congregation.
This Unitarian concept did not however lead to the
choice of totally centralized forms of government.
From
the beginning the government appeared to be fa ir ly de
centralized as in the Dominican and Franciscan orders.
The 1736 text of the rule provided for a local superior,
called rector, for a two-year term of office, and also a
superior general, called Prepósito, "should God's infinite
bounty dispose the growth of this least Congregation." (1)
The 1741 text adhered to the same lines, . but prolonged
the term of office to three years both for rector and su
perior general, the latter to have two consultors. (2) It
was in the 1746 text that government organization took a
definite shape which survived until 1959» It remained un
changed save for the addition of new offices such as •pro
curator general in 1769, and secretary general.
In 1746
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the chapter on government in the rules and constitutions
was restructured in a definite form.
It dealt with the
general chapter,
with the superior general and his consuitors, with the provincial and his consultors, and with
the local rector and his vicar.
The manner of convoking
and conducting the chapters was determined, as well as
substitutions for persons who left an office vacant.
It
likewise spoke of the manner of fu lfillin g the respective
offices. (3)
B.. AUTHORITY OF THE GENERAL, PROVINCIAL AND
LOCAL CHAPTERS
The supreme authority of the Congregation is the
general chapter.
In 1741 there was but one community
and hence the supreme authority resided in all the pro
fessed members of that community, who exercised it in
electing the local superior and also the superior general.
This did happen o ffic ia lly when in 1746 the first election
of the superior general took place, as elsewhere describ
ed.
The 1746 text of the rule, taking into account the
expansion of the Congregation and looking forward to
still further increase, gave a better outline of the or
ganization of the government.
It limited participation in
the general chapter by right to ex-general superiors, the
general superior in office, his consultors, and the local
rectors and novice master if the chapter were held in the
novitiate.
It also provided that i f the Congregation be
divided into provinces then those who by right p artici
pate in the general chapter shall be:
ex-superiors gen
eral, the general in office, his consultors and the pro
vin cial and his consultors while the local rectors were
excluded.
The chapter elected the superior general and his
two consultors.
Before the Congregation was divided into
provinces the general chapter also elected the local rec
tors,
provincial and his consultors. Besides elective po
wer, the general chapter also enjoys leg isla tive power, in
virtue of which it can issue decrees for the good of the
Congregation, but always within the limits of the rules
and constitutions approved by the Holy See. Up to 1769 it
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could interpret and make additions to the rules and con
stitutions approved by the Holy See, but such additions
had fu ll force of law only if confirmed by two subsequent
chapters. (4) In 1769 the Holy See took away the faculty
of adding to the rules, allowing only their interpretation.
(5) Also in 1769 the general chapter required for a ca
nonical election a majority of two-thirds of the va lid
votes, whereas before then an absolute majority was suf
ficient. (6)
The provincial chapter is convoked every three
years by the provincial with the understanding of the
superior general who presides personally or by his dele
gate.
The chapter is empowered to choose freely the pro
vin cia l and his two consultors, who in force of the bull,
Supremi apostolatus of 1769? by the sole fact of their
election are held to be confirmed in office by the Holy
See.
Before this date we do not know if they were con
firmed by the superior general, since the rule says no
thing on this.
In 1775 the provincials elected by the
chapter were presented to the religious of the province by
the superior general quoting ex p licitly the paragraph of
the bull.
This was an o fficia l presentation serving as a
guarantee to the religious that the election was va lid and
that those elected possessed all the rights and obligations
inherent in their offices. (7) The provincial chapter also
freely chose the local superiors and their vicars. In 1769
the election of the latter was reserved to the provincial,
possibly as being more practical.
The chapter likewise
could issue decrees for the welfare of the province, but
always within the norms of the constitutions. Participa
tion in the provincial chapter is reserved to the provin
cia l and his consultors, to the local superiors and to the
novice master if the chapter is held in the retreat of his
residence. (8)
The ritual or regulation of the general and provin
cial chapters was inspired by those in force in other in
stitutions of the time, and this w ill be treated elsewhere.
(9)
At the community level the local chapter in the
1736—174-6 period comprised a ll the professed members of
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the community without distinction of clerics or lay bro
thers.
The rule speaks ex p licitly of the chapter and its
powers when it deals with the admission of a novice to
profession:
"Not only the superior but also all the bre
thren of the Congregatioan must take part, each one
givin g his vote as inspired by his Divine Majesty." It
also speaks of the intervention of a ll the brothers of the
community for the election of the superior. (10) In both
these cases it is clear that the chapter is the supreme
collegial authority.
As a matter of fact when it referred
to the superior taking counsel during this period it spoke
of "the older brethren of the Congregation." For example,
the duration of the postulancy before beginning the novi
tiate is left to the opinion of the superior and of "the
older members of the Congregation." Likewise, should a
professed religious wish to leave the Congregation his re
quest must be approved "by the superior and the older
brethren." When some outstanding fault must be corrected
the superior must first treat of it with the "older mem
bers." (11)
In 1746 it was specified that the local chapter be
composed only of professed clerics, priests or those in
sacred orders, that is, at least subdeacons (12), declar
ing that the la y brothers are always excluded. Until 1775
the phrase "elder brothers" remained in the text as to
the Friday chapter or chapter of faults, but since that
date it has said that after the accusation of faults, the
superior shall treat of what concerns community life with
the priests and clerics, at least subdeacons, excluding
the simple clerics and lay brothers.
The title the elders of the Congregation, referring
to the superior's counsellors, remained even in 1775 as
regards the period of postulancy before vestition and the
taking of steps against incorrigible religious. (13) From
1746 onward, the local chapter had power Of decision as
to admitting or not admitting a postulant to vestition and
novitiate besides that of admitting to profession which it
already had. Furthermore, from 1746 to 1775 the same lo
cal chapter had power of decision for the admittance or
not of a postulant who was above 25 years of age or who
had been vested in another institute even though the
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confirmation of the superior general was necessary, (14)
The 1747 general chapter extended the power of the local
chapter obliging the superior to convoke it before under
taking a building "or other things of great importance,"
or sending a religious or going himself on missions out
side the diocese in which the retreat was located. (15)
C. AUTHORITY OF THE SUPERIOR GENERAL, THE PROVINCIAL
AND THE RECTOR
In the 1736 text of the rule the superior general's
authority was very definite, though contrary to Bishop
C a v a lie ri's opinion.
He wanted a superior general for
each diocese in conformity with his view of a Congrega
tion of diocesan right.
Paul affirmed that the superior
general "shall preside over a ll the houses." This became
still more precise in the 1746 text, which said, "he is
the head and has jurisdiction over the persons, houses
and churches of the Congregation." (16) Until 1775 his
written approval was required for admitting postulants to
the novitiate and novices to profession,
even though the
local chapter's vote was necessary. (17)
The p rovin cia l's authority has been clearly indicat
ed since 1746 when it was mentioned for the first time.
He has jurisdiction over the communities of the province
for its ordinary government and the duty of the annual
visitation of the communities when not carried out by the
superior general. (18) The 1758 general chapter author
ized the provincial to choose someone to take his place
when he had to be absent for some time, as, for example,
on prolonged ministries.
Likewise he could send a dele
gate for an urgent canonical visitation to a particular
retreat, yet he could not delegate the general visitation
of the province to other religious without the superior
gen eral's permission. Paul wished, besides, that the pro
vincials would report to him every three months on the
conduct of the religious and the communities. (19)
The local superior is included among the superiors
whom the religious must obey in force of their vow. He is
responsible for the good running of the community, takes
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care of the well-being of the religious, their fid elity to
God and to the rule.
He fosters all that is conducive to
the harmonious practice of fraternal charity, divine wor
ship and apostolate according to the rule.
He may not
take important initiatives without the consent of the local
chapter which constitutes his council. (20) Many times
and in many places his power has been affirmed for
granting particular permissions to religious, or dispens
ing individuals from disciplinary parts of the rule.
The
founder was careful, however, to remind local superiors
not to be too condescending in granting dispensations
from points of rule in order not to introduce abuses. He
also demanded a monthly report from the rector of each
community. (21)
D. ELECTION OF SUPERIORS AND THEIR TERMS OF OFFICE
The general and provincial chapters elected the su
periors with jurisdiction at general, provincial and local
levels. In the early days when the congregation consisted
of only the Argentario community, the election took place
in the local chapter by secret ballots.
The scrutineers
elected by the chapter counted the ballots under the v i
gilance of the president and the secretary who acted as
notary public.
The general or provincial consultors were
also elected in the chapters.
In the 1746—1769 period the
vicars and masters of novices were elected in provincial
chapters, while from 1769 this election was reserved to
the provincial and his consultors. (22)
Norms were given in 1746 for supplying vacant of
fices, regardless of the reason for the vacancy.
It was
established that if the superior general's office became
vacant during the first triennium the first consultor took
his place till the end of the three years when the chap
ter should be convoked. The place of the second consultor
who had passed to the first place, was taken either by
the rector of the community, or the oldest member of the
retreat of his residence." In 1769 it was decided that in
a similar event the vice-general and the other consultor
should elect the second consultor, while in 1775 it was
established that the vice-general, the consultor and the
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procurator general should elect the new consultor. (23) In
1746 a rule was made for the provinces:
should the provincialship become vacant, the first consultor would take
the p rovin cial's place, but no provision was made for re
placing the second consultor who passed to first place.
In 1769 this was provided for, entrusting the election to
the vice-provincial and his consultor as was done at the
general level. Then in 1775 the new election was reserved
to the superior general together with the vice-provincial
and his consultor. (24)
The extra-capitular election of a superior for a new
house was reserved to the general with his consultors
until 1775. In the chapter of that year it was reserved to
the general or provincial with their respective consultors
accordingly as the house was under the immediate dé
pendance of one or the other of these major superiors.
(25) In the 1746-1775 period when the office of local
superior became vacant the vicar substituted for him
until the end of the term.
In 1775, however,
it was
decided that the provincial and his consultors should
freely elect a substitute. (26)
In the 1736 rule the terms of office were fixed at
two years for the local superior and four for the general
superior;
the 1741 text fixed a three-year term for both
offices.
After 1746 the term of office for the local and
provincial superiors was fixed at three years, while for
the superior general and his consultors a six year term
was established.
This norm was retained throughout the
entire history of the Congregation. All those elected could
be confirmed in office for another period of the same
duration. (27) It may be a point of interest to note the
decisions regarding the manner of electing superiors and
their terms of office, but of greater interest are the cri
teria used for the selection of candidates.
Faithful to church practice and following the usage
of other institutes, Paul established "that each one strive
by fervent prayers to obtain the necessary light from the
infinite m ajesty." A triduum of prayers before the Blessed
Sacrament exposed was to be made in a ll communities "so
as to move God's infinite bounty to hear our supplica-
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tions." (28) Inner peace and upright intention were de
manded of the electors for a conscientious choice out of
true love for the welfare of the Congregation.
The rule
established that because the good order, regu larity and
preservation of the community and of the entire Congre
gation depend on their leaders or superiors "therefore a ll
those who must participate in the election of the superior
of this Congregation shall be obliged to elect, without
human respect, him whom they judge most fit and suitable
to govern the Congregation according to the true spirit
and to uphold the exact observance of the ru le." It ex
horted a ll to proceed "with a ll maturity, prudence and
reflection ." (29)
In convoking the chapters the founder carefully
stressed the need of peace and unity of minds and hearts
in order to make prudent decisions. For example, in 1758
he wrote:
"The most efficacious preparation for receiving
the Lord's light and grace consists chiefly in purity of
spirit, deep humility of heart and in the most perfect
and fervent charity, which makes but one heart out of
many in loving union in God, and renders them docile,
unanimous, agreeable, peaceful.
They are then better
disposed to know the divine w ill in the election of supe
riors, so that what we ardently desire in Jesus Christ for
his greater glory may be effected." (30)
The basic criterion guiding the choice of persons
was to find in them the capacity for governing the Con
gregation in the true spirit and keeping the observance
in force.
Therefore, what was sought in those eligib le
was exemplarity of life , that is, that they observe the
rule faith fu lly, share fervently the common life , be a
"friend of p ra yer," capable of studying and knowing the
character of the religious, of keeping an inner psycholo
gica l balance so as to face with equanimity the various
circumstances of life and be capable of givin g equal at
tention to all the religious;
that they be fit to promote
the apostolate according to rule and to develop and
maintain good social relations with the ecclesiastic and
c iv il authorities and benefactors. (31)
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- Various witnesses recall that Paul, very discreetly
and outside the chapter hall,
proposed to the capitulars
those religious "that by their exemplary life and regular
observance he foresaw that the observance would be
maintained by their good example.
He was most attentive
and vig ila n t in this because, he sa id ," on the superior
depends the good order of things." (32) Besides these
criteria the rule, following the common law, demanded a
minimum of Passionist life experience.
In 1736 "ten or a
minimum of six years in the .Congregation" was required
for the local superior, while nothing was specified as re
gards the superior general;
in the 1741 rule, six years
were required for the local superior, but again nothing
of the general. Since 1746, however, at least ten years of
profession have been demanded for a ll those elected in
chapters, whether general or provincial. (33)
As to the confirmation of major superiors and their
consultors, the bull Supremi Apostolatus affirmed that by
the very fact of their election they should be considered
confirmed by the Holy See and could not refuse the elec
tion without the consent of the same chapter. (34) While
the 1746 rule states that provincial chapter decrees have
no value without the superior general's confirmation, it
says nothing concerning the election of the provincial and
his consultors. (35) Hence, the superior general's letter
presenting to the religious their elected provincial was
merely a letter of presentation, having no force as ju ri
dical confirmation,
at least from the concession of the
bull of 1769. (36)
Since 1746 local superiors have had testimonial let
ters from the general or provincial o ffic ia lly declaring
their canonical election. However, no mention of a confir
mation by the major superiors was made, and hence the
election made by the chapter was considered automatically
confirmed even though the bull spoke only of major supe
riors and their counsellors. (37) The centainty of the lo
cal superior's duration in office was diminished in 1755.
In order to anticipate some difficulties that might arise
from superiors not sufficiently mature, the first provin
cia l chapter of 1755 sought to create the ju rid ical possi
b ility of replacing a superior who did not proceed satis-
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fa ctorily, while avoiding traumatic effects. Therefore, for
the "welfare of the whole Congregation," the founder pro
posed to the chapter that superiors elected for thé first
time should receive testimonials "for one year only, then
be confirmed or not according to the success of their gov
ernment" by the superior general. This was the case with
five new superiors.
The chapter accepted the proposal,
which could appear as a transitory measure.
However in
the 1758 general chapter the proposal was again taken
up, and the rectors present were asked whether "they
judged it convenient to be elected for three years to the
next provincial chapter with the declaration, however,
that each year their testimonials be confirmed by the
most reverend superior in these our retreats or by the
provincial in those of his province. When put to the vote
the answer was favorable, in such wise that the general
and provincial respectively had fu ll freedom to confirm or
not confirm those rectors for another year in office, and
likewise these said rectors would be free to resign ." (38)
The 176-4 general chapter gave greater precision to
this decree by confirming it and having it introduced
into the 1775 text of the rule, thus sanctioning a pre
carious duration in office for local superiors, who were
put under examination every year and exposed to being
deprived of office without a true canonical process. (39)
This norm helps us to understand the Congregation ' s d if
ficult situation as regards the government of local supe
riors in the period 1753-1758, of which we have already
spoken.
"The superior general of the Congregation with the
more aged brethren" elected the novice master according
to the 1736 and 17-41 texts of the ru le. The 1746 text' pro
vided, instead, that the election be by the superior gene
ral with his consultors until the institution of the pro
vinces when it should be made by the provincial chapter.
The 1775 text, while confirming this norm entrusted the
substitution to the provincial and his consultors but with
the confirmation of the superior general. (40) The quali
ties of the candidate were to be: a knowledge of spiritual
theology, of the spirit and charism of the Congregation,
prudence, discernment of spirit, a ffa b ility and the capa-

-

480

-

city for infusing certainty and calm.
"He should be very
pious, prudent and discreet," fit to deal with the novices
"with great meekness and sweetness especially in correc
ting them," a man of prayer and apt in teaching it. Un
til 1746 it was required that he had lived at least five
years in the Congregation. After that date, conforming to
the directives of the Holy See, at least ten years laud
ably lived in the Congregation were demanded.
Later in
1769, the reviewers of the rule recommended that Clement
V l l l 's norms be followed.
These required at least ten
years from profession and at least th irty -five years of
age. (41) As regards precedence,
in the beginning he
took his place after the vicar, but the 1747 chapter con
sidered that the master should be looked upon as the su
perior of the novitiate, taking his place after the local
superior, with authority to act in his stead during the
rector's absence, at least as regards accusation of faults
in the refectory and holding chapters.
These decisions
passed into the 1769 rule. (42)

E.

SCOPE OF THE CONGREGATION’S GOVERNMENT
AND THE MANNER OF EXCERCIS1NG IT

In a community that arises from faith in God everything concerning it should proceed from the same
p rin cip le.
For this reason the presence of the superior
has been viewed as ordained prim arily not for procuring
the material welfare of the Congregation or simply its
external apostolic development, but for the good of each
individual religious:
that they may know and faithfu lly
fu lfill the divine w ill, both
as individuals and as a
community of faith.
The founder was categorical in plac
ing this principle before the religious and superiors.
From it he drew the consequences both in discovering the
necessary qualities in choosing a superior, and in re
minding the superior that above all else- he must be a
man of faith, of prayer and that he love each religious
with the same love of God. From this principle he derived
his recommendations as to how the religious should re
ceive and treat the superior.
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"Let each one bear him (the superior) great rever
ence and respect as he who is chosen by God to rule and
direct them on the way of perfection ... .They w ill then be
doing God's w ill,
when they do the w ill of the superior,
renouncing and denying their own." (43) From this same
principle of faith springs the superior's duty of being as
fit as possible for fu lfillin g God's designs for each r e li
gious, for the community and the Congregation:
"Father
rector, with God's help, shall strive to be the light of
the Congregation, being most exact in the observance of
the rules and constitutions. . . . If he be faithful in prayer
he w ill not lack heavenly doctrine in guiding the bre
thren to holy perfection, which may God grant us a ll.
Amen." Even the superior general "must, like the rest,
exactly observe the ru les." (44) Thus they w ill have
merited the respect and esteem of the religious.
Paul recommended that the superiors consider our
Sorrowful Mother as the true superior of the community,
daily honoring her with particular devotion so as to ob
tain the necessary help in directing the community.
(45)
In a circular letter to them he insisted:
"Let the rector
have a great love of prayer, solitude, interior recollec
tion and every exercise of virtue.
Thus he w ill keep his
retreat as a mirror of observance, of fervor, and of
every virtue, and shall be the good odour of Christ in
every place. Amen." (46)
With this liv e ly attitude of faith the superior would
always be disposed to act with inner peace and psycholo
gica l balance without being dominated by emotions, p arti
cularly when having to face inconveniences or administer
advice or correction to religious. The founder's insistence
on this attitude deserves serious attention and emphasizes
the style of relationships he wished between superiors
and religious.
To one superior he wrote: They made you
rector, be with them as one of them.
Be all charity and
meekness with the religious, show them the heart of a
mother,
but keep always a demeanor that w ill move them
to a holy reverence and respect for the superior." (47)
"Let him remember," he insisted, "that he is not the
master, but
should
consider himself the
servant
of
a ll....H e must have a father's heart, or rather the ten-
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der and cordial love of a mother, to demand respect,
veneration, obedience and love".
He must have and show
"equal love towards a ll." He must flee partialities with
a ll his might. (48) The founder himself made efforts "to
act more with leniency than rigour" because convinced
that he "who wishes to be obeyed must command little and
sw eetly." Many witnesses testify to this style of govern
ment.
"Although superior," said one, "in commanding he
showed himself a companion,
using these or similar ex
pressions:
'i f you can do such a th in g '...o r 'would you
have the charity to do...th ere is this to be d o n e ...' or
similar terms, in no way commandeering,
so that one
obeyed with pleasure.
I f occasionally it served to use
some rigor, he did so reluctantly, preferring always
sweetness as with it he thought to obtain his purpose. He
always sought to know the character and talents of his
subjects and their virtues so to put them to good use."
(49) That is why he included in the 1755 regulations:
"Let him know well the character of his religious so as
to approach them in the right way.
Let those of choleric
and sanguine temperament be treated with sweetness in
order to gain their obedience;
let those who are humble
of heart and meek be treated harshly at times and with
moderate rigor to guard their virtue;
let those prone to
melancholy and pusillanim ity, be treated smoothly as they
are in need of encouragement and courage that they may
not stop on the way of the Lord." (50)
To his knowledge of the religious the superior
should add an affable treatment, a relaxed countenance,
and above a ll be easily accessible, receiving them cordi
a lly and listening "without haste as if he had nothing
else to do that day, never givin g signs of annoyance or
of being disturbed by these visits even when frequent."
(51) On the other hand, the religious were exhorted to
trust the superior, turning to him "as a father, unveiling
to him their hearts, their sufferings, temptations, inclin
ations, depressions, and let them know that whenever
they do this, God w ill give them the grace to depart bet
ter and more consoled." (52) It was necessary for the
development of this communion between superiors and r e li
gious that the latter should feel certain of finding his
personal physical needs satisfied in conformity with the
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poverty professed.
The superior was to give sincere at
tention that the religious lack nothing of what was
granted to them by rule, prepared and distributed ' char
itably at the convenient time. With this in view, besides
the norms given in the 1755 regulations, the founder
gradually made various decrees concerning the distribu
tion of linen and the renewal of habits.
The 1755 norm
read:
"the superior should love poverty but let him see
that no one is wanting what is necessary, and that the
retreat be sufficiently provided of cloth and linen, and
the religious of habits, sandals and other things the rule
allow s." (53)
As regards food, though wishing it should be in ac
cord with the ru le's prescriptions on fast and abstinence,
he demanded it be prepared with the utmost cleanliness
"well seasoned according to our poverty" so that the r e li
gious should keep healthy. The pittances should be suffi
cient to satisfy the needs of the religious,
but equal for
a ll, thus fostering the sense of fraternal communion. (54)
The superior should excel in this care in moments of
greater difficu lty or need,
as sickness and old age. The
superior "more than the rest must shine by his charity
towards the sick, visitin g them frequently, consoling them
and givin g them a ll possible assistance." (55)
Care for the temporal welfare and the psychological
serenity of the religious goes hand in hand with care for
their growth in theological charity and all the virtues,
fu lfillin g the demands of the Passionist vocation, with the
liv e ly hope that only thus each one w ill enjoy deep
peacefulness, conducive to an atmosphere of joyous bro
therhood,
and favorable to apostolic action. This is why
the superior's government tends to maintain the religious
in constant awareness of their duty of justice to God and
their brethren. The local superior recommends to the r e li
gious every evening "that they love God above a ll, and
that they love one another with holy charity and be ob
servant of the ru le ." (56) This daily reminder of the
scope of the community's existence was better explained
in the instructions the superior himself or whomever he
appointed gave" the religious twice a week. In the common
regulations th e' founder treated at length the preparation
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of these instructions, saying that the superior or his
substitute should make them through prayer and study.
As an expert on the human heart, he recommended most
insistently that the speaker "have interior peace so that
his heart may be disposed to receive divine inspirations.
Let him be attentive both to the substance and the s p ir it,
contemplating the religious in the loving side of Christ,
with a liv e ly desire of seeing them a ll saints, proclaim
ing the glory of God and announcing to the world the
Crucified Love." With psychological delicacy he cautioned:
"let him strive rather to be b rief.
Let him be sweet, not
disheartening his audience.
Let him treat them with that
love which moves to more generous and lasting resolu
tions ." (57) The purpose of this animation was to keep
a live and active the motives of faith which led them to
embrace the Passionist life and to feel more confident of
being able to realize it rad ica lly.
Only thus would the
Congregation' s government have fu lfilled its purpose.
F. CHARITY, OBSERVANCE AND JUSTICE IN GOVERNMENT
In the first chapter of this volume we recalled that
the Congregation was born when religious life in the
church experienced a vigorous impulse towards conversion
and fid elity to its proper vocation. All this was summar
ized in the phrases:
"keep the observance," "promote the
observance." This meant promoting the faithful practice of
the ru le , regulations, norms of lawful t superiors regarding
the vows, common life , apostolate, etc., but animated by
theological charity.
In this context, to be observant
meant to be objectively within God's w ill as signified by
the rule the church had approved, which also received
the public profession of the religiou s.
It also meant es
tablishing and developing a relation of loyalty to the
Congregation and to its members who accepted the postu
lant, trusting his word of wanting to liv e according to
their same rule of life .
The founder expressed this con
cept by saying to his religiou s,
after having exhorted
them to the pratice of virtue:
"b rie fly , I beg you to be
most exact in the observance of every least rule, which
being approved by the sovereign pontiff, vicar of Christ,
as appears in our apostolic brief, has been given us by
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God to attain holiness
(58)

through the exact observance.. . . "

In order that the observance g lo rify God and really
contribute to the person's progress it must be accomplish
ed freely and solely for the love of God. " It is necessary
that the external observance of the rule be always ani
mated and accompanied by the interior spirit of the
heart." inculcated the founder. (59) An observance lived
in this inner freedom, fu ll of fervent theological charity,
is also a concrete means of showing our thankfulness to
God for the g ift of our vocation and begging fin al perse
verance.
Fr. Fulgentius encouraged a religious:
"be
thankful to God by the exact, loving observance of the
holy rule, by which one disposes oneself to receive the
g ift of fin al perseverance." (60) Whoever is observant in
these criteria is also a just man in the bib lical sense,
because he fu lfills the promises made to God, to his brethern and to the Church. (6 l)
Justice, in the Biblical .sense, binds superior and
religious alike in precise duties to God, to their brothers
in the community, to the Congregation and the Church
that approved the rules and the Congregation, and pre
sented it to the ecclesial community with the characteris
tics contained in the rule.
This sense of justice must
move religious and superiors to comply with a ll that is
contained in the rule, which specifies and justifies the
community's presence in the Church, and the superior
must demand that the religious be faithful to what he
freely promised . in his profession.
No superior can be
neutral or tolerant as regards the injustice of which the
unobservant religious is gu ilty, be this in the interest of
the religious himself, who risks frustrating God's loving
design for him, or in the interest of the brethren,
who
have a right to see that the promises be maintained so
as not to be deprived of that good which belongs to them
and to the Church.
It is very important to keep this principle in mind
in order to understand the sense of the "observance," of
the vigilance Paul used and demanded from. superiors. It
w ill also help in understanding why Paul, despite the
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cordiality and benevolence which he wished shown towards
religious in daily dealings, yet wished superiors to call
the offendors to amendment even by chastisements.
It ex
plains why the rule states that the superior personally
should "be most exact in the observance of the rules and
constitutions" but at the same time he should "be atten
tive in seeing that the religious observe it ." (62) Al
though having a good opinion of a ll, he should keep his
eyes wide open to observe the general run of the com
munity and of each member. (63) The superior should also
extend this vigilance to the health and physical welfare
of the religious. (62)
The continuous watchfulness, however, should not
create a sense of anxiety or worry either in the superior
or the religious.
Keeping himself deeply united to God,
the superior should be moved in all things by the love of
God and his brothers, certain of their spiritual progress.
Paul assured a superior: "As regards your own profit and
recollection know that you now gain more in one day
watching and governing the retreat than in many years
without this. Hence strive to unite the active and contem
plative life keeping yourself in God's heart, in pure and
naked faith, intensely wrapped in the sufferings of Jesus
Christ, since love w ill make your own the sufferings,
virtues and merits of Christ Jesus,
out loved good." (65)
He encouraged another superior who had many sick in his
retreat to treat them, "with the most delicate charity ac
cording to our poverty" and to remain hidden "in the un
assailable fortress of the divine w ill," so that neither
"the winds nor the storms can deprive you of that peace
and tran qu illity of spirit so necessary to do all things
well and to keep yourself in liv e ly faith in God's heart
and there like an infant be sustained by God's holy
lo v e." Animated by this divine love he would make an
effort to keep up the common office even if there were
only two religious fit for it:
"as to choir, even if there
were only two, let it not be neglected, as God w ill be
glorified as if there were thousands and shall later pro
vide in abundance." (66)
using

It was necessary that the superior and his vicar,
those human and Christian traits we spoke of,
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should make this vigilan ce peaceful, not oppressive, or
as Paul called it, irksome. (67) But vigilance did not
stop at simply taking note of things or forestalling in
conveniences.
It meant also encouraging those who were
acting correctly and kindly calling to order those who
were at fault, a ca ll to order given privately at first,
and afterwards even by penances if they persisted in
their conduct. Correction and punishment were to serve as
helps for the amendment of the offendor and then as a
salutary admonition to the rest, and fin a lly as reparation
for the want of fid elity and justice to God and the com
munity.
Correction and punishment were in P a u l' s mind,
as in the socio-religious context of the time, necessary
actions of government, but difficu lt to exercise becomingly
and in a va lid educational manner.
Besides his own ex
ample he left many recommendations because he was con
vinced it was necessary to guide the religious to the ob
servance by conviction and out of lo v e , and that Passionist government should be the expression of God's
love.
While the rule recalled the obligation of correcting
faults "with a ll exactitude," it stressed, that the supe
rior "accompany the correction with meekness and pru
dence and be discreet in imposing penances.
In the 1746
text he was more precise: let the superior "be discreet in
imposing penances, and for what can be remedied by the
oil of meekness; let him not use the vinegar of harsh
ness , but strive to be more loved than feared by his
subjects.
I f by agreeable manners and charitable mani
festations he can make himself amiable and win the
hearts and affection of his subjects, he w ill guide them
where he w ills and they w ill respect and obey him.
Therefore, in things which the constitutions leave to his
discretion, he should lean towards the most benign inter
pretation, striving to have them content in the Lord, with
zeal for the holy observance of the ru les, strongly y es,
but with all exactness, not allowing the introduction of
abuses, but tending, to the exact observance with a ll
sweetness and charity without omitting any means that he
judges more h e lp fu l...." (68). In a circular letter to su
periors he then gave some practical directives in order
that this evangelical duty might be fu lfilled in such a
manner that religious could see in it an act of God's
merciful love:
"Let the rector not neglect the due correc-
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tions so as not to be guilty of any small omission, but
before correcting let him observe the following points:
1.That the correction be made in the cell with a ll meek
ness.
2. That when he feels upset by anger and resent
ment against the offendor, let him wait t ill his heart is
at peace and his mind serene* even though he may have
to delay the correction a day or two.
Then he shall call
the religious, correct and punish him as he shall judge
expedient. Let him remember that if he does so with dis
dain or anger, he shall accomplish nothing, and instead
of healing one wound he w ill open ten; but if the subject
sees that the correction comes from a fath er's heart that
is meek and charitable he w ill amend, he w ill improve
and return to fervor.
Let him be most cautious when
speakng in public chapter or in the examens, or in the
capitular exhortations, not allowing himself any particu
la r reference that someone could interpret as directed to
him personally, for then he is embittered and becomes
worse. Father let him try to speak in a meek and firm
sp irit, softly and not harshly, so that all can see and
know that in charity and meekness he is seeking only
their spiritual and temporal w elfa re." (69) He wrote very
rea listica lly to F r . Fulgentius: " It is very necessary to
keep to St. Bernard's
saying, 'The rector
must see
everyth in g, conceal much and punish few. All have good
w i ll , but to see them fly to perfection God must first give
them w ings." (70)
The penances to be imposed upon religious for
faults against the observance were left to the judgment of
the superior as responding better to their corrective pur
pose.
However, in 1741 a new chapter entered the text of
the ru le :
Of the Penances to be Imposed on Transgres
sors, with a detailed list of penances.
We don't know
who suggested this chapter. In many aspects it resembles
those rules and constitutions of other institutes, but it
seems totally foreign to Paul's mentality. It does not ap
pear in the 1736 text and it disappeared forever in 1746,
(71) During the founder's period the more outstanding
penances were self-accusation of faults in public refectory
or in the chapter of faults receiving a more or less
strong reproof. (72) The penances to be done were kissing
the brethren's feet;
eating while seated on the floor,
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fasting on bread and water, washing the dishes, tidying
the kitchen, saying some prayers with outstretched arms,
taking an extra discipline, keeping silence during recre
ation. Corporal penances in use in other older institutes,
such as the discipline inflicted by a fellow religious by
order of the superior or segregation in a reserved cell,
were never introduced in the Congregation. (73)
To what extent did this philosophy and theology of
government in the Congregation become a rea lity in this
period? It is not easy to answer. On the whole, however,
from the documentation on hand, it can be said the supe
riors succeeded to a great extent in realizin g a paternal-fratern al style of government. Credit must also be given
to the spirit of faith which animated the vast majority of
the religious, from the oldest professed to the youngest
novice. Outstanding among those who exercised authority,
besides Paul himself, were Fr. Fulgentius Pastorelli, af
fable and attentive to a ll, who frequently repeated "it is
necessary to lead in the observance more by love than by
fear" (74),
and Fr. Marcoaurelius Pastorelli, who, al
though in the early days he "was more given to austerity
and rig o r ," later by experience "became much more mod
erate, so much so that the religious were very pleased
with his prudent and charitable government. When provin
cial he was opposed to multiplying decrees or orders, for
he was aware that a m ultiplicity of laws only multiplied
transgressions.
His habit was to correct p rivately, and
he abstained as much as possible from making general
decrees." (75)
Father John Mary Cioni succeeded in becoming very
well liked by his subjects because of his serene spirit,
a ffa b ility and prudence in dealing with others.
In pro
moting the observance and the spirit of the religious he
avoided all extremes, convinced that an inopportune rigor
did more harm than good and was never enduring.
He
was very moderate in making decrees: his maxim was that
general laws should not be made that restrict a ll because
of a particular fault of one individual. His wish and ef
fort aimed at each one serving God, with
a big heart
and w illin g spirit ( ccrde magno et animo volenti) as he
put it.
Hence he treated all with charity and good grace
49 0 -

so that they felt content in their vocation. In correcting,
his preference was always towards meekness." (76)
Fr. Sebastian Giampaoli spent many years as supe
rior in various retreats, particularly those where build
ings needed improvement, since he was an expert in this
as well as in public relations.
He was a man of deep
faith and intimate union with God and treated the r e li
gious cord ially.
"Strict with himself, he was charitable,
affable and condescending with the religious;
conse
quently his example was worth more than mere words,
and all esteemed and love him." (77) Bishop Thomas
Struzzieri, local and provincial superior, was notable for
his prudence, goodness, wise administration and attrac
tive exem plarity. "It is not easy," writes his biographer,
a contemporary, "to tell of the watchfulness, prudence
and zeal with which he faced the government of these new
houses. He had a most ardent zeal for the observance and
for relgious perfection, but always tempered by that pru
dence and gentleness which adorned his noble s p irit...s o
much so that the religious were fervent and observant,
besides being happy and content,
serving the Lord ccrde
magno et animo volenti. (78)
It would be an excessively long list were we to re
call those religious who had to face the arduous office of
superior in a foundational situation with the duty of im
planting a practice and tradition constituting a support
ing base, creating public relations with c le r g y , people
and authorities, as well as guiding communities animated
by intense fa ith , and all this in the midst of an uncer
tain ju rid ical status for the existence of the Congrega
tion. The eulogies the holy founder made of the communi
ties and the high esteem that bishops, people, and c iv il
authorities had for the Congregation and for each com
munity witness to the success and efficacy of the form of
government and its exercise.
There were, however, superiors who failed in their
duties or treated the religious with an air of vain supe
rio rity , being excessively harsh in corrections and pen
ances or tiresome in their manner of v ig ila n c e .
This
seems to have happened chiefly in the 1750-1758 period.
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As was recalled, one of the causes for anticipating the
1758 chapter was the tension existing in some communities
due to superiors who were imprudent or who had allowed
themselves to be overcome by vanity, thus deluding the
hopes placed in them by the founder and their fellow re
ligious.
After the chapter Paul wrote a pressing, pas
sionate letter exhorting the religious to the practice of
virtue and fid elity to prayer.
And in addressing the su
periors, he insisted that they be humble, fond of soli
tude,
prayer and the common daily life with the r e li
gious, avoiding useless outings to be with se'culars.
He
said, "A ll those who preside in government, especially
the rectors, must be models of all virtues to their sub
jects, and such w ill they be if with the arms of fa ith ,
trust in God and assiduous prayer they pluck the eyes
out of self love!
Oh what a pest is the attachment to
one' s own reputation, p ra ise, honor! Oh what ravage is
caused by love of self-com fort!
Oh beloved, beloved!
place all your care in this:
i f you blind self love, how
much light you w ill have in the interior eyes of your
s p ir it! Oh how humble of heart, meek and charitable w ill
you be to your subjects! Oh how far from your retreats
w ill you keep seculars!
And if out of necessity you must
speak with them, how quickly w ill you free yourself of
them, making them depart full of the good odour of Christ
Jesus! Oh how assiduous you ’ 11 be to prayer, ch oir, and
all that pertains to divine worship and regular obser
van ce!" (79)
G. SOME OUTSTANDING MEANS OF GOOD GOVERNMENT
The general and provincial superiors in order to
form each community in Passionisi sp iritu ality, to encour
age them in the solution of problems they must face, to
secure the unity of the Congregation and harmony between
life and rule, must, as far as possible, be livin g models
of Passionisi life and precede their subjects by good ex
ample. However, aware of human fra ilty , let them assidu
ously pray for the growth in divine charity o f'ea ch r e li
gious, and apply the Mass for the religious of the Con
gregation or of the province on solemn feast days. (80)
After good example and prayer the rule obliges the gene-
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ral and provincial to make the canonical visitation "to
see if the holy rules and constitutions are observed and
to remedy disorders." (81)
The text of the 1741 rule required that the v is ita 
tion be made once a year, while that of 1746, though
keeping this norm, specified that once the provinces were
formed the general's visit would take place once in his
six-year term and that of the provincial yea rly. The 1775
text left the general free to make the visitation whenever
he chose, either personally or by a delegate, but no fre
quency was fixed. The yearly canonical visitation remain
ed totally the p rovin cial's obligation.
Before 1775 the
provincial could not appoint a delegate for the province
visitation without permission from the general, but could
do so for a single house.
The 1775 rule granted him this
authority for the whole province.
(82) Before 1775 if the
general did not intend making the visitation during that
year, he notified the provincial in due time so that he
could make it at its proper time. (83)
The visitation was announced by a circular letter
preparing the
community
for what was an important
event, the personal contact of each individual religious
with the major superior, particularly with the founder,
who after 1750 seldom met the religious south of Rome.
The visitation
ceremonial took its inspiration
from the
usage of the dioceses and other religious institutes.
The
visitor, particularly the general, was received with the
ringing of bells.
I f it were the general he was received
at the church door where the local superior, vested in
surplice, offered him the holy water.
On entering the
church he made a brief visit to the Blessed Sacrament
before passing into the sacristy where he greeted the re
ligious. The visitation opened with a discourse explaining
its scope. Then in the church the litu rgica l prayers were
offered for the dead • of the community buried in the
church.
Lastly the visitor inspected the tabernacle and
ciborium and ended with the Eucharistic blessing.
(84)
During the visitation Paul usually conducted a retreat or
at least preached several times to the religious, since he
was convinced that the chief aim of the visitation was to
offer the religious va lid motivations for livin g their life
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and vocation with a ll its demands from which should de
rive true peace and serenity so that eventually • any in
congruities would be remedied.
Besides preaching, Paul
received each religious personally and with calm and af
fable cordiality, inviting them to openness of mind and
heart.
One religious recalled: "His visits to the retreats
were
always very jo y o u s .... It would seem he went to
cheer them up and thus make them better disposed to re
ceive admonitions, corrections and opportune orders. To
this end he personally preached the retreat. However, the
greatest consolation of the religious during these visits,
as on other occasions, was his readiness to listen to
anyone who wished to speak with him in private confer
ence for his own spiritual advancement." (85)
During the visitation Paul got information about
everyone and everything. He examined the different areas
of the house to make sure cleanliness, good order, pov
erty, etc. were observed. He made a careful inspection of
the Mass registers and the administration books.
He was
careful of little things and always admonished superiors
against being led by the maxim "A leader is not concern
ed with little things," because he did not consider exact
ness, punctuality, ^fid elity or even the least rule to be
insignificant since a ll referred to God, sovereign good,
in fin itely lovable and worthy a ll our attention. (86)
Paul sought to solve on a personal level whatever
concerned the individual religious.
He indicated other
things that concerned the entire community in detailed
decrees which he read to the superior for his opinion,
explaining them and asking his help in fu lfillin g them
before publishing them. (87) In the closing meditation,
sometimes held in the place reserved for the chapter of
faults, he frequently centred his discourse on the love of
Jesus in his passion and our obligation to return love for
love, seeking to encourage those present to greater fervor
and firmer resolutions. He ended by blessing all with his
crucifix and after singing the Te Deum, presented the
same crucifix to be kissed as a sign of each one's per
sonal commitment to greater fid elity in his vocation. (88)
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We find that the founder's delegated visitors and
provincials of his time, especially F rs. Marcoaurelius,
Struzzieri and John Mary also used this method.
As we
noted when speaking on vigilan ce, the visitors were not
keen on multiplying decrees without some relevant need,
preferring to work on a personal level so as to obtain a
more permanent improvement without disturbing the other
religiou s.
Certainly the canonical visitation was not a
simple get-together, a simple verifyin g of facts, but an
authentic discernment leading to concrete resolutions and
decrees to safeguard the good order and the spiritual and
apostolic growth of individuals and communities.
Other means for effecting good government and al
lowing the major superiors, general or provincial, to be
promoters and guides, were the monthly reports which the
local superiors had to present to the general before the
division into provinces, and later to the provincials after
the division.
The provincial, moreover, had to present a
report of the province to the general every three months.
This obligation is mentioned in the testimonial letters
given both to the local superior and to the provincials.
(89).
Various letters of the founder to local superiors
referred to these periodic reports and were occasions for
encouraging, guiding and stimulating superiors to fu lfill
their offices efficaciously. Paul called to order those who
did not forward the report, which happened in 1754 and
in 111S, three months before the founder's death.
This
indicates that ordinarily superiors were faithful in send
ing them.
Unfortunately these reports have not been
handed down to us, so we have been deprived of a most
important source of knowing community life in this pe
riod. (90)
Still another means of animation Paul and other
provincial superiors used was the circular letter to the
communities on special occasions, particularly for the
feasts which were preceded by novenas of prayers and
mortifications. In these circulars there was frequently an
appeal for the growth of the Congregation, which, being
in its infancy lacked sufficient awareness of the respon
sib ility for creating an atmosphere of life as evidence of
the v a lid ity of the Passionist vocation and in order to be
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a help to the Church that had received it.
For instance,
in his Christmas circular to the Congregaton after having
been denied solemn vows, the founder ended the circular
encouraging the religious to a holy riv a lry as to who
could be most virtuous and hoping that the coming feast
of the Lord's n ativity would commit them still more in
order to be reborn "in the Divine Word to a life all holy,
rich in every virtu e ," so they "might deserve through the
infinite merits of Jesus Christ to be the foundation stones
of this holy order, and thus a ll together with our con
verted neighbors sing eternally God’ s mercies in heaven."
(91)
In ending this chapter it can be said that the Con
gregation's structure of government was based on a form
of decentralization and that the first generation of supe
riors - was sufficiently successful in putting into practice
the ideals that Paul strove to indicate by example, by
word, and by written norms.
This government built the
relationships between superiors and religious on the
foundation of a simplicity and fam iliarity outstanding at
that time.
The superior, whether general, provincial, or
local, even externally appeared as a brother among bro
thers, having no distinction of seat or drapery in choir,
in church, in refectory or in recreation room. There was
no distinction at table, in his room, and much less in
habit.
The only distinction was that he preceded the
others in common acts and it was the duty of religious to
rise on his a rriv a l when they were together in the recre
ation room or in the refectory, and to kneel when he
visited them in their rooms.
These were gestures of re
spect taken from the ecclesiastical and c iv il ceremonials
of the time.
As for everything else, the founder wished
the superiors to fu lfill their role of service without per
sonal benefit.
The 1736 and 1741 texts of the rule stated
that the superior, though able to grant others permission
to take something outside meals, for himself had to ask
permission from the vicar or the senior religious of the
Congregation. (92) The superior could have nothing in his
room,
especially food or candy, that could induce him to
give himself particular concessions.
In the 1736 text it
was expressly forbidden. (93) This explicit norm was
omitted from the 1741 text but the generic phrase remain-
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ed: "nothing can be kept" except some books.
During
visitations the founder was watchful that all things which
served a ll the religious were kept in the common room
and that the superiors themselves should request what
they needed from the religious in charge, even though a
lay brother.
This must have been particularly difficu lt
for some when one thinks of the class-consciousness of the
time. One witness, a lay brother, noted this in his testi
mony : "The servant of God was well aware that this dis
position was not pleasing to the superiors.
Since these
things were under the care of the la y brothers, the supe
riors themselves were in a certain sense dependent on
them when they had need of something." During one v is i
tation Paul found that the superior kept some drink in
his room for the refreshment of the religious. He "b itterly
reproached the superior for th is, saying that because su
periors do not,
as their subjects, get permission to do
th in g s ...it is necessary to be careful because frequently
the transgressions against poverty begin with the superi
ors . Therefore he commanded absolutely that in the future
none should dare to keep anything whatsoever hidden,
but that everything be kept either in the infirmary or
tailor shop, so that the religious may a va il themselves of
them with the due permission." This norm was established
in the 1769 general chapter and it was placed in the text
of the rule approved that year. (94) During his last visit
to the retreat where the provincial resided he discovered
that the provincial "differen tly from the rest, used two
napkins in
the refectory, one on the tab le,another on
his breast." Displeased by this distinction of
social rank
the founder exclaimed in a sarcastic tone, "Even this
have we to see! He would certainly lose face otherwise.
He must show by this who is superior. Let him know that
I am a superior more than he, and yet I am like all the
rest. Let his mortification be enough for now, otherwise 1
w ill change him, because 1 wish all to be equ al." (95)
ity
the
his
no
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Another outstanding feature of the sense of fratern
and simplicity in relationships which must disginguish
service of a brother appointed tosuperiorship
over
other brothers, was the fact that the rule established
p rivilege for ex-superiors.
Those who ceased service
superior, even a major superior, returned to their
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proper places by order of profession.
Only the one who
had been superior general was given active voice in gen
eral chapters. (96) No difference was foreseen in the line
of suffrages as we noted in speaking of the Passionist
community. (97)
For Paul, the superior "in justice must find contra
dictions and su fferings," and thus, while serving his
brothers and building up the Congregation for the benefit
of God's people, acquire the palm of martyrdom. (98)
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Chapter X
THE CONGREGATION'S RULES AND REGULATIONS

A. DRAFTING AND APPROVAL OF THE RULES
AND CONSTITUTIONS
1. P a u l's awareness of the ru le's origin
Before passing on to examine the drafting and the
pontifical approvals of the rule during the founder's
lifetim e, it is well to review Paul's consciousness of the
ru le's origin and contents.
He transmitted this under
standing to those who joined him, always stressing that
he wrote out of obedience, in an inner attitude of deep
recollection and conscious of ineffable mystical experi
ences: "God infused into my soul in a lasting manner the
form of the Holy Rule to be observed by the Poor of
Jesus. . . . Under obedience and by the grace of the Holy
Spirit 1 proceeded to w rite." (1) He pointed out that the
characteristic features of the Congregation were not the
fruit of his own reasoning, but of divine inspiration:
"Let it be known that the intention God gave me with re
gard to this Congregation. . . . " (2) Why he considered the
contents of the rule as a particular divine inspiration
was cla rified more exp licitly when he described the man
ner in which he wrote: "Before writing. 1 said matins be
fore daybreak and spent some time in mental prayer.
Then I left prayer fu ll of courage and began to write.
The infernal enemy did not fa il to assault me by stirring
up feelings of repugnance within me and making d ifficu l
ties about my doing this.
But since God had inspired me
to this task and I had been ordered to do it, without
more ado, by God's grace 1 set to work. Let it be known
that when I was writing, 1 wrote as quickly as if some
one were dictating to me;
I felt the words coming from
the heart. 1 have written this to make it known that this
was a special inspiration from God because as for myself
I am but wickedness and ignorance." (3) This charismatic
aspect of Pau l's life as founder is deserving of in-depth
-
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theological research. However, his own personal testimony
gives us to understand the inner certitude he felt of
acting under a particular assistance of the Holy Spirit
"without having beforehand any idea or even reading the
rules of other institutes." (4) Paul was not the type to
believe easily in interior locutions or inspirations without
careful discernment.
Yet he recalled many times, explic
itly on April 26, 1749, in a letter to Bishop Oldo of Terracina, that he was still overcome by wonder because "of
the lights God’ s mercy has given me to found the Congre
gation, not alone for the habit and "sign" that we wear,
but also for the Holy Rules." (5)
His statements must be read and understood in the
light of the mystical experiences of his forty day retreat
at St. Charles at Castellazzo.
On November 27th, while
experiencing a deep union with the suffering Christ, he
adverted to an impulse to go to Rome to obtain papal ap
proval for the foundation, and he asked God if he truly
desired that he should settle down to write the rule "for
the Poor of Jesus." "I felt a strong urge to do so, with
great sweetness," he noted in all sim plicity.
The follow
ing day while "praying to the Sovereign Good for the
happy issue of the holy inspiration" of the foundation
and the writing of the rule, he implored the angels and
the holy founders whom he saw
"in sp irit" and "not in
bodily form" interceding for the new Congregation. Fi
nally, when he was about to finish the rule, and with
particular fervor had asked God "that he would hasten to
found this Congregation in Holy Church and for sinners,"
he had "a keen infused knowledge of the sufferings of my
Jesus and I felt a great desire to be perfectly united
with him." (6) This deep, continuous union with Jesus
gave him that certainty of writing only what Jesus wished
from his "poor." This certainty later moved him to that
firmness regarding the spiritual characteristics of the life
of the Congregation which he held to, even at the price
of having to wait ever so long for a definitive approba
tion and of having to forego solemn vows.
From here,
too, sprung that veneration he had, and wished others to
have, for the rule the Church approved, considering it a
sure indication of the divine w ill.
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There can be little wonder, then, that Paul com
municated this certainty to his companions, helping them
to see in the rule God’ s gratuitous in itiative and not
something of his own doing.
Fr. John Mary Cioni states:
"he received from the Lord the more substantial elements
of the rule and the Institute." (7) Then, speaking of the
1720 visions, he says: "the Institute he must found and
the substance of the rule to be observed by the members
of the Institute were revealed to him." (8) Anthony Danei
recalls having heard from various religious that the
founder had written the rule "after three hours' prayer
before the Blessed Sacrament;
and he wrote it in great
haste as if it were being dictated to him." The religious
in general, as testified by Bro. Francis, were certain
that the rules "were fu ll of wisdom and conformable to
the spirit of the gospel." (9)
T ill the end of his days Paul thought that the
various revisions of the rule, prior to a new approval,
never altered the substance as it was inspired by God.
He himself stressed this when announcing the first approbabion in 1741: "Know, therefore, that the holy rules and
constitutions have in no way been altered in what con
cerns their essence. A few items have been removed which
were not relevan t." He also gave the reason why their
essence was untouched:
"I tell you that the rules and
constitutions as they were approved have been left essen
tia lly the same, save for some very few unessential
things, because based on the in fa llib le truth of the Holy
Gospel." (10) He confirmed this when writng to his former
spiritual director:
"I give you a brief account of the
rules, which are the same ones inspired by the Father of
Lights, seen and examined by your excellency.
Some
things have been added, some removed only for the better
establishment of the work, according to the light the mer
ciful God has deigned to give me during the past years
in which, besides, experience Pias taught me much." (11)
These words deserve special consideration if we are to
understand Paul's mentality and why he was not concern
ed about keeping the primitive text in the archives of the
Congregation.
Rather, together with other documents con
cerning his youth, he burned the copy which Fr. Fulgentius had obtained from Alessandria. (12) The text the
-
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Holy See approved contained for him a ll that was in the
origin al text, and improved according to other inspira
tions God gave him through conscientious and scholarly
men's counsel, the pontifical commissions for the review,
and also through life experience.
2. Contents of the primitive 1720 text
,
With Bishop Emilio C avalieri ' s observations in view,
it seems possible to infer that the prim itive text was
composed of twenty-four brief chapters.
They treated of
the Congregation's spiritual life , its scope, its particular
poverty and penance inspired by an intense love of
Christ crucified and sustained by continuous contemplation
in order to fathom the depths of God's love as manifested
in the Passion of the Incarnate Word.
The whole script
bore the marks of a deep spiritual and mystical anima
tion, along pure Gospel lines, as was stressed - when,
speaking of the foundational inspiration.
It was possibly
incomplete as regards structural organization, formation
of candidates for the priesthood, which were perhaps un
foreseen, norms for
the
apostolate, government, obser
vance,. penances for transgressors, etc.
That these were
missing or incomplete aspects can be inferred from Bishop
C a v a lie ri's bare notes, which fortunately have come to
us. (13) The bishop was a man well versed in law, a
member of the Congregation of Pious Workers, deeply
spiritual and capable of grasping the mystical nature of
the document Paul gave him, and in a position to counsel
him regarding organization.
Paul accepted what he indi
cated in his notes, as well as other things suggested in
conversation. . It is lik ely Paul inserted these observations
in the text of the rule he wrote in the second half of
1725, after returning to the hermitage of our Lady of the
Chain. (14) The transcription made during the Civitavec
chia quarantine, September 1721, was simply a clean copy
to be presented during the hoped-for audience that never
took place. (15)
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3. The Altieri Codex of the rules and constitutions
The oldest complete text of the rule which has come
down to us is that contained in a collection of Cardinal
Lawrence A ltie r i' s letters known as the A ltieri Codex.
This cardinal was Titular Abbot of the Sts. Vincent and
Anastasius Abbey to whose jurisdiction pertained Orbetello
and the territory in which Paul built his first retreat.
The title coincides with that of those approved by the
Holy See:
"Jesus. Rules and Constitutions to be Observed
by the Congregation of the Least Discalced Clerics Under
the Title of the Holy Cross of Jesus Christ and of his
Passion." Some scribe of the vicar general of Orbetello
must have made the copy because it does not resemble the
penmanship either of Anthony Danei or of F r . Fulgentius,
Pau l's only companions at that time. The contents are di
vided into forty chapters.
It is written in a simple,
spontaneous style, with many phrases of admiration and
wonder, and expressions that betray that interior mysti
cal effluence of the 1720 text.
The language is easyflowing and at times poor.
This text must have been drafted and perhaps fin 
ished between 1729 and 1730, the period in which Paul
thought of founding the first retreat, and of obtaining
papal approval for the Congregation, thus easing the way
for those desirous of joining him.
The founder wished to
go to Rome but was dissuaded by Bishop Crescenzi, who
suggested he first send Cardinal Corradini a copy of the
rule for a previous examination.
On December 9, 1730
Bishop Crescenzi, while approving the projected journey
to Rome, asked for news concerning "the modifications to
the mode of life undertaken, which I believe do not alter
the substance of your Institute." (16) It would appear,
however, that Paul did not send the rules to Corradini,
nor did he travel to Rome.
In November, 1736, the Presentation retreat being
finished, Paul asked Cardinal A ltieri to authorize the v i
car general to bless the new church.
On November 17th
the cardinal gave his vicar the necessary permission but
on condition that, within a month, Paul should send him
the rules and constitutions. After a careful study of them
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he would give his approval provided the new church, the
religious and the Congregation be under the ordinary ' s
jurisdiction.
Precisely what Paul never wanted.
Yet, on
December 21, 1736, the rules were in the hands of the
cardinal, who immediately began modifying them accordng
to his view s. Many were the corrections and notes on the
chapter on poverty.
On January 12, 1737, the cardinal
forwarded the part of the rule he had already reviewed
to his vicar in Orbetello, Msgr. Giovanni Moretti.
Paul's
mind on the practice of poverty and depenance on the or
dinary were well known to the vicar. Hence Msgr. Moretti
thought of sending his superior a memorandum entitled:
"Reflections of The Vicar General on The Most Important
A ffair of The New Retreat of Penance and Presented for
Your Excellency ' s Information." In it he outlined very
clearly what Paul desired.
He then suggested that His
Eminence proceed no further in the revision of rules
which in a more or less foreseeable future, if the work
developed, would be approved by the Holy See.
For the
present the cardinal could limit himself to compiling a
brief rule of life for those religious who lived as a "p i
ous union of priests" under the local ordinary ' s ju ris
diction.
A ltieri desisted from reviewing the text and kept it
in his lib ra ry with other letters and memoranda concern
ing the Congregation'.
The rules, as they stood, seemed
exaggerated to him, for they did not sufficiently consider'
the demands of the body which would be submitted to
great apostolic work.
He also judged necessary frhe pos
session of goods, at least for the sure upkeep of the sa
cristy and church.
To proceed otherwise would be pre
suming that Divine Providence would work m iracles. Pre
cisely because of this different spiritual and psychologi
cal focus concerning poverty, the cardinal delayed the
community's entrance into the new retreat. Finally a com
promise was arrived at: Paul accepted the Grazi fam ily's
guarantee to the bishop for the maintenance of the
church, and at the same time accepted the ju rid ical sta
tus of a "Pious Union" livin g under norms given by the
ordinary.
Thus on September 14, 1737, the little commun
ity could take possession of the Presentation retreat. (17)
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The text gives profound attention to the Gospel and
particu larly to Christ's discourse to the twelve apostles
and the seventy-two disciples when sending them on their
apostolic mission.
Thus Paul indicated a Congregation
formed in the spirit of the "gospel la b orer," known also
as "the apostolic life " of which we spoke in the second
chapter.
4. The first text of the rules and constitutions
approved by the Holy See: 1741
Having settled in the Presentation retreat, Paul
considered making a greater effort to obtain papal ap
proval for the rules. On November 20, 1737, he expressed
his desire of going "soon to Rome to put myself at the
feet of the Sovereign Pontiff for the approbation of the
ru le." (18) On January 17, 1738, he was already in Rome
hopeful that the following week he might present the
rules to the Sacred Congregation of Bishops and Regulars.
He asked for prayers because, as he said, "although he
who has seen them remains edified, there is as yet no
certainty of a happy outcome." (19) On February 10th he
hoped to be called to Rome during Lent "to hear what the
Sacred Congregation has resolved." (20) Instead, s till at
the beginning of 1740, we learn from a letter of Cardinal
Rezzonico that the a ffa ir was still pending in the Sacred
Congregation without any resolution in sigh t.
Paul told
the cardinal that he would be pleased with an approval
by simple rescript, but Rezzonico thought otherwise and
invited him to be patient because, if he obtained a sim
ple rescript, he would be again in trouble were the pope
to die.
He concluded therefore: " I would think it much
better if possible to obtain a specific confirmation from
the Sacred Congregation of Bishops and Regulars even if
it means to work a bit more." (21) No documents on hand
give any reason for so prolonged a transaction.
It was
for Paul a most bitter experience, and he was to dread
his future dealings with the Roman Congregations. (22)
On August 6, 1740, Benedict XIV was elected pope.
Cardinal Rezzonico, in his first audience with the new
pope on September 13th, presented with a ll delicacy "the
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idea of this holy institute, the most holy end for which
it is founded, the great good it is doing and its desired
growth, which could be obtained were the constitutions
approved by the Holy See. The Holy Father heard the en
tire exposition with the greatest pleasure and honored it
with his approval.
He told me to have one of them come
to Rome with the constitutions they desire approved, that
he hopes to be able to please them and that he w ill see
to sending them back soon to their apostolic work." (23)
While communicating ‘ this cheerful news Cardinal
Rezzonico invited Paul to lodge at his residence, but also
let him know he would be absent from Rome during Octo
ber until the v ig il of All Saints Day.
In order to a va il
himself of the continuous assistance of so important a
friend, the founder went to Rome on November 13, 1740,
with mixed feelings of hope and fear. (24) On November
25th he assured Agnes Grazi that the rules were in the
pope's hands, and, on the whole, things seemed to be
"taking a good turn, but there is no knowing what w ill
be resolved." (25) Thanks to the a b ility of Cardinal Rez
zonico, the pope named a special commission to examine
the rule, thus removing it from the Sacred Congregation
of Bishops and Regulars.
The examiners appointed were
Cardinals Peter Corradini and Charles Rezzonico together
with the abbot Count Peter Garagni as secretary. Cardin
al Corradini's engagements delayed the work much longer
than Paul expected. The small number of religious profes
sions in the Congregation caused the commission some
perplexity as to the convenience of approving the rules
and constitutions by b rief. It was in consequence thought
prudent "to await a greater number of subjects and by a
competent number of these be better assured of the Lord's
w ill" before the pope should ra tify the rules and consti
tutions in a solemn manner. As a gesture of benevolence
it was decided to approve them by the amplest possible
rescript, with simple vows, but without establishing the
Congregation as a moral person.
Exemption from the or
d in ary's jurisdiction was not deemed convenient.
Such
jurisdiction imposed also the obligation of taking part in
processions in neighboring places.
Notwithstanding the
in itia l difficu lties, the commission granted the use of the
"sign" externally on the habit, while in itia lly it had
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been restricted to use where not vis ib le . (26) Finally on
April 10, 1721, the commission signed its favorable vote
for the approval of the rule with the additions and mod
ifications it thought convenient.
While givin g its sen
tence, it placed as a condition that the new Congregation
should dedicate itself to popular missions in areas of un
healthy climate and destitute of missionary houses.
(27)
On May 15, 1721, Benedict XIV approved the rescript with
the force of a brief and thus confirmed the rules and
constitutions of the"Congregation of the
Least Regular
Discalced Clerics to be Erected Under the Invocation of
the Holy Cross and Passion of Our Lord Jesus Christ."
( 28)
Twenty years had passed since September 1721 when
Paul had made his first attempt to obtain papal approval
for his ru le. His wish was fin a lly realized and, in a
certain sense, his God-given mission was fu lfille d . Fit
tin gly did Cardinal Rezzonico write to him : "F in ally it
can be said 'it is finished' since by the pontifical re
script your holy constitutions are confirmed." (29) The
approved text of the rule, together with the permission to
reserve the Blessed Sacrament in the retreat church, were
taken to Paul by Brother Angelo Mary Gabriello di Ste
fano, a religious who was formerly vicar of the Grand
Priory of Barletta. He arrived at Monte Argentario on May
30, 1721, bearing as well a letter from Abbot Garagni
saying among other things: "with these pages and the
good Lord's benefits I send also my most affectionate and
devoted heart." (30)
The text of the rule the Holy see approved for the
first time has a more correct and polished lexical and
stylistic form compared to that of 1736.
Three new chap
ters were added: 8th: "What Must Be Done Before The Re
ception of Novices;" 27th: "Regulation for The Time of Sa
cred Missions To Ensure That Such A Ministry May Be
Performed With The Greatest Possible Perfection;" and
38th:
"Of The Penances To Be Imposed On The Transgres
sors Of The Rules and Constitutions. " The chapters con
cerning the novice master and the local superior were
cla rified ;
other parts were united so that the whole con
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The approval of the rule still left other problems
unsolved:
the recognition of the Congregation as a moral
person, the exemption from the local ordin ary's ju risdic
tion and the ordination of clerics without testimonials
from their ordinary of origin.
Nevertheless, the approval
meant that the Church recognized the Congregation's pre
sence, that it had an in itia l juridic basis of existence
that demanded its fulfillm ent, and consequently an assur
ance that the pontifical promise of a solemn approval
would be a rea lity with the increase of subjects and re
treats.
On June 16, 1741, Paul wrote to Sister Cherubina
Bresciani: "I inform you that, thanks to our Jesus, the
Sovereign Pontiff has approved our rules and constitu
tions . Oh how sweet and tender is Jesus who gives the
calm after the storm, the sunshine after the clouds. Be of
good cheer, my daughter, intercede before God that he
feed his infant Congregation at the bosom of his divine
love and spray it with his most precious Blood." (31)
Paul hastened to share with others the good tidings
of the approbation.
He first notified the vicar general of
Orbetello in order to make sure that the presentation of
the papal rescript was o ffic ia lly registered in the curia.
He also informed the bishops of Soana and Pitiglian o,
Alessandria, Viterbo, Bishop Gattinara of Turin, and also
his mother and frien ds. All this for two reasons: that
they might know that God' s work was o ffic ia lly confirmed
by the Church, and that they might help him by sending
prospective candidates or by calling upon his men to pro
claim God' s love as manifested in the Passion of Christ.
(32) Paul was overjoyed because the approbation had left
the rule substantially as it was inspired.
This v e rific a 
tion meant for him a further guarantee of the authenticity
of the origin al inspiration.
"I tell you that the said
rules and constitutions, being approved as they were,
have been left essentially the same, save for some very
few unessential things, because based on the in fa llib le
truth of the Gospel." (33) He was not pleased with the
condition of having his retreats "immediately subject in
all things and for a ll purposes to the bishop in whose
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diocese the house was founded." Nor was he pleased by
the imposition of the obligation to take part in proces
sions held in neighboring towns.
He conveyed these ob
jections to Cardinal Rezzonico, who had written to him
saying:
"Write to me if things are not to your satisfac
tion, since there were some changes that alone 1 could
not oppose." (34-) On the whole, however, the founder was
satisfied and felt that Bishop C a v a lie ri's words had come
tru e, that is , that God at the right time would have the
Congregation approved by ways still unknown to Paul. To
Abbot Garagni he gave his impression: "1 have read the
constitutions and I see that God has guided your heart,
your tongue, your pen, everything.
They have been left
in their essence, according as the * divine Goodness in
spired them.
Something added or removed does not harm
the essential, because in their beginning God has per
mitted th is, but with time He w ill make his divine w ill
clearly know." (35)
5- The 1746 solemn approbation
With the opening of two retreasts in March, 1744,
St. Angelo at Vetralla and St. Eutizio, together with the
increase in the number of subjects, Paul detected the an
swer of Providence to the demands of the pontificial com
mission : the growth of the Congregation before granting
solemn approbation.
In the summer of 1744, the founder
resumed his endeavors for the juridic establishment of the
Congregation with the granting of solemn vows. From this
approbation he expected juridic stability in the Church,
exemption from episcopal jurisdiction, and the possibility
of ordaining clerics under the title of "common board" or
"of poverty," with the sole testimonials of the major su
perior. He also trusted that well gifted individuals would
feel more encouraged to enter.
Thus did he manifest his
feelings on August 29, 1744:
"Let us greatly recommend
our affairs to God, above a ll for the solemn approval of
the Congregation. For this goal 1 journey to Rome, as on
this solemn approval, so desired by* a ll the religiou s,
hinges the a rriv a l of great subjects and the spread of
the Congregation with retreats, etc." (36)
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Paul was in Rome toward the end of October, 1744,
(37) and with the support of Cardinal Albani, who had
given him the St. Eutizio retreat, he obtained from the
Holy Father the nomination of a special commission com
posed of Cardinals Girolami, Gentili and Besozzi, with
Gentili as prefect. From Cardinal A lban i' s letters (38), it
appeared everything would be speedily resolved,
but in
stead the transactions were prolonged for almost two
years.
The cardinals held that the poverty which the
rules and constitutions required was too strict and most
difficu lt to practice in a stable manner.
On this account
they wanted at least the houses of study to have some
fixed income.
They likewise held that the fast ought to
be mitigated in houses of formation.
Besides, considering
that the religious were still few in number and not long
professed, they -deemed the concession of solemn vows not
expedient.
Impeded by illness from going to Rome, Paul
wrote many letters begging the cardinals not to introduce
substantial changes as to practice of the poverty which
he had expressed in the rule by God's w ill.
Lamentably,
we -are not in possession of this documentation.
It would
have enlightened our understanding of his view of the
evangelical poverty necessary for a contemplative and
apostolic Passionist.
The cardinals acquiesced to the
founder's persistance and dropped the proposals. In Sep
tember 1745, Paul had an interview with Cardinal Albani
in Soriano. What exactly took place in that meeting we do
not know, but the outcome was that Cardinal Albani was
no longer so friendly to the Congregation.
It seems he
even forgot to pass on to the commission the text of the
rule which he had in his lib ra ry, until the founder went
to Rome in 1746. (39) On March 17, 1746, after two
months of intense work in which Paul personally took
part, the commission gave its decision.
On the 26th of
that month the Holy Father put his approving signature
to the minutes of the brief. ■ Paul himself in a letter to
Fr. Fulgentius recalls:
"God moved the congregation to
send me here. Otherwise who knows how many months and
possibly years would have passed without concluding this
a ffa ir, perhaps relegating it to a long silence. I 'v e been
at my desk a long time,
making notes and examining the
w ritings, and everything has passed through my hands;
the cardinals examined everything.
God has helped me,
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and I can truly say it is a miracle of God' s mercy that
this a ffa ir has been concluded in such a way and so
q u ick ly." (40)
The b r ie f, dated April 18, 1746, approved the rules
and constitutions, but not the Congregation as a moral
person. Hence, no solemn vows were granted, nor the au
thority to ordain clerics with the title of "common board"
by the sole testimonials of the major superior.
In com
parison to the previous text this one looked forward to
the future and completed what was missing in the 1741
text. Norms for the intellectual formation were adequately
provided as well as the organs of government to be put
into force with the development of the Congregation.
This
text, with slight
variations, remained unaltered until
1926-1929 when some canons of the Code of Canon Law
were introduced.
Not all had been obtained, but certainly the greater
part.
Thus the founder could write on August 13, 1746:
"After much struggling, the apostolic brief has been ob
tained.
In it are inserted the whole Rules consisting of
40 chapters and translated into Latin.
The b rief has
meant a great expense,
but the work, if not finished is
withal happily begun." (41) The expenses , 140 scudi,
were benignly waived.
6.

Some additions to the rules and constitutions in 1760

In conformity with the provisions of Benedict XIV's
brief of approval, Paul, in his attempt to obtain solemn
vows in 1760, requested some additions to the text of the
rule.
The particular commission the pope had appointed
approved these, and on November 25, 1760, the pope him
self ratified them. The additions were:
- In the 14th chapter, the declaration that the apostolic
service to the local churches excluded the care of souls,
namely, parishes.
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- In the 15th chapter, authorization for the local super
ior to keep the community money in a double locked safe
in the retreat. Formerly the syndics held it.
- In the 26th chapter, regarding the regulation for pop
ular missions:
a) that a religious before going out for
the first time on these ministries must -submit his written
sermons to be examined by two theologians appointed by
the major superior;
b) that the missionaries returning
from a "missionary campaign," which could last up to
three months as a maximum, must make an eight to ten
day retreat in order to ease their return to the commun
it y 's contemplative silence. (42)

7. The 1769 solemn approbation
The solemn approval of the Congregation as a moral
person has been recorded elsewhere.
Here we deal solely
with the approval of the rules and constitutions. Immedi
ately after the 1769 general chapter, the founder commis
sioned Frs. John Baptist Gorresio and John Mary Cioni to
insert in the rules the additions and decisions made by
the general chapters according to the authority given in
Benedict XIV's brief.
According to Fr. John M ary's testi
mony, the founder wished the text of the rule to be some
what abbreviated, and the text placed before the pope on
May 29th was drawn up with this criterion in view. How
ever, one of the examiners, Bishop Garampi, thought it
best that the rules be left as Benedict XIV had approved
them with only the
strictly necessary additions or
modifications.
The founder agreed to this and had 'a
second copy made.
No copy of the first text has come
down to us, but I believe it was not much different from
the 1775 text, in which two short chapters were eliminat
ed. Among the modifications and additions deserving par
ticular attention we must enumerate the mitigations re
garding fasts and the provision for five continuous hours
of repose before rising for matins. It was Bishop Garampi
who insisted on these modifications, because, he said,
"first fervors are not lasting, and when they are wanting
the w a y.is paved for relaxation ." Both examiners had ex
pressed their -opinion that the Congregation be given the
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faculty of accepting legacies of immovable goods, on con
dition they were immediately disposed of for the benefit
of the Congregation. When this project was unveiled to
the founder, he was not pleased and most fervently beg
ged this be not granted because "it would weaken the
strict poverty on which the Congregation was built and
established." (43) As concerns the student house, this re
gulation was the work of the general chapter and Fr.
John Mary calls it "the students' regulations." (44)
Hence, the text solemnly approved by the brief of Novem
ber 15th and reconfirmed by the bull of November 16th
presented few changes to the former text.
The more im
portant changes were:
- The administration was definitely entrusted to the rec
tor and his vicar. The syndic was totally eliminated.
- The fast was mitigated for Mondays, Tuesdays, Thurs
days and feast days.
- Before rising for matins five continuous hours of repose
were allowed.
- Students in formal study were dispensed from rising for
matins, except on feast days and school holidays; a
small collation was allowed in the morning and a pittance
on Fridays at meals;
it was also established that no
cleric should be promoted to sacred orders until after
five years of a praiseworthy life in the Congregation.
- The general chapter was deprived of the faculty which
the 1746 text had granted it of making additions to the
rule for grave motives.
- The superior general was given authority to dispense
from the observance on some point of rule:
the individu
als of the Congregation by his own authority;
an entire
province with the consent of his consultors and of the
provincial concerned, but for a fixed period.
Paul affirmed that he had been granted "the faculty
to explain and determine" what concerned the mitigation
of fast and the repose previous to matins.
Did he mean
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that, as founder, he had received a special faculty?
Or
did he refer to the faculty given the general with his
consultors to interpret the rule authentically outside the
time of general chapters?
From the tone of the passage,
it seems that we must look upon it as a special faculty
granted him as founder.
Writing to the rector of St. An
gelo he said:
"1 likewise desire that the visitor (Fr.
John Mary) inform Your Reverence how to act according to
my intentions which are well known to Fr. John Mary.
This information concerns the two additions made to the
rule by the pope himself, that is, the five hour repose
before matins where it would be better to take a quarter
of an hour from the evening recreation, anticipating com
pline somewhat instead of taking time from the morning;
the other point concerns the evening pittance besides the
hot dish added on Mondays, Tuesdays and Thursdays
when not feast days, which must be very meagre, just to
eat a mouthful more of bread; this was given in favor of
our young men with the faculty granted me to explain
and determine.
Likewise the morning collation for the
students must not be a true collation as was undestood
by the rector of St. Eutizio, but a mere crouton with a
little wine to strengthen the stomach and head of the
students." (45)
This text of the rule was first printed in 1770 for
the use of the religious.
It also appeared in 1841, toge
ther with the brief, in the fourth volume of the "Continu
ation of Roman B riefs." The review, though completed in
a rela tively short time, was not precipitous.
During the
time it took to complete the matter, the examiners ap
proached the founder at least three times that he might
hear their views and see the minutes both of their con
sultative vote and of the bull.
As already stated, the
founder had the opportunity of making his observations
and expressing his desires, thus completing the requests
made in the first memoranda mislaid by the pope.
The
approbation was given not by means of a brief, as Paul
expected, but, thanks to Clement XIV 's benevolence, by
means of a bull. All this made the founder exclaim: "The
Sovereign Pontiff has been most propitious towards me,
granting me a ney/_ and most ample bull of approval and
solemn confirmation of our rules and constitutions, which
-
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has been enriched by many p rivileges.
So before dying 1
leave our Congregation well founded and established in
Holy Church." On the feast of Mary's Assumption he could
joyously go to St. Mary Major's "to thank the Lord and
his blessed Mother for this grace, as he told the pope,
because, nearly fifty years ago before that same image, 1
made for the first time the vow to promote devotion to the
sacred Passion and to gather companions for that same
end." (46)

8. The 1775 revision and solemn approval of the rules
and constitutions
From a perusal of the founder's letters and of those
of Fr. John Mary quoted in the foregoing paragraph, one
gets the impression that all things concerning the life
and ' organization of the Congregation, the text of the
rules and the juridic personality of the Institute itself
were a ll well established and clear.
How is it then that
after scarcely five and a half years the desire arose of
a new revision of the rule?
Did Paul want the special
approbation of every pontiff he met?
Were there second
thoughts on the 1769 project of having an abbreviated
text, later put aside in condescension to Bishop Garamp i's opinion?
This seems unlikely. We lack sufficient do
cumentation to know the divers elements which could have
influenced the founder and to know as well the views of
his religious and friends. From Bro. Francis' testimony it
appears no unanimity existed, at least regarding the ex
pediency of submitting the rule to another revision and
solemn approval.
The witness affirms that in regard to
Paul's intention to ask the new pope, Pius VI, "that he
reconfirm the rules of the Congregation by a Bull" two
cardinals and Mr. Frattini, his friend and benefactor,
together with some religious of the Congregation "thought
otherwise and disapproved Pau l's sentiments saying to
him:
'A Bull? Why a Bull? there is no need for it, the
rules are already ap p roved !'" Paul was silent for some
time, but later began to manifest anew his feelings "that
a new Bull was necessary.
After having received various
disapprovals from the fathers of the Congregation, some
of them, as had happened before, fin a lly overcome by his
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insistence, resolved to present Pau l's pleas to the above
mentioned cardinals, which two of the fathers d id ." (47)
Beyond what the witness wished to prove - Pau l' s
prudence and patience - these words convey that there
was no unanimity in the Congregation as to the useful
ness of a new revision and solemn approbation.
The scope of the revision appears la rgely in the
Acts of the Chapter and in the request Paul addressed to
Pius VI for a new approbation:
- to remove the ambiguities or those regulations
ence taught were impossible to observe;

experi

- to remove likewise those points that proved impossible
or very difficu lt to observe at all times;
- "to add if necessary, or cla rify what was ambiguous or
not properly understood," hoping that in the future all
would "be clear and put in practice by the observance."
(48)
These proposals show the founder's noble purpose,
but at the same time pose many problems to which there
are no easy answers. The most acute problem is to under
stand why in 1769 after 23 years of experiencing the 1746
ru le, such ambiguities and difficulties deriving from hu
man weakness had not been detected.
And now, after
scarcely five and a half y ea rs' experience, what new
knowledge could have been offered? How explain, besides,
that if in 1775 clarifications and removal of ambiguities
were necessary, why three years later in 1778 and again
in 178*4 did both general chapters following the founder's
death publish a long list of decrees to cla rify and make
the rules and constitutions more precise.
Lacking documents, no recourse is left to us but to
examine the facts in chronological order.
Since March
1775 Paul had re-read the various chapters of the rule
and dictated his thoughts to Fr. Joseph Hyacinth Ruberi.
These observations were read at the general chapter on
May 17» 18 and 19.
All the capitulars, members of the
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general and provincial chapters, were invited to give
their opinions.
The founder's observations have not come
down to us, nor have the minutes of the capitular discus
sion. Certainly the fathers must have expressed a va riety
of opinions, but the acts of the chapter testify to the
fu ll deference of the capitular fathers present to the
founder, granting him fu ll power to accommodate the text
as he thought most convenient. (49) The new text, with
the additions and corrections, was presented to Pius VI
together with P a u l' s petition, reminding him that Clement
X IV ' s bull had ordered that,. if anything were to be add
ed to the rule, it should be presented to the Holy See for
approval.
Therefore he was presenting what had been
agreed to in the chapter and begged that the text be
sent to Cardinal delle Lanze, Prefect of the Sacred Con
gregation for the Council, and to Cardinal De Zelada who
was "already informed of the same rules and regulations,
having examined them before" under Clement XIV. The
pope's favorable reply arrived on July 3rd. (50) The
positive vote of the cardinals was given on August 21st,
and on September 15, 1775, Pius VI issued the bull P r a e clara virtutum exempla. What hastened the a ffa ir was the
pope' s sensitivity wishing to give the founder the joy of
having the document in hand before his death.
Basically the text was the same as those of 1746
and 1769.
Two not very significant chapters were can
celled, as their content was sufficiently clear from other
points of the same rule. The first was the second chapter
on supervision of the houses of the Congregation; the
other was the fifth chapter on how the brethren must
conduct themselves on leaving the solitude of the house.
The most radical change from the former text was the
suppression of "the students' regulations." Some few
things impossible to observe in the absolute form in
which they were expressed were also eliminated. (51)
9. Concluding remarks on the "holy rules"
This exposition of the work done on the texts of the
rule goes to show the founder' s solicitude that his r e li
gious have a clear document wherein to read the princi-
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pies of the charism proper to the Congregation, enabling
them to liv e faith fu lly the spiritu ality of the ' "apostolic
life " as a community united to Mary at the foot of the
Crucified.
What eludes all historical analysis is the series of
anxieties, prayers, penances, physical and mental an
guish that this work meant for Paul and his immediate
collaborators.
It was certainly the sum total of these
prayers and sufferings that obtained for the religious the
grace of entering into the spirit and charism which the
rule wished to express and safeguard, but which must
penetrate the soul and life of each religious in order to
be life -g iv in g .
These many drafts, however, while enriching the
organizational aspect of the Institute, have somewhat im
poverished the text as regards the simple and mystical
impulse it had in the beginning.
Yet, notwithstanding
this, its rich spiritual content has remained unaltered in
its fu ll rea lity .
The text contains all that concerns the spiritual
motivation as well as what constitutes its organization
and daily exercise. That is the reason it is called "rules
and constitutions." The unity of these two elements in
certain aspects has helped to cla rify the life as a whole,
being unified and v iv ifie d by the spiritual element sup
porting the charism.
In practice, however, it has also
created difficulties in historic moments when a distinction
was necessary between fundamental principles of rule and
practical application created by historic situations.
The founder always inculcated a reverential regard
for the "rules and constitutions," because of their ap
proval by the Holy See which gave them to the Congrega
tion as canonical law and imperative of evangelical obe
dience . That explains the usage of the terms "Holy Rule"
or "Holy Rules": "holy" because it bears the seal of
Church approval; and "ru le" because it points out the
path towards evangelical holiness.
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B. THE REGULATIONS: THEIR DRAFTING AND CONTENTS
1. Origin and drafting of the regulations
The regulations originated in answer to a triple
demand:
of completing the norms for an organized com
munity life ;
of favoring a certain uniformity as a dis
tinctive element of membership in the same Congregation;
and, above a ll, of promoting the accomplishment of the
daily exercises with all the fervor of theological charity.
The rules and constitutions as the fundamental and gene
ral law demanded complementary norms for their correct
fulfillm ent in the various circumstances of daily life ,
thus preventing arbitrary or disorderly acts which might
upset or hinder the efficacious evangelizing witness of
the individuals and the communities.
As all founders,
Paul was worried that the rule be observed, but, above
a ll, he desired that "the observance of the rule" should
be "always animated and accompanied by the interior
s p irit." (52) This interior spirit is possible only i f the
religious "acts always with great uprightness and holy
recollection" animated "by great fervor" and conducting
himself "in a ll things as if he were in the presence of
God and only to please God." (53)
The foundation of new communities, the canonical
visita tio n s, the general chapters and other particular
needs gradually caused the founder to issue norms pro
viding for the proper running of community life and en
suring likewise that the institute' s development and acti
v ity did not diminish the inner v ita lity of the individual
religious.
Thus arose norms for the various offices and
for the more relevant needs, as, for example, regulations
for confessors, for missionaries, for the acceptance of
postulants, for tertia ries, for brothers bricklayer or ma
son, etc. (52)
The material for the organic document which Paul
would call "the Common Regulation" was garnered from the
various decrees issued before 1752, from the personal ex
perience of Paul and his collaborators, from the careful
reading of ascetical works, of treatises on spiritual di
rection,
partly from St. Francis de Sales,
St. Charles
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Borromeo's advice to confessors, and perhaps also from
Paul Segneri, senior.
In that document Paul gathered
what concerned the spiritual animation which should
characterize each religious in the fulfillment of his daily
duties and of the particular offices towards the community
and the people of God.
The only ones left out were the
novices, who already had their own regulations.
2. The Common Regulation
It was drawn up towards the end of 1754 or early
1755, as the text was certainly promulgated within the
first half of 1755. Paul says: "F in a lly , we impress upon
a ll our religious the punctual and exact observance of
the holy rule and the decrees published so far for their
strengthening and s ta b ility .
Likewise the continuous
practice of the regulations we drew up and published in
all the retreats for their spiritual p ro fit." (55)
The letter of promulgation that served as foreword
to the text bears no date.
Hence it is impossible to fix
the month.
But the doctrine, the spiritual and apostolic
concern, the phraseology indicate Paul as its sure au
thor. It appears certain, however, that Paul had recourse
to Fr. Struzzieri - a man renowned for his theological,
ju rid ical and pastoral knowledge - for a uniform style in
drafting the material prepared by him. (56) The document
had two parts: the first (14 chapters) gave the manner of
fu lfillin g with perfect charity the daily or periodical ex
ercises prescribed by the rule.
The second part (11
chapters) gave prudent and efficacious norms for the fu l
fillment of the various offices entrusted to the religious
within or outside the community. The contents are mainly
spiritual and psychological, permeated by a breath of
calm optimism, encouraging the religious - we read in the
preface - to fu lfill the various daily exercises "with
perfection, so that our works be fu ll before the most pure
eyes of God." We also find norms and suggestions con
cerning etiquette in order that social relations be marked
by serious courtesy, which is supported by a ffa b le , w ell-bred manners so that religious "be most pleasing to God,

amiable to a ll
people/' (57)

the

Congregation

and

welcome

even

to

The regulations' legisla tive foundation was that of
general chapter decrees or that of the superior general.
The 1758 general chapter abolished all former decrees
given by major superiors, general chapters or visitators
because "the common regulations supplanted them." (58)
Paul was careful to remind his religiou s, both in the
letter of presentation and on other occasions, that the
common regulations, though binding, did not oblige as
the rule approved by the Holy See.
"These instructions
which we present to you with a ll our heart ’ s affection
are not ru les, but a guardian of the same, in order that
they be observed and not transgressed." On another oc
casion he was more precise:
"We recommend to a ll the
most exact observance not alone of the holy ru les, but
the prescribed regulations as well. Although these do not
oblige as the rules, they are helpful for the observance
of the same and for the interior and exterior good order,
and serving marvelously the uniformity in a ll the Congre
gation ." (59)
The public reading of the common regulations was
repeatedly recommended, and we find in each community
various dispositions to that effect. In St. Eutizio we find
a decree of October 14, 1758 ordering the reading of the
common regulations in the chapter held on the first week
of each month "divid in g the reading over eight or ten
days." In the Vetralla retreat it was to be done in the
refectory "on a ll feasts and Thursdays of the y e a r." (60)
As a matter of fact this was the norm that prevailed
throughout the history of the Congregation.
The oldest copy we possess dates back to 1756, but
we have no copy with the founder ’ s signature. The found
er ' s version was in force up to 1778 when the first re v i
sion of it was made. In 1771 Paul commissioned F r. John
Mary Cioni to adapt chiefly the first part to the needs of
the Passionist nuns. He himself appended his signature to
it with the wishful blessing pronounced in Ita lia n : "May
Jesus Christ our Lord eternally bless those who w ill ob
serve it . " (61)
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The document, as the founder designed and willed
it, presents to religious not only the finishing touches to
the juridic organization of the Institute, but above a ll a
spiritual aid towards a more perfect understanding of the
foundational charism and how it can and must be lived»
On this account it deserves an outstanding place in the
study of the spiritu ality of the Congregation and of the
means that must be used in the animation of communities.
3. The novices' regulations
Writing to the then novice master, F r. Peter, on
October 24, 1764, Paul sa id : " I know that in past noviti
ates all the novices had something in w ritin g , or rath er,
regulations on how to conduct themselves, at least in ex
terior things" (6 2 ).' Fr. Marcoaurelius Pastorelli drafted
such
regulations during his term of office in 1746 or
1747.
Its scope was to help the young men coming from
their family circle to fit in with the religious community
and prepare themselves to accept the spiritual formation
demanded by the rule.
The novices' regulations could be
defined as a directory of the daily duties to be performed
and the norms of politeness to be acquired and exercised
in community relations.
It also gave litu rg ica l norms,
suggestions for keeping in God's presence, the attitude to
observe in spiritual conferences, and the permissions to
be requested.
The oldest copy extant in the general ar
chives dates back to 1790. (63)
The text we possess presents in twenty-two sections
the novices' behavior in the various moments of the day.
This is followed by a "spiritu al alphabet" in Latin and
Ita lian , which reminds one of the "Monk's Alphabet" at
tributed to Thomas a Kempis (64)
The "regulation for
mental prayer" then follows;
it is a guide to meditation
according to the method common to the spiritual masters
of that time.
To this is added a paragraph on "an easy
way of being united to God" as helpful to a preparation
for prayer and as an aid to preserve p ra yer's beneficent
influence. It teaches how to remember God's presence,
and the mystery of Christ's passion during the various
events of the day.
The text ends with "ejaculatory

prayers for every occasion" which Fr. Marcoaurelio com
posed with phrases from the psalter apt to make us
mindful of God in the daily vicissitudes. (65) This docu
ment remained substantially unaltered throughout the Con
gregation's history,
save for some additions in the 1840
and 19-41 revision s.

C. GENERAL CHAPTER REGULATIONS OR RITUAL
The general chapter regulations or ritual was taken
almost entirely from that in force in other institutes, and
only some acts of humility can be considered proper to
the Congregation.
1. Convocation of the chapter
In force of the rule and
from 1769, also of the
bull Supremi Apostolatus, the general convoked the gene
ral chapter at least three months before its celebration.
(66) The founder's letters of convocation were written in
Latin, except that of 1775, perhaps conforming to the
common usage in ecclesiastical convocatory letters.
This
letter was addressed to the religious having a right to
take part in the chapter, and generally they were indi
cated by the office they fille d . (67) After expressing
b riefly his mentality regarding the future chapter,' the
general ordered those who had a right to assist to be at
the appointed place on the day fixed. (68) Up to 1769 the
rectors were members of the general chapter by right.
(69) Usually the local superiors were reminded of the do
cuments they should present.
The rule foresaw the possi
b ility of exacting a contribution to the community where
the chapter was held.
The founder spoke of this only in
1758 for the simple reason that the St. Angelo community
was burdened by construction. (70)
An important part of the circular was an exhorta
tion to intense prayer begging the Lord's assistance for
the capitulars in the choices to be made.
In 1747, be
sides the triduum, a seven day public prayer was pre
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scribed from the 10th to the 17th of April, to be perform
ed several times a day.
"In the morning before leaving
choir after tierce, three our fathers, hail marys and
glory bes w ill be recited in honor of the Blessed Trinity;
after none, three our fathers and hail marys in memory
of the Lord's three hours agony on the Cross;
after ves
pers, the litany of our Lady w ill be recited;
after com
pline, three our fathers, hail marys and glory bes in
honor of the tears our Blessed Mother shed while standing
by the cross." (71) At other times Paul limited himself to
recalling the obligation of offering up fervent' prayers
without determining any in particular.
Occasionally some
prayers were prescibed for the solemn triduum before the
Blessed Sacrament exposed.
In 1747 the Veni Creator
Spiritus was to be sung followed by five our fathers,
hail marys and glory bes in honor of the five wounds of
Jesus^ Crucified. In 1769 the prescription was to recite the
Litany of the Saints with the usual prayers indicated in
the breviary, after having exposed the Blessed Sacrament.
(72)
These circulars of convocation retained a solemn
form of ending.
Besides the superior general's signature
and seal, they also bore the secretary's signature.
2. The preliminary meetings
Preliminary meetings are spoken of neither in the
rules nor in the bull Supremi Apostolatus .
In practice,
however, the capitulars though dedicated to prayer dur
ing the triduum, held conferences with the superior gene
ral, who happened to be the founder, and among them
selves exchanged news and views. (73) A discourse to the
capitulars was given on the last evening of the triduum,
the religious community assisting.
This discourse usually
dealt with the qualities a good superior should possess
and the vigilance with which he must perform his duties.
On rare occasions the chapter acts give the name of the
preacher:
in 1.753 Fr. Marcoaurelius Pastorelli, in 1764
Fr. John Mary Cioni, in 1769 Fr. Charles Joseph Marchiandi.
The latter was rector of the Presentation and se
cond consultor at the time of the death of Fr. John Bap-
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tist Danei. In his discourse he recalled "that among other
prerogatives which superiors should possess, the principal
one is meekness, by which, more than by severity, laws
are stabilized and kept inviolate, while at the same time
subjects are guided and directed to greater perfection."
In the first general chapter held
at Sts. John and
P a u l's, St. Vincent Mary Strambi presented "a learned
and fervent discourse, enumerating with liv e ly spirit and
well founded reasoning the qualities which must adorn a
superior, chiefly
a
true
charity, patience, meekness,
zeal, exemplarity and fortitude.
He was, at the same
time, to maintain the force of the regular observance, to
treat and welcome lovin gly his religious subjects, and to
lead them to the perfection proper to their state." (74)
On the morning the chapter began the superior gen
eral solemnly sang the Mass in honor of the Holy Spirit,
except in 1769 when it was sung by Fr. John Mary Cioni,
and in 1775 by Fr. John Baptist Goresio, first consultor
general. (75) Immediately after the mass and while the
bells rang festively, all present took part in the proces
sion within the church singing the Veni Creator Spiritus.
Then the capitulars proceeded in silence to the chapter
h all.
In 1775 the procession after Mass went from Sts.
John and Pau l's basilica, with capitulars and community
taking part, toward the chapter hall in the so called
"large chapel" on the first floor of the retreat.
Once ar
rived there, those not taking part in the chapter were
ordered to leave.
Since that day this order has been ne
cessary because in the procession from the church to the
hall the entire religious community took part.
3. The formalities of the firs t session
No new invocation to the Holy Spirit was made at
the beginning of the first session, since the proper hymn
had been sung during the procession. (76) The superior
general laid his seal of office on the table as an act of
resignation. The next step was the electing of a president
or chairman, who was not always the outgoing superior
general. (77) The outgoing general performed an act of
humility, saying culpa for the faults he might have com
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mitted in the discharge of his o ffic e .
The provincial or
one of the capitulars repeated this in the name of a ll.
.(78) The capitulars' opinions were then asked as to the
legitimacy of the meeting. Having had an affirm ative an
swer, the chapter proceeded to elect the secretary and
two scrutineers.
4. Announcing the election results
Up to 1769 superiors were elected b y ' an absolute
majority of votes. From then on two-thirds were required.
(79) After the election of the superior general, the chap
ter proceeded to the election of the consultors and other
superiors. The community was convoked and a ll gathered
in the church to the festive pealing of b e lls . Having ex
posed the Blessed Sacrament, the secretary announced the
gen eral' s election.
The founder, vested in surplice and
stole, entered the church and, having adored the Blessed
Sacrament, made a fervent speech to all present.
He em
phasized that, though aware of his own incapacity, he
nevertheless accepted the election as an act of obedience
to the capitulars who have indicated God's w ill.
He then
exhorted those elected to the various offices "to promote
with great dedication the regular observance and to show
great zeal in fostering mutual union and fraternal char
it y ." The founder intoned the Te Deum, and, during the
singing, received the obedience of his religious who ap
proached to kiss his hand. Paul "embraced a ll most cor
d ia lly , pressing them lovin gly to his breast." He conclud
ed the ceremony with benediction of the Blessed Sacra
ment. (80) In force of a 1747 chapter decree, the superior
general took an oath "of righ tly governing the Congrega
tion ." This decree was confirmed by the 1753 chapter and
was .extended to provincials, with the added clause of
defending the Congregation's jurisdiction. (81) But from
1775 on, this oath was no longer taken.
The motive for
demanding it seems to have been to commit superiors to
greater vigilance in their work for the good of a Congre
gation which was growing amidst no small d ifficu lties,
and perhaps as a psychological influence upon religious
to promote a better spirit in acceptance of the superior's
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vigilan ce as regards regular observance
running of community life .

and the smooth

5. The closing of the chapter
The chapter ended with the signing of the Acts by
the superior general and the capitulars. Previously, how
ever, the ritual question was asked whether the capitu
lars thought the chapter's program was exhausted. Before
closing, the pontifical decree against priests who should
abuse , the Sacrament of Reconcilation by solicitation in
the confessional was read. (82)
At the sound of the bell, both capitulars and r e li
gious gathered in the church. The singing of the Te Deum
before the Blessed Sacrament exposed expressed the grat
itude owed to God. Finally the superior general imparted
the eucharistie blessing. (83)
The provincial
chapters, though celebrated
with
greater sim plicity, followed more or less the style of the
general chapters.
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Chapter XI
THE PASSIONIST NUNS

A. THE IDEA OF THE FOUNDATION
The thought of founding a female branch of the
Congregation dedicated to liv in g
the same Passionist
charism seems to date back to 1734.
Its origin can be
traced to the spiritual direction of Agnes Grazi (1703—
1744), who met the founder in Orbetello in 1730, and of
Sister Maria Cherubina Bresciani, a nun in the Piombino
monastery, where the founder met her during a retreat he
preached there.
Writing from Pitigliano on September 10, 1734, he
told Agnes Grazi of a spiritual conference he had with
two sisters "who truly wish to serve God in a great
w a y .... I trust that one day they w ill be sharers in our
devotion." (1) This last phrase seems to refer to the
monastery of Passionist nuns of
which he spoke more
clearly to Agnes Grazi on August 9, 1736, leading us to
suppose that this matter had been mentioned before: "con
cerning what you say as to the women to be gathered to
gether in this life , miracles w ill be needed." (2) This is
almost the same as what he said to Paul Bresciani on
July 12, 1735:
"greater light is necessary as regards the
monastery. I f God w ills it, he w ill make it understood in
an unmistakeable manner." (3) From 1748 onward further
references are found.
Paul always recommended patience,
and did not know whether the project would become a re
a lity in his lifetim e. (4) Between 1750 and 1751 Lucy
B u rlini, a weaver from Piansano
and a woman of great
virtue whom
Paul directed and for whom he had great
esteem, told him of a vision she had concerning the mon
astery of Passionist nuns for which, at Pau l' s request,
she was p ra y in g . Under the symbol of doves she thought
she saw on Calvary many women mourning and weeping
for the death of Jesus, seeking in various ways to show
him gratitude a-nd love. At the same time she felt a deep
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certainty that the nest, the monastery, would be realized.
(5) Paul was pleased by the B iblical image of the doves
(6) and used it frequently in speaking of the purpose of
the religious of the Passion. (7)
The reasons why the foundation was delayed were:
Pau l's worries about the establishment of the Passionist
Congregation;
the controversy with the mendicant orders
between 174-8—1750; the discouragement of repeated failures
to obtain solemn vows which would have given the Con
gregation juridic personality and have opened the way
for a female branch of the order with the right and duty
of papal enclosure;
and the serious economic d ifficu lties.
Without one or two very rich benefactors it was impossi
ble to consider a monastery for nuns, because canon law
required a sufficient fixed endowment to maintain it in
poverty, but with adequate security to avoid the commun
ity having recourse to means That would be harmful to
the common life and to solitude. (8) After 1750 Pau l's
letters showed a greater certainty as to the future found
ation, though the time and manner were still uncertain.
In 1753 a slight hope appeared of overcoming the econo
mic difficu lties.
In fact, on January 18th he wrote to
Bresciani: "There is a charitable institution with large
resources disposed to found a retreat as a nest for the
beloved doves of the C rucified." (9) Yet one difficu lty
remained: the Congregation's not having solemn vows was
an obstacle to the Holy See's approval.
This difficu lty
became more depressing when in 1760 the Holy See denied
the solemn vows for which Paul had toiled so long.
On
December 7th of that year Paul wrote to Palozzi who was
waiting impatiently:
"In the present circumstances the
monastery for the nuns cannot go ahead as our Institute
does not have solemn vows, and that grace has been de
ferred until it shall please the Lord." (10) The founder
did not lose heart in spite of these alternating hopes and
fears.
He kept the foundation in view by more zealous
attention to the spiritual formation of the young women
who might be the first religious.
He sought to help them
mature in their vocations and to liv e that spirit in the
state and place in which they found themselves.
Besides
those who would enter in 1771, there were Agnes Grazi,
Sister Maria Cherubina Bresciani and Lucy Burlini’. With
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this group in mind he wrote in 1761 to Thomas Fossi:
"The Corneto monastery is not for your wife or your
daughter.
I know what I say:
the first stones are a l
ready destined,
and whoever is to enter there must be a
soul both well disposed and holy, otherwise it w ill be to
no a v a il." (11)

B. THE FOUNDATION ACCOMPLISHED
Paul met Mother Mary Crucified Costantini while
preaching the retreat at the Corneto Benedictine monastery
in 1737 or 1733, where she and her two sisters were
nuns.
Later he made the acquaintance of her brothers:
Dominic, together with his wife Lucy, the canon F r . Ni
cholas , and Arcangelo, the youngest and as yet unwed.
On the night of March 5, 1754, Archangelo was killed by
robbers, and with his death ended the hope of an heir to
the fam ily, since Dominic and his wife were childless.
The surviving brothers began to consider leaving their
patrimony to some project useful to the c it y . Their con
tact with Paul led them to think of building a monastery
for women religious who would liv e the same Passionist
ru le. During 1755 the idea matured within the family cir
cle and in understanding with Paul.
Paul, however,
thought it unwise that he himself should take the in itia 
tive for fear of not getting the necessary approval be
cause of the Congregation's status.
Citing letters received from Rome concerning the
Congregation he said,
" It w ill be next to impossible for
me to obtain from the Holy Father the grace of making
the said foundation." Because the Congregation lacked
solemn vows, "it is more than probable that the pope w ill
not wish that a monastery for women be founded until the
solemn approbation be g ive n ," wherefore he suggested
that Dominic send a petition via the bishop.
The bishop
would pass it on to the corresponding papal secretary,
Msgr. Braschi, who in turn would present it to the Holy
Father for his opinion.
If the answer were negative, the
construction of the building should be delayed.
(12)
During the year the decision to proceed matured.
Though
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Paul was decidedly in favor of the project he was reluc
tant to appear as the one responsible for it, fearing to
complicate matters both for his Congregation and for the
monastery«
Hence his suggestion that the building be be
gun with the understanding that it was a pious work in
the name of the bishop. However, as a practical man, he
insisted that Dominic, before spending a cent, get the
bishop to execute "a secret but authentic declaration,
signed and stating clearly and in detail that the work is
at your expense, that the buying of the houses and
everything else done, is done according to your pious
w ill and intention in obedience to the Lord's inspira
tions.
Let His Excellency declare that he, for holy pur
poses, only lends his authoritative name, but that the
work is a ll yours, you are paying the expenses, that you
are the lawful owner of the houses, buildings and all the
rest." Paul thought this declaration essential for the
foundation, because should anything happen, the bishop
or the diocese could claim everything for other purposes,
and if the facts could not be proved properly the project
ed monastery would vanish.
He encouraged Dominic not to fear appearing trou
blesome in demanding such a document "because," he
said, "you who spend the money can speak frankly and
with a ll freedom to the secretary, so that he put before
his Excellency your very just reasons. . . .Prudence de
mands that you proceed thus, otherwise you e r r ." (13) We
must conclude that at this point Paul was convinced there
were sufficient grounds for expecting the foundation to
succeed, and that it was only for reasons of prudence
and convenience that the benefactor and the bishop alone
should be in the public eye.
He did not go back on his
word as to his commitment to the work. Rather, he took a
keen interest in the plans to see that they fu lfille d the
requisites of the Passionist rule.
On receiving architect
Orlandi's reply on April 4th, he gave instructions as to
the measurements of the rooms, thecorridors
and the
other parts of the premises. He encouraged Dominic to un
dertake the work "with great trust in G od...a generous
heart and w illin g spirit (co rde magno et animo volen
ti ) .. .with an humble heart, with the purest intention for
the sole glory of God and to prepare a nest for the pure
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doves* of the Crucified where they can mourn forever his
most holy Passion, anointing his wounds with the balm of
their tears, welling up from hearts truly burning 'with
love. Oh, what a great w ork!" (14)
The Costantini family laid the foundation stone on
January 29, 1759, but almost twelve years went by before
the work was finished, as Fr. John Mary said, "with
great expenditure on their part and not a little .suffer
in g ." As time passed there were many criticisms and even
jokes, as the building could not be finished on account
of the bad harvests. (15) Besides these economic d ifficu l
ties, misunderstandings began in 1765 between Dominic
and Paul as to the tenor of life of the future religious.
Considering the delicate health of the sisters, Dominic
thought it necessary to allow the Passionist nuns to eat
meat.
He also favored the monastery having parlors as
other convents had.
Paul, on the contrary, wished them
to adhere strictly to the rule already approved by the
pope as regards fast and abstinence. He also opposed the
parlor from his experience acquired from preaching in
other monasteries, and held that parlors were "the ruin
of monasteries." (16) The d ifficu lty was temporarily solv
ed thanks to the mediation of Mother Mary Crucified. (17)
Yet the following year the controversy continued. Dominic
insisted on the religious having meat three days a week,
and moreover that they not be held to rising at midnight
for prayers. Paul declared himself decidedly opposed to
these proposals because they would destroy essential
points in the Passionist style of life .
(18) It appears
that P a u l' s reasoning later convinced Dominic.
At least
this is what we infer from Pau l' s letter of May 24, 1768
to Mother Mary Crucified: " I thank the Lord that Dominic
has consented to the observance not being v io la ted ." (19)
Another difficu lty arose, however, this time from the
bishop. He demanded an absolute guarantee for a su ffici
ent dowry and a stable income for the nuns' maintenance
according to canon law before endorsing the decree of the
monastery's erection. From what the Costantinis could of
fer at that time, an annual sum of 20 scudi per nun
could be had, while the bishop demanded 50 per person.
A worried Paul wrote:
" I f the bishop does not agree to
accept for the nuns what Dominic is offering, which is
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sufficient for a beginning, I do not know what w ill be
done, because all depends on the bishop and if he does
not have recourse to Rome, nothing can be done about
i t . . . . I ' l l do what 1 can, but in Rome 1 can do nothing
because of my ailments and because nothing can prosper
in Rome without the notification and approval of the
bishop." (20)
Mother Mary Crucified thought of going to Rome her
self to beg directly from the pope the authority to open
the monastery.
On January 12, 1769, Paul wrote to the
sister telling her how useless her journey would be: "The
pope would never grant you the grace without first
hearing the bishop to whom he would refer the whole af
fa ir.
Hence it is better to wait with silent and resigned
patience for what God w ill dispose from now on." (21)
The election of Pope Clement XIV, who in 1769 ap
proved the Passionist Congregation as a moral person,
gave rise to fresh hope that he might also approve the
monastery and the Institute of the Passionist nuns.
Pau l's main concern then was to finish both the building
and the text of the rule in order to conclude the founda
tion.
The economic question once more became acute, on
the one hand because of finishing and furnishing the
convent, and on the other because of the dowry and fixed
income prescribed by canon law.
At this time the duchess, Anna Maria Colonna Barberini, came on the scene.
It was F r . John Mary who
spoke of her to Costantini, being certain that she wished
to enter the new monastery and would be w illin g to endow
it.
The duchess was undoubtedly considering a religious
vocation and with permission of her confessor had gone to
seek counsel from F r . Paul. She had Masses offered up in
the Holy Crucifix hospice in November and December,
1768, and also in May, 1769, plus a novena of Masses for
the feast of the Assumption in 1769. (22) In conversation
with Paul she learned of the foundation of the new mona
stery in which the Passionist spiritu ality would be lived .
She seemed inclined to retire to it, notwithstanding her
in itia l attraction to Santa Restituta's Convent in Narni.
Paul thought it prudent to trust in her good dispositions,
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which certainly must have arisen from a spirit in sincere
search of God,
as the rest of her life was to show.
The
founder saw in this noble lady not only someone with a
solid religious foundation, but a cultured person, experi
enced in world a ffa irs, with good social connections, and
thought she might be able to head the new foundation. In
his letters he had words of praise for her and even ca ll
ed her foundress and custodian of the new community.
(23) According to F r. John M ary' s testimony, she promised
to contribute to the furnishing and to the endowment, and
Paul proposed to go personally to Corneto to hasten the
completion of the negotiations. On March 19, 1770, he had
a private audience with Clement XIV, requesting his per
mission to absent himself from Rome in order to visit the
Upper Lazio and Argentario retreats. Paul took this op
portunity to speak to the pope for the first time about
the monastery that was being founded and of the desire
of starting"the institute of Passionist nuns, and the pope
manifested his interest and good w ill.
At the end ' of
March Paul was in Corneto with Fr. John Mary. (24) With
the Costantini family he discussed the problems concern
ing the finishing of the building, the canonical fund for
the maintenance, and other practical matters, such as the
internal plan of the building,
the rule and the interest
of the duchess.
On this occasion when the noble lady
Barberini was introduced to Costantini she spoke of her
commitment to contribute to the maintenance fund.
(25)
But the duchess never gave a cent for the building, and
when the decisive moment arrived regarding the endow
ment she would make no commitment.
She was not at
peace.
So she turned to the pope in search of greater
light as well as moral support in overcoming her d iffi
culties and the opposition of her fam ily.
Clement XIV re
plied in a long letter in the form of a brief on February
1, 1771. "You ask our advice as of a father and, should
we deem it proper in the Lord, permission to embrace this
new kind of life ," he wrote.
Encouraging her to follow
that divine voice he added, "We take this opportunity to
w ill that you, not only b e ...th e first foundress and cus
todian of that monastery and Order, but also constitute
you by Apostolic Authority the first superior of the
sam e.... We constitute you by these apostolic letters in
form of a brief, which we forward to you, and we make
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and declare you the first President
from the time you arrive there." (26)

of

that

monastery

Meanwhile the Costantinis finished the building and
furnished it with the most essential items, even though
incurring some debts, so as to have everything ready for
the inauguration which had been fixed for the 7th of
April. On April 4, 1771, the Costantinis, having declared
their patrimony before an ecclesiastical notary, undertook
the lega l obligation to give the religious 300 scudi a
year, taken from a fund of 12,000 scudi. (27) Since the
episcopal see was vacant, Msgr. Lorenzo Paluzzi, the ca
pitular vica r, having taken cognizance of the Costantini
commitment, canonically erected on April 5th the monas
tery of the Presentation of our Blessed Lady in the Tem
ple. On the following day he blessed the church and cel
ebrated the first mass in the presence of a large number
of people, including the postulants who had already ga
thered together in Corneto in the Costantini home.
(28)
One who had not arrived, however, was the superior of
the new institute. She had retired to the Santa Restituta
convent in Narni about a month before, saying that she
would arrive at the appointed time.
Uncertainties as to
the wisdom of her choice of the new convent came over
her again and she did not move, notwithstanding repeated
invitations even from the bishop on Clement XIV 's man
date.
The inauguration had to be postponed.
On April
9th, Fr. John Mary, representing the founder who was
sick, returned to Rome and after consulting with Paul
informed the pope of everything.
The pope consented to
the vestition of the postulants and the opening of the
convent even without the presence of the already named
superior. On April 16, 1771, a pontifical rescript granted
the ordinary of Corneto permission to vest the postulants
and open the convent without injury to the nomination of
the duchess as superior. (29) On the morning of the 3rd
of May Msgr. Paluzzi presented the Benedictine community
with the pontifical authority for Mother Mary Crucified to
leave in order to join the new foundation. With very deep
emotion, after 38 years, she took leave of her sisters,
including two blood-sisters, to follow the divine inspira
tion she felt in w ard ly. In the cathedral she met the ten
postulants, and together they received the habit of the
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Passion before the Mass began. (30) After the Mass was
solemnly sung, the Blessed Sacrament was exposed and all
started in procession towards the new building.
On ar
rivin g , Msgr. Paluzzi imparted the Eucharistic blessing,
and reserved the Blessed Sacrament in the tabernacle as
a sign of the new community's entry.
He then gave pos
session of the monastery to the eleven nuns represented
by Mother Mary Crucified, "givin g a brief exhortation,
reminding them of their obligations, confirming them in
their determination and recommending to their prayers
their benefactors and the entire c ity ." (31)
Thus began the first community of Passionist nuns,
37 years after the founder first mentioned it in his let
ters.
Paul, himself nailed to his ^bed of pain in Rome,
was deprived of the joy of being present, but by his sa
crifice and prayers he collaborated in the happy begin
ning of the new community. (32)
Anna Maria Barberini entered the Corneto convent on
the afternoon of May 8, 1771, and left it d efin itively on
June 6th. (33) Her departure posed two problems, the
election of a superior and . the economic problem.
The
monastery had been opened counting on her subsidy for
completing the furnishing and the necessary endowment. A
request made by Paul together with the religious obtained
from the pope a yearly subsidy of 300 scudi until the
community could provide other sufficient means. (34) On
May 20, 1772, the religious made their profession in the
hands of the new bishop, Francis Mary Banditi, and on
the following morning the first elective chapter was held
in the bishop's presence. • Mother Mary Crucified was
elected president, Mother Angela Teresa Palozzi as vicar
and first counsellor, Mother Mary Clementine G irelli as
second counsellor and novice mistress. During the year of
novitiate Mother Mary Crucified had guided the community
as mistress of novices and interim superior. (35)
The juridic and economic difficulties of the founda
tion were overcome thanks to Clement X IV ' s benevolence
towards Paul of the Cross and his Congregation.
He ex
tended this benevolence to the nuns to whom he addressed
two very encouraging letters, while indicating the. needs
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of the universal Church and the pope as objects of their
prayers:
"When in this manner you are crucified to the
world and the world to you, with pure hearts and in
simplicity and humility liv in g solely for Christ your
spouse and in a ll things entirely conformed to the rules
of your Institute, then your monastery w ill not cease to
spread the pleasing fragrance of virtue and sweet
n e s s .... We beg you always pray to God, the Father of
mercies, for us and for the Church." (36)
Though the community had to put up with many dis
comforts from economic causes, yet it lived in great fer
vor of spirit and in authentic sisterly communion. On ac
count of his ailments, Paul could not v is it the community
but nevertheless gave it close attention, receiving inform
ation from Mother Mary Crucified and writing various
letters to help her build up a community worthy of its
calling to stand with Mary at the foot of the cross. (37)
The Costantini family continued to assist the com
munity despite the economic difficulties into which they
had fallen .
Canon Nicholas took on the "duty of agent"
for their a ffa irs.
The Passionist religious also helped,
and "took care of the expenses they had in Rome so that
they could save some money.
They w illin g ly quested for
them, worked the vegetable garden for them during the
first years, and did many other similar things that were
of • no small help." (38) The fame of the community soon
spread, so much so, that by 1775 their number had risen
to twenty. (39)

C. THE RULE
1. When was it written?
The time of the drafting of the Passionist nuns'
rule
can be only approximately established.
Before 1766
we find no reference to it in documents. On May 17, 1766,
Paul told Canon Costantini in a letter that he was ready
to write the rule.
This gives us ground to suppose that
the difficulties raised by Dominic Costantini had been
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overcome. (40) It would seem from the same letter that
Paul had already made an outline of the chapters and
was considering working on them with two other religious
in the hope of having them ready for the feast of the As
sumption. He expressed the hope that the outcome of the
work would be "conformable to God' s w ill, suitable to the
Institute and agreeable to the virgins who would embrace
i t . " (41) In May, 1767, he promised to work during the
summer "to put in good order the constitutions for our
nuns, but," he added, "I need much light and health."
(42) It was not possible, then, to finish the work in 1766
and send i t , as he hoped, to Canon Costantini and to the
bishop of Corneto for revision . The delay may have been
due in part to P a u l' s pessimism as to Clement X I I I ' s ap
proval.
As a matter of fact, had the building been fin
ished, Paul was inclined to have the monastery opened
with a rule approved only by the bishop. (43)
Clement X IV' s benevolence raised Pau l' s spirit and
he settled down to out the finishing touches to the text,
fu lly certain of obtaining approval.
On March 16, 1770,
he wrote to the brother of the two Sagneri postulants: " It
is necessary that I deal earnestly with the Holy Father
concerning the foundation to obtain an ample brief and
the approbation of the rule and constitutions to be ob
served by the nuns of the Holy Passion.
I have a liv e ly
trust in God of obtaining everything because the pope has
a great consideration for me and for. the Congregation,
and treats me with the utmost charity and am iability."
(44) Pau l's most intimate collaborator, Fr. John Mary Cio n i, wrote to Costantini on Februarty 21, 1770: "Certainly
the winds are now more favorable and it is prudent to
n a viga te." (45) Encouraged by the hope of a happy out
come, though weak from the illness suffered on his return
from the Upper Lazio retreats, Paul set himself to review
and complete his work. (46)
Was the text of the rule shown to the Costantini
brothers before its fin al draft? Pau l's letter of May 17,
1766, indicated his desire of sending Dominic a copy.
However this did not mean that he should amend it, be
cause, as he mentioned, he was also sending the bishop
a copy. It could have been a definitive text. Even i f the

text was not examined by Costantini, it is still certain
that during Paul ' s vis it to Corneto in March 1770 the
controversial points concerning the austerities to be
practiced were discussed»
Fr. John Mary indeed assured
Canon Costantini:
"As you suggested, we have put in the
rule that from Easter they eat meat and may sleep with
out the habit, together with other appropriate mitiga
tions, so that at present it (the rule) is very moderate.
Likewise ladies may be received within the enclosure
when they wish to come for r e tr e a ts ..»." (47) To under
stand the mitigations concerning the austerities,
it is
well to remember that the founder from 1769 on had the
testimony of his own religious resident not far out from
the city of Corneto, so he knew that during the summer
months the nuns experienced many health problems on ac
count of the malaria from the marshy plane below.
In
fact, he advised them not to rise for matins from the 1st
of June to the 1st of October because the air "was not
totally clean." The better to resist attacks of m alarial
fe v e r , he permitted them to eat meat from Easter to Sep
tember 14th. (48)
2. Papal approbation of the rule
On July 1st Paul obtained a "secret audience" with
the pope and presented directly to him the rules and con
stitutions "so that he might have them examined in a ll
secrecy," as Fr. John Mary informed Canon Costantini. On
July 21st the examiner, the conventual fria r Francis An
gelo Pastrovich, consultor to the Holy Office, still had
them in his possession. On July 26th Clement XIV received
Paul in private audience and handed him the text of the
rule together with the observations of the examiner. These
were ten in a ll. (49) Paul and his counsellors were well
disposed to accept all the observations even in their
smallest d eta ils, a s, for example, not changing the num
bering of the chapters, thus making the first chapter
serve as an introduction and placing as a first chapter
some few new paragraphs presented by the examiner con
cerning the value and the obligation of the simple vows.
However, he did not accept the observations concerning
the teaching of Christian doctrine every Thursday and
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feast day during Lent. This was a sign that he held this
teaching not only compatible with the enclosure and con
templation, but also a useful means of promoting the
memory of the Passion of Jesus and teaching meditation.
The new copy of the rule was sent to the pope
through his confessor, Fr.
Master Sangiorgio. For a fur
ther examination Clement XIV entrusted it to the secretary
of the congregation for the Council, Bishop Francis Xavier
De Zelada, who fu lfilled the task with extreme care, so
much so that on August 24th he was at the Holy Crucifix
hospice to present to Paul who was i ll "some little things
he noted" in the revision.
The Bishop discussed these
with Paul and Fr. John Mary.
We do not know if Frs.
Candido and Marcoaurelius, who had helped in the defin
itive draft of the rule,
were present.
On this .occasion
also Paul accepted with great humility the additions and
explanations suggested by the reviewer.
Where he stood
firm was in insisting that the general of the Passionists,
with all due respect to the ordinary of the place, could
send capable Passionist religious three times a year so
that the nuns should have "righ t direction according to
their institute." Besides, he held that the possibility of
admitting ladies within the enclosure for sharing the
contemplative experience of the nuns should be retained,
though he accepted, according to the desire of the re
viewer, the proviso that the written permission of the or
dinary be obtained. Paul had omitted this d e ta il, think
ing perhaps that the pope' s approval would give the
force of a particular law to the manner in which the en
closure should be observed in the Passionist monastery.
(50) It would seem that discussion of the observations
was held on the same day, August 24th, but their inser
tion in the text did not take place before the reviewer
informed the pope during the audience on August 27th.
(51)
On September 3, 1770, Pope Clement XIV by "re
script ," v a lid as a "b r ie f," approved the rules and con
stitutions pending a more solemn ju ridical approval la te r ,
when some prescriptions could be better verified by expe
rience. (52) Bishop De Zelada himself on the 4th of Sep
tember brought Paul the text of the rule with the papal
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approval. (53) The joy of Paul and his close collabora
tors was immense.
The dream came true and even though
everything was not finished, the papal approval was for
them a seal of the divine w ill.
3- Inspirational sources of the rule
Undoubtedly the primary source of the Passionist
nuns' rule was the Passionist rule the Church had a l
ready approved, which stood for Paul as the sure expres
sion of the spiritu ality proper to the Passionist vocation.
In fact, when he discussed the lifestyle of the nuns with
Dominic Costantini, he stressed the importance of fid elity
to the Passionist rule. (54) Because of this, all that is
contained in the rule concerning the specific life and the
characteristic spiritu ality of their vocation, as likewise
the manner of livin g the vows as an expression of the
remembrance and promoting the memory of the Passion of
jesus, derives from the Passionist rule.
T h is
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Other sources of inspiration, though never named,
are the Constitutions of the Religious Sisters of the Visi
tation of Mary of St. Francis de Sales.
It may be said
that the internal and organizational structure of the mon
astery depends on these constitutions, not alone as ideas
but even in the wording, although generally Paul and his
associates tended to synthesize the somewhat verbose text
of the Visitation nuns. Paul admired St. Francis de Sales
and knew and esteemed the Visitation monastery in Rome,
to which he had sent some g irls . This dependence can be
seen in the following chapters or sections:
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In the majority of these chapters there is not only
identity of thought, but of words, expressions and
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entire phrases.
It is rather curious to note that some of
the observations made by the reviewer, Fr. Pastrovich,
concern the Visitation text adopted by Paul. As an exam
ple, for the election of the superior Fr. Pastrovich sug
gested deleting the words "without being able to refuse or
excuse herself, etc." These words coincide with the Visi
tation text, "the one who has more votes shall be the su
perior without being able to refuse or excuse herself nor
say any humble words, but kneeling shall make the pro
fession of fa ith ." As to the frequency of Holy Communion
Paul, had fu lly accepted the opinion of St. Francis de
Sales that a ll the religious may receive communion on the
days prescribed, but some chosen by the confessor may do
so more frequently in order to correspond better to the
desire of the Council of Trent, hich urged all those pre
sent at the celebration to receive communion.
Although
praising the intention, Pastrovich suggested removing this
particu larity as liable to cause envy or p a rtia lity . In
explaining the rules of enclosure Paul had lite ra lly cop
ied the Visitation text, where children were not specified,
but Pastrovich suggested they be named as in the present
text. Also, the first paragraph of the chapter on the ob
ligation of the rules,
taken lite ra lly from St. Francis de
Sales, did not include the review er's addition:
they do
not oblige under sin "except the essential vows mentioned
in the first ch a p te r..."
The extensive and even lite ra l dependence on the
Visitation rule and constitutions in no way diminishes the
value of the rule Paul gave the Passionist nuns. It leads
us to understand how prudently and wisely he incorporat
ed whatever he found effective for the better organization
of their monastery, without in any way diminishing the
expression of the Passionist contemplative vocation and
sp iritu ality.

D. THE JURIDIC STATUS OF THE PASSIONIST NUNS
The female branch of the Passionists,
like that of
its brothers, did not have solemn vows.' To be considered
nuns in the canonical legislation of the time it was an
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essential condition, which embraced religious women liv 
ing in community as contemplatives and protected by pa
pal enclosure.
But the Passionists were not nuns in the
strict canonical sense and consequently did not enjoy the
rights and duties of papal enclosure,
Paul, however, re
quested the pope to approve the foundation of a monas
tery of religious solely dedicated to the contemplation of
Christ Crucified, segregated from worldly distractions and
protected by enclosure as described by the Council of
Trent.
The religious would be obliged to the enclosure
proper to contemplative religious, but only in force of the
rule and constitutions approved by the Holy See, which
for them had the same value as ecclesiastical laws.
He
also wished that this enclosure be observed in the sense
of a particular vow. (55) For the Passionist religious the
vow served to reinforce the moral obligation of observing
the enclosure required by the rule approved by the Holy
See.
That there should be no grates nor parlors was a
safeguard Paul desired, for he was deeply affected by
his experience in pastoral work in monasteries of nuns.
He had seen too many abuses, such as people going to
speak with the nuns merely as entertainment or a pas
time, so he was decidedly in favor of a radical remedy:
"For greater interiority and recollection, the Passionist
nuns, who should be dead to the world and buried with
Christ, shall have no grates nor p arlors." (56)
The papal approval placed them in the category of
an institute of pontifical right but ju rid ica lly indepen
dent of the Passionist Congregation.
By the norms of
canon law they depended ju rid ica lly on the ordinary of
the place.
But Paul of the Cross desired a very intimate
spiritual union with the Passionist nuns and a permanent
influence in the formation of their proper sp iritu ality.
This was to be assured by persons appointed by the su
perior general of the Congregation who would reside at
the monastery for one month three times a year. It seems
that Paul did not share Bishop De Zelada's opinion:
"as
their Institute is to promote the memory of the Passion of
Jesus, regarding which all priests must be well informed,
I do not see the need for sending these clerics of the
Passion as extraordinary confessors." (57) To be well in
formed as regards the mystery of the Passion of Jesus is
-

553

-

not sufficient.
An experimental knowledge of the demands
of the proper vocation is necessary, and of its various
manifestations in personal and community life .
Therefore
Paul, though inserting the phrase suggested by the re
viewer concerning the rights of the ordinary "to appoint
at w ill and whenever he deems it convenient another ex
traordinary secular or regular confessor," wished to re
tain the authority of the Passionist superior general,
with the consent of the ordinary, to send a Passionist
religious three times a year. (58)
Each monastery is autonomous, without any bond
with others of the same Institute.
It is questionable
whether the duchess Barberini, had she actually been the
first superior, would have been able to ■ establish a
greater ju rid ical link between various monasteries in
virtue of the brief of February 9, 1771.
The pontifical
document reads:
"Trusting furthermore in your piety and
prudence, we grant that you may accept and aggregate to
your order the foundation of new monasteries, for which
your acceptance is requested." (59) Did the words "ac
cept" and "aggregate" mean that the superior of the first
monastery would have a certain authority over the new
ones?

E. SOME WAYS OF PRESERVING AND PROMOTING THE MEMORY
OF THE PASSION OF JESUS
In addition to the assiduous contemplation of Jesus
Crucified,
the religious must bring to mind and promote
in others this memory of the love of Jesus as manifested
in his Passion.
Paul indicated various possible ways of
fu lfillin g this duty expressed in the particular vow that
characterizes the institute:
- Personal meditation on the Passion of Jesus, "most
helpful for perfection in all three ways of the spiritual
life, the purgative, the illuminative and the unitive."
(Rule, ch. 10, n. 2)
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- By teaching meditation on the Passion of Jesus "when
speaking or writing to their relatives or other persons
outside through necessity or ch arity." (Rule, ch. 10, n.
1)

By teaching the children who come for Christian doc
trine to meditate on the Passion. (60)
By receiving within the cloister ladies desirous of
sharing a contemplative experience at the feet of the Cru
cified. (Rule, ch. 23, n. 2)
By praying to God "to grant great fervor and spirit to
the promoters of this devotion." (Rule, ch. 10, n. 2)
These ways of maintaining and promoting devotion
to the Passion reflect the instructions given the Passion-'
ists who were not engaged in preaching.
At the same
time, if the teaching of Christian doctrine in preparation
for Easter or first Communion evokes the needs of a par
ticular pastoral situation, it also goes to show the great
importance that the religious formation of young girls had
for Paul. He was convinced that meditation on the Passion
would help them to live an authentically Christian life
and to be open to a call to the religious life if so it
pleased God.
The reception of ladies interested in the
spiritual life for days of retreat in some periods of the
year,
but with a limited contact with the religious so as
not to distract them from contemplation, assured an en
counter with the reality of the Passionist religious life of
persons capable of understanding and eventually being
oriented towards that life . However, it was clear that for
Paul the proper and principal manner of keeping and
promoting the memory of the Passion of Jesus was as fol
lows:
"In the first place, they are to strive for perfec
tion in God's love by livin g in his divine presence and
by preserving indelibly written in their hearts the most
holy life , Passion and Death of the loving Jesus who was
sacrificed on Calvary for the w orld's redemption.
In the
second place, they endeavor to be of one heart and one
soul among themselves through the sacred bond of sisterly
charity and to pray fervently to His Divine Majesty for
their neighbors." (61)
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F. SOME ASPECTS OF THE SPIRITUALITY OF THE PASSIONIST
NUNS
Saint Paul of the Cross expressed his idea of a
Passionist nun in a letter to Mother Mary Crucified on
February 16, 1765: "We wish to form a community of truly
holy souls, totally detached from a ll created things, who
w ill resemble the suffering Jesus and his sorrowing Mo
ther in penance, mortification and the holy virtu es." (62)
He was certain that in describing this ideal he was not
asking for the impossible.
He presented as examples the
St. Fiora Capuchins to whom he had preached, having re
ceived an excellent impression of their virtue and aus
terity : "the nuns of St. F io r a .. .fast every day and in
the evening only have two apples, one raw and one cook
ed, with a small piece of bread, etc.
They sleep on
straw, rise at midnight, their feet bare in sandals, etc.
and among them are refined la d ies." (63) This meant that
the Passionist nuns, called to stand on Calvary with the
Blessed Virgin, ought to excel by their outstanding com
mitment to penance, to share more fu lly in the Passion of
Jesus for the salvation of a ll, atoning and interceding
for sinners.
Thus would they succeed in being "saints
and of excellent fragrance to the Crucified, and for the
glory of the Crucified, to a ll the world and to the city
of Corneto." (62)
The community manifests its remembrance of Christ' s
passion above all by being composed of members who are
at one with each other, livin g in deep union of mind and
heart. "To be of one heart and one soul among themselves
through the sacred bond of sisterly charity" was a fre
quently recurring phrase both in the rule and in the few
letters which still remain of the founder and of Fr. John
Mary, his close collaborator in this foundation.
Writing
to the first professed group,
Paul exhorted them: "Above
everything else let holy charity shine among you, mutu
a lly loving, compassionating and helping one another. In
a word, let the true spirit of the Crucified shine in a ll
things, so that you may be shining lights to a sadly ne
gligent w orld." (65) Again the following year he empha
sized this unity as the best manifestation of being a
community centred on the Crucified:
" I desire only that
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you advance in the observance of the rule and perfection
of charity, and that you liv e wholly in the peace and
union of charity,
so that as true spouses of Jesus Cruci
fied you be the good odour of Christ to a ll." (66)
"To mourn" for Christ Crucified is an expression
Paul discerned from the earliest days of his Passionist
vocation, and he repeated it frequently:
"The daughters
of the Passion must be in perpetual mourning for love of
their Crucified Lord, not alone by their habit, but more
so in mind, heart and works.
They must heal his most
holy wounds by the continuous exercise of the virtues,
this being the purpose of their institute' s establishment."
(67) "To mourn" or "to be in mourning" meant for Paul a
commemorating of the life springing from the death-resur
rection of Christ, through whom he proposes to the r e li
gious that they "be born anew to a God-like life in the
Divine Word made man" in such a way that each may say
in all truth:
"1 liv e , not I , but Christ lives in me."
(68) By the image of "healing" the wounds of the Cruci
fied, the founder expresses B urlini' s vision.
The doves
anointed the Saviour' s wounds, signifying the atonement
they offered for the sins of all and the intercession they
made for the universal Church.
These were two aspects
the founder assiduously inculcated because of his keen
awareness of the ecclesiastical situation both from his
long apostolic ministry and his closeness to Clement XIV.
He also summarized it in the regulations:
"Let a ll have
very much at heart the conversion of sinners, heretics,
infidels, the sanctification of their neighbors, the freeing
of the souls in Purgatory, the exaltation of Holy Mother
Church, the Sovereign Pontiff, other superiors and evan
g elica l labourers.
To this end let them offer to the Eter
nal Father the Passion and infinite merits of Christ
Jesus, this being proper to the daughters of the Cross
and Passion of Jesus Christ." (69)
In his
intercession
"above a ll,
Church," he
asked that
for a ll the

letters he frequently returned to this duty of
and atonement for the universal Church:
have them pray for the pope and the Holy
wrote on July 11, 1772. On April 16, 1773 he
they continue to pray not only for him "but
Congregation, for His Holiness, and for the
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grave needs of the Church." On September 6, 1771, the
pope, through Fr. John Mary, reminded the religious of
this duty of their vocation:
the pope "desires nothing
else but that you pray incessantly, night and day, for
His Holiness and for the entire Church." (70)
Growth in charity and the duty of atonement-inter
cession for the Church were sustained by an intense
though not excessively penitential life , and particularly
by a practical detachment from things and persons that
Paul expressed in the phrase, "dead to a ll created
things" and "dead to the world and buried with Christ."
(71) Manifestation of this detachment was to have neither
grates nor parlors> and_ little contact with outsiders.
It
also entailed the poverty of one's room,
reduced to a
minimum of furniture: a straw bed, a small table, one or
two chairs, a book and a crucifix with a few paper
images, in addition to the crown of thorns used at vestition and profession.
Poverty was to be the clear mani
festation that the religious dwelt on Calvary, lovin gly
contemplating Christ "the Incarnate Word, their Lord and
Spouse.
He chose to be born in poverty, to liv e in pov
erty, and to die in total poverty in such a way that He
died naked on the most painful tree of the Cross, out of
love for us and as an example for us." (72)
While this poverty loya lly lived by the religious
expressed their total surrender to the love of Jesus,
whose poverty became cruel Passion at the end of his
life , it also proclaimed their trust that to the beatitude
of poverty on earth would correspond "the utmost beati
tude in Heaven."
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CONCLUSION

We cannot close this first period of the Congrega
tion's history without re c a llin g ,
though summarily, the
contribution given the founder by those religious who
joined him to keep alive the memory of the Crucified Love
and to carry out Paul's heavenly inspiration.
They re
cogn ized him as founder, who possessed in an eminent
degree the spirit of the Institute and particular gifts of
discernment to initiate and govern the Congregation. Such
was their trust and esteem for him that they elected him
continuously and unanimously as superior general, not
withstanding Paul's sincere and repeated efforts to be
relieved. This likewise goes to show the deep esteem Paul
had for his religious, and particularly for some to whom
he would have had no qualms in entrusting the guidance
of the Congregation, for he was certain that they would
do so successfully and in conformity to God's w ill. There
certainly existed a deep and sincere understanding be
tween Paul and a ll his religious, particularly those who
held offices of responsibility.
There were difficu lties due
to human limitations, as we have seen in speaking of the
community and the development of the Congregation, yet
in this period internal divisions were unknown.
Witnesses in the processes of canonization more than
once recall that Paul, "speaking of the rules and of
other measures he was taking for the welfare of the Con
gregation, confided that he acted always with the advice
of his more experienced men." At other times when some
outside friend asked why some things were done that did
not seem to agree with his ideas, he would answer:
"Be
cause Struzzieri and others think so, and I conform to
them." (1) Such expressions reveal that Paul allowed his
collaborators ample freedom and opportunity to contribute
by their gifts of mind and heart to the development of
the Congregation.
The absolute majority of the religious in this period
lived exemplary and often heroic lives and were most
valuable collaborators for Paul.
Through them, the Con
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gregation became not only a numerical rea lity, but also
an evangelical presence as a g ift of God to the local
churches, making the Passionist charism highly appreciat
ed for its contribution to the spiritual and social welfare
of the people.
However, there were some religious, nearly all from
the early days, who gave a special and decisive support
to the Congregation' s organization and to overcoming the
serious difficulties it encountered.
Without wishing to
wrong other most meritorious men, 1 think the most note
worthy are the follow in g:
John Baptist Danei (1695-1765) was united to Paul in
his vocation from 1721 till his death.
He was a support
to his brother as spiritual director.
He collaborated act
ively in the making of the Congregation by his apostolate, by his brotherly and outspoken counsel, and also
as first rector of the second retreat and community begun
in St. Angelo at Vetralla in 174-4. He was later consultor
general until his death in 1765. As such he was certainly
present in preparing the texts of the rule to be presented
for papal approval, as also when it came to deciding on
the application of the norms of the 1746 rule concerning
the mitigation of fast,
especially for students. Different
from Pau l's, his character was less outgoing, but none
the less peaceful and benevolent in dealing with others.
The religious of his time frequently spoke of him as "co
founder," even though, .like his patron-prophet, he made
way for his brother that he might grow according to
God's designs.
The Church recognized the heroism of his
virtues on August 7, 1940. (2)
Fulgentius Pastorelli (1710-1755) was already a
priest when he joined Paul in 1735.
An affable and
peaceful character, he resembled the founder in many as
pects, particularly in his capacity for infusing confidence
in the religious and in persons who had recourse to him.
He was the first novice master and served in that capac
ity from 1741 until his death, except for a brief period
of illness when Fr. Marcoaurelius replaced him.
He was
-
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also the first rector of the Presentation, on- Paul's leav
ing the office to assume the generalship.
He was also
elected consultor general but declined that office because
of the distance between Monte Argentario and St. Angelo
at Vetralla, which made him unable to give the necessary
help. From the founder's letters one can infer the mutual
esteem and trust they had and the burden Fr. Fulgentius
bore in spite of his constantly fa ilin g health. He was left
in very bad condition after being attacked by an infuri
ated horse that trampled him, hurting his chest and kid
neys.
He lived his crucifixion in serene surrender to
Christ Crucified, never complaining of the burden which
the service of the community and novices demanded of
him. His influence in forming the religious was great. He
infused in the young men love for their vocation, esteem
for the rule and zeal in promoting the memory of the
Passion of Jesus. (3)
Marcoaurelius Pastorelli (1693-1774), as a member of
the Congregation of Christian Doctrine, laudably served
as professor of theology, master of novices and rector of
that Congregation's houses in Rome and Civitavecchia.
It
was in Civitavecchia that he became acquainted with
Paul.
On June 1, 1743, he began his Passionist novitiate
on Monte Argentario.
Professed on March 1, 1744, he was
chosen rector of the third foundation, St. Eutizio, that
same month.
He was named novice master in June, 1746,
in order to allow Fr. Fulgentius to take care of his
health, and in the autumn of 1747 he was called upon to
organize the first formal house of study at St. Angelo as
director and professor.
He performed this function for
twelve years, and is remembered for givin g the normative
and practical organization of studies a clear thomistic
trend.
Also in the novitiate he left the mark of his or
ganizational capacity, instituting norms that constituted
the novices' regulations and other exercises mentioned
elsewhere.
During this period he also fu lfilled the office
of consultor general. From 1758 to 1766, he was provinci
al for the houses south of Rome,
making a va lid contri
bution to the progress of the spiritual and apostolic life
of his subjects.
He was later attached to the provincial
as counselor until 1769 when he was elected consultor
-
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general. Fr. Marcoaurelius was of a
though reserved and austere.
He
founder in the revision of the rules,
concerned the formation of the young
fin itive draft of the Passionisi nuns'

cheerful disposition,
was helpful to the
particularly in what
men and in the de
rule. (4)

Thomas Struzzieri (1706-1780) acquired a very exten
sive theological, oratorical
and juridic
formation
in
Rome's Nazarene College.
After ordination, he preached
popular missions with great profit for souls. Having made
the acquaintance of the founder in Rome, he began his
Passionist novitiate on February 2, 1745.
As a renowned
missionary he was of the greatest help to the Congrega
tion, gaining credit from bishops, clergy and people for
the nascent Congregation, and an esteem which was e v i
denced by requests for new foundations.
The retreats
south of Rome owe their existence to his apostolic endeav
ors, and he had an outstanding share in the huge sacri
fices that had to be faced.
He was of invaluable assis
tance to Paul in the difficu lt stages of the mendicant
controversy from 1748 to 1750. The same may be said re
garding his help to Paul in dealing with Rome concerning
the mission to non-Christians and solemn vows. Fr. Tho
mas was rector of various communities.
In 1753 he was
elected first provincial and in 1758 first procurator gene
ra l, though for many years he had fu lfilled this office
without the title.
Finally in 1764,
he became the first
Passionist bishop. He loved the Congregation and possess
ed its spirit, which guided him in all actions and in his
penitential life , as the founder's letters to him testify.
The consonance of aims with the founder was evident in
a ll his actions, and his presence at the dying Paul's
bedside was most significant as was the request he made
that Paul be mindful of the poor Congregation when in
Heaven. (5)
John Mary Cioni (1727-1796) entered the Congregation
in 1746, and was formed in the school of Frs. Fulgentius
and Marcoaurelius. He was always alert to every possibi
lity of approaching the founder to learn his spirit and
be guided by him.
The letters Paul addressed to him re
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veal both the founder's esteem for him and the gifts
which God gave the young man.
Although-' still only a
deacon, the founder took him along on the mission in
Camerino in 1750.
In 1752 Paul entrusted to him the du
ties of spiritual director to the new community of Terracina and later named him rector.
On the death of Fr.
Fulgentius in 1755 he was named novice master, an office
he held until 1759. He was consultor general from 1761 to
1775 when he was elected provincial, to be returned in
1778 to the former office' of consultor general.
With his
open, serene and affable character, and filled with the
spirit of the founder, he was a great help to Paul in a ll
these offices.
He often substituted as visitator when Paul
was impeded by illness. With the founder he reviewed the
texts of the 1769 and 1775 rules.
He took an outstanding
part in concluding the foundation of the first community
of Passionist nuns.
In the many internal problems and
difficu lties of the Congregation, possibly none was closer
to Paul than John Mary, while Struzzieri was near Paul
for the serious problems before the Holy See or with other
entities or persons outside the Congregation.
John Mary
made a notable contribution to the welfare of the Congre
gation by his assiduous work in recording the events he
witnessed both as regards the Institute in general and
individual persons in particular.
Thanks to his solici
tude, we have a wealth of information regarding this
period.
This historic work was his way of keeping the
founder and his first companions, with their ideal and
life-commitment, ever present to the future members of the
Congregation, so that they too might continue to make
that ideal shine before God and his Church. (6) I trust that, as we end of this volume, the reader
has an adequate idea of the foundation of the Congrega
tion as a sa lvific act of God’ s presence accompanying his
Church and people on their pilgrim way.
Young Paul Danei thought of leading a Christian life in his own envi
ronment when he heard interiorly the powerful voice of
God calling him to abandon that safety and start on the
way of founding a new community which would be dedi
cated to keeping alive among people the memory of the
Crucified Love.
The way seemed rash.
The Congregation
became a rea lity thanks to the readiness of Paul, his
-
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brother and first companions, a readiness full of faith
and ch a rity .
Over and above all human expectations,
they believed in God and were va lid witnesses of his
merciful presence in the life of each person. At the time
of the founder's death, the Congregation was a moral
person, recognized and esteemed by the Church that had
welcomed it and entrusted a specific field of labor to it.
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