
ARTHUR J. LENTI

,. --
i ___
i

lORY

IN HIST
CONTEXT
Second Revised Edition

LAS-ROMA



DON BOSCO

History and Spirit



ARTHUR J. LENTI

DON BOSCO:
HISTORY AND SPIRIT

Vol. 1

JOHN BOSCO'S FORMATIVE YEARS IN HISTORICAL CONTEXT

Second Revised Edition

(Edited by Aida Girauda)

LAS- ROME



© 2010 by LAS - Libreria Ateneo Salesiano
Piazza de!l'Ateneo Salesiano, 1 - 00139 ROMA
Tel. 06 87290626 - Fax 06 87290629 - e-mail: Ias@unisaLit - http://las.unisal.it

ISBN 978-88-213-0753-9

E/abora'{jolle e!ettrollica: LAS OJ/all/pa: Tip. Abilgraph - Via P. Ottoboni 11 - Roma



CONTENTS

Basic English-Language Reading List xvii

Chapter 1
From the French Revolutionto the Fall of Napoleon 1

French Revolution 2
The First Coalition 3
The Napoleonic Period: Rise rfNapoleon Bonaparte, Italian and E!!Jptian Campaigns 4
The Second Coalition (1799-1802) and Napoleon's Coup dEtat (1799) 5
Napoleon Crowned as Emperor rfthe French (1804), Napoleonic Waf:> (1804-1814) and

Third Coalition (1804-1805) 6
Fotllth Coalition (1806-1807) 7
Peninsular War (1808-1814) and Fifth Coalition (1809-1814) 7
Napoleon's Russian Campaign 8
Sixth Coalition (1813) and Fall rfNapoleon (1814) 9
The Hundred Days 9
Closing Comment: Itafy ttnderNapoleon and the Napoleonic Legary 10
Napoleon's Ecclesiastical Poliry 12
Appendices 14

Chapter 2
The Congress ofVienna,the Restorationin the Kingdom of Sardinia 19

The Congress ofVienna (5eptember 1, 1814-Jttne 9, 1815) 19
The Restoration in Itafy 20
Metternich and Austrian Domination rfltafy (1815-1848) 21
The Kingdom rfSardinia and the House ofSavqJl 23
Appendix 27

Chapter 3
The Land of Don Bosco's Birth 31

Piedmont and Turin, Its Capital 31
Chien and Castelnuovo 32
The Cascina and Sharecropping in Nineteenth-Century Piedmont 34
Land and Crops 35

Chapter 4
John Melchior Bosco'sBirth and Family 37

The Boscos and Their 50cial 5tatus 37



vi Contents

Francis Louis Bosco and FamilY 39
Date ofJohn Melchior Bosco's Birth and Baptism 39
Death ofFrancis Louis Bosco 41
Don Bosco's Bitthplace 42
Recent Discussion on the Sulject ofDon Bosco's Bitthplace 43
The Little House ofBecchi 45
Francis Louis Bosco's Situation 46
lvlat:garet Bosco 's Situation eifter Her Husband's Death 47
Conclusion 50
Appendix 52

Chapter 5
General Overview of Sources 53

1. General Overview 54
Archives 54
Don Bosco as Source 54
EarlY Salesians as Sources 55
Depositions of Witnesses at the Processes of Don Bosco's Beatification and Canoniza-

tion 56
Don Bosco's Biographical Tradition 57

II. Chroniclers and Chronicles in Particular 58
First Pet70d ofConcetted Recording Activity: The Ruffino-Bonetti Period (1861-1864) 58
Second Period of Concetted Recording Activity: The Barberis-Betto Pet70d (1875-

1879) 62
Third Pet70d ofRecording Activity: The Lemqyne-Viglietti Period (1884-1888) 65
Closing Comment 68
Appendices 69

Chapter 6
Don Bosco's Biographical Tradition 75

1. Early Biographies to the "Biographical Memoirs" 76
EarlY Biographical Sketches and Biographies ofDon Bosco 76
Dr. Charles d'Espiney's Don Bosco 76
Dr. d'Espiney's Don Bosco Translated andAdapted 78
Mr. Du Bojs' Dom Bosco 79
Mr. Villifranche's Vie de Dom Bosco and Lac!J Mattin's English Edition 81
Don Bosco's AmbivalentAttitude tmvatd His GUlJl Biograpl!J 83

II. John Baptist Lemoyne as Don Bosco's Biographer 84
Pro/ectjor a Biograpl!J and the Choice ofLemqynefor the Work 84
Gathet7ng Doctlmentation 86
Lemqyne's Documenti 87



Contents vii

The "BiographicalMetlJoirs": The Lemqyne Stage 89
The "Biographical Memoirs": the Amadei-Ceria Stage 90
Conclusion 91
Appendix I 93
Appendix II 105

Chapter 7
Don Bosco's "Memoirs of the Oratory"and Bonetti's "Storia dell'Ora

torio" 127

1. Don Bosco's "Memoirs of the Oratory of Saint Francis de Sales" 128
Origin and Publication 0/the 'Memoirs" and RelatedQuestions 128
Don Bosco's Agenda in the 'Memoirs" and their HistO/ical Character 140
Educational Concern: The 'Memoirs" as Narrative Prelude to the Treatise on the Preventive

System 149
Conclusion 157

II. John Bonetti's "Storia dell'Oratorio" 158
Father Bonetti's "Stotia" in Book FortJJ and Its English Translation 159
Table 0/ Contents 0/John Bonetti's "Stotia dell'Oratotio" (Cinque Lustri) Englished as

Don[St. John] Bosco's Early Apostolate 159

Chapter 8
A Childhood of Promisein Times of Political Upheaval (1815-1824) 165

Political Upheaval.- Abottive Revolutions in Naples and Piedmont (1820-1821) 165
Margaret Bosco and FelllJiIY at the Little House o/Becchi 168
Appendix I 183
Appendix II 194

Chapter 9
Trials of an Adolescent (1824-1830) 197

The Trouble Jvith Anthotry 197
Margaret's Options 198
John Bosco's Period 0/Service as a Stable Bqy (1821-1829) 199
John's Returnfrom Moglia's eifter the Feast 0/AllSaints (November 3, 1829) 202
Don Bosco 's Silence on His Period 0/Service aIJJq)I from Home 204
Circumstances 0/John Bosco Meeting Jvith FatherJohn Calosso 205
Division ofthe Bosco Estate (Late 1830) 208
John Bosco's Troubled Adolescence and the Calosso EXjJnience 209
Conclusion 213
Appendices 215



viii Contents

Chapter 10
John Bosco at the School of Castelnuovoand the Revolutionary Movement-

sof the Early 1830 227

John Bosco's First Meeting Ivith 5eminatian Giuseppe Cqfasso 227
Joseph Bosco a 5harecropper 228
Tbe 5chool RifOrm ifKing Charles Felix (1822) 229
John Bosco at the 5chool ifCastelnuovo 231
5ignijicance ifthe Year at Castelnuovo 233
John Bosco's 5ummer Vacation at the Cascina Matta of5ussambtino 234
Revolutions of 1830-1831 and the Progress ofthe Risorgimento in Ita!J 235
Maz;dni and Young Italy 237
Appendices 238

Chapter 11
John Boscoat the Public Secondary School of Chieri(1831-1835) 245

The City ofChieti in John Bosco's Times 246
The 5econdary 5chool in King Charles Felix' Rejorm 250
John Bosco at the 5econdary 5chool in Chieti (1831-1835) 255
Appendix 268

Chapter 12
John Bosco's Vocational Crisisand Discenment at Chieri (1834-1835) 291

John Bosco's Vocation Dream and Its Rectm-ence 291
John Bosco's Inner 5tmggle Ivith Vocation Discernment as Desctibed in the Memoirs of

the Oratory 293
Le/llqyne's COl/piled Account ofthe First Crisis and Discernment 295
Lemqym's Account ofthe 5econd Crisis and Discernment 297
John Bosco's Option jor the Young 300
Appendix 302

Chapter 13
The Seminaries of the Turin Archdioceseand John Bosco's Decisionfor the

Seminary of Chieri 311

1. The Seminary of the Archdiocese of Turin 312
The 5eminary bifOre the Napoleonic Petiod 312
The 5eminary ofT/niH (and ofBra) in the Napoleonic Petiod 314
5eminary and Clergy Reform /l1lder Archbishop Chiaveroti 315
Archbishop Chiaveroti's 5tatutesfor the Archdiocesan 5eminary (1819) 316
The Model ofPtiest!J Formation in Archbishop Chiaveroti's Ref01771 318
Founding and Organization ofthe Chieti 5eminat)l l:Y Archbishop Chiaveroti 319
Regulations qfthe Chieti 5eminary 01Archbishop Louis Fransoni 321
The 5eminaties ofthe Archdiocese ifTu17'n in the 1840s and Thereqfter 324



Contents ix

II. John Bosco's Decision to Enter the Seminary 325
Historical radors A.ffectingJohlJ Bosco's Option fOr the Diocesan Seminary 325
John Bosco's Optingjor Enteting the Chieli Seminary as a Resident Seminantlll 327
Commetlt on the Non-Resident Seminary 329
Taking the Cletical Habit 330
Entrance into the Seminary 331
Appendices 332

Chapter 14
John Bosco's Seminary Formation 343

Seminary Lzft 344
Summer Vacations 345
Louis Comollo's Friendship and Untimefy Death 347
FatherJohn Borel 349
Studies 349
John Bosco's Readings in the Seminary 352
John Bosco's Experience ofLotiis Comollo and His Spitituality 355
Don Bosco's Biograplry ofLouis Comollo 359
Appendix 362

Chapter 15
Don Bosco's Last Year at the Seminaryand First Priestly Ministry (1840

1841) 369

1. John Bosco's Last Year at the Seminary Priestly Ordination and First
Masses 370

Hofy Orders: General Framelvork 370
Tonsure and iVf.inor Orders 371
John Bosco Reads Foutth Theology duting the Summer Vacations of 1840 373
Stfbdiaconate and Diaconate 373
Prepatingjor Pn'estfy Ordination 375
Spiritual Retreat, the Keepsake and the Ni,1e Resolutions 376
Pn'estfy Ordination and "First Mass" 383
Don Bosco's Masses jiYJIn Turin to Castelnuovo--a Pilgn'mage 385
Don Bosco's Solemn Mass in His Home Parish ofCastelmfovo 387

II,Don Bosco's First Priestly Ministry at Castelnuovo Gune 10 - November 2,
1841) 389

I, Limited Ministry 389
2, Anecdote: Don Bosco Thr01vn jiYJm his Horse 391
3. Don Bosco Chooses the Pastoral Institute (Convitto) 391



x Contents

Chapter 16
Theologicaland Ecc1esiological Context 393

JanseniStll 394
Probabilism, Probabiliorism, Eqttiprobabilism 403
Conciliarism: History and Ecclesiology 0/ Consiliarism in the Context 0/ the Great Schism

(1378-1417) 409
Gallicanism 412
Febronianism 415
Josephinism 417
Appendix 420

Chapter 17
History and Theological Orientationsof the "Pastoral Institute"-Father

Cafasso's Role 421
Introdttction 422
Context: Trends in Theology and Ecclesiology 423
The Jesuits and Their Activity in Tttrin 426
The Amicizie (Friendship Associations) 427
The Congregation 0/the Oblates 0/the Virgin Mary 428
Pro/ectsfor the Pastoral Institute 428
The Pastoral Institute Established at St. Francis 0/Assisi 430
Life and Spirit 0/the PastoralIllStitttte as Expressed in the Regttlations 433
AcademicActivities at the Pastorallnstitttte 438
Practical Pastoral Experiences 0/the Pastoral Institute Students 440
The Pastoral Institute's Sttrvival and Gr01JJth: The Guala Rectorate (1817-1848) 441
The Pastoral Institute's Golden Period' The Cqfasso Rectorate (1848-1860) 444
The Pastoral Institute qfterFather Cqfasso: Gisis in the Gastaldi Period (1860-1876) 446
The Pastoral Institute's Deepening Gisis and Closttre 450
Father Giuseppe Allamano and the NelJJ Pastoral Institute 450
Conclttsion 452
Appendix I 454
Appendix II 460
Appendix III 466

Chapter 18
Don Bosco at the Pastoral Institute(1841-1844) 473

Introduction 473
Don Bosco at the PastorallllStitttte: Stlt1Jry o/Years 1841-1844 474
FrclJlA:uJotk 475
Vocational Decision 476
DOll Bosco's Expetience with Father Cqfasso as Teacher and Spiritttal Director 479
Don Bosco's Conset1Jative Political and Ecclesiological Formation 479
Catholic Liberals 481
Appendix 483



DON BOSCO: HISTORY AND SPIRIT

A Surveyof the Life and Work of Saint John Bosco (1815-1888)

A Word to the Reader

The chapters that make up this series of volumes are a survey of the life
and times of St. John Bosco, framed and punctuated by the events that
brought both the Western Church and the Western World into modern
times.

I call this survey, "Don Bosco, History and Spirit"-"History," because
Don Bosco's life and work were played out in the context of the fateful
events that created a new religious and political world, and thereby also
shaped his thinking and action; "Spirit," because through discernment, in
terpretation and acceptance he discovered the meaning of this new world
and courageously responded to its challenges: his vocation.

These chapters were born, so to speak, in the classroom. The historical
materials were the burden of private reading as well as of the instructor's
presentation. But the "Spirit" in them emerged through fairly intensive criti
cal reflection involving the collaboration of both instructor and students.

For the present purpose the material had to undergo considerable revi
sion and re-writing for greater readability, and a number of chapters had to
be expanded with Appendices. These contain biographical sketches of fig
ures that were deemed relevant to the matter under treatment. They also
contain texts that seemed necessary or useful for a better understanding of
the topic under discussion.
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Vol. 1

JOHN BOSCO'S FORMATIVE YEARS
IN HISTORICAL CONTEXT

This fIrst volume of the series, Don Bosco: History and Spirit, deals with the his
torical context and sources for a succinct description of the world into which John
Bosco was born, and in which he grew up and received his education and forma
tion.

Accordingly, the volume briefly describes the events of the of the Napoleonic
period, of the Restoration in Italy and the Kingdom of Piedmont-Sardinia, of the
revolutionary movements that eventually led to the liberal revolution, the constitu
tion and the unifIcation of Italy.

Then in this context, after a mention of archival Salesian sources and literature,
on the basis of Don Bosco's own Memoirs, we look in some detail at the stages of
John Bosco's education and formation.

This itinerary begins in the Little HOllse of Becchi, where John Bosco receives his
initial, but all-important, religious education and formation from his widowed
mother. He then comes under the guidance of good priests-teachers for his pri
mary schooling and education.

There follows the significant decision for him to pursue his secondary studies
in the district city of Chieri, in the public school run by Church personnel in ac
cordance with the school reform of the Restoration.

After protracted and painful vocational discernment, acting on advice, he opts
for the seminary in preference to the novitiate. In the six years spent at the semi
nary in Chieri, though not free of trials and tribulation, John Bosco acquires a ba
sic (though perhaps incomplete) theological formation in preparation for his ordi
nation to the priesthood (1841).

Again, acting on advice, Don Bosco declines good offers for priestly ministry
and enrolls in the Pastoral Institute of Turin (Collvitto ecclesiastico), where, under the
guidance of Father Giuseppe Cafasso, he "truly learns to be a priest." It is from
this base that Don Bosco undertakes the work of the oratory in behalf of young
people at risk.

[See detailed Syllabus heading each chapter].
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a11855, Introduzione, note e testo critico a cura di Antonio da Silva Ferreira [I
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This is a translation of Giovanni Bonetti, Cinque Lt/stli di Storia dell'Oratono Salesia
no fondato dal Sac. Don Giovanni Bosco, Torino: [Tipografia Salesiana], 1892 (pub
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look and SpititNalitJl, tr. by John Drury (New Rochelle, NY: Salesiana Publishers,
1996)-Stella, DB:RO&5.
The above are a translation of the first and second volume of Pietro Stella, DOtl
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6. Morand Wirth, Don Bosco et /a Famil/e Sa/isienne. Histoire et ItOItVeaNX difis (1815
2000) (paris: Editions Don Bosco, 2002)- Wirth IL
This is a completely re-written, updated and expanded edition of the above.
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Bosco Studies. Rome 1989. Ed. by Patrick Egan and Mario Midali (Roma: LAS,
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1,3-206.
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xviii Basic English-Langllage reading List

The letter restates, in dream form, the basic principles and norms experienced
as valid and viable in the education of young people. It particularly describes the
educational relationship that Don Bosco saw as all important.

-Spiritual Testament (Memoirs from 1841 to 1884-5-6).
This important writing was produced at intervals between 1884 and 1886; with
fmal additional notes in 1887 (38 days before his death).

-Joseph Aubry, Tbe spi/itual Writings of St. Jobn Bosco, tr. by Joseph Caselli (New
Rochelle, NY: Don Bosco Publications, 1984).

-Excerpts in Appendices to the Constitutions and Regulations of the Society of
St. Francis de Sales.



Chapter 1

FROM THE FRENCH REVOLUTION
TO THE FALL OF NAPOLEON

Summary

1. The French Revolution (1789-1793 and 1793-1794) and Thomas Paine's
Declaration 0/ the Rights 0/ Man. First Coalition (1792 ...)

2. Rise of Napoleon Bonaparte (1790 ...), Italian and Egyptian Campaigns
under Napoleon's Command (1796-1799)

3. Second Coalition (1799-1802). Napoleon's CONp d'Etat (1799). Concordat
between Napoleon and Pius VII (1801)

4. Napoleon, Emperor of the French (1804), Napoleonic Wars (1804-1814).
Third Coalition (1804-1805) and Fourth Coalition (1806-1807)

5. The Peninsular Wars (1808-1814). Fifth Coalition (1809-1812). Napoleon at
the Height of his Power (1812)

6. Napoleon's Disastrous Russian Campaign (1812)
7. Sixth Coalition (1813-1815). Fall and Imprisonment of Napoleon on Elba

(1814)
8. The One Hundred Days (1815), Final Defeat and Imprisonment of

Napoleon on St. Helena (1815)
9. Italy under Napoleon and the Napoleonic Legacy

10. Revolutionary Ideas and the Church
Appendix: Biographical Sketches of Popes Pius VI and Pius VII

When John Melchior Bosco was born on August 16, 1815, the Congress
of Vienna had just ended its work. At this historic meeting, held from No
vember 1814 to June 1815 after the defeat of Emperor Napoleon Bona
parte, the monarchs of the major European powers and their ministers
worked out a new political arrangement in Europe after the turmoil of the
French Revolution and the Napoleonic wars. It ushered in the period of the
Restoration, so-called, in which the legitimate rulers deposed by Napoleon
were restored to their domains.

Thus after twenty-five years of upheaval an attempt was made to restore
the political and social order to its pre-revolution status, the ancien regime.
The Restoration, however, was short-lived, for it could not stop the forces
for change, and the events that preceded it were destined to change the face
of Western Europe forever.



2 Chapter 1

Familiar as those events may be, a brief summary here may not be out
of place.

French Revolution

The last quarter of the eighteenth century is noteworthy for its revolu
tions. The Industrial Revolution was well underway (at least in England) by
the end of the century. This might be called a peacetime revolution. But
there were other revolutions of a more violent nature. One was the Ameri
can War of Independence (1775-83), in which Britain's North American
colonies broke away from rule by the mother country. Another, more com
plex and far reaching both in its conduct and results, was the French Revo
lution, which overturned the absolutist regime of the French monarchy and
put forward the ideals of "Liberty, Solidarity and Equality." Even though
the revolutionaries themselves did not practice what they preached, these
ideals remained influential in promoting the liberal revolutions in the next
century. The pent-up dissatisfaction and anger of the people against both
State and Church exploded into revolutions and the turbulent events that
followed. For the political and social problems that had been spawned dur
ing the period of the Enlightenment demanded new and urgent solutions.

The movement of ideas and beliefs that had been dominant until this
time (the Enlightenment with its emphasis on reason and natural law)
yielded to a new situation of social ferment-the Romantic movement,
which favored emotion before reason, and free and individual expression.
Romanticism popularized the ideals of the French Revolution.

The writings of the Englishman Thomas Paine were a major influence
on the revolutions of the eighteenth and nineteenth centuries.1 His principal

1 Born in Norfolk in 1737, the son of an English Quaker, Paine met the American
statesman Benjamin Franklin in London, and on his advice migrated to the American colo
nies. There he began writing pamphlets and articles supporting colonial independence, and
served in the colonial army during the American War of Independence. In 1787 Paine re
turned to Britain, where in 1791 and 1792 he published the Declaration 0/ the Rights 0/Man,
supporting republicanism and the ideals of the growing revolution in France. Accused of
treason, Paine escaped to France, where he received a hero's welcome and was elected to
the National Assembly. His criticism of the bloodshed of the revolutionaries, however,
landed him in jail. There he wrote The Age 0/ Reasoll (propounding a religious view of the
universe as a machine designed by God). Set free after the Reign of Terror in 1794, he re
turned to the United States, where he died in poverty and neglect in 1809.
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work, Declaration if the Rights if Man (1791-1792), lent strong support to re
publicanism and the ideals of the French Revolution.

The storming of the Paris fortress-prison, the Bastille, on July 14, 1789 is
rightly regarded as the beginning of the French Revolution. Policies and ac
tions affecting the Church followed in rapid succession. On November 2
that same year, Church property and assets were confiscated by the state,
and on February 13, 1790 monasteries and convents were suppressed and
disbanded. The Civil Constitution of the Clergy (turning Church personnel
into civil servants under state control and restricting their religious activity)
was passed into law on July 12. Pope Pius VI at first cautiously ignored the
new situation. But on April 13, 1791, when an oath of loyalty to the new ar
rangements was demanded, he condemned the Civil Constitution.

On the secular front, a new constitution was enacted in 1791, and the
republic was inaugurated in 1792. In that year the Revolution entered a
phase of bloody reprisals and executions, the so-called Reign of Terror. The
massacre of priests and Catholic lay people on September 2-5, 1792 and the
execution by guillotine of King Louis XVI on January 21, 1793 prepared
the way for the excesses of the Terror. The Reign of Terror abated toward
the end of 1794 with the execution of Georges Danton and Maximilien
Robespierre and with the suppression of the Jacobins, who had terrorized
France through those years.2

Meanwhile the worship of the Goddess Reason was officially established
in Paris on November 1, 1793, and on May 8, 1794 the Assembly legislated
the worship of the Supreme Being. On February 21, 1795 the complete
separation of Church and State became the law;

The First Coalition

Coalitions, promoted by William Pitt of Britain, were formed against
France for the purpose of stamping out the revolution. The First Coalition

2 The Jacobins, to whom Napoleon had belonged, were the most radical of the large
political groups formed in the wake of the revolution in 1789. They took their name from
the suppressed Dominican "]acobin" monastery and convent, situated in the Rue St.
Jacques (paris), where they held their first meetings. Advocating complete equality and
democracy, they did not hesitate to undertake extreme measures to realize their goals. They
were largely responsible for the more violent aspects of the revolution and of the reign of
terror, and they supported the Committee of Public Safety and Robespierre to the end.
They were suppressed in 1794.
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banded together as allies Britain, Austria, the Netherlands, Piedmont-Sar
dinia, Prussia and Spain. The war was fought intermittendy on various
fronts from 1792 to 1797. The expectation was that France could not have
prevailed. However, French successes on the batdefield resulted in the con
quest of the Netherlands and forced the allies to sue for peace.

Meanwhile, as the Reign of Terror came to an end, a new constitution in
1795 set up a new form of government, the so-called Directory, the execu
tive of the French Revolutionary National Convention, and a Council of
Five Hundred. The Directory was composed of five members, elected at
the rate of one a year; it represented an attempt to avoid a one-man dicta
torship (Like Robespierre's). It maintained an aggressive foreign policy, and
fought the First Coalition with success. However, it proved too weak at
home and was finally overthrown by Napoleon Bonaparte in 1799.

The Napoleonic Period: Rise of Napoleon Bonaparte, Italian and
Egyptian Campaigns

It was during the Directory, and in the years of the First Coalition that
Napoleon Bonaparte rose to prominence. Commissioned as an officer in
the artillery corps, he quickly rose through the ranks of military command.
As a Jacobin, he was actively involved in the dramatic events of the Revolu
tion and was imprisoned for a time after the downfall of Robespierre
(1794). With the establishment of the Directory he was commissioned as
commander of the army of the Interior (1795).

In 1796 Napoleon was sent by the Directory to conduct the Italian cam
paign against the Austrian army of the First Coalition. In victorious battles,
he defeated the Austrians, forcing them beyond the Alps and conquering
Northern Italy. There he established the Cisalpine and the Ligurian Repub
lics. He also invaded the Papal States, imposed a large indemnity and forced
Pope Pius VI to recognize the French Republic. Contrary to orders from
the Directory, he negotiated the Treaty of Campo Formio (October 17,
1797), and returned to France. Immediately he proposed to the Directory to
undertake the conquest of Egypt in order to open up the way to India and
to the British Empire in the East. In 1798, in spite of a serious defeat suf
fered by the French fleet at the hand of British Admiral Horatio Nelson,
Napoleon checkmated the British in both Syria and Egypt.

A prominent victim of the French Revolution and the Directory was
Pope Pius VI, for the momentous events in France were the greatest chal-
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lenge of his long pontificate. As already noted, he had condemned the Con
stitution of the Clergy; a little later he also condemned Paine's Declaration rif
the Rights rif Man. As a consequence, the Church in France entered a period
of deep crisis, diplomatic relations between France and the Holy See were
broken, and the papal enclaves in France were occupied. When war broke
out with the First Coalition in 1792, Pius VI supported the allies and shel
tered royalist refugees. Napoleon had earlier dealt severely with the Pope
when he invaded the Papal States. Now during Napoleon's Egyptian cam
paign in 1798, the French reoccupied the Papal States, set up a Roman Re
public, and forced the Pope into exile, eventually to France. Pius VI died a
prisoner at Valence on August 21, 1799.3

The Second Coalition (1799-1802) and Napoleon's Coup d'Etat (1799)

In 1799 while still in Egypt, Napoleon learned of the formation of a
Second Coalition against France, he immediately returned to Paris, and in
association with Emmanuel-Joseph Sieyes and Lucien Bonaparte, he carried
out the coup that overthrew the Directory and dispersed the Council of
Five Hundred (November 9, 1799). As First Consul (Sieyes and Ducos,
serving as Second and Third Consuls)4 Napoleon formed a provisional gov
ernment (Consulate) that promulgated a new constitution. He raised a new
army and crossed the Alps by the Great St. Bernard pass into Italy. The
Second Coalition, again instigated by William Pitt, comprised Austria, Rus
sia, Portugal, Naples and the Ottoman Empire, with Britain in the leader
ship. The Allies were victorious at first, but then the French prevailed. Na
poleon defeated the Austrians at Marengo Gune 14, 1800) and signed the
Treaty of Luneville (1801) and the Treaty of Amiens with England (1802),
both favorable to France.

Having temporarily secured the peace, Napoleon was acclaimed consul

3 For a biographical sketch Pius VI (pope 1775-1799) see Appendix I below.
4 Lucien Bonaparte (1775-1840), Napoleon's younger brother, was active as a Jacobin

in Corsica, and as president of the Council of Five Hundred, ensured Napoleon's election
as consul of France. He was later exiled for opposing Napoleon's policies and for marrying
against Napoleon's wish. Emmanuel-Joseph Sieyes (1748-1836), a priest and chancellor of
Chartres diocese, joined the revolutionary movement and was a member of the Council of
Five Hundred and of the Directory. He was a leader in the coup that made Napoleon first
consul (1799). Pierre-Roger Ducos (1747-1816), like Sieyes supported the revolution and
Napoleon. He was exiled after the Restoration.
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for life (1802). From this strong position, he instituted reforms on a grand
scale. He completely reorganized the government, negotiated a concordat
with the new Pope, Pius VII Guly 16, 1801), thus to some extent restoring
the Church in France.5 Despite Napoleon's unilateral amendments of 1802
(the 77 Organic Articles, which were nothing short of Gallicanism), the
concordat remained in force (with further amendments) for more than a
century. On other fronts, he restructured the educational system from top
to bottom and effected a thorough codification of civil law, known as the
Napoleonic Code (1804-1810).

Napoleon Crowned as Emperor of the French (1804), Napoleonic
Wars (1804-1814) and Third Coalition (1804-1805)

Napoleon's actions provoked Britain into war again in 1803, and a Third
Coalition led by William Pitt was formed the following year. Its purpose was
to curb Napoleon's ambition. Under both internal and external pressures,
Napoleon decided to make France a hereditary empire and was voted Em
peror on May 4, 1804. His coronation as Emperor of the French followed
on December 2. Pope Pius VII against the advice of his cardinals was per
suaded to attend the coronation. But his role at the solemn function was lit
tle more than that of a spectator, for Napoleon crowned himself and then
crowned Josephine (Rose de Beauharnais) empress (he had married her in
1796 and would divorce her in 1809 for failure to produce an heir).

In the Third Coalition Britain was joined by Austria, Naples, Russia and
Sweden, while Spain stood with France. Hostilities began at sea. Napoleon
massed an invasion fleet to attack England. But on October 21, 1805 a Brit
ish fleet under the command of Horatio Nelson at Trafalgar destroyed the
combined French and Spanish fleets under Admiral Pierre-Charles-Jean
Baptiste-Silvestre de Villeneuve, thus ending the invasion threat. Recogniz
ing the impossibility of taking England by sea, Napoleon shifted his cam
paign to Bavaria and Austria and won a decisive victory over the Austrian
and Russian armies at Austerlitz on December 2, 1805. He could thus force
the Treaty of Pressburg on Austria, ending the Third Coalition.

Virtual master of continental Western Europe, he initiated a new politi
cal organization by making his elder brother Joseph king of Naples and his
younger brother Louis king of the Netherlands. More importantly on Au-

5 For a biographical sketch of Pope Pius VII, see Appendix 2 below.
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gust 6, 1806 he dissolved the venerable Holy Roman Empire. Holy Roman
Emperor Joseph II relinquished the title and became Emperor Joseph I of
Austria.G

Fourth Coalition (1806-1807)

A Fourth Coalition was formed in 1806 by Prussia, Russia, England and
Sweden. With lightning swiftness Napoleon marched into Prussia and de
feated the Prussians at Jena and Auerstedt (October 14, 1806). He entered
Warsaw and in the Polish campaign of 1807 he defeated the Russians at Ey
lau and Friedland. These victories enabled him to dictate to Czar Alexander
I the Treaty of Tilsit (Sovietsk) Guly 8,1807), which humbled Russia and
ended the Fourth Coalition.

By the decrees of Berlin (1806) and of Milan (1807) Napoleon estab
lished the Continental System, closing Europe to British commerce. To en
force the blockade he sent an army into Portugal, and later another army
into Spain. He invited I<:.ing Ferdinand VII of Spain to a conference in 1808
at Bayonne and imprisoned him (He was restored in 1814 after the fIrst fall
of Napoleon).

Peninsular War (1808-1814) and Fifth Coalition (1809-1814)

In 1808 Napoleon descended into the Iberian Peninsula and attacked
Spain and Portugal. In June 1808 he transferred his brother Joseph from
Naples to Spain as king. The Spaniards called on the British for help, and
the military engagement that ensued is known as the Peninsular War. It was
fought between the French and the British, the latter aided by Portuguese
and Spanish guerillas. It lasted intermittently until 1814. British troops
landed in Portugal and advanced into Spain. Although defeated by the Brit-

G Abolished after about 1,000 years, the Holy Roman Empire had been set up following
the coronation of Charlemagne in the year 800. This creation of the medieval popes was in
tended to function as the "secular arm" for governance of Christendom. In effect, how
ever, from Otto 1's coronation (962) the Empire was always associated with the German
crown, hence (generally speaking) becoming a rival of the papacy, even after it became a
Hapsburg-Austrian preserve in the 15th century. From this time on it was an ideological
figment harking back to the old Empire, but having no realistic connection with political
and religious realities.



8 Chapter 1

ish at Vimeiro, Napoleon isolated and defeated the British at La Coruna,
where British Commander-in-chief, Sir John Moore died, and Arthur
Wellesley Oater duke of Wellington) took command of the British forces. In
a series of battles Wellesley wore down the French, driving them out of
Portugal in 1811, and forced Napoleon to keep a large army in Spain. In
1812 Wellesley defeated the French in the battle of Salamanca. Finally in
1814 the British crossed the French border from Spain and on April 10 won
a resounding victory at Toulouse.

During the initial stage of the Peninsular War, a Fifth Coalition was
formed in 1809 between Austria and England. Napoleon responded by
leading an army into Austria and occupying Vienna. In May 1809 he fought
indecisive battles at Aspern and Essling, but he decisively defeated the Aus
trians at Wagram on July 6, a victory that led to the signing of the Treaty of
Vienna at the royal lodge of Schonbrunn. In the wake of this peace, Napo
leon erected the kingdom of Westphalia, installing his youngest brother
Jerome Bonaparte as Icing (1809-1813). Likewise in 1809 he annexed Tus
cany and the Papal States, and in 1810 Holland and other regions-all di
rectly to France.

Pope Pius VII launched the excommunication on June 10, 1809, but it
remained ineffective. In July the Pope was arrested and deported to Savona,
and was later imprisoned at Fontainebleau (1809-1814). In 1809 Napoleon
divorced Josephine (for failure to produce an heir, as mentioned above) and
married Archduchess Marie-Louise of Austria in 1810.7 On January 25,
1813 Napoleon forced the imprisoned Pope to sign a revised concordat, the
Concordat of Fontainbleau.

Napoleon's Russian Campaign

In 1812 Sweden and Russia, who had earlier been at war, came to an
agreement with the Treaty of St. Petersburg. The treaty of Orebro pro
duced an alliance between Britain, Sweden and Russia. Alerted to the danger
and to enforce the Treaty of Tilsit, Napoleon was determined to crush Rus
sia. With a Grand Army of some half a million soldiers he crossed the fron
tier in June 1812, defeated the Russians under Field Marshall Mikhail
Ilarionovich Kutuzov at Borodino, and on September 14 captured Moscow,

7 The child of this marriage, Napoleon II (1811-1832), is known as King of Rome and
Duke of Reichstadt.
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which the Russians had set on fIre. Short of supplies at the onset of a gla
cial Russian winter (October-November) he was forced into a disastrous re
treat from which only a fraction of the Grand Army survived.

Sixth Coalition (1813) and Fall of Napoleon (1814)

Napoleon returned humbled and weakened both in forces and prestige
to face a new; more powerful alliance, the Sixth Coalition, uniting England,
Austria, Prussia, Russia, Naples and Sweden. He defeated the Allies at
Bautzen, and won his last great victory at Dresden on August 26-27, 1813.
The Allies went on the attack and defeated the French army in the Battle of
the Nations at Leipzig on October 16-19, forcing Napoleon to retreat to
France. There he put up a valiant defense but was overwhelmed by the
sheer numbers of the Coalition forces. Paris fell to the Allies in March 1814.
Napoleon's generals surrendered, and he himself abdicated at Fontainebleau
on April 6, 1814. The allies imprisoned him in the island of Elba and placed
Louis XVIII, brother of Louis XVI, on the throne of France. The [First]
Treaty of Paris marked the end of the Napleonic Wars.

Pope Pius VII was released from his imprisonment at Fontainbleau and
byway of Turin returned to Rome on May 24, 1814.

The Hundred Days

On February 26, 1815, Napoleon escaped from Elba and returned to
France. The recently appointed French king, Louis XVIII, fled and Napo
leon was soon in power again. An allied army was hastily gathered under the
command of the Duke of Wellington (Sir Arthur Wellesley) and of the
Prussian Marshall Gebhard von Blucher. After defeating the Napoleonic
forces in preliminary battles, they re-captured Paris. Napoleon was fInally
defeated by the joint allied armies at Waterloo, Belgium on June 18, and was
forced to abdicate on June 22 (1815). He was exiled and imprisoned on is
land of St. Helena, in the South Atlantic, where he died in 1821. The [Sec
ond] Treaty of Paris (November 20, 1815) wrote the end to the Napoleonic
Period. This second peace treaty disposed of a number of French fortresses
in various ways. Moreover, France paid the Allies an indemnity of 700 mil
lion francs for the expenses of war, and the art treasures that had been car
ried off from various places were ordered returned. France also ceded to



10 Chaptert

the Kingdom of Sardinia that p.art of Savoy that it still reta~ed from the
First Treaty of Paris. But Lorrame, Alsace and Strasburg claimed by Ger
man patriots were not taken from France. Generally speaking France's
boundaries were restored to those of 1790.

Closing Comment: Italy under Napoleon and the Napoleonic Legacy

Looking at Italy at the height of the Napoleonic period (1812), one sees
it divided politically and administratively into three parts.

In the north was the so-called Kingdom if ItalY. It comprised at first Lom
bardy, Emilia, the Papal Legations and the Marches. Venice and the Veneto
were added after the battle of Austerlitz (1805). Here Napoleon himself
was king, though in reality he ruled though a viceroy, his stepson General
Eugene de Beauharnais (son of Josephine from her first marriage).

In the south was the Kingdom if Naples, with Joseph Bonaparte as ruler.
Marshall Joachim Murat succeeded him when Joseph was made king of
Spain in 1808.8

Then there was the pottion if ItalY directlY annexed to France. It included
Piedmont, Liguria (Genoa), Tuscany, Rome with the Patrimony of St. Peter
(that is, the Papal lands around Rome (Latium) not part of the Kingdom of
Italy). These were governed as provinces of the French Empire.

The French Revolution, the basic ideas of which Napoleon purveyed to
the rest of Western Europe, together with Italy's experiences under the Na
poleonic rule, exerted great influence on Italian political thinking and on the
future course of the Italian Risorgimento.

True, the Napoleonic rule in Italy had negative aspects and damaging ef
fects. For example, Napoleon's conscription of Italian men to swell the
ranks of his army led to the loss of tens of thousands of lives. The imposi
tion of heavy taxes proved an intolerable burden on the population and
provoked dissatisfaction and unrest. His plunder of art treasures (only par
tially returned after his defeat under terms of the Treaty of Paris) was
deeply resented. Above all, his brutal treatment of Pius VII showed him up
as a despotic bully.

8 The Island of Sicily would naturally have been part of this kingdom, but it was under
British occupation. The island of Sardinia, on the other hand, during the Napoleonic pe
riod remained the retreat of the House of Savoy, under Kings Charles Emanuel IV and
Victor Emanuel 1.
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Yet Napoleon may be credited with many positive contributions. For ex
ample, careers were at last open to the talented rather than to the well con
nected. His appointed administrators wcre competent, efficient and above
corruption. Brigandage was curbed. Such reforms began to transform Ital
ian society. More generally, the soundness of French government was a new
experience in striking contrast to the absolutist rule that had prevailed be
fore Napoleon and would continue after him in the period of the Restora
tion.

The whole of the Italian pe1Zinsula in 1812 was a French dependency. But
while the South, in spite of French reforms, remained unsettled with an air
of impermanence, the North, that is, the Kingdom of Italy extending from
Milan to Venice and Bologna, was the scene of important and permanent
reforms. There the people, especially the intellectuals, preferred the rule of
Napoleon (even though despotic) to that of Austria or of the Pope.

In the north of Italy (and only there) could political forces develop that
would work to support what Napoleon had created. Under him the Po val
ley became a single economic unit, and trade prospered. Milan, Napoleon's
capital city, became the center of finance for the valley and at the same time
it also became the cultural and intellectual capital not only of the valley but
also of the entire peninsula. It was from ..Milan that Napoleon conducted an
economic and social revolution that achieved something permanent in Ital
ian life.

This achievement was due in the first place to the new method of ad
ministration. Administrative divisions everywhere were redrawn on a logical
rather than historical basis. Everywhere new systems of bookkeeping were
introduced, and clerks and accountants were closely watched.

Numerous material benefits also followed in the form of public works:
urban improvements, new schools and new roads. Marshes were drained
and placed under cultivation. Agriculture and industry were encouraged.

In decree after decree, always with the force of the French armies in the
background, Napoleon changed the basis of life in Italy. Feudal laws (par
ticularly those on inheritance) were abrogated, restrictive laws against the
Jews and the use of torture were abolished, and the civil and criminal juris
dictions were separated. The court system was reorganized, so that open tri
als were introduced and lawyers argued their cases in court instead of sub
mitting their briefs in writing.

The Civil Code (Code Napoleon, 1804-1810) was a milestone. Both crimi
nal and civJJ laws in Italy, as elsewhere in Europe, were a confused accumu
lation of customs derived from ancient traditions and codes, "a debris of
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barbarous times." Both Maria Theresa and Joseph II of Austria had intro
duced piecemeal reforms in their Duchy of Milan, but true reform had to
wait for Napoleon to arrive on the scene.

The Code was severe, comprehensive and clear. It promoted order, unity,
and legal equality, regardless of position or birth. Among numerous other
"modern" provisions, the Code permitted civil marriage and divorce.

For what concerns our story, perhaps the most important consequence
of French rule was to sow in people's mind the idea that a liberal revolution
could succeed and that Italy could (perhaps) become a unitary state. This
was important because the main obstacle in the way of the patriotic move
ment was the inability, even among intellectuals, to grasp the idea of "Italy"
as one state and one nation. Each individual region had from time imme
morial its own distinct character Oanguage, traditions, etc.), just as it main
tained a distinct political, social and cultural life.

On the other hand, the political and administrative reorganization of the
peninsula by Napoleon (described above) reduced regional fragmentation
and advanced the idea of unity. Except for the fact that it rested on Napo
leon's personal success or failure, it showed that a new political order could
be built in Italy.

Napoleon's Ecclesiastical Policy

The precipitous events of the French Revolution and of the Napoleonic
period are surface evidence of an underlying thrust aiming at breaking en
tirely and radically with tradition, political and religious. For, at least at the
outset, one may discern an attempt to obliterate Christian history, in fact
Christianity itself. For example, as mentioned above in 1792 the Christian
calendar was abolished in France, and in 1793 "goddess Reason" was set up
for worship.

The project did not succeed, but a serious attempt was made to dispos
sess the Church, so as either to make it a tool of the state or render it pow
erless in society. By eliminating the Church in France, the revolutionaries
thought that the universal Church itself, and Christianity with it, would col
lapse. At the death of Pius VI in exile (1799), public functions were held to
celebrate "the demise of the Church." However, the Church, eventually
stripped of much of its earthly power, survived through the strength of its
spiritual power.

In spite of his early ties to the French revolutionaries, Napoleon fol-
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lowed a different course in his ecclesiastical policy. As Napoleon's Italian
coronation in Milan had followed his French one so, too, his policy toward
the Church in Italy followed that of the concordat in France in all its Galli
can severity. By a series of decrees issued from Milan at the time of his
coronation he reorganized the entire ecclesiastical structure in northern It
aly without any reference to Rome at all. Parish lines were redrawn and
many parishes eliminated as surplus. Religious orders either accepted reform
or were wholly suppressed. Under the Civil Code, provisions for civil mar
riage and divorce were introduced, family life thus passing from the
Church's control.

Pius VII protested, again and again, and Napoleon sometimes answered
and sometimes did not. In a letter to his half-uncle, Cardinal Joseph Fesch,
who represented him in Rome, he expressed both his despotism and his
Gallicanism: "I therefore expect the Pope to accommodate his conduct to

my requirements. If he behaves well, I shall make no outward changes: if
not, I shall reduce him to the status of Bishop of Rome."9

In spite of the ill treatment inflicted on Pope Pius VII, perhaps out of a
sense of history, Napoleon entered into a concordat, thus in effect restoring
the Church in France. It may be in view of this "meritorious deed" that
Pius VII sent his chaplain to St. Helena with his absolution for the dying
Napoleon.

9 The letter is quoted in George Martin, The Red Shilt and the HOl/se qfSavqy: the Story qf1t
afy's Risorgimento (1748-1871) (New York: Dodd, Mead & Co, 1969), 154. I have used this
work, 152-154 for the ideas expressed in the two preceding paragraphs.
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BIOGRAPHICAL SKETCHES
OF POPES PIUS VI AND PIUS VII

1. Pope Pius VI (1717-1799)10

Giovanni Angelo Braschi was born in 1717. He was elected pope on February
1775 and died on August 21, 1799.

Originally regarded as pro-Jesuit, he had avoided involvement in recent contro
versies and after a four-month conclave cardinal Braschi was unanimously elected
pope with the name of Pius VI, thus beginning one of the longest pontificates on
record (24 years).

Because of his later sufferings Pius VI has been seen as a martyr-Pope, but, al
though pious and strong in adversity, he was also rather worldly, vain, self-con
sciously handsome, ostentatious and concerned with the minutiae of protocol. He
resembled a Renaissance pope, a new Leo X, patron of the arts and lavish builder.
He also revived nepotism.

His motives, the welfare of his subjects through reform and economic im
provement were good, but his schemes of road improvement, port modernization,
the draining of the Pontine Marshes were often badly conceived. These activities
together with his building program bankrupted the Treasury and increased the
public debt.

With the European powers he tried to be moderate and flexible, but the age
was increasingly secular and even atheistic. Governments in Catholic countries
sought ever-greater control of national Churches. The new rulers of Spain, France
and Portugal were more fairly favorably disposed to the papacy, but in Germany
Febronianism flourished, and when the Pope tried to establish a nunciature in Mu
nich, the German bishops rebuffed him.

In Austria and Tuscany Pius VI was faced by the archetypal "enlightened des
pots," Joseph II and his brother Leopold. They sought to limit papal jurisdiction,
control seminaries, secularize education, abolish censorship, suppress contempla
tive orders and tolerate non-Catholics. In 1782 the Pope made an unprecedented
journey to Vienna to dissuade the Emperor, but failed.

To placate the Bourbons, he tried to persuade Prussia and Russia to suppress
the Jesuits. After 1783-4, however, he tacitly approved the continuance of the Jesu
its in Eastern Europe.

10 Cf. Lives of the Popes. I1ll1strated Biographies [... J, Michael J. Walsh, Consulting Editor
(New York: Barnes & Noble, 1998), 228; The NeJV Catholic Ellryclopedia 11, 398-400.
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The greatest challenge faced by this Pope was the French Revolution. At first
he cautiously ignored the Civil Constitution of the Clergy (1790), which turned
priests into civil servants, but when an oath of loyalty was demanded, he con
demned the new arrangements and suspended priests who took the oath. He also
condemned Thomas Paine's Dec/aration of the Rights of Man. The French Church
found itself divided over these issues, diplomatic relations were broken, and papal
enclaves in France were occupied.

War broke out, and Pius VI supported the First Coalition against France and
sheltered royalist refugees. By 1796 Napoleon Bonaparte was in Italy and invaded
the Papal States. A large indemnity was imposed, and the Pope was forced to rec
ognize the French Republic. In 1798 the Papal States were re-occupied by the
French, the Roman Republic was established, and the Pope was forced into exile,
eventually in France, where he died a prisoner at Valence in 1799.

The eighteenth century papacy had come upon hard times, and many assumed
that it could not survive.

2. Pope Pius VII (1742-1823/ 1

Luigi Barnaba Chiaramonte was born on April 14, 1742. He was elected pope
on March 14, 1800, and died on July 20, 1823.

Brought up at Cesena, in Emilia, Luigi entered the Benedictine monastery of
Santa Maria del Monte in his hometown, where he made his profession in 1758.
After ordination he was Professor of Theology at Parma, and then from 1775 to
1781 at San Anselmo in Rome. Consecrated Bishop of Tivoli in 1783, he was
transferred to Imola and created a cardinal in 1785. His rise through the hierarchy
was in part facilitated by the fact that his predecessor, Pope Pius VI, was also a na
tive of Cesena and a family friend.

Because of the turmoil of Napoleonic wars, the conclave which elected Pius
VII was held in Venice. One of the chief conclave organizers was Cardinal Henry,
Duke of York, and the last Holy Roman Emperor, Joseph II, met all expenses. In
all thirty-five cardinals attend the conclave, which lasted three and a half months.
Cardinal Chiaramonte was a compromise candidate who, upon his election, ap
pointed the brilliant thirty-four-year-old diplomat Ercole Consalvi as Cardinal Sec
retary of State.

The concordat between Napoleon and the Holy See, signed on July 16, 1801,
was destined to remain in force for more than a hundred years, despite Napoleon's
unilateral amendments of 1802 (the so-called Organic Articles). Further amend
ments followed in 1817. Pope Pius made concordats with other powers, such as
Russia and Prussia, almost always to the disadvantage of the Church.

11 Cf. Lives ofthe Popes (Barnes & Noble), 230; The Nel}) Catholic Ellryclopedia 11, 400-404.
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Against the advice of his cardinals, Pius attended Napoleon's coronation as
Emperor in Paris, on December 2, 1804, where his role was reduced to that of a
mere spectator. The French invasion and annexation of the Papal States in 1808
was yet another humiliation, as was N apo1eon's insistence, in 1806, that Consalvi
be dismissed from his post. The ineffective papal excommunication of the French
invaders (Qt/t/m memoranda, June 10, 1809), led to the Pope's arrest the following
month. He was to remain a prisoner for the next five years.

Once finally free of Napoleon, Pius re-appointed Consalvi who, at the Con
gress of Vienna in 1814, managed to secure the restoration of the Papal States and
of the French papal enclaves (except Avignon and the Comtat Venaissin). On leav
ing France for Rome in 1814, he passed through Savona (Liguria) and in thanksgiv
ing crowned the image of the Virgin Mary at her shrine. The following year he in
stituted the feast of Mary Help of Christians.

In an age dominated by politics, Pius VII's religious policy was obscured by the
turmoil of war and revolution. He did, however, despite political opposition and a
personal background of Rigorism and anti-Jesuit influences, restore the Society of
Jesus on August 7, 1814. Henceforth the Jesuits were to become an important
force in the growth of Ultramontanism (conservative, papally-centered ecclesiol
ogy) in the nineteenth century.

Pius VII's Christian sentiment may be gauged from the fact that he sent a chap
lain to convey general absolution to Napoleon before the latter died a prisoner in
St. Helena in 1821. Probably this was done also in recognition of the fact that for
all his shortcomings Napoleon did re-establish the Church in France through the
concordat of 1801.

A patron of the arts and sciences, Pius sincerely desired to reconcile Catholi
cism with liberal aspirations, but the reaction of the Restoration and the conserva
tive trend that dominated the closing years of his papacy prevented any opening in
that direction.

However, his desire to grapple with the problems of the Church in the after
math of the collapse of the ancien nfgime, and his courage and forbearance in the
face of the hardship and humiliations he suffered, leave the impression of a great
man and of a constructive pontificate.
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Chapter 2

THE CONGRESS OF VIENNA,
THE RESTORATION

IN THE KINGDOM OF SARDINIA

H. Hearder, ItalY in the Age if the Risorgitnento 1790-1870, 156-171 and 43-54.

Summary

1. The Congress of Vienna September 1, 1814 - June 9, 1815 and the Congress
System

2. The Restoration in Italy
3. Restoration in the Kingdom of Sardinia
4. Prince Klemens von Metternich and the Austria Domination of Italy (1815

1848)
5. The Kingdom of Sardinia and the House of Savoy
Appendix: Political Terminology of the Nineteenth-Century Revolutionary Period

The Congress of Vienna (September 1, 1814 - June 9, 1815)

After Napoleon's imprisonment in the island of Elba (1814), the rulers
of the principal European powers and their ministers met in Vienna (Aus
tria) for the purpose of restoring, in so far as possible, the former political
order of Europe. The five principal participants were Metternich for Aus
tria, Wellington and Casdereagh for Great Britain, Hardenberg and von
Humboldt for Prussia, Nesselrode and Rasoumoffsky for Russia and Talley
rand and Dalberg for France. These countries constituted the "Pentarchy of
the Great Powers." For special cases the Five were joined by Spain, Portugal
and Sweden. Other minor participants, such as Pope Pius VII's Secretary of
State, Cardinal Ercole Consalvi, were active at the periphery in the interest
of their own regions. The Congress of Vienna sat from September 1814 to
June 1815. It was interrupted by Napoleon's return to power for the Hun
dred Days, and was reconvened after Napoleon's imprisonment in St. He
lena. The acts of the Congress may be summarized as follows:

1. The Austrian and Prussian Monarchies were restored with numerous
additions and adjustments. For example, in Italy beside her domain of
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Milan (Lombardy), Austria received the region of Venice (thus form
ing the Lombardo-Venetian Kingdom).

2. A Kingdom of the Netherlands, comprising Holland and Belgium,
was formed under the former hereditary ruler, reigning as King Wil
liam 1.

3. A German Confederacy was created to replace Napoleon's Confedera
tion of the Rhine and the old Empire. It comprised 39 sovereign
states.

4. Russia received most of the grand duchy of Warsaw (Kingdom of Po
land), while Cracow in the south became a free state.

5. Britain retained Malta and Helgoland, a portion of the French and
Dutch colonies and the Republic of the Seven Ionian Islands Oater
ceded to Greece).

6. Sweden retained Norway, which had been acquired earlier by treaty.
7. The 19 Cantons of Switzerland were increased to 22 by the addition

of Geneva, Wallis and Neuchatel.
8. The dynasties of Spain, and of the Italian regional states (for the latter

see details below) were restored.
Britain, Austria, Prussia and Russia to maintain the Congress System

formed a Quadruple Alliance.

The Restoration in Italy

The Italian peninsula, with its population of nearly 20 million inhabitants
at the time, was a mosaic of 10 regional states. As re-established by the
Congress System they may be listed as follows.

1. The Kingdom of Sardinia, with a population of 3,814,000, com
prised Piedmont, Savoy, Nice, Sardinia and newly acquired Liguria,
under the rule of King Victor Emmanuel I of the House of Savoy.

2. The Lombardo-Venetian Kingdom, with a population of 4,065,000,
was under the sovereignty of the emperor of Austria, who governed it
through a viceroy residing in Milan.

3. The Duchy of Parma and Piacenza, with a population of 383,000,
was placed temporarily under the rule of Marie-Louise of Austria,
who was the daughter of the Emperor of Austria and Napoleon's sec
ond wife. At her death the duchy would return to the Bourbons of
Parma to whom it legitimately belonged.

4. The Duchy of Lucca, with a population of 131,000, was given tem-
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porarily to the Bourbons of Parma (At the death of Maria-Louise of
Austria the Bourbons of Parma would take their duchy back and
Lucca would be annexed to Tuscany.

5. The Grand Duchy of Tuscany, with a population of 1,264,000, fell
to Ferdinand III of Hapsburg-Lorraine, brother of the Emperor of
Austria.

6. The Duchy of Modena and Reggio, with a population of 375,000,
was given to Austrian Archduke Francis IV of Hapsburg-Este.

7. The Duchy of Massa and Carrara, with a population of 20,000, was
placed under the rule of Maria Beatrix Cybo also of Hapsburg-Este.

8. The Papal States, with a population of 2,425,000, were returned to
Pius VII. They comprised besides Rome and the Patrimony of St. Pe
ter (Latium and Umbria), Benevento and Pontecorvo, the Marches,
and the Legations (Bologna, Ferrara and Ravenna). Austria retained
the right of protection and of maintaining garrisons in selected loca
tions.

9. The Republic of San Marino, with a population of 7,000, was re
stored on its traditional, pre-Napoleonic terms.

10. The Kingdom of the Two Sicilies, with a total population of
6,766,000, comprised the joint Kingdoms of Naples and of Sicily, that
is, the whole of Southern Italy. It was placed under the rule of Ferdi
nand I (formerly Ferdinand IV), of the Spanish Bourbons, who was
related and tied politically to the emperor of Austria.

The extreme northern and northeastern regions of Italy (Trent, South
ern Tyrol, and Julian Venetia) remained under Austria.

As may be seen, the I<:.ingdom of Sardinia (Savoy, Piedmont) was the
only truly independent state in Italy, all the others being either directly of
indirectly under the rule of the Hapsburgs of Austria or of Bourbons allied
to Austria.

Metternich and Austrian domination of Italy (1815-1848)

Klemens Wenzel Nepomuk Lothar Furst von Metternich-Winneburg
(1773-1859)was probably the most influential statesman in Europe in the
years ranging from the Congress of Vienna (1815) to the liberal revolutions
(1848), when he was forced out of office and into exile. He was the fore
most architect of the Congress System, and as Austrian foreign minister at
the height of his power he played a key role in the reorganization of central
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Europe. After the Congress, through the early phase of the Italian Risot:gi
mento, he played "watchdog" over the Italian regional states, as Austrian in
fluence dominated the peninsula. Metternich's conservative strategy aimed
at forestalling any revival of revolutionary movements.

Thus when the revolution broke out in Naples in 1820, he immediately
dispatched an army to deal with the revolutionaries and to abolish the con
stitution that King Ferdinand had granted under duress. From Naples the
revolution had spread to Piedmont where Charles Albert, Regent for King

,v Charles Felix, had also grated a constitution in 1821. Metterruch's military
might quelled the uprising and restored order and absolutist rule.

Metterruch was the chief advocate of the principle of "intervention" to
deal with revolutionary uprisings, a principle that was established at the
Congress of Troppau (Czech name, Opava, 1820) and at the Congress of
Leybach (1821) by the conservative monarchies of the Holy Alliance.!

Metternich intervened numerous times against revolutionaries in Italy,
but the principle of intervention was put to a severe test during the wide
spread uprisings that followed the French July revolution of 1830-in Po
land, in German states, and in Italy (Modena, Parma and Romagna).

Metterruch came out of this revolutionary upheaval politically weakened.
However, he remained in power until the year of revolutions (1848) spelled
his doom.2

Throughout his career Metternich tried to fight liberalism and revolution
to guarantee the survival of the legitimate absolutist monarchs. Ultimately
he failed because, like many others, he failed to discern the signs of the
times and the forces that were at work to create a new Europe.

! The Holy Alliance, founded September 26, 1815 at the suggestion of Czar Alexander,
was a convention between Russia, Prussia and Austria based on moral and religious con
cerns. It soon degenerated into an alliance for the protection of absolute monarchy.

2 Again France led the way with the February Revolution of 1848, followed by a first
outbreak in Vienna (March 13-15), then by conflicts in various German cities, a second and
a third insurrection in Vienna (May 15 and 26) that compelled the convocation of a con
stituent diet. Meanwhile King Charles Albert of Sardinia granted the constitution and de
clared war on Austria. Uprisings occurred in various parts of Italy, and notably in Rome,
where Pope Pius IX was forced into exile. Austria ultimately prevailed, but Metternich was
forced to resign and flee into exile. Thus the Metternich era came to an end, though not
Austrian domination in Italy, as will be seen. Metternich lived in retirement first in England
and Belgium (1848-1851) and then in Vienna, where he died in 1859.
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The Kingdom of Sardinia and the House of Savoy

The Kingdom of Sardinia also called Kingdom of Savoy, or Piedmont
Sardinia or simply of Piedmont, was the domain of the House of Savoy.
Besides Piedmont and Sardinia, the kingdom included Savoy (the original
ancestral land), Nice, and Liguria (the former Republic of Genoa, annexed
in 1815). The royal title accrued to the House of Savoy in 1720. Victor
Amadeus II, duke of Savoy and sovereign of Piedmont, by marriage won
the title of I<:ing of Sicily in 1713. But by the Treaty of London in 1718 the
great powers forced him to yield Sicily to the Austrian Hapsburgs. In ex
change he received Sardinia, until then under Spanish rule. Endowed with
the royal title, on August 24, 1720 he formally took possession. From that
time on until 1861 (date of the proclamation of the kingdom of unified It
aly), he and his successors were known as kings of Sardinia, though the seat
of their power and wealth and their customary residence were in Piedmont,
with its capital at Turin.

As will be discussed below, the movement for the liberal revolution and
for the unification of Italy (Risorgil1lento) took off from Piedmont and from
the initiative of the House of Savoy and its government.3

The former territory of Savoy on the mountainous French-Italian border
in southeastern France, corresponds to the modern depattel1lents of Savoie
(with capital at Chambery) and Haute Savoie (with capital at Annecy). This
area was the original domain of the House of Savoy. From this base in the
Alps near the convergence of Italy, France and Switzerland this dynasty
gradually expanded its rule.

COllnts if 5avqy

In the tenth century Savoy was part of the last kingdom of Burgundy.
This kingdom was claimed in 1032 by the German king Conrad II, and one
of the knights who supported his claim was Humbert the Whitehanded
(Umberto Conte Biancamano), the founder of the House of Savoy. He died
in about 1050, and his son Odo, through acquisition and through marriage
enlarged his domain in the Alps, which led to his investiture with the March

3 In March 1848 King Charles Albert promulgated a new constitution for the Kingdom
of Sardinia (Stattlto Albeltino), which became d1e basis of the constitution of the new King
dom of Italy proclaimed by the first Italian parliament on March 17, 1861.
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of Turin. Turin and other lands in Piedmont were lost and regained over
the centuries. New lands were acquired, again through war and marriages,
around Geneva and in the Dauphine. Amadeus V obtained complete pos
session of Chambery in 1288 and made it the capital of his domains. Ama
deus VII (1360-1391), the Red Count (Conte Rosso), won a Mediterranean
port for Savoy by annexing Nice and its hinterland in 1388, with the con
nivance of the local House of Grimaldi Oater of Monaco).

Dukes of Piedmont-Savqy

It was Amadeus VIII (1383-1451) who put Savoy "on the map," bringing
it out of the Middle Ages. He acquired Annecy (in Haute Savoie), and to
ward off claims by France and Burgundy he declared his dependence on the
(Holy Roman) Empire, from which he received the title of duke in 1416.
Besides firming up his hold on his various domains on both sides of the
Alps, Amadeus VIII created new institutions to transform his widely spread
dominions into a centralized state and tried to unify the legal system by his
Statutes of 1430.4

Wars raged throughout the next century, and the duchy of Savoy, be
cause of its geographical position and its alliances was much the loser. To
Duke Emmanuel Philibert (1528-1580) fell the task of reconstruction. He
was able to regain much of the territory and many of the cities that had
been lost both in Piedmont and in Savoy, but not Geneva. Turin was re
turned to the Duke in 1563, and he made it the capital of his duchy. Mean
while he enforced honest administration within the duchy, organized a peas
ant militia, built a small fleet, and withstood ecclesiastical attempts to inter
fere in public affairs.5

4 In 1434 Amadeus withdrew to a hermitage (though retaining his ducal tide and his su
preme authority), and in 1439 the Council of Basel elected him pope (antipope) as Felix V.
He resigned in 1449, meanwhile holding the bishopric of Geneva (from 1444). Since the
middle of the 14th century the bishopric of Geneva had been virtually a monopoly of the
House of Savoy. This continued until the citizens of Geneva, supported by Swiss cantons,
rebelled, and the bishop was forced to setde at Annecy. Duke Charles II was unable to pre
vent the Swiss from overrunning the regions of Vaud and Chablais. The subsequent rebel
lion against Catholicism by the Reform Protestants made the situation permanent and
ended Savoy's influence in Geneva.

5 Duke Emmanuel Philibert's fleet took part in the Batde of Lepanto against the Turks
in 1571.
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Warfare also characterized the next one hundred years, but the Dukes of
this period succeeded in recovering or in adding to their territories through
treaty and purchase. Among these gains the recovery of much of Savoy
from the French was important.

Kings if Sardinia

The accession of Duke Victor Amadeus II (1666-1732) marked "the
coming of age" of the Duchy of Savoy. The Peace of Utrecht, in 1713,6
added the central region (Monferrat) and the southeastern region of Pied
mont to the duchy, and also fixed the Franco-Piedmont border (to the north
of Nice) at the watershed divide of the Alps. More importantly, it assigned
the Kingdom of Sicily to Amadeus, thus transferring to him the royal title.
However, as mentioned above, the Treaty of London, in 1718, provided
that he should cede Sicily to the Austrian Hapsburgs in exchange for the
Kingdom of Sardinia, which Austria got for him from Spain (1720).

While Sardinia supplied the royal title, it was a poor and backward re
gion. On the other hand, the lands north of the Alps (France and Switzer
land) having already achieved political organization no longer offered Savoy
prospects for expansion. Hence, Piedmont, with Turin as the kingdom's
capital, became the real base of the "Kings of Sardinia." Piedmont became
the real power, the nucleus from which further expansion south and east,
and eventually the unification of Italy might take place.

To help break the Hapsburg hold on Italy, Charles Emmanuel III (1701
1773) joined the Bourbon powers, France and Spain, in the War of the Pol
ish Succession. He defeated the Austrian contingent in Italy and won Lom
bardy, though by the terms of the Treaty of Vienna (1738), he could only
retain a part of it. In the War of the Austrian Succession instead (1740
1748), and by the ensuing Treaty of Aix-Ia-Chapelle (1748), further lands
were acquired and the boundaries of Piedmont fixed.

The French Revolution and the Napoleonic Wars were catastrophic for
the House of Savoy. Although Victor Amadeus III (1726-1796) scored

6 The Peace of Utrecht (1713) consisted of a series of treaties ending the War of the
Spanish Succession. The disputed throne of Spain was given to the French contender
Philip V, though the union of the French and the Spanish thrones was forbidden. The suc
cession of the House of Hanover to the British throne was secured, and the Spanish terri
tories in Italy were given to the Hapsburgs. Spain had annexed both Sicily and Sardinia.
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some initial successes against the French in the early 1790s, Napoleon's
campaign of 1796 forced him to cede Savoy and Nice to France and to al
low the French free passage through Piedmont. His son and successor,
Charles Emmanuel IV (1751-1819), was forced to accept a French garrison
in Turin and to abdicate (1798). He retired to Sardinia, which Napoleon al
lowed him to retain (1799), and died a Jesuit in Rome.

It fell to Victor Emmanuel I (1759-1824) to suffer through the Napole
onic Wars. In 1806 he too retreated to the "backwater" of Sardinia with the
whole royal household. At the first downfall of Napoleon, he returned to
the mainland. Piedmont, Nice and the greater part of Savoy were returned
to his kingdom by the Congress of Vienna in 1814, with the former terri
tory of the Republic of Genoa (Liguria) in addition. The rest of Savoy,
which had been left to France, was restored to him in 1815, after the final
defeat and removal of Napoleon. The Congress of Vienna brought legiti
mate rulers back to their domains and restored the old political order,
though it would eventually collapse under pressure from liberal ideas and
revolution.

Such was the political situation under which John Melchior Bosco saw
the light of day on August 16, 1815, in the newly restored Kingdom of Sar
dinia, a short distance from its capital, Turin.
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MEANING OF POLITICAL TERMS
IN THE PERIODS OF THE RESTORATION

AND THE REVOLUTIONS

The LiberalPolitical Order

Many political terms of the Period carried a specifically different meaning than
the one we attach to the same terms today.

Liberal is the most fundamental of such terms. A political liberal was a per
son who advocated the abolition of old absolutist regimes and fought for new
forms of political order in states. Liberals rejected the claim by absolutist mon
archs that their authority was of "divine right." Consequently they rejected the
"principle of legitimacy," namely, that only a member of the dynasty could le
gitimately exercise that authority. The right of succession might be defined in dif
ferent ways, but always in line with the principle of legitimacy.

A liberal revolution was an act of force by liberals aiming at ending an abso
lutist regime and at establishing a new political order in the state. A constitution
and the establishment of a parliament (usually with two houses or chambers) rep
resenting the people were the first and basic expression of a liberal political order.

The new liberal political order could be conceived and executed in various ways.
A constitutional monarchy was (is) a political order that retained the monarch

as head of the state. Authority was shared with, or exercised by, a parliament and a
cabinet presided over by a Prime Minister-all this in accord with the terms of a
liberal constitution adopted for that state. Obviously, though the monarch was re
tained, the absolutist claim was relinquished.

A republic was (is) a political order that did away with the monarchy and its
claims.

A federal republic was (is) a federation or union of more or less independent
regions or regional states, under the presidency of a central authority, as defined by
a constitution. For the unification of Italy, as will be seen, some liberal political
philosophers advocated a federal union of fairly independent regional states, pre
sided over by the Pope or by the king of Piedmont.

A unitary republic was (is) one in which the central government (parliament
and cabinet) represented the people directly (not regional states). The regional ab
solutist rulers were done away with, and the republic's constitution was the creation
of the people, through a people-elected constitutional assemblY. In the period of the
Restoration and the liberal revolutions this was the onlY meaning attached to the term
republic. It was also simply referred to as democracy (democratic or people's re-
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public). Its model was the political order envisaged and created by the French
Revolution. France was the only nation to retain this republican (democratic) order,
after the Napoleonic period and the temporary return of the monarchy. On the
other hand, Italy achieved unity through its liberal revolution, not as a federal re
public (like Germany), nor as a unitary republic (like France), but though annexa
tion (by conquest or plebiscite) of regional states to Piedmont. Piedmont had al
ready become a constitutional monarchy in 1848. The unification of Italy by an
nexation in 1859-1861 meant that the king of Piedmont became king of Italy, and
Piedmont's constitution became (basically) Italy's constitution.

As may be seen, the nineteenth-century meaning of the terms "republican" and
democrat" have little in common with their modern counterpart, as used for ex
ample in the United States. The modern terms refer not to a political constitutional
order but only to different tendencies or ideologies of political parties. As noted
above, in the nineteenth-century liberal revolutions the terms "republican" and
"democratic" were practically synonymous.

It is also fair to note that in European constitutional monarchies, the monarch's
power was gradually lost to parliament and cabinet, though the monarch was re
tained largely as a figurehead.

In Italy the monarchy of Savoy was terminated in 1946 by public referendum.
Thus the oldest European dynasty came to an end, and Italy became a French-style
republic.

The Term, 'llisorgimento"

In Italy in particular, the liberal revolution aimed not only at ending absolutist
rule and establishing a constitutional, parliamentary order. It also aimed at ending
foreign domination, Austria's in particular, as prerequisite to national unification.
As noted above, in the period of the restoration and the liberal revolutions, Italy
was in fact divided into regional states mostly dominated by Austria. The liberal
movement aiming at liberation from Austria and unification of Italy as a nation
state goes by the name of Risorgimento (arising to nationhood).

As will be seen, there were several ideas of how such a goal could be achieved.
One of these (an extreme one) called for a united uprising by the people them
selves all over Italy, to drive out the Austrians, to rid Italy of all absolute regional
rulers (including the papacy), and to establish a democratic republic in the style of
the French revolution. This was the goal pursued by Mazzini and his secret society,
by Garibaldi and others. Noble as this program may have appeared, it was unrealis
tic. The Italian regional states could never unite in an all-out uprising, so diverse
were they culturally, and so lacking in the sense of nationhood. Realistically, as
noted above, the House of Savoy was seen as the only possible leader in the
movement of liberation and unification. After the 1848 liberal revolution, the con
stitutional monarchy being firmly in place in Piedmont, King Charles Albert un-
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dertook to fight the Austrians with the help of uprisings in Austrian-held regions
in the north of Italy (First War of Independence). It ended in disaster, to be sure,
but now the battle was joined. It was soon apparent, however, that Piedmont could
not do it alone. Hence the Piedmontese government under Prime Minister Ca
vour's leadership accepted French help (Napoleon III having designs of his own).
This is how liberation and unification was achieved over the next decade (1861). It
aly was unified partly by voluntary annexation to Piedmont on the part of north
ern regional states, and partly by conquest of central and southern Italy.

Don Bosco was born and grew up in Piedmont, and received all his education
and formation in the period of the Restoration, bifore the liberal revolution of
1848. He had to accept the realities of the liberal revolution (constitution, parlia
ment, cabinet of ministers, etc.), but he never was in sympathy with the liberal
movements and the Risorgimento, especially as the liberals began to attack the
Church and the papacy. He remained to the end a Piedmontese of the "old or
der"-a loyal subject of his king, whose authority (so he thought) was being
eroded by the "evil" institutions of the liberal revolution.
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2 - Map 2: Italy in 1815, after the Congress of Vienna
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THE LAND OF DON BOSCO'S BIRTH

Summary

1. Piedmont, Turin, Chieri, Castelnuovo
2. The Municipal Town of Castelnuovo, its Villages and Hamlets
3. Land Ownership, the Cascilla and Sharecropping in Nineteenth-Century

Piedmont
4. Land and Crops

Piedmont and Turin, Its Capital

The Italian campaigns of the Napoleonic Wars were fought in Northern
Italy. The spacious alluvial, fertile plain formed by Italy's largest river (the
Po) and stretching from the Western Alps eastward to the Adriatic Sea
proved an ideal batdefield. Over mountain passes that allowed armies to
cross the Alps, the French and the Austrians descended to the plain to do
batde.

Within the protective half-circle of the Western and Northwestern Alps,
and occupying the higher portion of the Po Valley, lies the large region of
Piedmont, with an area of 29,356 sq. km., 11,284 sq. mi.). The name sug
gests a position at the foot of the mountains. In actuality, however, the
greater part of the region (50%) is mountainous, including the very high al
pine region of Mont Blanc (elevation 4,810 m. or 15,781 ft.). The low-lying
area (23%) is in the form of a wide horseshoe situated within the half-circle
of the Alps. Enfolded within, and in the center of, the horseshoe lies the
hill country (27%) consisting to a good extent of the regions of Monferrat
and Langhe.

Turin, the capital of Piedmont (and of the whole Kingdom of Sardinia),
lies in the crook of the horseshoe on the border between the plain and the
central hills, and a litde southwest of the center of Piedmont itself. The
River Po and a pair of tributaries had determined in ancient times the loca
tion of the settlement.

In 1790, at the onset of the French Revolution, Turin had a population
of a litde more than 92,000, which declined to about 81,000 by 1800, during



32 Chapter 3

the Napoleonic wars. It was not until the onset of the Restoration that the
population made a comeback. By 1821 it had risen to some 89,000, and it
increased steadily with the years. By 1841, when Don Bosco began his work
for poor children in Turin, the population had risen to some 130,000.1 But
by that time the demographic situation had changed drastically.

Although its history dates back to Roman times, Turin was never a city
to rival such great Renaissance centers of Italy as Florence, Rome, Venice,
etc. But it acquired a tasteful beauty of its own as the seat of what was ar
guably the oldest dynasty in Europe, the counts-dukes-kings of Savoy.

3 - Turin View from Monte dei Cappuccini 1837 (Rome, Don Bosco Studies Center)

Chieri and Castelnuovo

Some 12 km. (7.4 mi.) southeast of Turin is the city of Chieri, a pretty
town also dating from Roman times, with a population of some 9,000 in
habitants at the time of the Restoration. Here John Bosco received his sec-

1 Harry Hearder, ItalY in the Age of the Risorgimento 1790-1870 (London, N ew York:
Longman, 1983), 43, citing a source; ef. also "Torino", in Enciclopedia Italiana (Treccani
1949) XXXIV,31.
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ondary and seminary education.2 When first attested in the early seven
teenth century, the Boscos lived and worked as tenant farmers near Chieri.

In the early eighteenth century a branch of the Boscos migrated to Ca
stelnuovo, a town and parish of some 3000 inhabitants situated a litde over
10 km (6.2 mi.) to the east of Chieri. This was the municipal town and par
ish in whose territory John Bosco's father, Francis, was born, as were Fran
cis' children, Anthony, Joseph and John.

These Boscos belonged to the municipal town and parish of Castel
nuovo, but they did not live in the town itself, nor were the children born in
the town. This requires a word of explanation.

The territory of the municipal town and parish of Castelnuovo, besides
the central district itself, was divided into four small districts each with a vil
lage as its center. These districts-villages were named Bardella and Nevis
sano in the north, Ranello east of center, and Morialdo in the south, some 4
km. (ca.2.5 mi.) from town. The population of the villages never numbered
more than a couple of hundred. These villages had each a church or chapel,
but they did not have parish status. All official civil and ecclesiastical actions
(such as sacramental services) took place in the town and parish of Castel
nuovo. Morialdo had a church dedicated to St. Peter, where Mass was cele
brated on weekdays, and various devotional services were held.

The Boscos belonged to the village of Morialdo, but again they did not
live in the village itself. They lived and worked near one of the hamlets of
Morialdo by the name of Becchi, a small cluster of peasant dwellings lo
cated 1.5 km ~ess than one mile) to the south of Morialdo.

The hamlet of Becchilay huddled at the foot of an oblong hillock that
rose in a southerly direction some 200 ft. over the surrounding terrain. This
is "the Hill of Becchi," now called "Colle Don Bosco."

Midway up the hill stood a farmhouse called Canton Cavallo (Cavallo
Property) attached to which was the shed that (after Frands Bosco's death)
would be converted into a litde house for Frands' wife, Margaret, and the
family.

On top of the hill rose a larger farmhouse, a cascina (so-called), owned by
a certain Mr. Hyacinth Biglione. It is here that Frands Bosco and his family
lived and worked as tenant farmers (sharecroppers), and where (it is be
lieved) his children were born, as will be explained below:

2 The cities of Chieri and Turin will be described in some detail in connection with Don
Bosco's schooling and ministry.
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The Cascina and Sharecropping in Nineteenth-Century Piedmont

The term cascina refers to a sizeable farmhouse and to the farmlands
connected with it. The cascina was a social-agricultural unit, usually of mod
erate size (say, 20 acres), with one central building that originally housed an
extended family. The original name (which might be that of the first owner)
was usually retained, no matter who came to own the farm. The man who
ran the farm and lived with his family in a section of the farmhouse (or in
some adjacent building) was called a massaro (manager). In many cases the
owners did not run, nor live at, the farm. In this instance, the Bigliones were
professionals who lived in Turin, and employed a tenant farmer, who lived
at the cascina with his family.

The tenant farmer was a sharecropper, for he worked the land for a
share of the produce. According to Piedmontese unwritten law he worked
for ha!fthe produce; he was a mezzadro, a half-sharecropper.

As was mentioned above and will be explained below, Don Bosco's an
cestors, since first attested in the seventeenth century, lived and worked
mostly as sharecroppers. Philip Anthony Bosco (Don Bosco's grandfather)
had moved to the area of Morialdo-Becchi to become tenant farmer and
sharecropper at the Cascina Biglione in the second half of the eighteenth cen
tury. After his death, his son Francis Louis (Don Bosco's father) continued
in the same capacity.

Farmhouses of this kind were multipurpose. A part of the building
housed the people, while a contiguous section was allotted to the stable,
hayloft, magazine and storage.

The cascina was not the prevalent system of land ownership and farming.
The land was for the most part owned in smaller parcels by individual small
farmer who lived in the town and in its villages and hamlets. The individual
small farmer usually owned a number of scattered parcels of land allotted
to different crops. Such an arrangement made it possible for the farmer to
diversify according to the position of the field and the nature of the soil in
each parcel.

Large estates were the exception.
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Land and Crops3

The area we have been speaking about, the Turin-Chieri-Castelnuovo
area, is located at the extreme northwest of the central hill country. Turin
lies at the border of the two areas (the low-lying plain and the hill country).
The hills begin immediately east of Turin, right across the river Po and
stretch eastward to the city of Asti and beyond (Monferrato) and southward
to the cities of Alba and Acqui (Langhe). For most part they are 10\\7, gently
rolling hills, favoring human settlement and cultivation.

The climate of the hill country is more continental than Mediterranean.
The Alps offer protection from the north, but the Apennines cut the area
off from the sea in the south. Winters are cold and snowy, summers hot
and humid. An average seasonal rainfall of some 27 inches and lack of irri
gation restricted the use of the land and reduced the variety of possible
crops. Hail and other destructive summer storms and periodic droughts
added uncertainty to the lives of the peasants.

Where the Boscos lived and worked land use and crops were those of
the hill country. The following important crops took up high percentages of
the land under cultivation: cereals (23%), leguminous plants (24%), vine
(22%), fodder in the form of hay and permanent pasture (11%), other
(20%). Among the cereals wheat ranked highest. But ever since its system
atic introduction maize (corn) played an increasingly greater role, becoming
practically the sole basic staple in the peasants' winter diet. Special note
must be taken of the grapevine, many varieties of which were cultivated for
the production of excellent wines.

The land of Don Bosco's birth was and is a beautiful land. The gently
rolling hills and fertile little valleys and plains placed under intense cultiva
tion nourished a hardy race of goal-oriented, hard working people, rooted
in tradition and strong in faith. Such was the land and the people into which
John Melchior Bosco was born.

3 Pietro Landoni, "Piemonte", in Encic!opedia Italiana (freccani 1949) XXVII, 179-181.
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4 - Map 3: John Bosco's land



Chapter 4

JOHN MELCHIOR BOSCO'S
BIRTH AND FAMILY

MO-EI1 7-17.

Summary

1. The Boscos of Chied and Castelnuovo-Lineage and Social Status
2. Francis Louis Bosco and Family at Biglione's Cascil1a
3. John Melchior Bosco's Birth at Biglione's Cascil1a
4. Comment on Don Bosco's Birthplace
5. Death of Francis Louis Bosco at Biglione's Cascil1a
6. Francis Louis Bosco's Situation at His Death
7. The "Litde House of Becchi"
8. Margaret Bosco's Situation after Her Husband's Death
Appendix: Bosco Chronology 1805-1818

In the preceding chapter we mentioned that the Boscos since first at
tested as living in the Chieri area were tenant farmers or sharecroppers
managing farms or cascine in the vicinity. How one branch of the Bosco
family happened to migrate from Chieri to Castelnuovo and then to a cascina
in the Morialdo-Becchi area may be briefly summarized.

The Boscos and Their Social Status

Don Bosco's earliest attested ancestor, a gentleman also named John
Bosco, is known to have been married in the cathedral church of the city of
Chieri (Duomo) in 1627. The records show that the Boscos worked as tenant
farmers or sharecroppers at two cascine located near that city-fIrst at the
Cascina Croce di Pane and later at the Cascina San Silvestro.

Three generations later, the brothers John Francis Bosco (1699-1763)
and Philip Anthony Bosco [IJ (1704-1735) lived as sharecroppers at the Ca
scina S. Silvestro near Chieri. Philip Anthony Bosco [IJ married Cecilia Das
sano in 1733 but died before the birth of their child, also named Philip An
thony Bosco [II]. A few years later, the widow Cecilia Dassano became the
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wife of one Matthew Berruto, a widower with children. They moved to an
other town, and Cecilia's child Philip Anthony was left behind in the care of
his uncle and godfather, John Francis Bosco. John Francis married Mary
Masera in 1748, and in 1751 they moved from the vicinity of Chieri to Ca
stelnuovo to become small independent farmers. They had adopted the
"orphan" Philip Anthony and regarded him as one of their children. This
Philip Anthony Bosco [II] was to be Don Bosco's grandfather.

Philip Anthony Bosco [II] (1735-1802) married Dominica Barosso at
Castelnuovo in 1758 and had six children by her. After her death in 1777, he
married his second wife, Margaret Zucca, also at Castelnuovo. The fourth
of the six children from this second marriage, Francis Louis Bosco, was to
be Don Bosco's father.

Hard times and a large family forced Philip Anthony to leave the small
farming operation begun by his uncle, John Francis, at Castelnuovo and to
seek a new situation. In 1793 he took a job as tenant farmer and sharecrop
per at a farm located some 3 miles south of Castelnuovo (in the Morialdo
Becchi area) and belonging to a Mr. Hyacinth Biglione. Philip Anthony died
in 1802, but the family, now headed by his eldest son Paul (1764-1838), con
tinued to run the farm and to live in a section of the large farmhouse.
Shortly thereafter, however, Paul Bosco left the Biglione farm (as did the
brothers) to set himself up independently. And so it was that Francis Louis
Bosco (Don Bosco's father) in 1804 took over the management of the casci
na Biglione at the age of 20.1

The property Oand and farmhouse) belonged to the Biglione family and
was administered by Mr. Hyacinth Albert Biglione, a lawyer by profession,
living in Turin. The land under cultivation (vineyards, pastures, and crop
fields) measured some 12 hectares (about 30 acres). The farmhouse, stand
ing on the very top of the Becchi hill, was a large 3-level building measuring
30 by 7 m. (about 98 by 23 ft). It also had a basement with a wine cellar.
The ground floor contained kitchen and family room, with a stable (as was
customary) contiguous under a second-story hayloft. The second story of
the house contained several bedrooms. The third story was used as a store
room for grains. The Boscos, as tenants, apparently lived in a section of this
house (or perhaps in some adjacent building).

1 For a detailed account of Don Bosco's ancestry, see Secondo Caselle, Cascinali e COllta
dini in MOllferrato [...] (Roma: LAS, 1975). See also Michele Molineris, Don Bosco illedito [...]
(Colle Don Bosco: Istituto Salesiano, 1974) 19-31.
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Francis Louis Bosco and Family

In 1805, at the age of 21, Francis Louis Bosco married his first wife, Mar
garet Cagliero. From this first marriage were born Anthony Joseph (Febru
ary 2, 1808) and Theresa Maria (February 16, 1810), who died 2 days later.2

Francis Louis' first wife Margaret Cagliero died on February 28, 1811.
He found himself a widower at the age of 27 with a three-year old son (An
thony Joseph). But that same year he became acquainted with Margaret Oc
chiena of Capriglio,3 and they were married on June 6, 1812. From this mar
riage were born Joseph Louis (April 17, 1813) and John Melchior, both (like
Anthony Joseph) at the Biglione farm.

Date of John Melchior Bosco's Birth and Baptism

Wednesday, August 16, 1815 was the happy day on which the second son
was born to Francis and Margaret Occhiena Bosco, The child was baptized
the following day in the parish church of Castelnuovo, their hometown, and
named John Melchior.4

Don Bosco himself believed that he had been born on August 15, the
feast of the Assumption of Our Lady, and he so states in his Memoirs if the
Oratory.s This is also what the Salesians thought up to 1889. August 15 is the
date given in Father Bonetti's Storia dell'Oratolio published in the Salesian Bul
letin (1879),6 by Father Michael Rua on the parchment placed in Don
Bosco's coffm (1888),7 and by the Salesian Alumni on the memorial plaque
dedicated on August 11, 1889.8

2 According to the census of 1808 the Bosco household at the Biglione farm consisted
of the following members: Francis Louis Bosco (aged 24), Margaret Cagliero Bosco (aged
24), Margaret Zucca Bosco (Francis' mother, aged 55), Theresa Maria (Francis' sister, aged
17).

3 Capriglio was a small municipal town located 2.6 km. (1.6 mi.) southeast of the hamlet
of Becchi.

4 John was a common name in Don Bosco's ancestry on his father's side. Me!chiorwas
common on his mother's side.

s MO-En, 7.
6 Bollettil/o Salesiano, January 1879, 7 and March 1887, 31. The date is emended to Au

gust 16 in English edition of Bonetti's work, DB 's Early Apostolate.
7 IBM XVIII, 836; EBM )"'VIII, 795-796.
8 Bollettillo Salesial/o, October 1889, 132.
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Late in 1889 two Salesians, Father Secundus Marchisio and Father John
Baptist Francesia, were sent by Father Michael Rua to make. inquiries about
Don Bosco's early years at Castelnuovo. It was then discovered that the par
ish registers gave the date of August 16 as Don Bosco's birth. The baptis
mal record styled in Latin and kept in the archives of St. Andrew parish
church of Castelnuovo is clear: John Melchior, born on the evening of the
16t

\ was baptized the evening of the 17th of August.

Seventeenth day of August, 1815.-John Melchior Bosco, son of Francis
Lows and of Margaret Occhiena Bosco, joined in lawful wedlock, [was] born
yesterday evening and [was] solemnly baptized this evening by the very Rev. Fr.
Joseph Festa, Assoc. The godparents were Melchior Occhiena of Capriglio and
Magdalene Bosco, widow of the late Secundus Occhiena, of this city [Castel
nuovo].-Joseph Sismondo, Pastor, Vicar Forane.9

Although some continued to believe that Don Bosco was born on Au
gust lS, the entry of the parish Register leaves no doubt as to the real date
of his birth.

Meanwhile Francis and Margaret Bosco by hard work and with the help
of a couple of farm hands or day laborers were successfully fulfilling their
obligation toward the owners. Francis' mother, Margaret Zucca, though
physically handicapped, was on hand to mind the children. But Francis and
Margaret were also looking to the future and to better their own circum
stances. As a matter of fact, Francis had purchased some pieces of land in
the vicinity and had increased his stable. But almost immediately a fierce
drought set in, while at the same time relations between Francis and the
owner began to deteriorate, chiefly because Mr. Biglione had removed a siz
able quantity of land from Francis' control.

These circumstances forced Francis to look out for himself and his fam
ily. Since he naturally aspired to eventual independence, on February 17,
1817, he bought from a Mr. Francis Graglia a little house, in an area known as
Canton Cavallo (Cavallo Property, this being the surname of the original

9 In Piedmont (and later in united Italy) civil records began to be kept by the city
(com/me) registry office from 1866. Before that date, births, deaths, etc. were recorded by
pastors in special parish registers. Moreover, up to 1838, this was done in Latin without any
standardized form and in accordance with norms that in part dated back to the Council of
Trent. The date of John Melchior Bosco's birth and baptism given in the Parish record
(quoted above) should be regarded as firm. John's godfather, Melchior Mark Occhiena
(1752-1844) was Margaret's father. The godmother, Mary Magdalene Bosco (1773-1861)
was John's widowed aunt on father's side.
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owners).The building, purchased for 100 lire, stood a short distance down
hill (north) from the Biglione house, and a stone's throw from the little
hamlet of Becchi further north at the base of the slope. The little hotlse was
actually a shed or lean-to in disrepair supported by the back wall of the lar
ger house and consisting (at the time of purchase) of a lower room and
contiguous small stable, with a similarly small hayloft above it.

5 - Cascina Biglione

Death of Francis Louis Bosco

Obviously this shed needed to be restored and expanded, if it was to
house Francis' growing family. And no doubt Francis fully intended to make
it a home. However, tragedy struck. Francis Bosco died on May 11, 1817 at
the age of 33, seven days after contracting pneumonia while working in the
cold cellar. Don Bosco, though not quite 2 years old at the time, recalls the
sad event in a touching passage of his Memoirs if the Oratory.

One thing only do I remember, and it is my earliest memory. We were all go
ing out from the room where [father] had died, and I insisted on staying be
hind. My grieving mother addressed me, "Come, John, come with me." "If
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papa's not coming, I don't want to come," I answered. "My poor son," my
mother replied, "come with me; you no longer have a father." Having said this,
she broke down and started crying as she took me by the hand and led me
away. I began crying too because she was crying. At that age I could not really
understand the magnitude of the tragedy of losing a father. lO

Don Bosco's Birthplace

From has been said above it is clear that the Bosco children (Anthony,
Joseph and John) were not born in the little hot/se, for it was purchased when
the youngest 00hn Melchior) was nearly two years old. They were born at
Mr. Biglione's farm for that is where the Bosco family lived. But until re
cently, it was universally believed that Don Bosco had been born in the Lit
tle Hot/se 0/ Becchi(at Canton Cavallo). This uncontested belief was based on
the fact that Don Bosco consistently spoke of the "little house" as "my
house," though apparently never as "the house in which I was born." It may
be that in Don Bosco's experience and consciousness Margaret's little hot/se
took center stage, and Biglione's house quicldy lost any significance.

After 1817 the Biglione fortunes took a turn for the worse, and the
property was acquired by a Mr. Joseph Chiardi in 1818, and later in 1845 by
a Mr. Damevino. It remained in the Damevino family until the Salesians ac
quired it in 1929, at the time of Don Bosco's beatification. The smaller
properties in the vicinity of the little house had already passed into Salesian
ownership, but the then Rector Major, Father Philip Rinaldi, planned to
bring the whole hill under Salesian control. It was for this reason that the
former Biglione house and property were acquired, not because of a belief
that Don Bosco had been born there. In Salesian ownership the house be
came a part of the Salesian school (Istitt/to Bernardi-Semeria) built on the
southern slope of the hill and it underwent successive modifications and
expansions. It was finally demolished in 1958 to make room for the new
church of St. John Bosco at the summit where the house once stood. It was
not known at the time that it was the house in which Don Bosco was born!

A thoroughgoing research conducted in local archives over a number of
years in the 1960s and 1970s by the former mayor of Chieri, Mr. Secondo
Caselle, brought out the true facts. He was able to trace Don Bosco's ances
tors to the places where they lived and worked. He could thus establish that

10 MO-En 7-8. It is believed that we're dealing here not with an actual personal memory
of Don Bosco, but with what he later learned from his mother or other family members.
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Don Bosco had been born at Biglione's where his Father was manager and
sharecropper, and that the family had moved to the little house only after
his father's death in 1817.11

Recent Discussion on the Subject of Don Bosco's Birthplace

A dispute has recently arisen regarding Don Bosco's actual place of birth
on the Biglione property. The Salesian scholar, Francis Desramaut, has
maintained that Francis Bosco lived and worked until his death not at the
main Biglione farmhouse itself, but at an "annex" located a little farther to
the south in a locality called Monastero, in the hamlet of Meinito (Mainito).
Hence, this is where Don Bosco would have been born. This house was
presumably demolished some time during the nineteenth century. The ar
guments proffered in support of such a theory have drawn an immediate
rebuttal. Generally speaking, Salesian historians, Natale Cerrato in particu
lar, hold without hesitation the original Biglione house to have been Don
Bosco's birthplace. 12

Francis Desramaut submits two main "proofs."

(1) An inscription placed by the Salesian Alumni on the door of Joseph's
house at Becchi (across the courtyard from the little house) on August 11,
1889. This inscription referred to the house in which Don Bosco was born
as "demolished." Now, in 1889 neither the Biglione house nor the little house
had been "demolished."

Cerrato counters Desramaut's first document by showing that the full in
scription (Desramaut quotes only part of it) really refers to the little house
nearby (thought to have been Don Bosco's birth place). This house, though
not demolished, could be thought of as such, because it had fallen into a
state of complete disrepair (it was restored by Fr. Rua in 1891). The full in
scription reads:

11 Secondo Caselle, Cascina!i e Contadilli ill MOllfemlto [...] (Roma: LAS, 1975), 30-41, fol
lowed by archival documents.

12 The challenge came from Francis Desramaut, Etl/des I, in Cahiers salesiells 32-33 (April
1994) 23 and 52-53, note 23. He still regards this as more probable in his DOll Bosco ell SOli
temps (1815-1888) (farina: Societa Editrice 1nternazionale, 1996), 12, 16 and 34, note 23; cf.
35, note 43. The rebuttal came from Natale Cerrato, Critica di III/a Illfova ipotesi [..] (type
script). Cf. Also, Natale Cerrato, "Dov'e nato Don Bosco?" II Tempio di DOli Bosco 49:1
(1995), 8-9; 49:2, 6-7; 49:3, 4-5. Cerrato has gadlered all elements of me discussion in a
handy pamphlet, Dove enato Don Bosco (Monte Oliveto: Salesiani, [1996]).



44 Chapfer 4

Born in a nearby house now demolished / on August 15, 1815, / Father
John Bosco / here spent his early years / in admirable poverty. / Here, among
his friends, at the age of 15 / he began his work of education / through which
his name / was to win renown throughout Europe and the world. / He died in
Turin on January 31 1888 / This memorial plaque is placed by his Alumni /
August 11, 1889.13

The second part of the inscription surely refers to the area of the little
house, and this is confirmed by words spoken earlier aune 24) to Father Rua
by the speaker for the Alumni, Professor A. Fabre. He spoke of the
Alumni's intention to dedicate a plaque to Don Bosco "at the house where
he was born and where he lived for many years." When the plaque placed
on Joseph's house was dedicated on August 11, Fr. Felix Reviglio spoke for
the Alumni. He pointed to the "little house" across the courtyard and said,
"That very house, so poor and obscure, now almost a total ruin, [is the
house] in which he was born and in which he lived."14 (The general belief at
the time was that Don Bosco had been born in the Little House if Becchi.)

(2) The second "proof" adduced by Desramaut that Don Bosco was
born in the Monastero area (hamlet of Meinito) and not at the main Biglio
ne farmhouse is based on two official documents; Francis Bosco's last will
and testament and the inventory of his estate drawn up after his death.
Both documents state that Francis Bosco (and after his death, his minor
children) lived "in Mr. Biglione's house, located in the Monastero area, ham
let of Meinito."15

Cerrato points out in the first place that an official inventory of Biglio
ne's property in the area (dated 1773) shows that this gentleman owned land
in various localities but only one house, said to be located at Sbaconatto.16

Secondly, Cerrato shows that in the documents the names of localities (such
as Castellero, Sbaconatto, Sbaruau, Monastero, Meinito, Valgongone, etc).
are often interchanged, being so close to one another. For example, as just
indicated above, the Biglione house is said to be located at Monastero in
Francis Bosco's testament and inventory, but at Sbaconatto in Mr. Biglione's
inventory. (At present, the location assigned to it is Castellero.) In Francis
Bosco's inventory, the little house is said to be located in the "region of

13 Bo!!ettino Sa!esiano, October 1889, 132.
14 Bo!!ettillo Sa!esiano, November 1889, 146-148.
15 Documents given in Caselle, Cascillali e COllfadini, cit., 94 and 96.
16 Document given in Caselle, Cascinali e Confadini, cit., 62.
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Cavallo, at Monastero." Today these names are more restricted and more
firmly localized than in earlier times, when they designated more extended
regions. For instance, Meinito is now restricted to the farmhouse of that
name. But in earlier times it was a proper hamlet (now no longer in exis
tence) and in medieval times it was a fairly extended feudal territory. For the
overlapping, intersecting, shifting use of local names Cerrato adduces a
formidable array of proofs.

The conclusion must inevitably be that Don Bosco was born on August
16, 1815, in the only farmhouse that bore the name of Biglione. This was
located in what is now restrictively designated as the Castellero area, on the
hillock south of the hamlet of Becchi, and north of, but farther from what
used to be the hamlet of Meinito.

The Little House of Becchi

After her husband's death, Margaret Bosco struggled through the re
mainder of the crop season, all the while preparing to move out of the Bi
glione farm (not peaceably, as will be explained). She immediately proceeded
to having the shed her husband had bought restored and turned into a little
home ready for occupancy.

The ground-level room was made into an all-purpose room and kitchen
with a hearth. The contiguous stable, barely large enough for cow and calf,
remained unchanged. The hayloft above the stable was turned into two little
bedrooms accessible from external stairs and, inside, from a trap door in the
ceiling. On the stable's side there remained a space that could be used for
hay or storage.

The Bosco family moved into the little house in November 1817. The
family consisted of Margaret Occhiena Bosco (29 years of age), of her
stepson Anthony Joseph (9 years old), of her sons Joseph Louis (4 years
old) and John Melchior (2 years old), and of her near-invalid mother-in-law
Margaret Zucca Bosco (65 years of age).

In 1826 grandmother Margaret Zucca died. But even with this vacancy,
as the boys were growing up, the house proved uncomfortably inadequate.
In February 1828 Margaret purchased an additional contiguous section of
the building and had it joined to the little house. It consisted of a portico ad
jacent to the kitchen with a room above it. By this "remodeling" the little
house basically acquired its defmitive form.

Thus, the Little House if Becchz~ as it was later to be known, became the
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home where John (Joseph and Anthony, too) was to find love and nurture
in childhood and adolescence. Here, under Margaret's firm yet gentle guid
ance, John received his earliest education as well as his spiritual and Chris
tian initiation. Prayer, work in accordance with one's strength and abilities, a
hardy life style excluding all pampering and self-indulgence, an open attitude
toward others made John self-reliant, resourceful and creative from his ear
liest years.

Francis Louis Bosco's Situation17

Francis Bosco lived at the Biglione farm from 1793 to 1817 and worked
the land as a sharecropper. Therefore, like most of his ancestors before
him, he was not a freeholder, or independent farmer, but a tenant farmer.
He was thus well above being a mere laborer, who might earn a scanty live
lihood for himself and his family by hiring out as a farm hand. Much less
was he dependent on a public dole as a certified pauper. (The municipality
helped the poor on the basis of "certificates of poverty" issued by the par
ish priests.)

Sharecropping was an established and respected way of making a living.
It was also a way of working toward becoming a freeholder. As a matter of
fact, as indicated above, Francis Bosco was aiming at independence and had
acquired some property of his own.

The inventory of his property drawn up after his death by a local notary
public shows that he owned 9 small pieces of land in or near the Becchi dis
trict, under grapevine, wheat, corn and hay cultivation, amounting to about
2.5 acres and valued at 685 lire. He also owned quite a few animals (valued
jointly at 445 lire), which indicates without a doubt that Francis aimed at in
dependence. 18 Reckoning also the value of various agricultural tools, house
hold implements, furniture and the like, his total worth was officially esti
mated at about 1,331 lire. But he also left debts amounting to 446 lire at his
death. The little hot/se (worth 100 lire) had yet not been paid for. 19

17 Data derived from Pietro Stella, DOli Bosco lIella st0l7a ecollomica e sociale (Roma: LAS,
1980), lSf£. See also public documents in S. Caselle, CasciJ1ali e cOlltadilli, cit., 96ff.

18 Francis owned one team of oxen (worth 200 lire); 2 steers (worth 120 lire); 1 cow
(worth 30 lire); 1 cow and calf (worth 60 lire); 1 mare (worth 35 lire).

19 Francis' high indebtedness may have been due not to insolvency, but to the practice
of paying debts seasonally in goods and services, rather than money. This practice also may
account for the way Margaret's dowry was paid. It was the custom among Piedmontese
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6 - The Uttle House of Becchi

Margaret Bosco's Situation after Her Husband's Death

After Francis Bosco's death, the financial situation of the family headed
by Margaret must have deteriorated considerably, even without taking the
two years of drought and famine into account. For instance, it appears that
the stable at the little house held only a cow and a calf. Margaret's debts
amounted to the value of all of Francis' animals. Various claims were also
lodged against Margaret.20

The first pages of the Memoirs are mostly a tale of poverty and hardship.
Don Bosco gives quite a bit of space to the great drought and famine that

country folk to stipulate a dowry for the bride to get married. The Occruenas had agreed
that the bride should bring 150 lire to Francis Bosco. But they paid only 22 lire in cash. The
remainder was paid for in labor by one of Margaret's brothers over two seasons (1815
1816). But perhaps the Occruenas were too poor to pay in cash.

20 A Mrs. Lucia Pennaro claimed payment of a pension established on her behalf by the
Bigliones as a lien on the revenues of the farm, and Mr. Biglione started legal action. The
case was finally dismissed, but it may have further cut into Margaret's small savings.
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gripped the area in the years 1816-1818.21 Such periodical calamities were a
fact of life in that part of the country, but this one is known to have been
especially severe. People were found dead along country tracks with grass in
their mouths. Don Bosco writes:

My mother often used to tell us that she fed the family until she exhausted
all her food. She then gave money to a neighbor to go looking for food to buy.
That friend went round the various markets but was unable to buy anything
even at exorbitant prices. After two days he came in the evening bringing back
nothing but the money he had been given. We were all in a panic. We had eaten
practically nothing the whole day.

He adds that, after getting the family down on their knees for a brief
prayer, his mother said: "Drastic circumstances demand drastic means."
Then she and that neighbor friend butchered the calf-a desperate act, for
the calf was the family's insurance.22

Don Bosco tells us also that at this time his mother received a very ad
vantageous proposal from an unnamed gentleman-a proposal, however,
which did not include the children. "On being told that her sons could be
entrusted to a good guardian," she firmly declined the offer: ''All the gold in
the world could never make me abandon these sons of mine."23 There's lit
tle doubt that this was a proposal of marriage, a normal course to take by a
young widow, though Don Bosco does not expressly say so. Testimonies
given at Don Bosco's diocesan process of beatification corroborate this.

His mother, widowed after five years of marriage, turned down an advanta
geous proposal to remarry, so as to be free to attend exclusively to the educa
tion of her two children, Joseph and John, and of her stepson Anthony.

She herself told me that, as a widow at the age of 29, she turned down sev
eral advantageous proposals of marriage to devote herself completely to the
education of her children. This required of her constant hard work, daily re
nunciations and untold sacrifices.24

This was a courageous decision on Margaret's part. Widows, like or
phans, in the nineteenth century were still, as in antiquity, the most fragile

21 MO-EI1, 8-9.
22 MO-EfI, 8.
23 ~MD-EIl, 9.
24 Processus Ordilla/ills ell/iae Tatllinellsis (POCI), Bishop John Cagliero, Session 143, 1893

and Fr. Felix Reviglio, Session 79, 1892. Second marriages by the man were common
enough, as may be seen from the Boscos' family history.
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part of society. Many a widow would have snatched at the offer. Her deci
sion was heroic, and the Bosco children were lucky. In the same situation,
three generations earlier, Philip Anthony Bosco, the grandfather mentioned
above, had not been so lucky: his widowed mother had remarried leaving
him in the care of his uncle.

Margaret knew what lay ahead for her: in circumstances of real poverty,
she must now be the breadwinner. It was only by dint of the hardest kind
of labor and at the cost of immense personal sacrifice that Margaret would
succeed in making ends meet and in feeding single-handedly a family of
five. Anthony could not be expected to make any telling contribution for at
least 6 years. Joseph would need 10 more years, and John an even dozen.

Apart from Don Bosco's mention of the hardship suffered by the family
during the two years of drought and famine, we have no documentation by
which to gauge just how the family fared. The small amount of land they
owned was probably only barely sufficient to keep them fed. Even in good
years the yield of the land was never high. The soil was practically depleted
through intensive use, and the methods of cultivation were antiquated. The
market price of cereals and wine was kept low by a protectionist agricultural
policy designed to keep produce from other Mediterranean countries and
from Russia off the market. Thus, if there were any surplus wheat, corn
and rye to sell, it would fetch only inconsiderable sums. No real savings
could be made.

Furthermore, most of the money available would have to be allocated for
clothes and the occasional pair of shoes, and for agricultural and household
implements. Some money had to be set aside also for such necessary com
modities as oil, salt and sugar (state monopolies), and for such items as cheese
and salted fish, which were the usual accompaniment to the daily bread. Oth
erwise all food, a poor basic fare, was obtained from the land: rye and corn
bread in winter and wheat bread in summer, soup, vegetables in season from
the garden patch and some fruit in season from sparse trees in fields or vine
yards. The cow in the stable provided some milk and the chicken coop a few
eggs. Barnyard fowl would occasionally supplement this diet. Meat (beef or
veaD might be had a few times a year. The vineyards produced enough grapes
for wine to last a whole season for adults to drink (usually mixed with water),
with some to spare either to sell or to age for special occasions.

The family struggled on through the 1820s. Anthony and Joseph were
able gradually to contribute something by their work as they grew up, and
so bring some relief to Margaret. They may have just helped to work their
little strips of land, or they may have supplemented the family's income with
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seasonal jobs. The division of the Bosco estate in 1830 (little house, land and
equipment) between Anthony on the one hand and Joseph-John jointly on
the other must have accentuated the hardship, especially when Anthony and
Joseph got married and started a family of their own.25

Conclusion

To sum up, as a whole, throughout their history the Boscos down to
Francis Louis Bosco (Don Bosco's father) were not freeholders but tenant
farmers working someone else's land for a half-share of the produce. In this
situation, they were poor but not paupers. But they had no home of their
own, their children were born in other people's houses, they migrated from
place to place as farms became available for tenancy. However, they had a
chance at independence.

After Francis Bosco's death, the household presided over by Margaret
was plunged into a deeper condition of poverty, even though they might be
regarded as small independent owners. Margaret's family was never, as far as
we know; just day laborers or certified paupers, hence never on the munici
pal dole. But they were poor. The small pieces of land they owned and
worked, the one cow and calf, etc. barely kept them at subsistence level.
Perhaps Margaret's poverty is best gauged from the fact that she could con
tribute practically nothing to John's education. He had to beg, obtain help
from benefactors, compete for awards and gratuities, and rely on his own
resourcefulness in order to survive as a student.

When 1883 Don Bosco checked the galley proofs of his own biography
authored by Albert du Boys (to be discussed below) he came to the state-

25 As will be seen, Anthony got married in 1831. He built a small one-room house for
his family on the north side of the courtyard, in addition to using rooms in the Little HOllse.
He may have supplemented his meager· share working as a day laborer, but he seems to
have lived in dire poverty. Joseph became a sharecropper at a nearby farm in 1830/31.
Margaret and John went to live with him. He got married in 1833, and returned to Becchi
in 1839. He seems to have fared better, for he began to build himself a sizable house,
which was successively enlarged with Don Bosco's help. However, when in 1840 Joseph's
and John's joint property was inventoried in view of establishing John's ecclesiastical dowry
prior to ordination, it fell far short of the required amount: The total capital value
amounted to 2,510 lire with an annual yield of 125 lire. In order to reach the sum required
for John's ecclesiastical dowry (250 lire), Joseph's former partner, John Febbraro, put up a
grass field and 4 small vineyards with a joint capital value of 3,156 lire and an annual yield
of 167 lire.
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ment that Don Bosco's family "were fairly well-to-do peasants." He cor
rected that line to read: "they were poor peasants."26

Such a personal experience of poverty was bound to be a factor in his
vocational commitment to the poor, as well as in his spirituality.

Appendices

1. DON BOSCO'S ANCESTRY:
ASCENDANTS TO THE FIRST DOCUMENTED ANCESTOR

Note: Only significant names and data are given in this table

Giovanni Bosco (b. Chieri, 1603)
m. Giovanna Ronco, Chieri, 1627

4 children 1 1
1

Giovanni Francesco Bosco I (b. 1638)
sharecropper at Cascina Croce di Pane

m. Margherita Fasano
_1_1_1_1_1 13 children 1__1__1__1_1_[__1
I

Giovanni Pietro Bosco (1666-1748)
1724, sharecropper at Cascina S. Silvestro
m. Anna Oddenino, 1697

____I 7 children 1----1---,---:-- _
I I

Giovanni Francesco Bosco II (1699-1763) Filippo Antonio Bosco I (1704-1735)
1751, moves from S. Silvetro to Caste/nuovo m. Cecilia Dassano, 1733

m. Maria Masera, 1748 1 child (Filippo Antonio Bosco II)
I_I 6 children 1_1_1 Filippo A. Bosco I d. 1735

[Cecilia m. Matteo Berruto, 1739, "abandons" orphaned child]
I

his home 1
Filippo Antonio Bosco II (1735-1802)

1st m. Domenica Barosso, 1758 (d. 1777)
1_1_16 chiidrenl_I_1

2nd m. Margherita Zucca, 1777
I I L 6 children 1 1--r-- 1793 moves from Castelnuovoto to Becchi as

I sha recropper at Cascina Biglione
Francesco Luigi Bosco

(b. Jan. 20, 1784, Castelnuovo; d. May 11, 1817, Biglione)
1st m. Margherita Cagliero, 1805 (d. 1811) 2nd m. Margherita OcchieniJ, Jun. 6, 1812
___2 children 2 chiidren

1I 1 I~--

Antonio Giuseppe Teresa (b. d. 1810) Giuseppe Luigi (1813-1862)
(1808-1849) m. Maria Calosso, Mar. 8, 1833

m. Anna Rosso, 1831 1-1_1-1-110 children 1-1_1_1-1
I_U7 childrenU_U GIOVANNI MELCHIOR

(b. Aug. 16. 1815 - d. Jan. 31 1888)

26 EBMXV, 54.
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2. CHRONOLOGY:
FRANCIS LOUIS BOSCO'S FAMILY

DURING THE NAPOLEONIC
AND EARLY RESTORATION PERIODS

1815

1810

1811

1813

(Feb. 4) Francis Louis Bosco marries his first wife, Margaret Cagliero.
(Feb. 3) Birth of Anthony Joseph Bosco (1808-1849), Don Bosco's
half-brother, at Cascina Biglione.
(Feb. 16) Birth of Theresa Marie Bosco (dead February 18), at Cascina
Biglione.
(Feb. 28) Death of Margaret Cagliero, Francis Louis Bosco's first wife,
at Cascina Biglione.
Gun. 6) Francis Louis Bosco marries his second wife, Margaret Oc
chiena, at Capriglio, after both appear before the French magistrate at
Castelnuovo for consent.
(Apr.18) Birth of Joseph Louis Bosco (1813-1862), Don Bosco's elder
brother, at Cascina Biglione.
(Aug. 16) Birth of John Melchior Bosco, at Cascina Biglione.
(Aug. 17) John Melchior is baptized by Father Giuseppe Festa in Ca
stelnuovo's Parish Church, Father Giuseppe Sismondo, Pastor.
(Feb. 17) Francis Louis Bosco buys the "Little House" at Canton Caval
lo, Becchi.
(May8) Gravely ill, Francis Louis Bosco makes a last will and testament
in favor of his 3 sons.
(May 11) Death of Francis Louis Bosco, survived by his mother
(Margaret Zucca), his widow (Margaret Occhiena) and his 3 sons (An
thony Joseph, 9 years, Joseph Louis, 4 years and John Melchior, 2 years
of age).
(May 17) Inventory of Francis Bosco's estate by Notary Public Carlo
Giuseppe Montalenti.
(Nov. 11) Margaret Occhiena and John Zucca Qegal guardian of the 3
Bosco children) terminate tenancy agreement with Biglione and move
the family to the "Little House."

1816-1818 Two-year drought and crop failure, with famine, scurvy, and typhus.
1818 (Oct.-Nov.) Mr. Biglione takes Margaret and John Zucca (as guardians

of the children) to court for failure to honor a lien attached to the
farm, case eventually dismissed.

1817

1805
1808

1812
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GENERAL OVERVIEW OF SOURCES

A. Lenti's articles in Journal of Salesian SII/dies 5:2 (1994) 24-43; 6:2 (1995) 3-15.

Summary

1. GeneralOverview
1. Archives
2. Don Bosco as source
3. Early Salesians as source (chronicles, memoirs. minutes, etc).
4. Depositions of witnesses at the processes of Don Bosco's beatification

and canonization
5. Don Bosco's Biographical Tradition

2. Chroniclers and Chronicles
1. First Period of Concerted Recording Activity (1861-1864): Ruffino

Bonetti Period
(1) Formation of a Committee
(2) Ruffino and his chronicles
(3) Bonetti and his chronicles

2. Second Period of Concerted Recording Activity (1875-1879): Barberis
Berto Period
(1) Reawakened awareness and a renewed effort
(2) Barberis and his chronicles
(3) Berto and his reports

3. Third Period of Concerted Recording Activity (1884-1888): Lemoyne
Viglietti Period
(1) Chronicling Don Bosco's last years
(2) Lemoyne and his chronicles
(3) Viglietti and his chronicles

3. Additional Archival Documentation
Appendices: Biographical Sketches of Ruffino, Bonetti, Barberis and Berto.

After establishing historical and geographical contexts, tracing the Bo
scos, describing the origins of our John Melchior Bosco, and seeing Marga
ret Occhiena Bosco's family settled in the Little House of Becchi, we pro
ceed with a brief presentation of the sources on which Don Bosco's story is
based.
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I. General Overview of Sources

Any critical survey of the life and times of a historical person, John Mel
chior Bosco's for example, must rely, from the point of view of method, on a
various kinds of documentation. The following seem especially important. (1)
official and personal archival documents; (2) archival records stemming from
eyewitnesses, such as chronicles, memoirs, etc.; (3) personal correspondence;
(4) writings authored by the person in question; (5) the biographical corpus, a
tradition that in Don Bosco's case began during his life time and culminated
in the monumental Biographical Memoirs; (6) contemporary historical records;
(7) literature on the subject and on the subject's life and times.

Omitting theoretical discussion on method, in this and following chap
ters we briefly survey three important areas of source material: (1) chroni
cles, (2) Lemoyne's Documellfi and Biographical Memoirs and (3) Don Bosco's
own Nlemoirs 0/ the Oratory and Bonetti's SfOlia dell'Oraforio.

Before turning our attention to the chronicles, we will give a quick over
view of source material; we will then discuss archival chronicles specifically.

Archives

Several archives are of primary interest. Such are: (1) the central Salesian
archives at the generalate in Rome (ASq1; (2) the archives of the Oratory
of Saint Francis de Sales in Turin (AT/); (3) the central archives of the Insti
tute of the Daughters of Mary Help of Christians at their generalate in
Rome; (4) the archives of some nineteen-century congregations; (5) several
Vatican archives; (6) the archives of various diocesan chanceries; and (7)
various state and city archives, primarily the archives of the city of Turin.

Don Bosco as Source

When the sources, both unpublished and published, are organized in
some kind of logical order, Don Bosco himself must obviously be ranked
as the most important source.

Under this heading we may mention in the first place Don Bosco's oral
communications made to his Salesians and to other people in formal talks

1 The Bosco, the Rua and a portion of the Mazzarello-FMA sections of the ASC are
available in microfiches, all under the designation FOlldo DOll Bosco (FDB).
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and informal chats. We have a record of some of them through reports by
chroniclers and early biographers (to be discussed below).

Don Bosco's papers, his numerous letters in particular, are obviously im
portant.2

Likewise the voluminous output of Don Bosco's writings also consti
tutes a basic resource.3

Don Bosco authored a number of writings dealing with the origin and
nature of the work of the oratory and the Salesian Society, such as various
historical summaries and memoranda. But perhaps the single most impor
tant work in this category is the Memoirs if the Oratory (discussed separately).

Though not authored by Don Bosco, a work that is regarded as a kind of
continuation of the Memoirs if the Oratory is John Bonetti's History if the Ora
tory, published serially in the 5alesian Bulletin and later separately in book
form (discussed below).

Early Salesians as Sources

From about 1860 on, Salesians living with Don Bosco began to keep re
cords of what they saw and heard in the conviction that something alto
gether extraordinary was taking place among them. These reporters are
globally referred to as "chroniclers." Actually these records fall into two

2 We have an earlier edition of Don Bosco's collected letters in Eugenio Ceria, Episto
lario di Sail Giovalilli Bosco, 4 volumes (Torino: sm, Vol. I, 1955; Vol. II, 1956; Vol. III,
1958, Vol. IV, 1959). A larger critical edition of Don Bosco's collected letters is in progress:
Francesco Motto, GiovalJlJi Bosco, Episto/mio. IlJtrodJl'{jone, testi critici e lJote (Roma: LAS, Vol. I,
1991; Vol. II, 1996; Vol. III, 1999; Vol. TV, 2003).

3 Bibliographical lists of Don Bosco's writings may be found in Pietro Stella, G/i Scritti a
Stampa di S. GiovalJlJi Bosco (Roma: LAS, 1977), and in Francis Desramaut, DOIJ Bosco en SOIJ
temps (1815-1888) (Torino: sm, 1996), 1369-1377. Collected writings-Centro Studi Don
Bosco, GiovalJlJi Bosco Opere Edite. Ristampa anastatica). Prima Serle: Libri e Opt/sco/i, 37 vo
lumes (Roma: LAS, 1977); Seconda Serie, Vol. 38: CotJliibt/u [oo.j (Roma: LAS, 1987). Al
berto Caviglia, Opere e scritti ediu e inediti di DOIJ Bosco 1JtlovametJte pJ/bb/icati e rivedt/ti secolJdo Ie e
di'{!otJi origilJa/i e malloscritti st/perslili, 6 volumes (Torino: SEI, 1929 to 1943, and posthu
mously 1965). These volumes contain the text of 6 important works and an extensive study
on each. Pietro Braido, ed., DOll Bosco edJlcatore. Sen/Ii e testimolJialJze (Roma: LAS, 1992). Jo
seph Aubry, SCiitti spiritt/a/i di San Giovanni Bosco (Roma: Citta Nuova Editrice, 1976; English
translation: The spiritJ/al WritilJgs of St. johlJ Bosco, tr. by Joseph Caselli (New Rochelle, NY:
Don Bosco Publications, 1984). Individual writings-a number of Don Bosco's important
writings have appeared in critical editions by scholars of the lsft/t/to St0l7CO Sa/esiatJO in Ricer
che Stoliche Salesialle, and separately.
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general categories, chronicles and memoirs. A chronicle is a record pro
duced at or near the time of the event, usually in the form of dated entries
in a notebook. A memoir instead is a record produced by an eyewitness at
times long after the event. Some two dozen such writings (chronicles and
memoirs), ranging from a few pages to hundreds of pages in length, are
found in the ASC.4 Among the chroniclers the following are the most im
portant: Giulio Barberis (1847-1927), Gioachino Berto (1847-1914), Gio
vanni Bonetti (1838-1891), Giovanni Battista Lemoyne (1839-1916), Dome
nico Ruffmo (1840-1865), Carlo Viglietti (1864-1915) (all to be discussed
below).

Minutes of the Superior Chapter (General Council), minutes of the Gen
eral Conferences and of General Chapters of the Salesian Society and
house chronicles also provide important information.s

Depositions of Witnesses at the Processes of Don Bosco's Beati
fication and Canonization

The Public Copy of the Acts of the Process of Don Bosco's Beatifica
tion and Canonization was published by the Congregation of Rites between
1899 and 1932.6 It contains the following parts:

1. Ordinary (that is, Diocesan) Process (1890-1896). Of the 28 regular
witnesses heard 13 were Salesians, the rest being generally speaking
sympathetic to the cause. An additional 17 witnesses were called ex if
jicio.7

2. Never Was the Object of Veneration (1907). Of the 12 witnesses
heard 6 were Salesians.8

3. Apostolic Process, Part 1 (1909-1913). Of the 13 witnesses heard, 8
were Salesians, the rest friendly to the cause.9

4 ASC AOOO-A013: Crollachette, FDB 792-1294.
s The minutes are chiefly the work of secretaries Giulio Barberis and Giovanni Battista

Lemoyne: ASC D577: COI!ftrelize Generali, FDB 1869-1873; ASC D578-9: Capitoli generalipre
siedt/ti da DOli Bosco, FDB 1831-1868;ASCD868: Consiglio St/jJeliore, Verbali, FDB 1873-1880.

6 Copia Pllblica transt/Illpti Processl/s Ordinaria atlctOlitate constnlcti in Cmia Ecc!esiastica Tat/ri-
llensi sl/perfallla sallctitatis vitae, virtlttlllJJ et JlJiract/lol7IJJI Servi Dei Joannis Bosco Sacerdotis Flllldatoris
Piae Societatis Salesiallae, FDB 2323-2430.

7 FDB 2330 E3 - 2430 A12.
8 FDB 2435 E7 - 2438 B8.
9 FDB 2444 Cl0 - 2481 C1.
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4. Reputation for Holiness of Life, Virtues and Miracles (1913). Of the
9 witnesses heard, 3 were Salesians, the rest friendly to the cause. lO

S. Apostolic Process, Part 2 (1916-1918). Nineteen witnesses were
heard, among whom 2 Salesians, and a group of nuns and laity in
connection with the miracles.11

6. Little Process (1916ff)-to be appended to the process on virtues and
miracles of the Venerable Servant of God John Bosco, Priest and
Founder of the Pious Salesian Society. This is the investigation insti
gated against Don Bosco by Canon Emanuele Colomiatti of the Tu
rin chancery. It was finally settled in 1922.12

7. On Miracles (1927-1932). Investigation mounted in five dioceses in
which the miracles had occurred for the beatification and canomza
tion. 13

Don Bosco's Biographical Tradition

From 1880 on, therefore during his lifetime, Don Bosco had the distinc
tion of being the subject of a number of biographical sketches, some quite
lengthy. As a matter of fact, in one instance he took on the task of editing
his own biography. We give here only a brief notice.

In 1881 Dr. Charles d'Espiney published a short anecdotal biography of
Don Bosco in French, the first "serious" biographical essay on Don Bosco
to appear in book form. 14 It achieved immediate and notable success, and
went through numerous editions in Don Bosco's lifetime-the thirteenth
and last edition appearing as late as 1924. The work contributed significantly
to Don Bosco's popularity, especially in France. Translations and adapta
tions appeared in several languages, including English.

In 1884 the French Catholic writer Albert Du Boys with the approval of
the Salesians authored a popular life of Don Bosco that the saint himself
proof-read and edited in part. IS

10 FDB 2487 Al - 2494 D1.
11 FDB 2498 Al0 - 2525 C3.
12 FDB 2520 D6 - 2523 D1.
13 FDB 2523 D2 - 2564 E12.
14 Charles d'Espiney, Don Bosco (Nice: typographie et lithogr. Malvano-Mignon, 1881)

180 p.
1S Albert Du Boys, Dom Bosco et la pieuse Societe des Salisiens (paris: Jules Gervais Libraire

Editeur, 1884), vi-378 p.
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In 1888 the first sustained biography of Don Bosco to appear in any
language was published in France, the work of Mr. Jacques-Melchior
Villefranche. 16

Meanwhile, from mid-1880s on, John Baptist Lemoyne, secretary general
of the Society, was hard at work collecting material for a prospected biogra
phy. He began compiling all available sources in a privately printed anthol
ogy that would eventually run into 45 volumes, with the tide "Documenti."
The Documenti became the basic source for the monumental Biographical
Memoirs authored by Lemoyne and by his successors, Angelo Amadei and
Eugenio Ceria (all to be discussed below).

The foregoing have been but a general overview of selected sources for
a study of Don Bosco's life and work. In the pages that follow specific
items receive more detailed attention.

II. Chroniclers and Chronicles in Particular

When we speak of "chronicles" in the present context we are referring
to contemporary written reports authored by Salesians close to Don Bosco
who witnessed what he said or did. Tills initiative was no haphazard effort
by some individual; on the contrary, it originated out of a common con
sciousness and concern.

First Period of Concerted Recording Activity: The Ruffino-Bonetti
Period (1861-1864)17

Formation 0/ a Committee

Some short reports from before 1860 are extant in ASC. The earliest in
stance is an entry by Giovanni Bonetti with the date of October 17, 1858.18

16 Jacques-Melchior Villefranche, Vie de DOIJ/ Bosco fiJl/dateNr de la Societe salesientlC (paris:
Bloud et Barral, 1888), xii-356 p.

17 Domenico Ruffino (1840-1865) joined Don Bosco in 1859 and was ordained in 1863.
Appointed director of the Salesian school at Lanzo at its founding in 1864, he died shortly
thereafter in 1865 (Biographical sketch given in Appendix below). - Giovanni Bonetti
(1838-1891) joined Don Bosco in 1858 and was ordained in 1864. He held important posts
in the Society as editor-in chief of the Salesian Blllietill (1877), among others. He died sud
denly on June 5, 1891, at the age of 53 (biographical sketch given in Appendix below).

18 Practically no contemporary written report in the ASC dates from before 1860. One
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After 1860, however, a whole group of Don Bosco's disciples, probably at
Father Michael Rua's suggestion, formed a standing "Committee" whose
task it would be to record and hand down what they heard and saw of Don
Bosco, especially if it had the semblance of the "extraordinary." We have
Ruffino's report of some the meetings of the "Historical Committee." The
first of these probably took place sometime in early March 1861. The min
utes open with a solemn statement of purpose that reflects the shared con
sciousness and conviction that God was at work in the life of Don Bosco.

Don Bosco's outstanding and brilliant gifts, the extraordinary things that he
accomplishes and his unique style of guiding young people along the difficult
paths of virtue are truly admirable and amazing. The grand plans he has con
ceived and articulated for the future [of the Society] are clear signs of super
natural guidance and portend a glorious future for him and for the Oratory. All
this lays a strict duty of gratitude upon us. We have the obligation of not letting
anything that concerns Don Bosco fall into oblivion. We must therefore do all
we can to record these happenings for posterity, so that one day, like so many
shining beacons, they may enlighten the whole world for the salvation of the
young.

This is the purpose for which we have established this Committee. The
names of the founding members follow-Father [Victor] Alasonatti, Father
[Michael] Rua, Father lAngelo] Savio, Father Uohn] Turchi, Chevalier Federico
Oreglia di Santo Stefano; Seminarian UohnJ Cagliero, Seminarian Professor
Oohn Baptist] Francesia, Seminarian Professor [Celestino] Durando, Seminarian
Professor [Francis] Cerruti, Seminarian Professor Uohn Baptist] Anfossi, Semi
narian Professor [Francis] Provera, Seminarian Oohn] Bonetti, Seminarian
[Charles] Ghivarello and Seminarian [Dominic] Ruffino. 19

Ruffino adds:

In the first meeting [no date given], three members were appointed to act as
principal reporters: Ghivarello, Bonetti, and Ruffino. At the second meeting,

reason may be that Salesians who were in a position to engage in such activity were very
few, very busy, and probably unaware as yet of its importance. Another reason may have
been the suspicion and hostility of the civil authorities toward the Church and religious in
stitutions at the time of the unification of Italy (1859-1861). The police conducted house
searches of the Oratory, and to forestall any trouble Don Bosco may have decided to de
stroy "compromising" papers (for a description of house searches at the Oratory see EBM
VI, 306-334).

19 Ruffino, ChroIJicle III, 1, inASC 110: CroIJachetfe, RUffiIJO, FDB 1211 AI0. Cf. EBMVI,
505-507.
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held on March 30, 1861 (from which Cagliero, Anfossi, and Durando were ab
sent) the members proceeded to elect a president, vice-president, and secretary
for the Committee. Father Rua, Fr. Turchi, and Ruffino, respectively, were
elected to those offices.20

Ruffino goes on to give an account of further meetings held on April 1
and 8 and on May 1 and 7, 1861,21 But by and by the initiative seems to have
lost momentum, probably because the members of the Committee were ex
tremely busy with other duties. Thus, one year later, in 1862, Bonetti regrets
this failure and proposes to remedy the situation.22 The situation, however,
was only to get worse when the more active members of the Committee
began to be appointed to posts outside of Turin. For example, Bonetti was
appointed to the school of Mirabello in 1863, and Ruffino (newly ordained)
was named director of the school at Lanzo in 1864 (before his death in
1865).

During this first period of recording activity (1861-1864), of the four
teen Committee members only Ruffino and Bonetti produced sustained
chronicles that have come down to us. We also have short reports by
Provera;23 but the "brief chronicle" by Turchi mentioned by Lemoyne in the
Biographical Memoirs24 has not come down to us. Likewise, such reports as
Ghivarello is likely to have produced have not survived.

Ruffino and His Chronicles

Throughout his brief life as a Salesian, Ruffino took pains to chronicle
events and words of Don Bosco, and produced several notebooks: five
Chronicles at the Oratory and two Books of Experience during his assignment
at Lanzo in 1864. Preserved in ASC 110, they are given in FDB (apparendy
not in perfect order) as follows:

(1) Notebook 1: Chronicle of the Oratory [...] No.1, [1859]-1860.25

20 Ibid., 1-2, FDB 1211 AI0-11.
21 Ibid., 2-3, FDB 1211 All-12.
22 Cf. Bonetti, Annali II, 59, April 21, 1862, in ASC 110: Cronachette, Bomtfz; FDB 922

C5-6.
23 ASC 110: Cronachette, Provera, FDB 1205 C2-11.
24 EBM VI, 507.
25 ASC 110: CrrJtlachette, Rtiffino, FDB 1206 A5 - E1.
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(2) Notebook 2: Chronicle of the Oratory [...1No.2, 1861;26
(3) Notebook 3: Oratory of St. Francis de Sales, No.3. Chronicle, Ruffino Ms,

1861.27

(4) Notebook 4: Father Ruffino, Chronicle, 1861, 1862, 1863;28
(5) Notebook 5: Father Ruffmo, 1861, 1862, 1863, 1864;29
(6) Book of Experience: 1864, Father Ruffmo;30
(7) Book of Experience 1865, by Father Ruffino, at Lanzo.31

Critical questions regarding RuffIno's chronicles have to do with chro
nology, i.e., to the sequence of the entries, since he is not always consistent,
and the form and style of the entries themselves. These are the problems
that Lemoyne bravely faced (and did not always solve) when transcribing
and organizing RuffIno's reports.

Bonetti and His Chronicles

As a principal member of the Historical Committee of 1861, Bonetti
continued fairly systematically what he had already begun back in 1858, that
is, recording words and deeds of Don Bosco. His chronicles fill five note
books that have come down to us. They are placed in ASC-FDB as follows:

(1) Notebook 1 (containing Bonetti's early, pre-Committee entries): October 17,
1858) RepOJ1s on Various Happenings.32

(2) Notebook 2: Annals 1 [1860, 1861V3

(3) Notebook 3: Annals II [1861, 1862].34
(4) Notebook 4: Annals 111[1863].35
(5) Notebook 5: Cbronicle for tbe Year 1864. This last notebook records only a

26 FDB 1210 Dl - 1211 AS.
27 FDB 1209 B2 - 1210 C12.
28 FDB 1206 E2 - 1209 B1.
29 FVB 1211 A9 - 1212 AI0.
30 FDB 1212 All - 1213 Cl.
31 FDB 1213 C2 - D7: This is shorter because of the author's untimely death. There fol

low in ASCl'1JB Father Lemoyne's reorganized transcription of Ruffino's chronicles in
three notebooks [FVB 1213 DS - 1217 A3] and also 20 detached, untitled pages in Ruf
fmo's hand [FVB 1217 A4 - Bll].

32 ASC 110: Cronachette, Bonetti, FDB 919 A2 - 920 Al2.
33 FVB 920 Bl - 921 C6.
34 FDB 921 C7 - 922 E7.
35 FDB 922 E8 - 924 B2.
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sermon and a conference by Don Bosco. It should be recalled that in 1864
Bonetti was serving as a teacher at the school of Mirabella. 36

The Central Archive contains other reports by Bonetti. Aside from
chronicles, he authored articles, pamphlets and books. Among these writ
ings, of special Salesian interest, is the Storia delrOmtaria, published serially
in the Salesian Bulletin, and later published (posthumously) in book form
with the title Cinque lustri. 37

Bonetti's main work as a chronicler, therefore, spans the period 1858
1863. As in Ruffino's case, critical questions arise that have to do with dat
ing and (since the chronicles appear to be a transcription of original notes)
with his editorial criteria.

In spite of such drawbacks, both Bonetti's and Ruffino's chronicles are
of fundamental importance for our knowledge of Don Bosco in the 1860s.

Second Period of Concerted Recording Activity: The Barberis-Berto
Period (1875-1879)38

ReaJvakenedAJvareness and a ReneJJJed Effort at Reporting

It appears that the Committee was for all practical purposes defunct
when Father John Baptist Lemoyne (who had joined in 1864 and succeeded
Ruffino as director at Lanzo on the latter's death in 1865) urged Father Rua
to take some action. He wrote in 1868: "Reassemble the old Committee for,
if I am not mistaken, no one is keeping a record of Don Bosco's doings.
These things are too precious to be lost. [...J Appoint secretaries for the
specific task of recording events in detail."39

The Central Archive for the years 1867-1869 holds sporadic reports by

36 FDB 924 B3-D1.
37 Cinqlle Illstri di stOlia del'Oratotio salesiano fimdato dal sacerdote D. Giovanni Bosco (Torino:

Tip. Salesiana, 1892). This was based on the same history by Bonetti serialized in the
Bolletino Salesiano between 1878 and 1886 (Storia dell'OratOlio di San Francesco di Sales), which
was in turn partially based on Don Bosco's Memoirs of the Oratory and on various other
documents.

38 Giulio Barberis (1847-1927). For a biographical sketch see Appendix below. - Gioa
chino Berto (1847-1914. For a biographical sketch see Appendix below.

39 Lemoyne to Rua, Lanzo, November 23,1868, inASC RJJa l/; 1, FDB 3758 E3-4.
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Father Rua himself that were used by Lemoyne in the Biographical Memoirs,40
But it seems that no action was taken until 1875, when, according to Father
Rua's biographer, Father Angelo Amadei, a new Committee was formed.

The Servant of God [Father Rua] decided to appoint a Committee that
would continue to gather memoirs [about Don Bosco] and that would meet
regularly to examine them jointly and edit them for the greatest possible accu
racy. The Committee was composed of Father Ghivarello, Father Barberis, Fa
ther Berto, and Father Cibrario, under the presidency of Father Rua. We owe a
debt of gratitude to [Fr. Rua], if memoirs from those years, many by Father
Barberis and some by Father Berto, have come down to US.41

By 1875 Father Rua had practically taken over the administration of the
affairs of the Congregation and was already beginning to be recognized as
Don Bosco's alter ego. His duties obviously left him practically no time for
anything else. And again, no reports by Ghivarello or by Cibrario have sur
vived. We owe it to Barberis and Berto that extensive records of Don
Bosco's words and deeds for this period have come down to us.

Barberis and His Chronicles

Four main collections by Barberis are held in ASC.

(1) The Autograph "Little Chronicle" (Cronichetta),42 is Barberis' most
important record. It is a collection of reports dated from May 10,
1875, to June 7, 1879. With the exception of a few inserted items (in
other hands), it is wholly in Barberis' own hand. It is, however, as he
himself states and as is generally evident from the text, a good copy
produced from original notes (not extant), surely aided by memory
and perhaps also by other people's reports.

(2) "Little Chronicle of Don Bosco's Talks" (Cronichetta discorsz)43 con
sists of 20 numbered notebooks and 14 unnumbered notebooks,
partly in Barberis' hand and partly in other hands.

40 ASC 110: Cronachette, RIta, FDB 1205 E6 - 1206 A4. Cf. EBMVIII, 396.
41 A. Amadei, If Servo di Dio Michele RIta fooJ, Vol. I (Torino: SEI, 1931),253-254.
42 ASC 110: Cronachette, BarbeJis, FDB 833-849.
43 FDB 849-871.
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(3) Edited Chronicle in Various Hands (Cronichetta vane l1lanz).44 With
scribal help from his novices, but clearly under his supervision, Bar
beris had the Little Chronicle edited and augmented in various ways,
and with criteria that are not altogether clear. This record consists of
several series of loose sheets, the various series bearing Roman nu
merals from I to XXXVIII. However, some series (whole or in part)
have been lost and are not inASC.

(4) Barberis also authored a "Little Chronicle of Earlier Times" or "No
tices on the Life of the Very Rev. Fr. John Bosco" (Cronichetta anterio
re 0 Cenni sulla vita del M. R Sac. Giovanni Bosco [...) This record con
sists of 12 notebooks containing material from the years 1815-1875
derived from various earlier sources.

Belto and His Reporls

Although Berto chronicled assorted events and collected souvenirs over
many years, it is as Don Bosco's secretary that he made his most valuable
contribution. In that capacity, his first duty was to clear the staggering
amount of work which daily crossed his secretarial desk. But it also fell to
him to accompany Don Bosco on a number of trips to Rome in times of
Don Bosco's deepest involvement in affairs of the Congregation as well as
in affairs of Church and State. His reports of these trips, especially of Don
Bosco's activity during extended sojourns in the eternal city, cover the dec
ade 1873-1882. They are found in ASCFDB as follows:

(1) A Summary of Don Bosco's Trip to Rome, February 18, 1873, Ac
companied by a Priest of the Oratory [Father Berto].

(2) Notes on Don Bosco's Trip to Rome, 1873.
(3) Brief Notes on Don Bosco's Trip to Rome in 1873-74: Comments

with Particular Attention to the Issue of Revenues for Italian Bish
ops, and to the Definitive Approbation of the Salesian Society and
Its Constitutions.

(4) Memoir of the Trip to Rome, beginning on February 18, 1875.
(5) Brief Notice on the Trip to Rome, 1876.
(6) Notes on the Trip to Rome, 1877, with Special Reference to the Re

form of the Conceptionists that the Pope Entrusted to Don Bosco.

44 FDB 792-831.
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(7) Untitled chronicle of some of Don Bosco's activities in Rome be
ginning, "Today, January 29, 1878, the first conference of Salesian
Cooperators was held."

(8) Notes on Don Bosco's Trip to Rome, 1879-80.
(9) Memoir 1882: Some Notes on the Trip to Rome, 1882-with Other

Matters from 1882-83-84.45

With the departure of Father Barberis from Turin in 1880 (when the no
vitiate was transferred to San Benigno), and with Father Berto's growing in
volvement as secretary to Don Bosco, coupled with his gradual mental dete
rioration leading to his retirement, the second Historical Committee for all
practical purposes ceased to function.

Third Period of Recording Activity: The Lemoyne-Viglietti Period
(1884-1888)

Chronicling Don Bosco:r Last Years

Although Barberis, Berto, Bonetti, and others continued to record events
and words of Don Bosco, systematic recording activity suffered a lull in the
early 1880s. It experienced a vigorous resurgence only with the appointment
of Father Giovanni Battista Lemoyne and of Seminarian Carlo-Maria Vi
glietti as general secretary of the Society and as personal secretary and valet
to Don Bosco respectively. Continuously at Don Bosco's side, with the aid
of other Salesians, together they left us a sustained account of Don Bosco's
activities during his last years (1884-1888).46 Here a brief note dealing spe
cifically with their work as chroniclers, will suffice.

45 ASC 110: Crollachette, Be/to, FDB respectively: (1) 906 C8 - 907 D7; (2) 907 D8 - 908
B4; (3) 908 B5 - 911 A8; (4) 911 A9 - D3; (5) 911 D4 - 912 A9; (6) 912 Al0 - Cll; (7) 912
C12 - 913 B12; (8) 913 Cl - 916 B9; (9) 916 Bl0 - 918 C12.

46 For Lemoyne see A. Lenti, "Don Bosco's Boswell: John Baptist Lemoyne-The Man
and His Work", JOl/I7Jal of SalesialJ Stl/dies 1 (1990:2) 1-46. For Viglietti see A. Lenti, "Don
Bosco's Last Years, His Last illness and Saintly Death from Eyewitness Accounts", Journal
ofSalesialJ 5tl/dies 5 (1994:2) 26-36.
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Lemq)l1le and His Chronicles

Father John Baptist Lemoyne (1839-1916) had joined Don Bosco at the
Oratory as a newly ordained priest from Genoa in 1864. He was so taken
with Don Bosco's saintliness and extraordinary personality that, independ
ently of the Historical Committee, he began to record what he saw and
heard. The following are important reports.

(1) An Untitled Notebook with entries dated from his arrival at the Ora
tory, October 18, 1864 to April 27, 1865 testifies to Lemoyne's im
mediate commitment to the causeY Following Ruffino's death in July
1865, Lemoyne was chosen to succeed him as director of the school
at nearby Lanzo, where Don Bosco was a frequent visitor. From
there he continued his recording activity.

(2) A second notebook entitled Memoirs 1868 contains some dream nar
ratives and words of Don Bosco (for 1867-1868).48

In 1877, Lemoyne was appointed local spiritual director of the Daugh
ters of Mary Help of Christians at their Mother House of Mornese (and
from 1879, Nizza), much less accessible towns lying at a considerable dis
tance from Turin. But even during those years of "exile" he had occasional
opportunities to add to his chronicle.

In 1883 (after his years of "exile") Fr. Lemoyne returned to the Oratory
as secretary of the Superior Chapter (General Council) and could thus per
sonally attend to the gathering of historical documentation on Don Bosco.
Lemoyne's appointment inaugurates a fertile period of recording activity
spanning the latter 1880s up to the founder's death in 1888. Lemoyne be
came an indefatigable collector of material, which he recorded in numerous
notebooks.49 One of these deserves special mention.

(3) Lemoyne's notebook entitled Office Agenda CRicordi di gabinetto) is es
sentially a f11'st-draft chronicle for the year 1884.50

47 ASC A009: Crollachette, FDB 1219 A7 - 1221 B4 (erroneously placed under the name,
Sala).

48 FDB 1221 C8 - 1222 B6 (also erroneously placed under the name, Sala).
49 CE. FDB 860-963.
50 Ricordi di gabilletto is a small calendar book from the year 1846, used in part by Le

moyne during his seminary days, and used again for diary jottings nearly forty years later! It
is a smaJJ-format notebook of 402 pages. As he often accompanied Don Bosco on slow
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In addition to this from 1885 on, probably at Father Rua's behest, he be
gan to gather and excerpt all prior records for a great collection:

(4) The Documenti,51 which he had privately printed. This compilation
later served as the basis for his monumental work:

(5) The Biographical Memoirs,52 of which Lemoyne edited the first nine
volumes (The last-mentioned two works will be discussed later).

Viglietti and His Chronicles

Lemoyne's most faithful collaborator, to whom we owe much of our
knowledge of Don Bosco's last years, is Carlo-Maria Viglietti (1864-1915).
Young Carlo had been won over by Don Bosco while a student at the Sale
sian school of Lanzo. Don Bosco then chose the young seminarian in 1884
as his secretary, valet and travelling companion. Both out of his own love
for the master, and at Lemoyne's suggestion, he kept careful and detailed re
cords of what he saw and heard.

He was especially concerned with recording Don Bosco's doings during
several extended trips that the founder undertook in his last years, but he
did not neglect to record things "at home," even though others were also at
work there.

(1) His fundamental work 1S the original Chronicle if Don Bosco) in 8

walks around the Oratory grounds, Lemoyne committed to memory and later jotted down
in his notebook the rambling recollections of the saint. These original notes record, among
other things, Don Bosco's flnal encounter with the dog Gligio at Bordighera in 1883(1), de
tails of his troubles with Archbishop Gastaldi, his sleeping schedule during his active years,
the direction he wished to impart to the Salesian Cooperators, etc. data attested nowhere
else. The notebook is in ASC 110: Lemoyne 4, but because of its poor condition it has not
been reproduced in FDB.

51 DoctllJJe/lti per sClivere la stolia di D. Giovan/li Bosco, de/l'Ora/Olio di San Francesco di Sales e
de/la Congregaifo/le Salesia/la, 45 volumes, printed in single copy for private use at San Beni
gno Canavese or at Turin, Valdocco from 1885. It is reproduced in ASC A050-A089: CI'O

nachette, Lemoyne-Doc, and in FDB 966 A8 - 1201 C12.
52 lvlemolie Biograflche di Don Giovalmi Bosco, San Benigno Canavese and Turin: I-IX

(1898-1917) by G. B. Lemoyne; X (1939) by Angelo Amadei; XI-XIX (1930-1939) by Eu
genio Ceria. English Edition: The BiographicalMemoirs ofSaint John Bosco, tr. from the original
Italian. Diego Borgatello, Editor-in-Chief, Volumes I-XIX (New Rochelle, New York:
Salesiana Publishers, 1965-2003).
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notebooks, with entries dating from May 20, 1884 to January 31,
1888, the day of Don Bosco's death.53

(2) Subsequently Viglietti transcribed the original work with additions
and other editing, thus producing a transcribed and edited Chronicle
0/ Don Bosco, in two parts (so it appears) filling five larger notebooks,
spanning the same time period.54 He also prepared further partial
editions of his chronicle.

(3) Viglietti also produced a Diary, which is largely a collection of epi
sodes, dreams, etc., dating from various periods of Don Bosco's
life.55

Closing Comment

The foregoing paragraphs have described in summary fashion only the
main lines and the main periods of eyewitness reporting, focusing on out
standing names. It should be understood, however, that many other shorter
(but significant) eyewitness accounts of events concerning Don Bosco have
come down to us. These, in part, fill in the gaps between the main periods.

Ukewise no description is given here of numerous personal recollections
and memoirs, some of them extensive, which are held in ASC. These add
considerably to our knowledge of the founder, even though they do not
rank as contemporary eyewitness accounts. The largest of these is the memoir
by Brother Giuseppe Enria, Don Bosco's sick room attendant (discussed
separately in connection with Don Bosco's last illness).56

53 ASCA010: Cronachette, Viglietti, FDB 1222-1227.
54 ASC A010: Clvnachette, Vigliettt~ FDB 1232-1240.
55 ASC AG10: Crollachette, Viglietti, FDB 1231 DS - 1232 C4.
56 ASC AOOS: CroHachette, "Emia PietJv Giuseppe nato il [...]", FDB 932 D12 - 937 C8. For

a detailed desciption of the Enria memoir, d. A. Lenti, "Don Bosco's Last Years [...]", Jour
Hal ofSalesiall Studies 5:2 (1994), 36-39. See also later Vol. 7



Appendices

BRIEF BIOGRAPHICAL SKETCHES
OF DOMENICO RUFFINO, GIOVANNI BONETTI,

GIULlO BARBERIS, GIOACHINO BERT057

1. Domenico Ruffino (1840-1865)

Eugenio Ceria, Proftli dei Capitolan morti dall'anno 1865 al1950 (Colle Don Bosco: 1
stituto Salesiano, 1951),68-73; EBM VIII, 72-73; Dizionatio Biogrqfico dei Salesia
ni, s. v. Ruffino.

Domenico Ruffino was a slight and frail young man whose "piety and angelic
life matched those of St. Aloysius."58

He was born at Giaveno (Turin) on September 17, 1840. In touch with Don
Bosco when still in secondary school, after attending the diocesan seminary briefly,
he entered the Oratory in mid-October 1859. He subsequently completed his theo
logical studies while working as a full time teacher.

He was ordained on November 15, 1863, and was appointed by Don Bosco
spiritual director (catechist) of the Society-a remarkable choice that made him
the third highest ranking member of the Congregation at the age of 22.

In October 1864, he was named director of the newly founded Salesian school
at Lanzo. He died less than a year later on July 16, 1865 at the age of 24 apparently
of bronchial pneumonia.

Throughout his brief life as a Salesian Ruffmo took pains to chronicle events
and words of Don Bosco, and as a member of the original "Historical Commit
tee" of 1860 produced several notebooks: five Chronicles at the Oratory in Turin,
and two Books 0/ Expetience during his assignment at Lanzo.

Critical questions regarding Ruffino's chronicle have to do with chronology (i.e.,
to the sequence of the entries (dated and undated, as entered in different note
books) and with the form and style of the entries themselves.

These are the problems that Father Lemoyne bravely faced but did not always
solve. Lemoyne, who succeeded Father Ruffino as director of the Lanzo school,
copied and organized the chronicles, but did not destroy the originals.59

57 For biographical sketches of Giovanni Battista Lemoyne and Carlo-Maria Viglietti
see Ch. 6, App. I below, and Vol. 7, Ch. 7 respectively.

58 These are Don Bosco's words as reported by Viglietti, Additional Chom'cle rifDon Bosco
for the Years 1884-85, inASC A010: CIYJllachette, Vig/ietti, FDB 1229 Al0; ef. EBMVIII, 86.

59 Ruffino's seven books are in ASC 110: Cronachette, Ruffino: FDB 1206-1213; immedi-
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2. Giovanni Bonetti (1838-1891)

Ceria, Prqftli Jei Capitolari Salesiani [...],135-152; Dizionalio Biograftco Jei Salesiani, s. v.
Bonetti.

John Bonetti, a colorful and talented Salesian, was born at Caramagna on No
vember 5, 1838, and entered the Oratory in 1855 at the age of 17. After a two-year
stay he left to receive the clerical habit in his hometown, and for a try in the Chieri
diocesan seminary. In 1858, however, a kind of homesickness forced him back to
the Oratory. Here he began to record noteworthy events in his chronicle.

On December 18, 1859, he took part in the first gathering of the Salesian Soci
ety and was elected second councilor at that meeting. He made his triennial profes
sion on May 14, 1862, and remained at Don Bosco's side until the opening of the
school at Mirabello (October 20, 1863), when Don Bosco assigned him there as a
teacher, under Father Rua as director.

He was ordained on May 21, 1864, and made his perpetual profession on No
vember 15, 1865. As a priest, he replaced Father Rua as director of the school of
Mirabello in October 1864, a post he held until 1877, when the school was trans
ferred to nearby Borgo San Martino.

Called back to Turin at this time, he held posts of high responsibility in the
Salesian Society. He was appointed director of the Salesian Blt/letin (1877); he served
as director of the Oratory of the Daughters of Mary Help of Christians in Chieri
from 1878 to 1883, and was personally involved in the controversy with
Archbishop Lorenzo Gastaldi. In 1886 he was elected by General Chapter IV to
succeed Bishop John Cagliero as spiritual director of the Salesian Society and of
the Daughters of Mary Help of Christians.

Besides producing important reports and chronicles, he authored articles, pam
phlets and books. Of special Salesian interest is his History 0/ the Oratory, published
serially in the Salesian Bttlletin.60

After Don Bosco's death in 1888, he was appointed postulator of the founder's
cause of beatification and canonization. In this capacity, he was entrusted by Fa
ther Rua with the task of gathering testimonies and recollections from Salesians on
Don Bosco. He died suddenly on June 5, 1891, at the age of 53.

As a principal member of the Historical Committee of 1861, he continued

ately followed by Lemoyne's transcription: FDB 1213-1217.
60 The Stolia dell'Oratolio di San Francesco di Sales, authored by Bonetti, was serialized

anonymously in the Bollettino Salesiano between 1878 and 1886. After Father Bonetti's death
in 1891, it was published in book form as Cinque lustli di storia dell'Oratolio salesiano ftndato dal
sacerdote D. Giovanni Bosco (Torino: Tip. Salesiana, 1892). Cinqlle Lllstli was translated into
English as Giovanni Bonetti, Don Bosco's EarlY Apostolate (London: Burns Oates and
Washbourne, 1908); reprinted for the canonization as Sf. John Bosco's EarlY Apostolate (Lon
don: Burns Oates and Washbourne, 1934). The work spans the years 1841-1865.



General OlJervieJlJ ofSOli/res 71

fairly systematically what he had already begun in 1858, that is, as mentioned
above, recording words and deeds of Don Bosco. His invaluable chronicles fill five
notebooks that have come down to us, spanning the years 1858-1863 (see separate
discussion).

In spite of critical problems, Bonetti's chronicles, like Ruffino's are of funda
mental importance for our knowledge of Don Bosco in the 1860s.

3. Cit/lio Barbelis (1847-1927)

Alessio Barberis, Don Cit/lio BarlJe1is Direttore Spititt/ale della Societd di San Francesco di
Sales. Cettni biogreifici e MetIJ01ie (San Benigno Canavese: Scuola Tipografica Don
Bosco, 1932) (Father Alessio Barberis was Father Giulio Barberis' nephew); E.
Ceria, Profili di capitolali salesiani, 305-324.

Born at Mathi, near Turin, on June 7, 1847, he entered the Oratory in 1861. His
mother presented him to Don Bosco. Father Barberis recalls his encounter with
Don Bosco.

Blessed be that day in March 1861, when my mother brought me to Don
Bosco. It was the turning point in my life, for it marked the first step in my vo
cation. The good father placed a hand on my head, and with words the sound
of which remained indelibly imprinted in my mind and heart, said to me: "We
shall always be friends; and you will be my helper."61

What impressed him most of life at the Oratory was the reigning family spirit
and Don Bosco's fatherly care of and personal presence to the boys. Then there
were Don Bosco's dreams and extraordinary experiences. The great church of
Mary Help of Christians was being built, and the Salesian Society was in the proc
ess of approval.62 Little wonder that Giulio decided "to stay with Don Bosco." He
made his novitiate "in the family," that is, in an informal setting, and made his first
profession in 1865. As a special keepsake, Don Bosco gave him a "rule of life,"
which concluded with the words: "Do everything possible and willingly endure any
suffering for the sake of winning souls to the Lord."63

While working full time in school and oratory at Valdaceo, he completed his
theological studies and was ordained in 1870. Continuing the study of theology, he
obtained his degree (/at/rea) from the school of theology of the University of Turin

61 Ceria, Proftli dei capitolali salesiani, 306.
62 The church of Mary Help of Christians, begun in 1863, was dedicated in 1868. The

Salesian Society, founded in 1859, received the decree of commendation in 1864 and was
approved in 1869. Its constitutions were definitively approved in 1874.

63 Ceria, Projili dei capitolmi salesiam; 308.
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in 1873. After the approval of the Salesian constitutions in 1874, he was appointed
director of novices, a position which (in those days) also made him a member of
the superior chapter (general council). He held this post some 25 years, until 1901,
and under Don Bosco's direction he formed many generations of Salesians. Under
his guidance the novitiate evolved and achieved consolidation, first at the Oratory
and from 1879 on in the special house at San Benigno near Turin.

Later he served as provincial and in 1910 he was elected spiritual director of
the Society. As spiritual director he undertook journeys through Europe to visit the
confreres before and after the First World War. These were fatiguing journeys be
cause through his later years his health had been deteriorating.

He died on November 24,1927, at the age of 80.
In his chronicle Father Barberis reports words which Don Bosco spoke to him

on one occasion. He writes:

He said to me: "You will always be my close friend." "I surely hope so," I
replied. "You will be the staff of myoId age (baculus senectutis meae)," Don Bosco
insisted. "I'll do all I can to be of help, most willingly," I assured him. Then
Don Bosco went on: "It will be up to you people to finish the work that I've
just begun; I sketch, you will finish the painting.""Hopefully we won't spoil the
work," I ventured. "No, you won't," he said with finality. "I'm just doing the
rough copy of the Congregation; the good copy is the task of those who will
follow;"64

Father Barberis certainly made an important contribution toward the consolida
tion of the founder's work. His work of building up the novitiate program and the
spiritual influence he exerted on generation of young Salesians are his enduring
achievement.

He is remembered as an extremely affable and open person with a "heart of
gold." His simplicity and bonhomie, to the point of guilelessness, were a byword.
They were also traits that endeared him to all. Although not brilliant, he was en
dowed with a practical intelligence and a willpower which enabled him to achieve
much. He was a persevering and tireless worker.

Father Barberis authored many books, some of them involving considerable re
search. Besides manuals for religious and Salesian formation, devotional works,
and a number of lives of saints, he published in the field of history and geography,
which he loved.65

64 Barberis, Autograph Chronicle, May 19, 1875, Notebook I, 15, FDBM 833 C1. ''You
will be the staff of myoId age" (bactlills sellect/dis meae), are encouraging words which Don
Bosco spoke to other Salesians as well, for example to Father Lemoyne and Seminarian
Viglietti, as their own testimony confirms.

65 In these last categories one may mentioned: Stolia AI/tica O/ielltale e Greca [History of
the Ancient Middle East and Greece] (Torino: Tipografia Salesiana, 1877, 18th ed. 1908);
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But perhaps, apart from his actlvlty as formation director, the Salesians owe
him the greater debt of gratitude for his activity as secretary and chronicler,
through which he enriched the Salesian archive with enormous amounts of eye
witness documentation on Don Bosco and the Oratory.

The Central Salesian Archive (ASC), at the location 110: Chronachette, holds four
extensive chronicles authored by Father Barberis, the most important of which is
the Autograph Little Chronicle (Cronichetta di Don Bosco). Substantial minutes of
general conferences and general chapters authored by Father Barberis (as secretary)
are also preserved inASC.

4. GioachinoBerto (1847-1914)

Dizional70 Biogrqfico dei Salesiani, ed. by E. Valentini and A. Rodino (Torino: Ufficio
Stampa Salesiano, 1969).

Joachim Berto was born on January 29, 1847 at Villar Almese (Turin) and en
tered the Oratory on September 16, 1862. He made his profession in 1865. Even
before his ordination in 1871, he was chosen by Don Bosco to be his secretary, a
post he retained until ill health forced him into retirement in 1884. But even in his
retirement he served as the Society's archivist and, encouraged by Father Lemoyne,
carefully collected and preserved every scrap of information on thc founder avail
able to him. He also authored numerous devotional books.

It is during the many years he served as Don Bosco's secretary that he made his
most valuable contribution. Besides dispatching the staggering amount of work
which daily crossed his secretarial desk, he recorded various events concerning
Don Bosco and the Oratory. More importantly, it fell to him to accompany Don
Bosco on a number of trips to Rome and other places, in times of Don Bosco's
deepest involvement in affairs of the Congregation as well as in affairs of state. As
an active member of the second historical committee, his invaluable reports of
these trips, especially of Don Bosco's activity during extended sojourns in the
eternal city, cover the decade 1873-1882. As mentioned above, nine such reports
are preserved in the ASC.66

With the departure of Father Barberis from Turin in 1880, and with Father
Berta's growing commitments as secretary to Don Bosco coupled with his gradu-

La tma e i sllOi abitanti [The Earth and Its Inhabitants] (Torino: Libreria Salesiana, 1890).
Especially noteworthy is the book on Patagonia, which he wrotc for Don Bosco to present
to Church authorities in Rome in defense of the Salesian missions-now critically edited
from MS: La Patagonia e Ie TenrJ ANs/rali del Continmte Americano [patagonia and the South
ernmost Lands of the American Continent] Introducci6n y texto cdtico por Jesus Borrego
(piccola Biblioteca dell'Istituto Storico Salesiano, 11, Roma: LAS, 1988).

66 ASCAOlO: Crollachette, Berto, FDB 916 Bl0 - 918 C12.
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ally mental deterioration leading to his retirement, the historical committee of the
1870s ceased to function, only to be restarted by Father Lemoyne in the 1880s.

Father Berto died at the Oratory on February 21, 1914.
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A second important source of our knowledge of Don Bosco is the Bio
graphical Tradition-which, beginning with biographical essays during his
life time, may be said to have reached its completion with Lemoyne's
monumental work, the Biographical MemoirJ (mentioned in the preceding
chapter).
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I. Early Biographies to the "Biographical Memoirs"

In Don Bosco's case, the biographical tradition originated a decade be
fore his death in 1888, and he owns the distinction, perhaps unique in hagi
ography, not only of having been the subject of several published bio
graphical essays during his lifetime, but in one instance of having acted as
his own editor.

Early Biographical Sketches and Biographies of Don Bosco

In Don Bosco Educatore, Father Pietro Ricaldone, Don Bosco's fourth suc
cessor, surveyed the biographical literature on the Saint and listed hundreds
of titles in over two dozen languages. Among these we find a number of
early, modest biographical sketches of Don Bosco and his work that were
intended for, or seem to have reached, only a limited readership. Among
them we may mention sketches by Bardessono dei Conti di Nigra (1871),
[Count] Carlo Conestabile (1878), [Bishop] Antonio Belasio (1879), Louis
Mendre (1879), Luigi Biginelli (1883), [Bishop] Marcelo Spinola (1884), Jo
hannes Janssen (1885).1

The first works that might qualify as "biographies" were written in French.
Two of these, by L. Aubineau and by a "former judge," were produced in
connection with Don Bosco's very successful visit to Paris in 1883.2

Two other biographies, one by Charles d'Espiney (1881) and the other by
Albert Du Boys (1883),likewise written in French, had much larger reso
nance.

Dr. Charles d'Espiney's Don Bosco

In 1881 Dr. Charles d'Espiney published a short anecdotal biography of
Don Bosco in French, the first "serious" biographical essay on Don Bosco
to appear in book form. 3 The work, a small-format book of 180 pages, was

1 Pietro Ricaldone, DOll Bosco Edtlcatore, 2 vol. (Colle Don Bosco - Asti: Libreria Dottri
na Cristiana, 1952) II, 631-705. See further early tides in Stella, DB:LW, xi, Note 1.

2 Leon Aubineau, DOlJl Bosco, sa biographie, ses oetlvres et SOil sijotlr d Palis (paris: Josse,
1883); [Un ancien Magistrat, anonymous], DOlJl Bosco d Palis, sa vie et ses oetlvres (paris: Librai
rie Ressaire, 1883).

3 Charles d'Espiney, DOll Bosco (Nice: typographie et lithographie Malvano-Mignon,
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a biography written in the miracle-oriented, laudatory tradition, though it
also featured a substantial introductory historical outline of Don Bosco's
life and work. This in turn was followed by two short chapters dealing re
spectively with the Salesian Cooperators and with Mary Help of Christians,
which responded to the dual purpose of the book. The book aimed at gain
ing supporters for Don Bosco and his work in France, as well as at showing
that through the miraculous intervention of Mary Help of Christians God
was at work in Don Bosco's life. Consonant with this latter purpose, the lar
ger portion of the book (some 100 pages) was a compilation of stories of
"miraculous" cures and other "extraordinary" happenings.

Dr. d'Espiney's book had real popular appeal and remarkable success. It
went through numerous printings and no less than ten editions within Don
Bosco's lifetime-the thirteenth and last edition appearing as late as 1924.
In reviewing the tenth edition of d'Espiney's book (1888), the Salesian Fa
ther Louis Cartier stressed the author's credentials. "M. d'Espiney's close
and constant relationship with Don Bosco himself, with Father Rua [...J
and with the Patronage Saint Pierre in Nice gives his account an authority on
which the reader may safely rely."4

This was an overly generous assessment, for in fact the work caused em
barrassment to Don Bosco and the Salesian for its many inaccuracies. For
example an episode told the story of how Don Bosco received the gift of a
large sum of money unexpectedly in a moment of great need, but the do
nor's name and the facts of the case were grossly distorted, which drew a
protest from the gentleman.s Much more serious was the book's unmiti
gated laudatory tone and constant appeal to the miraculous. For example,
the episode of the raising of the young man Charles from the dead met

1881), 180 [cited as d'Espiney] - Dr. Charles d'Espiney (1824-1891), "a Catholic gentleman
of tl1e old school", was born at Bourg-en-Bresse, Ain (France), and after a good education
became a practicing physician in Nice. His acquaintance with, and support of, the Salesian
work in France dated back practically to its founding in Nice in 1875. However, he first
appears in the Biographical Memoirs in 1879 in connection with the cure by Don Bosco of
Count and Countess de Villeneuve, both patients of the doctor's at Hyeres [cf. EBM XlV,
19, 22-23]. Dr. d'Espiney was without a doubt one of Don Bosco's closest and dearest
friends in Southern France and served as his personal physician there.

4 Blliletill Salesien10 (1888), 97.
S The gentleman was Count Francesco Viancini di Viancino, "the outstanding Catholic

layman of Piedmont" and a generous benefactor of the Oratory [EBM IX, 258-259; VI,
82]. In response Don Bosco begged the count to overlook Dr. d'Espiney's "tall tales", and
assured him that he would talk to the doctor on his next visit to Nice [Letter of December
18, 1881, in Ceria, Epistolatio IV, 99-100].



78 Chapter 6

with objections from Don Bosco himself. Don Bosco took Dr. d'Espiney to
task for having reported the incident, though he never denied its having
taken place. And so, the story of the raising of Charles no longer appeared
in the book's revised edition of 1883.6 In spite of objections, however, Don
Bosco himself never quite disavowed the book.

The tenth edition of 1888, completely revised and chronologically rear
ranged, fmally met with qualified Salesian approval,?

Dr. d'Espiney's Don Bosco Translated and Adapted

Dr. d'Espiney's book was the f1!St widely circulated biography of Don
Bosco. It was also the first to reach the English-speaking public.

An English translation by Miss Mary McMahon from the French edition
of 1883 appeared in the United States in 1884.8 Like its original, Miss
McMahon's work consists of two parts (historical summary and miracle an
ecdotes) separated by a few paragraphs or short chapters. The second and
longer part of the book, in 26 paragraphs, is devoted to the "miraculous"
and the "extraordinary" in Don Bosco's life.9

In 1885 an adaptation of d'Espiney's biography authored by Mrs. F.
Raymond Barker was published in the United Kingdom.10As the subtitle of
the book indicates, the material is derived from d'Espiney's work almost in
its entirety.ll

6 For a detailed critical study of the incident, see Pietro Stella, Don Bosco and the Death of
Charles, An Appendix to DB:LW, translated by John Dmty and published separately (New
Rochelle, New York: Don Bosco Publications, 1985, 2nd ed. 2006).

7 Charles d'Espiney, Don Bosco [. ..], dixieme edition entierement refondue et enrichie
d'un grand nombre de faits inedits. Ouvrage approuve par les Salesiens [Work approved by
the Salesians] et orne du portrait [...] (Nice: Imprimerie et Librairie du Patronage St.-Pierre,
1888).

8 Don Bosco: A Sketcb ofHis Life and Miracles by Dr. Charles D'Espiney, translated from
the French by Miss Maty McMahon (New York: Benziger Brothers, 1884).

9 A notice and some favorable comments on the book appeared in the Dllblin RevieJJ)
[Third Series, 13:1 Gan-Apr 1885) 107-123]. I have no information regarding how the book
was received and reviewed in America.

10 [?vIrs] F. Raymond Barker, Don Bosco and His rT7OJ.k-Some Account of Don Bosco
and His Work, Gathered Chiefly from the Narrative of Dr. Charles D'Espiney (Dublin:
M.B. Gill & Son, 1885).

11 The author indicates one other source, an article by Lady Herbert of Lea ["Don
Bosco", The Montb 31 Gan-Apr 1884) 44-63]. From it Mrs. Barker takes her account of
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Mrs. Barker's presentation is continuous and almost entirely anecdotal
a string of miraculous tales, drawn from the second part of d'Espiney's nar
rative, that included also the episodes related of the dog Grigio. Only in the
last few pages does she give some statistical information on the extent of
the Salesian Congregation, as well as a short account of the Salesian Coop
erators.

The book was accorded a short notice in the Dublin Review and praised as
a "handy account with dates and statistics, of the life of the well-known Tu
rin priest, Don Giovanni Bosco." However, in the end the reviewer ex
presses skepticism on the subject of the dog Grigio. 12

In spite of shortcomings (stemming from d'Espiney), we may be sure
that Miss McMahon's and Mrs. Barker's books did much to spread the
knowledge of Don Bosco and his work in the English-speaking world.

Mr. Du Boys'Dom Bosco

A new and significant biography appeared in 1884. The French writer
Albert Du Boys authored a popular life of Don Bosco that, because of its
inherent quality and quasi-official character, was to supersede though not
displace all previous essays.13 To be sure, important though it was, the work
did not set the biographical pattern as we know it, but the author seriously

Lord Palmerston's visit to the Oratory and of his amazement at witnessing the results of
the Salesian educational method [59].

12 The Dllblin RevieJv, April 1885.
13 Albert Du Boys, DOlJl Bosco et la pielfSe Societe des Salisiens (paris: Jules Gervais Libraire

Editeur, 1884). The compact work of vi-378 pp. in medium format was immediately trans
lated into Italian by Giuseppe Novelli as: Don Bosco e la Pia Societd Salesiana (San Benigno
Canavese: Tipografia e Libreria Salesiana, 1884). For a detailed discussion of Du Boys'
work, see Piera Cavaglia, "Don Bosco lettore della sua biografia. Osservazioni al volume di
A. Du Boys, Don Bosco e la Pia Societd Salesiana (1884)", Rivista di Scienze dell'Edllca'{/olle 22:2
(1984) 193-206 [cited as Cavaglia]. - Albert Du Boys (1804-1889) was born in Metz into a
conservative monarchist family, studied law in Paris, and was then appointed magistrate at
Grenoble. With the fall of the monarchy in 1830, he abandoned the legal profession and
dedicated himself to the study of the arts. He authored a number of books on juridical and
historical subjects, and lives of the saints. He became closely associated with Bishop
Dupanloup of Orleans, with whom he shared historical and literary interests and with
whom he attended the First Vatican Council, a highlight in his career. His career expressed,
from a conservative standpoint, the political, religious and cultural concerns of the nine
teenth century [ef. Cavaglia, 193-196].
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strove in that direction. After all, Du Boys wrote at the Salesians' request
and with Don Bosco's guidance. Don Bosco had already become a legend,
but Mr. Du Boys wished to approach his subject "as a historian." With this
in view; he spent some time at the Oratory in Turin in order to get to know
Don Bosco personally. He thus obtained first-hand information, and gained
some knowledge of the spiritual and educational world of the Salesians.14

He also availed himself of written sources. He drew on Father John Bo
netti's articles (Storia dell'OratOlio) published in the Salesian Bulletin, and
through these on Don Bosco's own Memoirs 0/ the Oratory. He used the Regu
lations for the Houses; and with reference to Don Bosco's educational method
he took generous quotes from Don Bosco's biography of Louis Colle
(1882).15 Du Boys had grasped the basic purpose of Don Bosco's work and
the characteristic features of his educational method.

The completed draft of Du Boys' work was immediately translated into
Italian, and the galley proofs were submitted to Don Bosco for review and
correction. The corrected copy is extant,and one may count no less than
eighty-nine additions and corrections in Don Bosco's hand, scattered over
256 pages.16

Du Boys' account of Don Bosco and his work is informed and consci
entious. But, overall, the work still stands within the miracle-oriented, lauda
tory tradition of his sources. True, he refrains from the anecdotal miracle
parade, but he shows comparable fascination with the "extraordinary."
Moreover, as the conservative Catholic that he was, he had a thesis to
prove-that Christian charity was not dead, but shone forth brightly in Don
Bosco's extraordinary life and work.

14 This visit is recorded by Du Boys' biographers, but it apparently went unrecorded in
Salesian circles ref. Cavaglia, 200].

15 Cf. EBMXV, 57ff.
16 Cf. Cavaglia, 200-203 - Some of Don Bosco's revisions are very personal. Thus,

where Du Boys had written "holy priest" Don Bosco emended it to read, "poor priest". In
Part I, Chapter 6, ("Don Bosco's Loving Care of Apprentices at the Oratory") Du Boys
had written that, when the apprentices returned for the noonday meal they queued up
"while Mamma Margaret ladled out the soup from the large pot". The addition reads,
["Mamma Margaret] and Don Bosco himself". Where the author describes recreational and
musical activities at the Oratory, a marginal addition explains: "Don Bosco himself made it
a point of learning how to play various musical instruments so as to be able to instruct the
youngsters personally in the rudiments of this art".
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Mr. Villefranche's Vie de Dam Bosco and Lady Martin's English
Edition

In 1888 the first sustained biography of Don Bosco to appear in any
language was published in France. It was the work of Mr. Jacques-Melchior
Villefranche. 17 An English translation by Lady Martin appeared in England
no later than February 1890.18

Villefranche became interested in Don Bosco during the latter's journey
to Paris and Lille in 1883, at first drawn by curiosity, then overcome with
amazement at Don Bosco's achievements and holiness. Villefranche later set
to work on a "complete" biography of Don Bosco intended to complement
existing biographies and to highlight aspects of the saintly man's activity not
yet brought to the public's attention. It is probable that he wished to publish
the work while his hero was still alive, as he had done in the case of Pius
IX's biography. However Don Bosco died while Villefranche was still work
ing on the last chapters. The Preface bears the date of May 29, 1888.

As a biography, Villefranche's work is well composed and organized in
28 chapters covering Don Bosco whole life and work. After a brief survey
of Don Bosco's early years up to the priesthood (Chapters 1 and 2), the
large central section of the book is devoted to a description of Don Bosco's
work.

Attention is then given to Savio, Magone and Besucco (Chapter 12), to
Don Bosco's activity as an educator (Chapters. 14, 15 and 17); to the Sale
sian Cooperators (Chapter 21); to the Salesian missions (Chapters. 20 and
23). The whole book is well seasoned with episodes; and substantial sec-

17 Jacques-Melchior Villefranche, Vie de DOIII Bosco fondateNr de la Societe saiesielille (paris:
Bloud et Barral, 1888), xii-356 pp. - Jacques-Melchior Villefranche (1829-1904) was born at
Couzon (Rhone, France). After a good education, he considered joining the Jesuits. Instead
he became an administrator in the post and telegraph office. After taking part in the Cri
mean War (1854-1856), he embarked on a career as writer and journalist. In 1870 he ac
quired a newspaper, the ]ol/mal de I'Ain, from the pages of which he fought his conserva
tive, anti-republican battles. After authoring a history of the telegraph in France, his writ
ings dealt with religious subjects-Lives of the martyrs, biographies of great nineteen
century Catholics. A biography of Pius L"'C (1876) gained him recognition among the clergy
and Catholic conservatives. Then he came to lmow Don Bosco.

18 Lady [Sir Richard] Martin, Life of Don Bosco, FOJmder of the Salesian Society, translated
from the French ofJ,M. Villefranche (London: Burns & Oates, Ltd, [1890]) [cited as Mar
tin, DB]. It went through three editions-all medium-size books of well over 300 pages. A
long review of Lady Martin's book appeared in two issues of The Tablet (March 1 and 8,
1890, 327f. and 369f.).
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tions are devoted to the attacks made on Don Bosco's life, to the Gtigio epi
sodes and to "extraordinary" cures.

Lady Martin's translation of Villefranche's work is fair and faithful to the
original in content and structure. The anonymous reviewer in The Tablet
praised the work as "one of the most necessary volumes, in our humble
opinion, that have been issued by an English publisher for many years."19
This remains true, in spite of flaws, such as the misspelling of names and a
notable misunderstanding when speaking of Don Bosco's educational
method.20

On receiving copies of the work from the author, Father Rua responded
with a letter of praise and encouragement. But Villefranche's biography of
Don Bosco unfortunately and unreasonably did not find acceptance with
French Salesians. They accused him of plagiarizing French Salesian writings
on Don Bosco and resented an "outsider's" presumption to interpret Don
Bosco's spirit.21

But Villefranche's is a comprehensive work that surpasses in breadth and
depth the biographies produced up to that time. In length, range, and gen
eral presentation it is of an altogether higher order than d'Espiney's work
and Du Boys' too. Villefranche had already hit upon what was to be, for a
long time to come, the biographical pattern of the many lives of Don
Bosco that were to follow, a pattern reinforced by Fr. Augustin Auffray's
famous biography written for the beatification in 1929. The writer, the pub
lisher, the miracle worker, the builder of churches, the educator, the founder
of Congregations, etc. are presented to the reader; and the whole is gener
ously seasoned with many of the marvelous tales on account of which Don
Bosco had become a legend.

But it should be emphasized that the level reached is that of "informa
tive," not that of "critical" biography. Mr. Villefranche and, for that matter,
everyone after him, down to practically our own day, still stand well within
the laudatory tradition.

19 The Tablet, March 1, 1890, 328.
20 Martin, DB, 3rd ed. (1898), 124 and 137.
21 The attacks stemmed largely from Father Cartier and from Deacon Louis Roussin,

director of the French Salesian Bulletin in Tmin at the time. The work was practically os
tracized by French Salesians; but Villefranche lived to see his work published in English
(1890) and in German (1892). For a detailed discussion of this cmious incident, see Francis
Desramaut, "La «mise al'index» par les Salesiens fran<;ais de la premiere biographie com
plete de Don Bosco en 1888", FJcerche Stoliche Salesiane 9 (1990) 67-96 [72-82].
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Don Bosco's Ambivalent Attitude toward His Own Biography

Having one's praises sung in biographies during one's lifetime is not the
common experience even of saints. What did Don Bosco think of it?

Don Bosco fully believed that, through Our Lady's intervention, God
was working in him with "extraordinary" results. None of it was his doing.
Obviously, he must have felt some embarrassment at what was being pre
sented to the general public about him, especially in the case of writings
that were unstintingly laudatory and that delighted in recounting "miracu
lous" and other "extraordinary" events.

Don Bosco did not live to read Mr. Villefranche's work, and we can only
speculate as to what he might have thought of it. But we do know what he
thought of Dr. d'Espiney's book, and his ambivalent attitude toward it has
already been noted.22 Don Bosco's ambivalent feelings in this regard are evi
denced from letters written to Mr. Du Boys at the time of the latter's writ
ing, and after the publication of the book. In one such letter, after thanking
Mr. Du Boys "for the noble, learned and important work" he had authored,
he adds: "I have at various times during the reading of it experienced em
barrassment, for I am in no way deserving of such praise. It is out of your
goodness already proven to us in so many ways in the past that you wished
to honor our humble Congregation by this outstanding work."23

With time Don Bosco grew to accept publicity, and perhaps even to like
it, provided it contributed toward advancing God's work. In 1885, in ex
pressing his preference for Mr. Du Boys' book, Don Bosco said to Father
John Branda, director of the Salesian Work in Barcelona: ''At first I felt
nothing but repugnance at the thought of allowing the publication of any
thing that concerned me. But now that the die is cast we must press for
ward. Du Boys' book, whether sold for a price or given away free, should be
given the widest possible circulation, because it makes us and our work
known in a way that is true to fact."24

In the foregoing paragraphs I referred to such early biography as being
"miracle-oriented." I'm actually referring to a mentality that harks back to
medieval hagiography. This may be said also of the biographer who has more
than any other contributed to Don Bosco's biographical tradition, Father
John Baptist Lemoyne (to be presently discussed). All such biography, though

22 Cf. also Cavaglia, 196-199.
23 Letter of October 2, 1884, in the Du Boys family archive, quoted in Cavaglia, 198.
24 EBAfXVII, 549.
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the product of the nineteenth century, embodied a mentality that retained the
medieval fascination with the miraculous while using modem research tools
in varying degrees. Overlooking the historical process, this mentality remained
"supernaturalist." In spite of recourse to sources and documentation, such
biographical writing still lay in the hagiographic tradition. In Don Bosco's
case, its basic purpose was to show that extraordinary divine graces beyond, or
even in contradiction to, the laws of nature, were clearly and continuously at
work. This was also Don Bosco's own conviction, as well as that of the Sale
sians and the young people around him, for he belonged to that cultural mi
lieu, and lived and worked with that mentality. This mentality may be de
scribed as pre-scientific. All early biography on Don Bosco, including the
work of Father Lemoyne's and his successors, should be approached with the
right understanding of its popular medieval religious rootS.25

II. John Baptist Lemoyne as Don Bosco's Biographer

Project for a Biography and the Choice of Lemoyne for the Work

The biographical efforts just described, praiseworthy as they were, were
not responsible for setting afoot the new and gigantic undertaking con
nected with Father John Baptist Lemoyne's name.26 Lemoyne had joined
Don Bosco as a newly ordained priest in 1864. He was active as a chroni
cler, even when appointed director of the Salesian School at Lanzo in 1865
and later when serving as chaplain to the Salesian Sisters in Mornese and
Nizza (1877-1883). By the time Father Lemoyne returned to Turin in 1883
as general secretary, Don Bosco and the Salesians around him had already
given some thought to a history of the Salesian work. Don Bosco himself
had set the example with his Memoirsrf the Oratory, briefly describing the
progress of the work up to 1854, as will be seen in the next chapter. Father
John Bonetti had followed suit with a serial publication in the Bollettino Sale
siano under the title, 5toria dell'Oratorio di san Francesco di Sales, covering the
period 1841-1865.27

25 Cf. Pietro Stella, "Le ricerche su Don Bosco nel venticinquennio 1960-1985: bilancio,
problemi, prospetcive", in Dotl Bosco tlel/a Chiesa a servii}o de/!'lIlt1atlitd: Stlldt' e testiltlotliatlze, Pie
tro Braido, ed. (Roma: LAS, 1987),383,387-388.

26 An extended biographical sketch of John Baptist Lemoyne is given in Appendix T,
below.

27 For ITohn Bonetti], "Storia dell'Oratorio eli san Francesco di Sales", see Ch. 6, foot-
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However, Father Michael Rua, Don Bosco's right-hand man soon to be
come his Vicar with right of succession (1884), realized the importance of a
more comprehensive and systematic effort. But to whom could such an un
dertaking be entrusted? Father Lemoyne seemed to have the qualifications
and the time for the job. He already had a well-deserved reputation as an
indefatigable collector of historical information and testimonies on Don
Bosco and his work. His job as secretary left him "leisure hours." He was
orthodox, conservative, reliable, painstaking and devotedly attached to Don
Bosco. His prior efforts as a writer were an added commendation. He was
the right man for the task.

Alluding to father Rua's initiative, in the Author's Preface to Volume I of
the Biographical Memoirs, Lemoyne writes: "I had been instructed by our re
vered Rector Major, Father Michael Rua, to overlook nothing that should
come to my knowledge, even though at first sight I might consider it incon
sequential."28

note 60, above.
28 EBM I, xiii and xii.
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7 - Father John Baptist Lemoyne (1839-1916)

Gathering Documentation

Lemoyne immediately set about gathering documentation that could in
any way contribute to the narration of Don Bosco's story. He drew on all
existing and available documentation, but one should bear in mind that,
generally speaking, for Lemoyne the story was paramount. He was chiefly in
terested in whatever could further the overarching purpose of the work, to
show forth Don Bosco's greatness. As part of the story, letters, dream nar
ratives, Good Night talks, and other utterances of Don Bosco were given
priority. Certain types of documentation were also accorded priority. Such
were records, both written and oral, originating with Don Bosco himself
and with people (including Lemoyne) who had been witnesses of Don
Bosco's words and deeds.
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Furthermore, with the aim of tapping all available sources and of col
lecting the largest possible amount of material, Lemoyne began a systematic
interrogation of witnesses and, first among them, of Don Bosco himself.
Thus it was, for instance, that he collected the impressive amount of anec
dotal material on Don Bosco's mother (Margaret) included in volume I of
Doctfmenti and of the Biographical Memoirs.

The minutes of the Superior Chapter (from 1859 on), of the General
Conferences of Salesian Directors (from 1864 on), and of the General
Chapters held during Don Bosco's life time (1877, 1880, 1883 and 1886)
were also given due consideration. Lemoyne himself had been the author
of such minutes since 1883.

But it would seem that Lemoyne favored the many chronicles and mem
oirs produced by early Salesians (already surveyed). The concern among
early Salesians, bordering on obsession, to record Don Bosco's every word
and deed for posterity is a phenomenon that is remarkable, if not unique, in
the history of Congregations and their founders.

Also the testimonies of the many witnesses heard in the Process of Don
Bosco's Beatification, such as the collected testimonies of the Ordinary
(Diocesan) Process (1890-1897) were available to Lemoyne in spite of the
restricted nature of such information.29

Lemoyne's Documenti

After a period of researching and collecting biographical materials,
though still in the early stages of the project, Lemoyne decided to organize
it in chronological order, distributing it over the years of Don Bosco's entire
life, and to have it printed as galley proofs for legibility. The end result was a
series of large folio volumes that eventually reached 45 in number and that
bore the tide, Doctfmentz',3°The first 40 volumes of the DoctftJJenti contain ma
terial distributed chronologically over the years 1815-1890. To these were

29 Cf. Francis Desramaut, Les Memo/ie I de Giovalllli Battista Lemq)lne r..J (Lyon: Maison
d'Etudes Saint-jean-Bosco, 1962), 218-219; Pietro Stella, DB III: La Canonizzazjone (Roma:
LAS, 1988), 111-112. Salesian seminarians from the college of Valsalice were employed in
the transcription of the depositions under Father Giulio Barberis' supervision.

30 Doclllllentiper sc/ivere la stoda di D. Giovanni Bosco, de/l'Orato/io di S. Francesco di Sales e della
COllgrega'?}one Salesialla. Printed for private use at San Benigno Canavese or at Turin
Valdocco, from 1885 VlSC 110: Cronachette-Lelllq)lne-Doc, FDB 966 A8 - 1201 C12]. The
volumes were distinctively bound in black cloth, with the title in gold on the spine.
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added four volumes collecting additional material covering the same period.
A forty-fifth and last volume contains material pertaining to the conflict be
tween Don Bosco and Archbishop Lawrence Gastaldi of Turin. New mate
rial was entered at different times, for each page contains only one column,
printed on separate paper and glued onto the blank page of the folio regis
ter. This column is only 60 mm. wide, and set off center to the right on the
page, thus leaving ample room for further entries. Lemoyne continued to af
fix in their proper place additional items from various sources: handwritten
notes, newspaper clippings, magazine articles, etc. In time some volumes
took on the appearance of a scrapbook.

In his preface to the Documenti, Lemoyne stated:

I have written the story of our most loving father Don Bosco. I do not be
lieve that any man has ever lived who better loved and was loved by young peo
ple. Not only have I brought together marvelous treasures of facts, words,
work, and supernatural gifts, but also little episodes that might seem of no im
portance, but that will help the historically-minded to form a judgment of Don
Bosco and his character. I have omitted none of the things that have come to
my attention, because anything having to do with him was most dear to us.
These are scrapbooks, and perhaps somewhat in disarray; but an index will help
consultation. Some items are repeated. The galley proofs have not been prop
erly corrected. This was due to the enormous and arduous task of searching
out and organizing the documents, while attending as well to the work that
obedience or necessity imposed on me. Time was of the essence. Some pas
sages will need critical correction, especially those dealing with Don Bosco's
dreams, or predictions of the future; for it appears that his humility has im
parted to them a certain slant; or they may not have been rightly understood by
those who kept a record or memory of them. For my part, I recorded faithfully
what many boys, priests and seminarians of the Oratory handed down in writ
ing and what I myself saw or heard from Don Bosco's own lips. I would add a
word of warning. These galley proofs are no more than a private manuscript, a
private memoir. In them I refer to many persons by name in order to establish
the factual character of the story. But I absolutely forbid the publication of
these names. [...J I have labored at this work out of love for Don Bosco, my
confreres, and our youngsters. These volumes contain Don Bosco's own spirit,
his heart, his method of education, and God only knows what they've cost me.
Therefore, I ask my confreres who will read these pages to remember me at the
altar of Mary Help of Christians and to pray for the repose of my souPl

31 DOCIIltlentiI, 1, FDB 966 Al0.
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From the tenor of this preface, as well as from the tide, one may con
clude that Lemoyne prepared this work as an intermediate step, to serve
him (and his eventual successors) as a basis for a biography of Don Bosco,
which would take the form of Biographical Memoirs.

The Biographical Memoirs: The Lemoyne Stage

Lemoyne began the private printing of the Documenti sometime in 1885.
By the time of his death in 1916 the whole series of 45 volumes was com
plete.

After Don Bosco's death on January 31, 1888, Lemoyne examined Don
Bosco's papers, thus discovering further original documents. Inquiries (by
no means thorough) were made at various places connected with Don
Bosco's life and work. Father Rua asked all the confreres to send in any ma
terial on Don Bosco they might have gathered direcdy or from witnesses.

To accommodate all the additional material on hand, the Documenti would
have had to be re-edited, or more volumes added. Moreover, social and in
stitutional changes were taking place within the Salesian Congregation. With
the passing on of the Founder, the preservation and handing down of his
spirit became the chief priority of the fIrst decade of the Rua rectorate
(1888-1898). Transmitting to succeeding generations the knowledge of Don
Bosco's life and work would soon become an urgent necessity. Lemoyne
was not slow in perceiving this shift and in adapting to it.

It would have been in this context that Lemoyne moved from his original
purpose of creating a reservoir of documentation for future biographers
(his Documentz) on to the project of the Biographical Memoirs, no doubt with
Father Rua's encouragement. Re-working and adding to the material of
Documenti, he began to work on an expanded biographical narrative, written
in a fairly chronological order and amply documented. The work is indeed a
compilation, but one that is ordered as a continuous narrative and that gives
a coherent "interpretation" of the life, work and spirit of the Founder.

The fIrst eight volumes of the Biographical Memoirs appeared between
1898 and 1912. In spite of his failing health, Lemoyne continued to work
on the project until his death in 1916. His ninth volume was published
posdmmously in 1917. The tenth volume, which had been given its initial
shape by Lemoyne, was entrusted to Father Angelo Amadei, but its publica
tion was long delayed.

The reasons for this failure and for the delay were many. Amadei's work
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at the Bolletino Salesiano, his research for the Rua biography, his manifold in
volvement in the priesdy ministry, his deliberate, painstaking and minute
working habits, and especially the fact that the tenth volume spans the most
difficult and controversial years of Don Bosco's life and work (1871-74).32
Volume X utilizes archival materials and other documents far beyond Le
moyne's Docmnenti and initial draft. Lemoyne's material of Volume X was
completely recast and given a topical organization. Thereby it lost the
chronological linearity and the charm of Lemoyne's "story."

The BiographicalMemoirs: the Amadei-Ceria Stage

In effect, the publication of the Biographical Memoirs was discontinued af
ter Lemoyne's death, much to the disappointment of Salesians everywhere.
By the time of Don Bosco's beatification (1929) this disappointment had
turned to impatience, and demands for a resumption of the work could no
longer go unheeded. Thus it was that the then Rector Major, Father Philip
Rinaldi, appointed Father Eugene Ceria to continue the work.

Ceria worked diligendy through the thirties, completing one volume each
year from 1930 to 1939 (Volumes XI-XIX). He likewise expanded the
Docmnenti material with much new documentation. He returned to Le
moyne's chronological "story" format, in a distinctively fresh, readable style.

Later in 1939, Amadei published Volume X, the last to be published in
the series. Thus was the monumental undertaking brought to completion.

Schematic View of the Publication History of the Biographical
Memoirs in the Original Italian Edition

Author Volume-Pages Years Covered Publication Date
Lemoyne 1-547 1815-1841 1898
Lemoyne II-597 1841-1847 1901
Lemoyne III-663 1847-1850 1903
Lemoyne 1V-766 1850-1853 1904
Lemoyne V-953 1854-1857 1905
Lemoyne VI-l,102 1858-1861 1907
Lemoyne VII-931 1862-1864 1909
Lemoyne VIII-l,110 1865-1867 1912

32 Cf. Amadei's Preface, EBM X, xx-xxi.



DOli Bosco's Biographical Tradition 91

Lemoyne IX-1,032 1868-1871 1917 (post).
[Lem.-] Amadei X-1,387 1871-1874 1939 (Sept).
Ceria Xl-617 1875 1930
Ceria XII-706 1876 1931
Ceria XlIl-1,010 1877-1878 1932
Ceria XlV-849 1879-1880 1933
Ceria XV-867 1881-1882 1934
Ceria XVI-724 1883 1935
Ceria XVII-902 1884-1885 1936
Ceria XVIIl-879 1886-1888 1937
Ceria XIX--452 1888-1938 1939 Gan).

Total pp.: 16,094

Conclusion

The method of Don Bosco's biographers and the historical value of the
Biographical Memoirs are discussed below; Here suffice it to say by way of
conclusion that Lemoyne and his successors have produced an edifying and
faithful story for the Salesian family. This is how Lemoyne's work was per
ceived and received by the Salesians who had known Don Bosco, without
exception. It may be noted that Father Paul Albera (Rector Major 1910-1921)
personally reviewed Lemoyne's galley proofs before publication, with the
exception of volume VIII, which was checked by Father Giulio Barberis.33

But in no way is the work a critical biography. Therefore a new genera
tion of Salesian historians have been busy with laying the foundations for
such a critical undertaking. One of the goals of all contemporary Salesian
scholarship remains that of constructing a critically rigorous, full-scale biog
raphy of Don Bosco. A thorough and critical examination of the sources
and of the literature that has come down to us in the Salesian tradition, the
Biographical Memoirs included, is a prerequisite.34 The Center for Studies on
Don Bosco (Centro Studi Don Bosco) established at the Salesian Pontifical
University by Father Pietro Stella and the Salesian Historical Institute [Isti
tuto Storico Salesiano] founded at the Salesian Generalate in Rome under the
direction of outstanding Salesian scholars have made significant contribu
tions to this project. The Istituto Storico Salesiano is dedicated, as its statutes

33 Cf. E. Valentini, "Don Ceria scrittore", Salesiantl!!119 (1957) 325.
34 Cf. Pietro Braido, "Prospects for Future Research on Don Bosco", in DOli Bosco's

Place ill History. 521-522.
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indicate, to the critical editing and study of archival and other material that
may in the future serve as the basis for a comprehensive critical biography.
Father Francis Desramaut of the Salesian Studies Center in Lyons, France,
has published his prior critical research in a substantial biography of some
1,500 pp.35

Although there have been, and there are, conflicting opinions about the
historical reliability of the Biographicallvlemoirs, this work as a whole remains
a basic reference point.36

A discussion of the method adopted by the authors of the Biographical
Memoirs is given below;

35 F. Desramaut, Don Bosco etJ SOl1 temps (1815-1888) (Torino: Societa Editrice Internazio
nale, 1996).

36 Note the following titles on the subject. In Lemoyne's defense see E. Ceria, "Pref
ace" to EBM XV, xiv-xix; "Preface" to IBM XVIII, 5-9; and in "Letter to the Director of
the Theological Studentate at Bollengo on the Historical Value of the Biographical Memoirs",
Turin, March 9, 1953, [English text translated from the unpublished Italian typescript]' In
the same category is the longer apologia by Guido Favini, D.G.B. Lemoyne, salesial10 di Don
Bosco: BiograjiJ onesto (plimo grande biograjiJ di Don Bosco) (Torino: Scuola Grafica Salesiana,
1874). A brief scholarly study on the same question, serves as introduction to a critical edi
tion of the text of 20 letters of Lemoyne: Pietro Braido and Rogelio Arenal Llata, "Don
Giovanni Battista Lemoyne attraverso 20 lettere a don Michele Rua", Ricerche St01iche Sale
sialle 7 (1988) 87-170.
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BIOGRAPHICAL SKETCHES OF lB. LEMOYNE,
E. CERIA AND A. AMADEI

1. John Baptist Le11tqyne (1839-1916)

A critical, or at least a serious, biography of Lemoyne has not yet been written.
But seethe following writings; Eugenio Ceria, "nG.B. Lemoyne," in Prifili dei
Capitolari Salesiani 11torti 1865 al 1950,Colle Don Bosco (Asti): LDC, 1951, 382
400; "Lemoyne, Giovanni Battista," in Dizionario Biogrqftco dei Salesiani,p. 166f.;
Pietro Braido and Rogelio Arenal Llata, "Don Giovanni Battista Lemoyne at
traverso 20 lettere a don Michele Rua,"Ricerche Storiche Salesiane 7 (1988) 87-170
(critical sketch); Francis Desramaut, Les Me11torie I de Giovanni Battista Le11tqyne
[ .. .] (Lyons: Maison d'etudes Saint-Jean-Bosco, 1962), 29-46 (critical sketch);A.
Lenti, Don Bosco's "Boswell": John Baptist Lemoyne [...J, Journal if Salesian
Studies 1:2 (1990) 1-19 (critical sketch, adapted here below).

EarlY Years

John Baptist Lemoyne was born at Genoa, Italy, on February 2, 1839, the eldest
son of Louis, a physician of some standing, and of Countess Angela Prasca. There
were five other children. The family was originally from Chalons-sur-Marne,
France. They had fled their homeland two generations earlier at the time of the
Reign of Terror. In addition to a successful practice, Louis Lemoyne held impor
tant medical posts, first for the city and then for the whole Province of Genoa.
The family lived in comfortable circumstances.

Not much is known about John's childhood and youth, or about his family life
and early education. What little is known is derived chiefly from letters from and to
the family that have survived among his personal papers. He appears to have been
close to his brothers, Vincent and Ignatius, and to have been much devoted to his
sister, Maria Bianca. But three persons in particular appear to have exerted a major
influence on his early life: a grandmother, his mother and his father.

The cultured environment of the Lemoyne household provided considerable
stimulus to John through his primary and secondary studies. In 1856 and 1857, at
the age of 17 and 18, he completed successfully the licellza liceale and the 11tagistero
(roughly, the equivalent of a college degree and teacher's certificate). He immedi
ately took the clerical habit and applied to enter the seminary at Genoa.
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Seminary Formation and PriestlY Ordination

The five-year theological course at the seminary (1857-1862) seems to have
been a mixed experience for John. Unlike the seminaries in Piedmont, the Genoa
seminary stood rather in the benignist tradition as to theology and pastoral prac
tice. Therefore presumably John Lemoyne, unlike John Bosco, had no serious rig
orist handicap to overcome. Nevertheless, he seems to have found seminary disci
pline unduly restrictive. In a diary entry for October 18, 1860 he speaks of petty
rules "promulgated" by the Rector. As a young priest he thought of joining a reli
gious congregation but decided against it. He writes in a personal memoir: "Now
that I have left the seminary and regained my freedom (though I admit I spent
some happy years there), do you think I am going to shut myself up again within
four walls?"37

As a seminarian John Lemoyne was a model of diligence and piety, and he lived
the spiritual life deeply, albeit with certain peculiar emphases. The resolutions taken
before his ordination to the subdiaconate, March 16, 1861, testify to this.

Long live Mary! Dear Mother, I pray, bless these resolutions of mine. (1) I
will remain chaste to my dying breath. (2) I will pray the office pronouncing the
words clearly and distinctly. (3) I will apply myself to study and shall not waste
my time in useless pursuits. (4) I will fulfill faithfully all my duties as a subdea
con. (5) I will love Jesus as my closest friend. (6) I will do everything for the
greater glory of God. (7) I will work hard in the [Lord's] vinryard. (8) In the way
I dress, act, speak, and go about I will give evidence of being in Jesus' service.

Mary, you have granted me so many graces; you have seen me through so
many battles! I trust that you will see me through these as well. If I could only
henceforth lead a holy life and never commit even a venial sin! Mary, I pray, ob
tain this grace from God for me. I know you will, because you were always a
good mother to me. Long live Mary! Long live Jesus! Long live Pius IX! Your
humble son G.B. Lemoyne, about to be ordained a subdeacon, begging you to
obtain for him all necessary graces from God.38

Clearly these words reveal a deep spiritual life with a strong Marian orientation.
His devotion to the Pope, and to the papacy, is particularly understandable in the
context of the unification of Italy (1861), achieved in part through the invasion
and the annexation of a good portion of the Papal States.

More generally this reflects the conservative mentality that John had acquired
from family tradition and from education. The Lemoyne household was a conser-

37 ASC A005: Crollachette-Lemqytle, "Nell'autunno del 1864", 1, in }<l]B 947 B5. By con
trast, after he joined Don Bosco, his letters grow lyrical on the subject of the life at the
Oratory.

38 Archival document quoted in Desrtlmallt-Mem 1,32, note 19.
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vative one, and that is understandable in view of the family's history and status.
Furthermore, from childhood John had lived through the experiences of the lib
eral revolution; and his strictly conservative Catholic upbringing would have fos
tered in him feelings of solidarity with the Pope, whom the liberals, especially the
republicans, attacked with particular viciousness. John Lemoyne's conservative
views became only more deeply ingrained with the revolution's inexorable pro
gress, and eventually show up in his work as a biographer and historian. In com
ments scattered through the volumes of the Biographical Memoirs authored by him
(Volumes I-IX) he repeatedly decries not only the excesses but also the very fact of
the liberal revolution and its program.

Lemoyne's priestly ordination took place on June 14, 1862. There is no record
of how he spent the first two years as a priest before meeting Don Bosco in late
1864. Normally newly ordained priests spent their first two years of priesthood at
tending conferences in moral and pastoral theology in order to prepare for the
priestly ministry, especially that of hearing confessions, while serving as assistants
in some parish, or the like. There is no reason to suppose that Father Lemoyne was
the exception. But of greater significance, is the fact that, as mentioned above, dur
ing this period he was considering entering some religious order, but could not
make up his mind. For at this point John Baptist Lemoyne found himself strug
gling with vocational discernment: What was the Lord calling him to, now that he
was a priest?

Meeting Jvith Don Bosco: Vocational Decision

We have his own testimony of how he met Don Bosco and cast his lot with
him.

In 1864 I was a diocesan priest two-years ordained. I had a desire to join
some religious order but felt no attraction toward any of those with which I
was acquainted. Someone had spoken to me of Don Bosco as of a saint, but I
had no idea that he was in the process of establishing a religious society. In July
1864, I traveled to Turin in order to meet him; but he happened to be out of
town. So I returned home to Genoa. On the last Sunday in September, I hap
pened to be at Belforte, a village in the vicinity of Ovada. I visited the chapel
of Our Lady there and prayed that God would manifest His will in my regard.
On awakening next morning a voice clearly sounded in my ear that said: "Go to
Lerma, and there you will meet Don Bosco."(Lerma is a village one hour's walk
from Belforte). I wish to emphasize that I had no prior knowledge that Don
Bosco was to visit the area. The thought haunted me throughout the celebra
tion of Mass that morning. I was afraid, however, that it was only my imagina
tion playing a trick on me. Nonetheless, I took young Marquis Charles Cattaneo
into my confidence, and asked him what he thought of it all. He replied:
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"Dream or no dream, let us go to Lerma and ask the parish priest [about Don
Bosco]. So we went, and learned to our great surprise that Don Bosco was due
to arrive in a couple of days. And arrive he did. I had a talk with him, and on
his invitation I visited him at the Oratory of Valdocco in Turin some time later.
From that day on until his death, I have lived with him in the Society.39

At the time of the encounter, Don Bosco was traveling through southern
Piedmont and Liguria with a large group of lads on what turned out to be the last
of the autumn outings. The BiographicalMemoirs give a detailed account of the vari
ous stages of the outing that took Don Bosco and his boys as far as Genoa.40 On
their way back from Genoa they stopped at Mornese, where Don Bosco met the
Daughters of Mary Immaculate and Mary Mazzarella for the first time, and was a
guest of their spiritual director, Father Dominic Pestarino.

Father Lemoyne describes the circumstances that brought about the encounter
in a second, more detailed account in which he refers to himself in the third per
son as "a young priest":

In the fall of 1864 a young priest was seeking to discern God's will in regard
to his future. One Sunday evening, while visiting the village of Belforte, he
went to pray the holy Rosary before Our Lady's altar in the local church. He
prayed to Our Lady that she would make known to him what his vocation
should be. On the day of his ordination to the priesthood, a companion for the
deacon class, and a close friend of his, had asked him confidentially, ''Are you
really happy?"

"Very happy," answered the newly ordained priest.
"However, your heart is not completely satisfied, right?"
''And why not? How would you know what's on my mind?"
"I know only that you are not cut out to be a diocesan priest," replied his

friend.
"What on earth are you trying to say?"
"Be honest with yourself. Deep down you feel that you should be a reli

gious, don't you?"
"That is true. But now that I have regained my freedom (although I admit I

spent some happy years in the seminary), do you think I am going to shut my
self up again within four walls? Then, to be perfectly frank with you, there isn't
a religious order that I like. I find the Capuchins disgusting; I have no respect
for the Friars Minors of the Observance; the Dominicans drive me out of
church by their preaching; I like the Jesuits and I think highly of them, but I
don't feel the calling. So, as you see, I will never become a religious."

39 ASC A272: Process of Don Bosco's Beatification and Canonization, Witnesses, Le
moyne, Ms copy A, FDBM 2179 B2-3; StlJJJJJJarill///, FDBM 2212 C9-10.

40 For the autumn outing of 1864 d. EBMVlI, 445-462.
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''Well! Our Lady loves you so much that if none of the present religious or
ders appeals to you, she will come up with one just for you, one you are bound
to like. You'll see."

Two years had gone by since that conversation. And now, the morning after
praying the Rosary to obtain enlightenment from Our Lady, while not quite
awake, [that young priest] heard a voice whisper distinctly in his ear, "Go to
Lerma and there you will meet Don Bosco." When he became fully awake,
those words still echoed clearly in his mind. He had never heard anyone speak
of Don Bosco, except once. He did not know of any friend of Don Bosco's in
that part of the country. The pope would have been a more likely visitor than
Don Bosco to those parts, so far did those villages lie off the beaten path.
Hence, he took three friends of his into his confidence and related that strange
experience to them. They told him, "Lerma is only one hour's walk from here;
you can easily indulge your fancy." So he went to Lerma with one of his
friends. But not daring to ask around for fear of being ridiculed, he called on a
priest, a friend of his, and asked him if he had heard anything recently that
concerned Don Bosco of Turin. That priest answered that he had not, but that
they could inquire of the pastor, who was personally in touch with the founder
of the Oratory. They called on the pastor, and to their surprise they learned
that Don Bosco was to visit Lerma in eight days. The young priest was fairly
jolted out of his seat on hearing the amazing news. He returned home [to Bel
forte], where the other two friends were waiting in the high castle courtyard.
Laughing at what they thought had been a good joke, they shouted from above,
"So, is Don Bosco coming or not?" "Yes he is," rang the answer from below;
They ran down to meet their friends and could not believe that the dream had
really come true. The following Sunday Don Bosco arrived at Mornese. On the
following day, after evening services, the pastor of Lerma, Archpriest [Ray
mond] Olivieri, and the young priest, who had now been his guest fat some
days, went to Mornese. Father Pestatino asked them to stay for supper. No
sooner had Don Bosco set his eyes on that priest that he looked at him intently
and demanded, "What is your name?"

The priest told him his name.
"Where are you from?"
He told him where he was from.
"Well," he added, "come with me to Turin!"
"I wouldn't mind," the young priest answered. After some further conversa

tion they went in to supper.
The next day the whole company [Don Bosco and his boys] trooped into

Lerma, where Archpriest Olivieri had organized a splendid welcome for Don
Bosco. The young priest walked with Don Bosco, and at dinner Father Olivieri
seated him next to the man of God. Consequently, he had an opportunity to
speak about his future and about the Turin Oratory, but without coming to a
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practical understanding, because the conversation was about the means of safe
guarding young people from the many dangers that beset them.

"I should be happy to return to Turin with you," the priest said to Don
Bosco.

"And what is your motive for wishing to join me?"
"To help you in whatever little way I can."
"No," Don Bosco answered firmly. "God's works need no help from any

man."
"I'll come and do whatever you will ask me to do."
"Come solely with the good of your soul in view;"
"I will come on those terms," the priest replied.
On the way back to Mornese that priest again walked alone with Don Bosco

the whole way. He was thus able to tell him all about his past life and about
what he had been doing and thinking up to that point. It was a most satisfac
tory walk. The following day, in the middle of dinner, taking advantage of a lull
in the conversation, Don Bosco, suddenly spoke up so that everyone could
hear. He told the young priest, "Write to your father and your mother, and no
tify them of your departure for Turin and of your decision to stay with Don
Bosco."

"I must break the news to my father in person for propriety's sake. I already
know for sure that my mother will give her consent."

Don Bosco pursued the matter no further. But on Wednesday, before de
parting for Capriata with his youngsters, he took leave of the young priest and
inquired, "When are you coming to Turin?"

"In a week's time. By next Wednesday I will be there," he replied. And he
kept his word.41

On October 18, 1864 Father Lemoyne arrived at the Oratory of Valdocco in
Turin, and so began his Salesian life and his "love affair" with Don Bosco.

One Year lvith Don Bosco and Perpetual PrrJession

When Father Lemoyne entered the Oratory in October 1864, at the age of 25,
the Salesians numbered about 80-11 priests and a few brothers; the remainder were
"clerics," that is, seminarians studying for ordination while engaged full time in Sale
sian work. With the exception of Don Bosco, who was 49, and of Father Victor
Alasonatti, who was 52 and had joined ten years earlier, all of them were under thirty.

41 ASC A005: Croliachetfe-Lem!!ylle, "Nell'autunno del 1864", in FBD 947 B5 and 3. This
printed, unpublished account, as may be seen, parallels (with greater detail) the above
quoted first-person testimony given at the Process. There is a third, shorter but touching,
narrative of the event in the BiographicalMemoirs [EBM VII, 455-456].
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The Salesian Congregation (officially founded in 1859) had already obtained the decre
tum laudis Guly 1864) and had established its first two schools outside Turin: Mira
bello (1863) and Lanzo (1864). At Valdocco, the Church of Mary Help of Christians
was beginning to rise from its foundations. Above all Don Bosco had already be
come "a legend." The belief that he was endowed with extraordinary powers was
spreading not only among his sons, but also among people at large. Young Salesians
like Dominic Ruffino, and John Bonetti had banded together to chronicle Don
Bosco's "marvelous" words and deeds. He was completely won over.

There was as yet no regular novitiate program in place. Father Lemoyne made
his apprenticeship (his "trial") by working full time like the others. The so-called
heroic decade had come to an end with the sixties, but life at the Oratory was still
"heroic" in the highest degree. None of the diocesan priests that joined Don
Bosco from time to time could cope with the torrid pace of life at the Oratory. Fa
ther Alasonatti had been the first, and now Father Lemoyne would be the second
notable exception. He immediately caught the spirit of the motto, "work and tem
perance." He was happy and never looked back,42

A little more than a year after his entrance at the Oratory, on November 10,
1865, Father Lemoyne was admitted to religious profession. He was the first to
take perpemal vows in the Congregation, five days ahead of such first-hour Sale
sians as Fathers Michael Rua (1837-1910), John Cagliero (1838-1926),]ohn Baptist
Francesia (1838-1930), Charles Ghivarello (1835-1913) and John Bonetti (1838
1891), who had been founding members of the Society in 1859 and in the group
of 22 that first took temporary vows in 1862.43

Director if the Salesian School at Lanzo (1865-1877)

The reason why Father Lemoyne professed ahead of the others must be sought
in the urgent need of filling the post of director of the Salesian school at Lanzo
vacated by the untimely death of Father Dominic Ruffino, its first director. Le
moyne held that post for twelve years until 1877 and under him the school pros
pered. Beginning with primary grades and a modest enrollment, the school pro
gram was expanded to the secondary level in 1868, with growing attendance in
succeeding years.

It should be noted that thus far Father Lemoyne had spent only one year with
Don Bosco. But Lanzo was only a few miles from Turin. Father Lemoyne would
visit Don Bosco in Turin frequently; and though by no means afraid to take deci-

42 In a letter to his parents, December 24, 1864, he writes: "I feel happier by the day in
my new situation [...JI am extremely busy and haven't got even one minute to idle away; we
work, and we work with aU our might [...]" [Letter of December 24, 1864, quoted in Des
ralllol/t-Mettl I, 35, note 37].

43 Cf. EBMVIII, 126-127 andEBMVII, 102.
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sions on his own he would consult Don Bosco whenever some problem arose.
Don Bosco, on his part, kept a vigilant eye over the school and the Salesian com
munity, and was a frequent visitor there. Thus Father Lemoyne could continue
throughout his stay at Lanzo to record first-hand words and deeds of Don
Bosco-an activity in which, in collaboration with others at the Oratory, he had
been involved from the start.

Local Spiritllal Director if the Daughters if Mary Help if Christians at Momese and Nizza
(1877-1883)

In 1874 Father James Costamagna was appointed local spiritual director of the
Daughters of Mary Help of Christians at Mornese and served for three years in
that capacity.44 Since he had requested to go to the missions, he cajoled Father Le
moyne into volunteering for the post. It was thus that in 1877 Father Lemoyne was
appointed to the Sisters' community at Mornese as local spiritual director, a post
he held until 1883. Great spiritual and institutional progress was made under gentle
Lemoyne, after Costamagna's rather harsh rule. At the beginning of 1879 he pre
sided over the transfer of the mother house of the Daughters of Mary Help of
Christians to Nizza, and in 1881 he assisted Mother Mazzarella in her last illness
and death. But Lemoyne was not happy in this appointment. He had become at
tached to the boys at Lanzo and loved the active life of the school. His awkward
ness in the presence of women made his long stay with the Sisters somewhat of a
trial. Furthermore, since both Mornese and Nizza were a lot farther from Turin
than Lanzo, he felt "exiled" from Don Bosco and the Oratory. Consequently, Le
moyne's activity as a chronicler also suffered a setback.

Secretary to Don Bosco and to the Superior Chapter (1883-1916)

In 1883 Father Louis Bussi was appointed local spiritual director of the Sisters
at Nizza. And Father Lemoyne, relieved in more ways than one,45 was recalled to

44 At Father Pestarino's death in 1874, Don Bosco appointed Father Joseph Cagliero
(1847-1874) to succeed him as local spiritual director of the Sister, but he died two months
later. FatherJames Costamagna (1846-1921) was appointed to replace him. In 1877 he was
called to lead the third missionary expedition to South America, where he distinguished
himself as a missionary and Salesian superior, and finally as Vicar Apostolic of Mendez y
Gualaquiza in Ecuador. The office of local spiritual director (actually, a chaplain) of the Sis
ters should be distinguished from that of spiritual director general. This latter office was
held by Father Oater Bishop) John Cagliero, who was also spiritual director general of the
Salesian Society.

45 Father Lemoyne writes to his mother: "I have been transferred to Turin [...J Don
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Valdocco as editor-in-chief of the Bollettino Salesiano and as secretary to the Supe
rior Chapter (General Council). He would hold this last office also under Don
Bosco's successors practically until his death. He was now to spend over four years
close to Don Bosco as his confidant. These were years of deep, unalloyed joy and
human growth, as well as the years of his Christian and Salesian maturity. His sole
concern was to serve the father and master, and to gather for posterity everything
that pertained to him. His personal attachment to Don Bosco was legendary, not
less so than that of his extraordinary young collaborator, "Cleric" (then Father)
Charles Viglietti, who served Don Bosco as personal secretary and traveling com
panion from 1884 until the Saint's death in 1888.

Don Bosco appreciated Father Lemoyne's devotion and confidence, and re
sponded in kind. Ceria records Don Bosco's words to Father Lemoyne when the
latter returned to the Oratory in 1883.

"How long do you intend to remain with Don Bosco at the Oratory?" Don
Bosco asked. "Till the end of time," Father Lemoyne replied. ''Very well then, I
entrust my poor self to you. Deal kindly with me, especially by hearing me out.
I shall keep no secrets from you, neither those of my heart nor those of the
Congregation. When my last hour comes, I shall be in need of an intimate
friend to whom I may speak a last word in confidence."46

Father Lemoyne's relationship with Don Bosco was so close that there devel
oped deep mutual understanding and affection, and perfect mutual communica
tion, as between two kindred souls. Desramaut writes: "This priest [Lemoyne] felt a
great need for tenderness, and this need was satisfied by his spiritual father. A
greater and more intimately shared affection between two men would be difficult
to imagine."47

Father Lemoyne's familiarity with Don Bosco enabled him to acquire a truly
personal knowledge of the master, of his method, and of his spirit, to the extent
that he even made Don Bosco's style his own. He became Don Bosco's perfect in
terpreter. When Don Bosco needed to write a letter to his boys or to his Salesians,
he would often get Father Lemoyne to do it for him, certain that his love or con
cern would be perfectly expressed. Through those last few years Father Lemoyne
lived in close contact with Don Bosco and was privileged to accompany him on
some of his journeys. Noteworthy was the trip to Rome of 1884, rendered more

Bosco wishes me to be near him as his special helper and collaborator. The Lord could not
have appointed me to a more desirable post. I shall also be in intimate daily contact with
Mary Help of Christians, whose secretary I shall also be. [...] As far as I am concerned, I
could not be happier if they had made me king [...]" [Letter of December 18, 1883, quoted
in Desrtlmatit-MetJl I, 40, note 65].

46 EBM XVI, 332-333.
47 Desramatlt-Nlem I, 45.
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memorable by the fact that it occasioned the writing of the famous Letter, which
Father Lemoyne styled in Don Bosco's name.48

Through his years of close association with Don Bosco, Father Lemoyne as of
ten as possible would be found in his company in friendly conversation. On one
such evening, As Ceria writes,

Don Bosco suddenly stopped, turned, and said to him confidentially: ''A
glorious future lies in store for you."And after a pause he continued: "What you
have had to suffer till now is nothing compared with the sufferings that lie
ahead. But have courage; nothing in this world lasts forever; and in the end... af
ter all this... there's Heaven!"49

Father Lemoyne, with engrossing personal commitment to the Founder and to
the Salesian Society during these years was assembling documentation on Don
Bosco, the project that would issue in the monumental work of the Biographical
Memoirs-a labor of love certainly, but also a demanding engagement.

After Don Bosco's death, Lemoyne seemed to die, too, in a way. Understood
and appreciated by some, but misunderstood and criticized by others, plagued with
physical ailments and troubled by mental and emotional suffering, he practically
lived as a recluse for the rest of his life. But he would be up unfailingly at four in
the morning and toil till late at night, organizing and editing the immense mass of
biographical material he had accumulated on Don Bosco through the years, and
laboring tirelessly at the project that would eventually produce the monumental
BiographicalMemoirs. so

With incredible tenacity and dedication he persevered in this labor of love for
over thirty years until his death on September 14, 1916, at the age of 77.

48 In April 1884 Father Lemoyne accompanied Don Bosco on a trip to Rome [cf. IBM
XVII, 65-123]. Toward the end of their stay in the Eternal City, Don Bosco had a dream
about the Oratory, and had Father Lemoyne recorded it and send it as a letter to Father
Rua in Turin. It is perhaps the finest example of how perfectly Father Lemoyne could in
terpret Don Bosco's spirit. It is the famous Letterfrom Rome.

49 Ceria, Profili, 398.
50 Lemoyne's monumental work as a chronicler and biographer is described above.

Lemoyne wrote to Bishop Cagliero, December 7, [1886]: "I work by day and by night; I
take no recreation; I never leave my room; I refuse to take on any other assignment; I am
almost always alone. But I hope that my confreres will say a prayer from the heart for me
when I am gone. I shall need it because, as you know, this kind of life is totally contrary to
my natural bent" [Desrtlmatd-Mem I, 42, note 73].
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2. Eugenio Celia (1870-1957)

Dizionario Biograflco dei Salesiant~ s. v. Ceria

Eugene Ceria was born on December 4, 1870 at Biella (Vercelli, Italy) and re
ceived his early education from the Christian Brothers and the Oratorian Fathers.
He entered the Salesian novitiate in 1885, was professed in 1886, and was ordained
in 1893. From then until 1829 he served in no fewer than 10 Salesian schools, in
volved in secondary education as professor and writer. He earned degrees and
achieved distinction in the study of the classics. Later in his scholarly career he de
voted himself to the study of Christian writers, a field in which he had many pub
lications to his name.

Even though Father Ceria had had no training as a historian, in 1929 Father
Philip Rinaldi called him from Rome to Turin to continue the work of the Bio
graphical Metlloirs. From 1930 until his death in 1957, this elderly, urbane scholar de
voted his talents exclusively to Salesian studies and publications.

From 1930 to 1939, starting from Lemoyne's Doc/IJ1Jenti and proceeding with a
painstaking examination of all archival material then available, he published in
quick succession volumes Xl to XIX of the Biographical Memoirs. Volume XIX gives
the history of the Processes of Don Bosco's Beatification (1929) and Canonization
(1934). His writing style is characterized by the simple beauty and clarity of the
Latin classics. Although Father Angelo Amadei (see above) compiled Vol. X of the
Biographical Memoirs (published in 1939), Father Ceria is regarded as Father Le
moyne's true and worthy successor.

In addition, Father Ceria authored a number of important "Salesian" works:
We may mention in the first place a survey of the history of the Salesian Society
covering the rectorates of Don Bosco, Father Rua and Father Albera in four vol
umes.51 He then issued the first published edition of Don Bosco's Metlloirs 0/ the
Oratory from archival manuscripts with an introduction and commentary.52 Like
wise from archival manuscripts he published collected letters of Don Bosco in
four volumes.53 He also published valuable biographies and biographical sketches
of Salesians.

He died on January 21,1957.

51 E. Ceria, AlIllali della Sociefa Salesialla (farina: SEl, 1941, 1943, 1946, 1951).
52 San Giovanni Bosco, Memo/ie dell'Oratorio di Sail Frallcesco di Sales da/1815 al 1855 [...J

(rotino: SEl, 1946).
53 Epistolalio di S. Gio/Jil/wi Bosco [oo.J (rotino: SEl, 1955, 1956, and posthumously 1958,

1959).
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3. Ange!oAmadei (1868-1945)

DiiJOl1atio Biografico dei Salesial1i, s. v. Amadei

Angelo Amadei was born at Chiaravalle (Ancona, Italy) on May 22, 1868. After
high school and college (gil11tasio, liceo) and first theology in the diocesan seminary
of Senigallia he entered the Salesian school at Faenza in 1887. He visited the Ora
tory in Turin, met Don Bosco-a high point in his life.

He was professed in 1888 and continued the study of theology while teaching
full time in the Salesian School of Borgo San Martino from 1888 to 1892, the year
of his ordination to the priesthood.

After serving in various capacities in several Salesian schools, he was appointed
in 1908 by Father Rua to succeed Father Dominic Minguzzi as editor of the Bollet
til/o Salesial1o, a post he held for twenty years with distinction, all the while engaged
in the ministry of confession and spiritual direction.

After Father Rua's death in 1910, he began compiling Father Rua's biographical
memoirs, later (1931-1934) published in three volumes.

After Father Lemoyne's death in 1916, Father Amadei appeared to be the logi
cal candidate to succeed him in the work of the Biographical Memoirs, and the then
Rector Major, Father Paul Albera, entrusted that task to him. He supervised the
publication of Volume IX, and compiled Volume X (covering the difficult years
1871-1874), which appeared only in 1939, the last of the set.

As things turned out, Amadei was not to be Lemoyne's real successor, He was
relieved of further responsibility for the BiographicalMemoirs, so he could be free to
work on Father Rua's biography. Father Eugenio Ceria was subsequently appointed
to the Biographical Memoirs by Rector Major Father Philip Rinaldi, and the work was
brought to completion by Ceria and published, at the rate of one volume per year,
between 1931 and 1939.

Father Amadei died in Turin in 1945 at the age of 76.

On the method of the Authors of the Biographical Memoirs see the following
Appendix II.
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THE BIOGRAPHICAL MEMOIRS
AND THEIR HISTORICAL RELIABILITY

(part of an Essay by Francis Desramaut adapted).54

Translator's Introduction

Above we discussed Bon Bosco's biographical tradition and described the proc
ess by which the Biographical Memoirs came into being within that tradition, with
special reference to work of Fr. John Baptist Lemoyne. In this essay Francis Des
ramaut critically discusses the Lemoyne's method in Biographical Memoirs I-IX,
which is also that of the BiographicalMemoirs as a whole.

Leml!Yne's Research and Ordeting of the Documents

Research, interpretation and utilization of documents are the three critical
stages of any historical, and therefore biographical, work. These activities reveal
the degree of professionalism of Don Bosco's biographer.

Father Lemoyne researched and collected every document, however flimsy, that
could serve to enrich his account of Don Bosco and his work. In spite of the
work's length (the Biographical Memoirs eventually ran into 19 volumes) and substan
tial use of documents, Lemoyne's chief interest was the "story" of Don Bosco.
His main if not his only concern was with whatever might have narrative interest.
On the other hand, he tended to ignore, for example, building plans, photographs,
account books, school records and things of a more specialized interest. His pref
erence was for eyewitness accounts, especially those that reported what Don Bosco
said and did.

During his years as director of the Salesian school at Lanzo (1865-1877), Father
Lemoyne had carefully collected all of Don Bosco's good night talks, short dis
courses and letters to the boys of that school. When he became Don Bosco's sec
retary at Turin in December 1883, he began to gather every scrap of information
that related to Don Bosco, for which he had the invaluable help of Father Gioa
chino Berto (1847-1914), the Society's devoted archivist. He questioned Don

54 Francis Desramaut, "The Methods Adopted by the Authors of the Memol7e Bio
grajiche", in: Don Bosco's Place in History. Acts of the First International Congress of Don
Bosco Studies, Salesian Pontifical University, Rome, 16-20 January 1989, edited by Patrick
Egan and Mario Midali (Roma: LAS, 1993). Only 43-68 are given here.
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Bosco and others that were witnesses of events at the Oratory. From these inquir
ies, for example, came the stories about Don Bosco's mother, Margaret Occhiena
Bosco, whose biography he published in 1886. He undertook the arduous task of
perusing and putting in some useful order the numerous archival notebooks
(chronicles, memoirs and other documents) and then decided to begin compiling
all available material in the chronological order of Don Bosco's life, and had it
printed in large volumes from 1885 on. He tided these volumes DoclI/Jtelltiper sClive
re la storia del/'Oratolio [...J (as discussed above). New material was inserted as it
came to light. As the process of canonization progressed (1891-1897), the deposi
tions of witnesses were collected and were later used in the Biographical Memoirs. 55

The Biographical Memoirs contain much biographical and other material inserted
in mosaic fashion into the story line. Any critical evaluation of the work therefore
calls for an analysis of the mass of documentation on Don Bosco that LetTloyne
collected. Here briefly are the principal components of the collection.

Lemoyne had at his disposal a number of writings surely authored by Don
Bosco himself. Such were the Memoirs of the Oratory, the Spilitual Testamellt, circular
and personal letters and the biographies of Louis Comolio, Dominic Savio, Mi
chael Magone, Francis Besucco and Joseph Cafasso. Don Bosco's were also pub
lished or unpublished accounts of the Salesian work, of police searches, of his
journey to Rome in 1858, of the consecration of the church of Mary Help of
Christians and of the "marvels" and "graces" attributed to her intercession. Such
were also the regulations and constitutions of the Oratory; of the Salesian Society;
of the Daughters of Mary Help of Christians and of the Union of Salesian Coop
erators. These and other authentic writings, even brief notes collected by Father
Berto, found their place in Lemoyne's collection.

Further source material was provided by those who lived with Don Bosco or
had contact with him and who recorded in writing what they had seen or heard.
First among such testimonies is probably the Stolia del/'Oratolio by John Bonetti
(1838-1891)serialized during Don Bosco's lifetime in the Salesian Btilletin. These ar
ticles were later published in book form. There followed in the same Salesian Btille
tin during Don Bosco's last years a series on the AututJ1t1 Outings (1848-1864).

The minutes of the meetings of Salesian directors (General Conferences), of
the Superior Chapter (General Council) and of the general chapters (of 1877,
1880, 1883 and 1886) also formed part of the documentation collected by Le
moyne.

lIe accorded pride of place, however, to the "chronicles" authored by Salesians
living with Don Bosco who were the direct witnesses of his words and deeds (dis-

55 Lemoyne had access to the documents of the process of beatification, in spite of
their secret nature. Contrary to the impression given in a footnote in his general introduc
tion, he made use of those depositions in the very first volume of the Biographical Memoirs
(1898), which covers the saint's youth.
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cussed in Chapter 5 above). Here is a list of important chroniclers whose reports
are in the central archive-Dominic Ruffino (1840-1865), John Bonetti (1838
1891), Anthony Sala (1836-1895), Joachim Berto (1847-1914) Julius Barberis (1847
1927), Francis Cerruti (1844-1917), John Garino (1845-1908), Joseph Lazzero
(1837-1910), Francis Provera (1836-1874), Charles-Maria Viglietti (1864-1915), Pe
ter Entia (1841-1898), John Baptist Francesia (1838-1930), Secundus Marchisio
(1857-1914) and Lemoyne himself.56• Father Rua, too, had compiled a valuable
Book rf Experiel1ce and a Necrology, and had jotted down assorted notes. To this long
list should be added local house chronicles and collections of anecdotes and
"dreams."

Obviously these witnesses and their reports are not necessarily reliable just be
cause they were near "the source." This has to be ascertained in each case. All such
writings pose interesting problems. For example, here one must distinguish first
hand reports from more or less distant recollections, minutes of a meeting from
subsequent recollections, direct testimony from indirect, a true dream from a mere
story, actual testimony from comments upon it, and finally an original statement
from its later elaboration.

One could adduce hundreds, perhaps thousands, of examples of Lemoyne's
failure to deal with such problems. The note written by Father Rua on the first use
of the title "Salesian" was not in fact a genuine minute of the meeting of the
"group of four" held in January 1854, but a much later note written by Father Rua
probably at Lemoyne's request ca. 1891,57 Bonetti (between 1861 and 1863) and
Viglietti (between 1884 and 1885) heard from Don Bosco himself accounts of
events of the old Oratory days and quic1dy recorded them. They were hearing
eyewitness accounts, but perhaps they reconstructed them from memory (and
fancy?) after a long time had passed. They also heard stories of uncertain origin
that circulated among Salesians, "things people recount," as Ruffino wrote of cer
tain anecdotes concerning Don Bosco. Bonetti has recorded six such astounding
anecdotes in one of his notebooks: the amazing conversion of an atheist, the boy
[Charles] raised from the dead, Don Bosco and the canaries, the gray dog Gtigio,
the multiplication of chestnuts and the multiplication of hostS.58 These anecdotes
of uncertain authenticity but fixed in Salesian lore and told perhaps in support of
an idea of the founder's holiness, should be evaluated accordingly.

The same could be said of the depositions from the many witnesses (most of
them sympathetic to Don Bosco) called to testify in the process of canonization
and used in the Biographical Memoirs. Ideally, one ought to follow the genesis of each

56 Contrary to a persistent belief, Lemoyne did not destroy his personal or other peo
ple's notes after use.

57 Lemoyne gives the wrong impression when he writes, "Preserved in our archives are
the minutes of this meeting as recorded by the cleric Rua" [EBM V, 8].

58 EBMN, 109; III, 349-351; N, 288-289; IV, 497ff.; III, 404-406; III, 311-312.
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element in these depositions, working back to the source of information and tak
ing into consideration the mental attitudes of each witness.

For instance, the strongest affirmations in the depositions concerning Don
Bosco's ascetic life came from Father Berto, who was a scrupulous and obsessive
person. Father Berto and Father Barberis made long depositions under oath that
were based solely on Lemoyne's Documenti-sometimes quite slavishly, with the re
sult that inaccuracies in Documenti passed into their testimonies. This was all done
in good faith, but it indicates that some testimonies have a complex history that
needs to be examined for a correct evaluation.

A general remark should be made with regard to chronicles and minutes, which
Lemoyne used extensively for the Biographical Memoirs. Of such records we have
"definitive" (that is, transcribed and edited) forms that differ from their original
drafts. The most interesting example is Carlo Maria Viglietti's account of the last
years of Don Bosco (1884-1888). Spread over numerous notebooks and frequently
revised and recopied, Viglietti's chronicle poses a multiplicity of problems for the
historian-biographer. The earliest "version" emerges as the most reliable; though
some passages added later should not be discounted.

Minutes, such as those of the general council or general chapters, at fttst jotted
down at first hearing, were often later transcribed and edited with the aid of mem
ory, for the sake of greater legibility and completeness. The minutes of the first
session of the First General Chapter (1877) produced by Father Barberis may be
taken as a test case, In the first draft numerous phrases are crossed out or added
that would reveal the progress of the discussion. The merit of the corrections,
valuable as they may be (some by Don Bosco himself), needs careful examination.

Lemqyne's Understanding and Use of Documentary Sources

The problem just described, namely, that chronicles were subsequently edited
and revised, did not seem to occur to Lemoyne, or even to his successors Fathers
Amadei and Ceria. For Lemoyne all that mattered was the "honesty" of the wit
nesses, and he sought no further. He would accept an account when it had been
thoroughly corrected, and he would set it out in a way that attached equal impor
tance to all details. After comparing parallel passages he would lift all items of in
formation that were new to him and then slot them into the general pattern of the
story, which he kept, as far as possible, in chronological order. For Lemoyne the
best history of Don Bosco would be one that brought together the greatest num
ber of reliable testimonies. He felt he could overlook nothing, even if it were only
a word or a phrase. This fixation for mere quantity to give the work "substance," is
a tendency that, together with other traits, betrays his pre-scientific approach.59

59 CE. G. Bachelard, Laformation de !'espn't scie1ltifique. Contribution aune psychanalyse de
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This is generally speaking true also of Fathers Amadei and Ceria, for Lemoyne's
DomtJteJ1ti, compiled by those criteria, covered the entire life of the saint and served
as the basis for the work of the other two biographers. Lemoyne collected all that
he could learn from his sources and incorporated all data into his work even if that
meant running the risk of repeating the same fact several times, since it had come
to him in different forms. We thus fInd duplicate and triplicate reports of the same
event.60

A few examples may be useful. In the Memoirs of the Orato~y Don Bosco for
some reason failed to mention that as a lad of 13-14 (1828-1829) he had spent
some 18 months at the Moglia farm at Moncucco, working as a stable boy. The
Moglia people were questioned by the Salesian Father Secondus Marchisio in 1888,
and later by the examiners during the informative process in the 1890s. Those
country folk (Dorotea Moglia, Giovanni Moglia, Giorgio Moglia) had been struck,
among other things, by one trait of the adolescent boy. John had refused to mind
Mrs. Moglia's baby girl, even though so ordered. When narrating this event Father
Lemoyne was faced by no less than seven accounts, not counting two others that
spoke in more general terms of this refusal. 61 One of the witnesses had put that
refusal in a different way, and so Lemoyne made it a separate incident.62The refusal
is thus duplicated in the Biographical Memoirs. All testimonies but one agree that
John said to Dorotea, "Give me as many boys as you like and I'll look after them,
but I can't look after baby girls." The variant report said instead: "-I am not des
tined for this!-, John replied calmly."63 This desire to include everything also dupli
cated the conversation of young John with Father Calosso in November 1829 as
they walked along from Buttigliera to Becchi. Father Calosso had asked John to tell
him what the jubilee sermon was about, and John did so. Father Lemoyne had

la connaissance objective, 13th ed. (paris: Vrin, 1986; 1st ed., 1938), 131-133. With regard to
the "substantialist obstacle" this author writes: "As if by natural instinct the pre-scientific
mind piles up on an object everything in which that object has played a role, ignoring any
hierarchy of importance in those roles. It directly links substance with different qualities,
the superficial with the profound, the obvious with the hidden". Such a person is preoccu
pied "with the obvious external experience, instinctively avoiding any critical examination"
[1bid., 99].

60 See F. Desramaut, Les lVlemone 1 de Giovallni Battista Lemq)'tJe. Etude d'llll olivrage fOl1da
mmtal Sill' la jetillesse de saint Jean Bosco (Lyon, 1962), 213-266, in the chapter, La lectlire et
/'ordollllallce de la matiere.

61 The Salesian brother Joseph Rossi, for example, testified: "Mothers entrusted the
care of their children to him and Don Bosco did this very gladly, except when it was a
question of little girls" [G. Rossi, Processo ordillalio della Ctl/ia di TOIino, 2511] (Mrs. Dorotea
Moglia was the only "mother" at the farm!).

62 This deposition, probably by Giorgio Moglia, was included by Lemoyne in DocuJJtellti
XLIII,3.

63 EBMI, 149.
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three narrative at his disposal, one from Don Bosco's Mellloirs if the Orato~J!, an
other from Rufflno's chronicle, and yet another from Bonetti's Annali I, the last
two being practically identica1. Each of these versions knew of only one such con
versation about the one sermon heard. But since the Ruffino-Bonetti version (John
talked for 10 minutes) differed from that of Don Bosco's Memoirs (John talked for
half an hour), Lemoyne the "substantialist," thinking thus to serve the cause of
truth, recorded both versions. He has Don Bosco talking about one sermon "for
more than half an hour," and a little later bas him talking about a second sermon
for ten minutes.64

The two very similar cures of a paralyzed lady at the consecration of the
church of Mary Help of Christians in Turin in 1868 have a similar origin. The first
one is derived from an account given to Father Lemoyne by Don Bosco in 1884.65

The second one, three pages later in volume IX of the Biographical Memoirs, came
from a brochure printed in the year of the consecration.66

There are other duplications, perhaps not as obvious but almost equally certain.
One example is the episode of the boys who got drenched during an outing and
were received by Chevalier Mark Gonella: The story appears in vol. VI of the Bio
graphical Memoirs, taken from Don Bosco's version in his Life of Michael Magone.
It then reappears in vol. VII, in a different year, based on an anecdote collected in
1884.67

Lemqyne's Lack if CriticalA1JJareness in Interpreting the Documents

It seems that Lemoyne has confused two levels: the level of life, or of history
as it was lived, and the level of narrative or history of life, including the documen
tation witnessing to that history. He assumed that these two levels coincide, one
mirroring the other; that the sources are a transparent medium, giving an un
equivocal message, and that there is no real problem attached to understanding the
peculiar nature of source documents. In actual fact "It is not so easy to understand
a document, to know what it is, what it says and what it really means."68

Don Bosco's biographer forgets that his documentary sources are linked to in
dividuals or to groups of people who spoke or wrote in a particular period, ex
pressed their own point of view, overlooked details or changed some of them in

64 Cf. EBM I, 133-134.
65 See Lemoyne's notebook, Ricordi di gabimtto, entry of 22 February 1884, included in

IBM IX, 257; EBM IX, 132.
66 Cf. G. Bosco, Ri1JJellJbranza di Iilla solennitd in onore di Maria Alisiliattice (Torino, 1868)

49-50. Included in IBM IX, 260-261; EBM IX, 133.
67 Probable doublet: EBM VI, 28, baseo on the Life ofMichael Magofle (1861), Ch. XII;

and EBiVi VII, 162, based on G.B. Lemoyne, Ricordi di gabimtto, entry of February 22, 1884.
68 H.I. Marrou, De la connaissance histoliqne (paris: Editions du Seuil, 1954), 101.
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order to be better understood (for the sake of "communication.") In all good faith,
the biographers at times imagined things, and allowed their own emotions and de
sires to color the overall picture.

A person familiar with historical writing foresees the consequences of cutting
corners in the systematic interpretation of one's texts. [n reality, a text is an end
product; it has to be weighed like a manufactured object. It can never be treated as
if it were a transparent window opening into the reality of which it speaks.

Were this naive method applied to the Bible, one would risk confusing didactic
passages with historical narratives, legends with real events, and so on.

For our purpose let us take a random example, the story of the barber at Ca
stelnuovo in which Don Bosco is reported to have refused to allow a woman to
shave him. The episode is found in one of Father Bonetti's notebooks. He writes:

Eight days ago [in February 18621, two men from Don Bosco's hometown,
Angelo Savio and the sub-deacon Cagliero, told me this story about him. One
day in Castelnuovo, Don Bosco found that he needed a shave and walked into a
barbershop. [... ] Noticing [that there was a woman assistant1 he at once got up,
picked up his hat and taking his leave said to her: "I shall never allow any
woman to take me by the nose."69

It makes a good yarn; but one needs to exercise critical judgment before taking
it as proof of Don Bosco's "savage chastity." Lemoyne took the story from Bon
etti, who had heard it from two men from Castelnuovo, who in turn reported a
yarn that was making the rounds of the town. Lemoyne takes it at face value.

The consequences of such a failure can be serious. Thus, for example, Le
moyne (and later Ceria) ought to have subjected to critical examination stories of
Don Bosco's "bilocation" in 1878 and 1886. While he was certainly in Turin on
both these dates, the Biographical Memoirs make him appear in the flesh in the first
instance at Saint-Rambert d'Albon (France) on September 14, 1878, and in the
second instance in Sarria near Barcelona (Spain) on the night of February 5, 1886.
For the first instance the biographer gave credence to a letter dated April 13, 1891
from a lady called Adele Clement. For the second instance he accepts the testi
monyof Father John Branda, the Salesian director who had been involved in the
experience. Madame Clement's testimony is mere supposition without any serious
foundation. Father Branda may have experienced a "vision," not Don Bosco's bilo
cation.70

69 G. Bonetti,AllnaliIl, 36ff. The passage appears inEBMV, 104-105.
70 For the happening at Saint-Rambert see DocNlllet/ti XLIII, 335-336 edited on the basis

of a letter dated April 13, 1891 of Madame Adele Clement. The statement was later sup
ported by her daughter (Lyons, April 13, 1932). The story was edited in EBM XIV, 551
554. For the happening at Sarria see DocNlllel/ti XXXI, 86-89, and IBM XVIII, 35-39, EBM
XVIII, 18-22. See also our discussion in Appendix to Ch. 7 of Vol. 7 of this series.
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Don Bosco's biographers failed to weigh the testimonies properly. Working
with a pre-scientific mentality and with a strong attachment to tradition, they were
unable critically to sift their sources and reject doubtful reports, lest the brightness
of the saint be dimmed.

To plead that the authors of the Biographical Memoirs were "men of their time"
would not be an adequate defense. In the field of hagiography (leaving aside the
great strides made in historical writing during the modern era) the Bollandists had
been at work for more than 250 years when Father Lemoyne published the first
volume of the Biographical Memoirs. They had steadily refmed their methods in deal
ing with sources relating to the lives of saints. In the 17th and 18th centuries the
Jansenist historians of Port-Royal had helped to transform hagiography into true
history.

Undeniably the pious hagiographers of the 18th and 19th centuries wrote with a
pre-scientific mentality, preoccupied as they were with giving edification rather
than with historical truth. But oddly enough the return to more rigorous tech
niques in historical writing coincided with the appearance of the Biographical Mem
oirs. At the time Louis Duchesne (1843-1922) and Hippolyte Delehaye (1859-1941)
were fiercely attacking "pious legends" in the BNlletin critiqNe and in their own
scholarly publications. The splendid introductory study of the Bollandist Charles
de Smedt, Ptincipes de la ClitiqNe histotiqNe,was published in 1883. But this scientific
method did not, so far as one can discover, reach Italy. The anti-modernists of the
early 20th century would have viewed it as quite unorthodox.

Pietro Scoppola writes on the subject:

If one is to believe critical comments made about the 19th century by
scholars, [ ] the level of ecclesiastical culture [in Italian seminaries] was me-
diocre. [ ] The quality of the seminarians intellectual formation, whose seri-
ous deficiencies Rosmini had denounced in the CinqNe piaghe della Santa Chiesa
[The Five Wounds of Holy Church] ,remained very poor in spite of some im
provements. By and large, professors were not selected for their competence,
and with few exceptions empirical studies were neglected.?!

Don Bosco's biographers of the 2nd half of the 19th and the 1st half of the 20th

century shared the pre-scientific mentality (Lemoyne was trained in the Genoa
seminary around 1860). The biographer as historian must move beyond pre
scientific hagiography. As in the physical sciences, so also great progress has been
made in historical method.

Father Lemoyne believed that he had laid the foundations for a truly "rational"
work: He wrote in his preface to Vol. I of the Biographical Memoirs:

71 P. Scoppola, Ita/ie. Pbiode contemporaine, in: Dictionnaire de spiritlla/ite, VII, Part 2 (paris,
1971), Columns 2296-2297.
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These pages have been prompted not by the imagination, but by a heart
guided by calm reason; they are the result of lengthy investigation, correspon
dence and comparison of sources. The narratives, the conversations, everything
that I considered worthy of being recorded, are a faithful, literal account of the
facts as presented by the witnesses.72

Unfortunately, he confused "rational" perfection with the accumulation of bulk
or "substance." In other words, he heaped up documentary accounts without any
systematic critical analysis.

Lemf!)lne ~ Treatmellt of the Documelltation

For this first generation of Salesian writers the important thing was to collect
documents and present them in legible form. Our three biographers [Lemoyne,
Ceria and Amadei] did this by producing a 19-volume work that has been trans
lated into several languages.

The bulk of the work is an indication of the mass of documents that went into
it-an encyclopaedia of early Salesian history.

We owe a debt of gratitude to Lemoyne in particular for diligendy assembling
and editing in his Documenti private letters and circulars, articles from periodicals
and booklets. He rendered a priceless service to historians of Don Bosco. In turn
his successors, Fathers Amadei and Ceria, included a large quantity of original ma
terial in their volumes (X to XIX) of the Biographical Memoirs. The documents that
Ceria assembled in small-print appendices to his volumes (XI-XIX), increasingly
more abundant as the saint's life unfolded, have been of great assistance to re
searchers through the years. For example, the progress of Don Bosco's long jour
ney through France in the spring of 1883 is carefully described from first-hand in
formation in over 70 items (letters, chronicles, reports of meetings, memoirs,
newspaper articles) gathered by Ceria in an appendix to Volume XVI of the Bio
graphical Memoirs.

But in the compiled text itself good material is inextricably entangled with infe
rior and more questionable information. This is due to an editorial method that we
have now begun to understand. For Lemoyne in particular historical writing con
sisted in compiling all available reports by arranging them and inserting them so as
to enrich the narrative. Ceria's and Amadei's idea of what a historical account
should be like was no less pre-scientific d1an Lemoyne's. In their view documents
were simply the imprint of history and their specific form made no difference. All
they thought necessary was to arrange and present them in some coherent fashion.
This is the "substantialism" of the pre-scientific mentality discussed above.

72 EBM I, xii.
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Treating a document as though its "form" made no difference is an erroneous
procedure, as Gaston Bachelard (above) warns us. Whereas a truly scientific
method is attentive to form, and modestly accepts the probable and the approxi
mate (especially in history), the pre-scientific mind is obsessed with details of con
tent. Hence it will feel free to flesh out a duly attested deposition from some
named individual with complementary information. For example, the report of a
dream narrated on a particular evening may be modified and complemented with
what various people recollect of it. Some times for stylistic effect, a report may be
augmented with additional information, and turned into a first-person account put
on Don Bosco's lips. Lemoyne will readily make his hero speak in the first person.
He does this through texts authored by Don Bosco or through reports of his talks
jotted down by his hearers. He thus quite unintentionally turns Don Bosco's sim
ple, direct style into a style of speaking or writing that was quite alien to him.

In the Biographical Memoirs, Lemoyne introduces the account of Don Bosco's
ordination and first Mass on June 6, 1841 by a direct reference to the Memoirs 0/ the
Oratory: "In his well known manuscript, Don Bosco wrote the following [...]."
Lemoyne then goes on to quote Don Bosco's brief autobiographical account,
which he expands with additional material from various sources, ascribing the
whole to Don Bosco (the additions are given in italics).

Don Bosco's J..1ellloirs of the Oratory
[MO-EII166]

I was ordained on the vigil of the feast
of the Blessed Trinity.

I celebrated my first Mass in the church
of St. Francis of Assisi, where Father
Cafasso was dean. I was eagerly awaited in
my home place, where there had not been
a first Mass for many years, But I pre
ferred to celebrate it quietly in Turin, and I
can say that it was the most beautiful day
of my life. At the "Memento" in that
memorable Mass I made it a point to pray
for all my professors and benefactors,
both spiritual and temporal, and especially
for ever-lamented Father Calosso, whom I
have always remembered as a great and
outstanding benefactor."

Lemoyne's BiographicalMellloilJ
[IBM I, 519; EBMI, 385-386]

In his well-known memoirs we find also
what follows:

"I was ordained on the eve of the feast
of the Blessed Trinity; June 5, by Arch
bishop Louis Fransoni in the private chapel.

"I celebrated my first Mass in tl1e church
of St. Francis of Assisi, where Father Jo
seph Cafasso, "!} great bellefactor alld directOf;
was dean. I was eagerly awaited in my
home place, where there had not been a
first Mass for many years, But 1 preferred
to celebrate it quietly in Turin, at the altar
of the Gllardiall Allgel, sitllated Oil the gospel
side of the chllrch. Oil this day the tlllivmal
Chllrch Ivas keepillg the feast of the Most HolY
Tl7l1itJ) alld the archdiocese of TtII7n the feast of
the lIliracle of the Blessed 5acrctlllent. The chllrch
of St. HlIllcis of Assis!, Oil the other halld, Ivas
celebmting the feast of 0111' Lacfy of Gmces, I}!ho
had beell honored there for centtlly'es; and I can
call that day the most wonderful day of
my life. At the 'Memento' in that memo-
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rable Mass I made it a point to pray for all
my professors and benefactors both spiri
tual and temporal, especially for the ever
lamented Father Calosso, whom I have al
ways remembered as a great and out
standing benefactor. It is a piolls beliif that
the Lord mifailing/y grants at!} grace for Jvhich a
1JeJV priest pra)'S in his first Mass; I prayed fer
vently for the gift of e/oqtience, to enable tile to do
good to sOllls. It seetlls to tile that the Lord heard
II!Y htiJllble prqyeJ:

Bon Bosco's autobiographical fragment has been gradually amplified by stages
from DocNmenti II (1885)to the Biographical Memoirs I (1898). In Doclfmenti Lemoyne
quoted the lines on the first Mass from Don Bosco's Memoirs if the Oratory, and
then added the part about the gift of eloquence.73 This addition, apparently derived
from an unknown written testimony, overburdened Don Bosco's simple account.
Later Lemoyne touched up Don Bosco's lines by adding Father Cafasso's Christian
name Ooseph) and the phrase "my great benefactor and director." These short ad
ditions come from Don Bosco's Spi17tNal Testament (1884-1886).74Pather Ascanio
Savio's deposition (1895) in the process of beatification provided the insertion "to

enable me to do good to souls," now joined with the "efficacy of the word"
c1ause.75 Don Bosco's lines were further expanded with information obtained from
Father Lorenzo Romano writing to Lemoyne in the name of the rector of the
church of St. Francis of Assisi, Father Luigi Dadesso. The letter, dated December
11, 1891, specified the altar at which the Mass was celebrated and the various litur
gical events occurring on that day, June 6, 1841.76

The explanation of this surprising compilation of testimonies from various
sources, all ascribed to Don Bosco's "well known manuscript," lies in Lemoyne's
method of compilation. Indifferent to the nature and origin of the heterogeneous
fragments at his disposal, he used them in the form that best suited his narrative
sense. The testimonies are informative, but Lemoyne's compilation is not true to
Don Bosco's character, style, recollections and well-known sentiments. There is no

73 Doctltllenti II, 6.
74 See the edition by F. Motto, Meiliolie dal 1841 r..], 20; also EBM I, 385.
75 This addition is certainly derived from Ascanio Savio's testimony, who also provided

the continuation of the text, not in quotes, found in EBM I, 386, lines 20-22. Savio testi
fied: "I can only testify that, as he told me, on the occasion of his ordination amongst the
graces he had asked for was the gift of the word to be able to do good to souls. In my
judgement he got this grace abundantly" (Ascanio Savio, in Processo ordinatio del/a Cmia di
T0/71JO,4552).

76 Lorenzo Romano to G.B. Lemoyne, Turin, 11 December 1891, reported in DoclltllelJti
XLIII,9.
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need to dream up some lost manuscript of Don Bosco about this period. The pas
sage as it stands in the BiographicalMemoirs is Lemoyne's creation.

Lemoyne adopted this procedure numerous times in the Biographical A!Jemoirs.
Quotations, even those from Don Bosco, are rarely faithful and never certain.
When there were parallel accounts of an event, one text was touched up and inter
polated with details of the other. Since the other two biographers (Ceria and Ama
dei) relied heavily on Lemoyne's Documentt~ the quotations they take over are to that
extent likewise "tainted."

The story of St. Michael's Shrine (Sacra di S. Michele) is another case in point. In
the Biographical Memoirs Lemoyne tells the story of Don Bosco's and his boys' out
ing to that shrine in 1850. On that occasion Don Bosco is reported to have given
his boys a learned and detailed history of that famous place. His "lecture" takes up
a whole page, beginning with the fIrst hermitage in about 990 AD, and on to the
construction of a magnifIcent Gothic church and a Benedictine monastery in the
fourteenth century. The abbey passed under the control and protection of the
dukes of Savoy until the French invasion [Napoleon's] in the early 19th century.
The narrator concludes his learned exposition with the history of the Susa Valley
and an account of the victory that Charlemagne won over the Lombards. Lemoyne
places the whole story in quotation marks as Don Bosco's own words.77

The reader is awestruck by Don Bosco's erudition and phenomenal memory. But
in fact this is all due to Lemoyne's technique. The story of the outing is taken from
Bonetti's History of the Oratory (Storia dellJOratorio) published serially in the Salesian
Bulletin. The history of the shrine appears in a footnote that Bonetti probably lifted
from some encyclopedia,78 Lemoyne who used Bonetti's Storia as source for the Bio
graphicalMemoirs transcribed the footnote as Don Bosco's own words.

In another instance, Lemoyne describes as a "testament" from Don Bosco to his
cooperators a composition found, so he says, among the saint's papers and labeled,
"To be opened after my death." Lemoyne printed it in Documenti with the words:
"This is the precious document."79 Ceria transcribed the document in the Biographi
cal Memoirs, introducing it with the words, "Don Bosco wrote."80 Later, however,
Ceria acknowledged that the document was in fact composed by Father Bonetti.81

At other times Lemoyne joined fragments together, by juxtaposing them or in
terpolating one into the other in the interest of what he thought was the whole
truth. In certain cases this procedure resulted in a false characterization due to the
totally new shape he gave to his source.

77 EBM N, 82-83.
78 [Bonetti] "Stacia dell'Oratorio [... ]", in Bollettillo Salesiallo (April 1881) 15, note 1

[omitted in Bonetti, DOll Bosco's EarlY Apostolate (at ch. XXIX, 202-203)].
79 DOCIIlJletltiXL, 324-332.
80 IBMXVlII, 621-623.
8\ Cf. Ceria, Epistolal70 N, 393, note.
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One of the most misleading examples is the story of the audience (totaUy
imaginary) that Pius IX supposedly granted to Don Bosco on February 10, 1870.
Each of the pieces put together is "substantiaUy" authentic, but the overalJ picture
that results is wholly fictitious. The audience never took place.82

In spite of such deficiencies in method, Lemoyne's tried to be a faithful narra
tor, and his compilation often preserved Don Bosco's very words and reflected the
founder's spirit.

Lemqyne~ "Charismatic" Pottraitttre if Don Bosco

Father Lemoyne's one goal was to describe, with the aid of a crowd of wit
nesses, the life of an extraordinary man. But, driven by his admiration for the man,
he sought to probe the saint's inner life to the point that his descriptions became
"explanations." Working with certain conceptual models, Lemoyne superimposed
on his subject an idealized image of his own conceiving. He was probably unaware
of it and saw no need of examining it criticaUy so objective did he believe it to be.

Lemoyne set about "explaining" the life of his hero. A critical examination of
this idealized image would help the historian understand the mentality purveyed
through the Biographical Memoirs, a mentality that has shaped the Salesian psyche to
a degree that would be hard to measure.

Here 1 will only comment on an aspect of the problem that seems inclusive.
Lemoyne saw Don Bosco as a charismatic, in the Weberian sense of the word. From
his first meeting with him (the Lerma experience-see biographical sketch above)
he attributed to him supernatural powers, and this attitude later influenced his in
terpretation of the saint. Xavier Thevenot, speaking of Don Bosco, wrote:

Charismatic power is seen as extraordinary and, when the possessor is a be
liever, as supernatural, a gift of God. The person who possesses such power af
firms that he feels entrusted with a mission that becomes a kind of inner com
pulsion and a sign of God's will. [...J From the psychoanalytic point of view
one can say that a charismatic leader is experienced as someone endowed with
special knowledge and power. As his disciples over-idealize him, he appears to
them to be perfect and capable of succeeding where all others fail. As a result,
they believe him to be infallible and omnipotent, and often also to have achieved
extraordinary control over his own aggressive and sexual desires. To admit that
the leader is, in fact, subject to desires of this kind would be a painful denial of
that infantile need for omnipotence that is at the root of idealization.83

82 F. Desramaut, "Le recit de l'audience pontificale du 12 fevrier 1870 dans les MeJ1J017'e
Biografiche de Don Bosco", in Ricerche Storiche Salesialle 6 (1987) 81-104. This imaginary audi
ence is described in EBM IX, 395-397.

83 X. Thevenot, "Don Bosco educateur et Ie systeme preventif' (Colloque universitaire
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When he looked back over his own life, Don Bosco certainly felt that God and
the Virgin Mary had guided, enlightened and sustained him in his laborious under
takings, which were finally crowned with success. Hence the biographer saw him as
the object of a kind of divine "super-determination." After all, Don Bosco claimed
to have seen Our Lady in a dream indicating to him a piece of land in Valdocco
and a great church rising there, with the legend, "Here is my house, from here my
glory." But he never claimed to have been given from the start a kind of divine
program-a vocation that was so clear that he merely had to understand it and
then follow it throughout his life. Such "super-determined" interpretation ignores
historical forces and secondary causes-another characteristic (according to Gas
ton Bachelard, above) of the pre-scientific mind. Thus the saint's life is deprived
of real historical meaning. That is precisely the image that Lemoyne projects of
Don Bosco in the Biographical Memoirs. It is an "explanation" of Don Bosco's life
based on unexamined reported experiences. He thus ended by imposing his own
fantastic interpretation on that life.

A recent article on Lemoyne the historian by Braido and Arenal makes this
point by quoting from a small work of Lemoyne's on the role of Mary in Don
Bosco's life.

Everything is summed up in a simple motto. Whenever Don Bosco set
about a new undertaking he used to talk as if he saw clearly all its more or less
successful stages [...J like the captain of a ship [...Jwho knows the whole voy
age ahead even before he leaves port. Oh, how good the Madonna is!84

Lemoyne wrote this in 1889. Four years earlier he had expressed almost the
same idea in DoctlttJettti with reference to Don Bosco's visit to Father Antonio
Rosmini, whose congregation he intended to join. Lemoyne writes:

On his part he was inclined to give total obedience to one who would tell
him what to do and he would have preferred to advance his project under
someone else's authority, in other words, guided by obedience to a superior.
But the Virgin Mary had indicated in a vision the field of his labors. He had a
plan set out and pre-ordained from which he could not and would freely devi
ate. He was totally answerable for its success. He had a clear view of the path
he was to follow and of the means to be adopted if the undertaking was to suc
ceed. Therefore he could not put it at risk by entrusting it to the judgment and

de Lyon, 1988). See the Italian translation of this presentation in Olientamenti Pedagogici 25
(1988) 704-705.

84 G.B. Lemoyne, La Madolllla di DOli Bosco ossia Rela'\Jom di ale/me gra'\Je cOllcesse da Malia
ANsiliatrice ai SIIoi devoti (forino: Tip. Sal., 1889), 17-19, in Pietro Braido and Rogelio Arenal
Llata, "Don Giovanni Battista Lemoyne attraverso 20 lettere a don "Michele Rua", Ricerche
StOlicheSalesiam 7 (1988) 113.
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wishes of others. In that year he merely wanted to see if he could carry out his
work in some existing institute, but he quicldy realized that he could not,85

In the Biographical lvIetnoirs he increased the persuasive power of these consid
erations by attributing them directly to Don Bosco in the ftrst person. For this he
uses a passage from Barberis chronicle for January 1, 1876, in which tl1e chronicler
reports Don Bosco's explanation of why he had considered joining the Rosmini
ans. Don Bosco is reported as explaining the matter to some Salesians (including
Barberis) in the ftrst person.

Is it true, Rev. Don Bosco, that you were for a few days a novice with the
Dominicans?" "No [not with the Dominicans], but I had considered joining the
Oblates here in Turin, or the Rosminians. [...J As far as I was concerned, I
think I could have lived in perfect harmony under obedience in any religious
community. In fact, 1 would have been happy to do so. But I had already
formed a well thought-out plan, which I absolutely could not and would not
give up. I did explore the possibility of putting that plan into execution within a
congregation already in existence; but 1 realized that it could not be done. Con
sequently, I did not join any congregation; rather I myself decided to gather a
group of brothers around me, so that 1 could communicate to them the spirit I
felt so deeply about. [...J For I had a clear understanding of the direction I
should follow and of the means 1 should use to achieve the goal.

Then Barberis adds his own charismatic (or "supernaturalist") interpretation of
Don Bosco's words again by representing Don Bosco speaking in the ftrst person.

At this point Don Bosco seemed embarrassed, as though unable to fmd the
right words to explain what he wanted to say without at the same time revealing
too much. To put it in plain words, I think this is what he meant: "The Virgin
Mary had shown me in a vision the field in which I was called to labor, as well
the means I should use to achieve the goal. Since I found myself alone and had
no one to help me, I tried to join some congregation in which I could carry
forward the plan given to me by the Virgin Mary and which would supply me
with helpers to that end. But then I found that the spirit of those congrega
tions, holy though it might be, did not correspond with what I had in mind. So
I preferred to work alone and, giving up the idea of using helpers already
formed, I raised my own co-workers." Of all this we need no demonstration.
We know that at least since 1843-44 Don Bosco had already formed well
thought-out plans, that is, plans given to him by the Virgin Mary. That was the
year in which he had the famous vision in which he was given the ribbon [of
obedience] with which to bind the head of his helpers.86

85 Docl/lllenti III, 151.
86 Barberis, Atltograph Chronicle, Notebook III,]anuary 1, 1876, 55 FDB 835 E6, and pp.
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Don Bosco spoke of "his plan." Barberis (interpreting) spoke of "plans given
to him by the Virgin Mary." In the Biographical Memoirs Lemoyne followed or imi
tated Barberis and recast the text of Documenti (quoted above)in the first person as
follows: "The Virgin Mary," Don Bosco later told us," had indicated to me in a vi
sion the field in which I was to work. I thus had a complete, pre-ordained plan.
[...]87 Thus the founder's "human" plan was turned into a "revealed" plan.

The Biographical Memoirs record other statements of divine pre-ordination, at
tributing to God and to Mary the plans that Don Bosco devised and carried out in
particular circumstances of his life. For example, with reference to a purported re
currence of John Bosco's vocation dream at Sussambrino in 1837 Lemoyne writes:

At this point we cannot refrain from commenting on the gradual and logical
progress of the various extraordinary dreams that followed one upon another
[to guide Don Bosco in his vocation] At the age of nine, John Bosco first learnt
of the great mission that would be entrusted to him. At sixteen, he is given as
surance that the material resources needed to shelter and to feed countless
youngsters would not be wanting. At ninetem, a categorical injunction makes it
clear that he is not free to refuse the mission entrusted to him. At tJvenry-one he
is shown the type of boy whose spiritual welfare he is especially called to look
after. At hvenry-hvo, a big city, Turin, is pointed out to him as the field where his
apostolic work must begin, and its center established. Nor do these mysterious
instructions cease at this point. As we shall see, they will continue as needed un
til the completion of God's work. Are we to call these things the products of
mere fantasy?"88

The "logical progression" of remarkable dreams at the age of 16, 19 and 21,
etc. is indeed fantasy, a conclusion reached by the biographer on the basis of vari
ant texts of the vocation dream uncritically strung together. 89

These more or less gratuitous interpretations of Don Bosco's life as "super
determined" diminish or destroy the true understanding of Don Bosco's real story.
The searching, the doubts, the struggles, the mistakes and discoveries, the tempo
rary setbacks before the final success appear as mere playacting. Don Bosco cer
tainly relied on tlle grace of God and on Mary's intercession; he believed in divine
guidance in the circumstances of his earthly life, but not in the kind that Lemoyne

55-56, FDBM 835 E6-7. The "ribbon of obedience" refers to the Dream of 1844 as re
ported by Barberis from Don Bosco's narration in 1876 (to be discussed in Vol. 2, Ch. 3,
56-63 and 92-96).

87 EBMIIl, 171-172.
88 IBM I, 426; EBM1, 317.
89 I [Desramaut] have explained at length this duplication of the vocation dream Don

Bosco had at the age of 9 in Les Memorie I de Giovallni Battista Lemqyne, 250-256 [Various
texts of the vocation dream are given as an Appendix to Ch. 12, below.]
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reads into his life. Such preconceptions prevent a true understanding of Don
Bosco because they create a false image. What has become of the real Don Bosco
who was constandy searching and constandy adapting?

This idealization allowed Lemoyne to emphasize other aspects of Don Bosco's
character, especially such virtues as humility, gendeness, kindness, etc., as part of
the hero's charismatic endowment. These qualities so influenced the biographer,
perhaps unconsciously, that they colored his presentation of his hero's words and
actions. Any aggressive impulse was systematically played down. For example, Le
moyne never admitted that Don Bosco was ever angry. He systematically replaced
the word "anger" (rabbia) with "indignation" (sdegtlo).Nor did he admit that he had
ever shown harshness to a pupil, even in his dreams.

Such idealization is one of the many grave shortcomings of a work that is, in
many respects, gigantic.

FatherAmadei} and Father Ceria} Methods

The method of construction and interpretation adopted by Angelo Amadei in
Volume X of the Biographical Memoirs is similar to Lemoyne's. Generally speaking,
the feeJ and style of his account are not much different.

Then, with Volume Xl the tone changes. The 9 volumes (Xl-XIX) compiled by
Father Eugenio Ceria are all of a piece. They are interesting and well written. But
those qualities are not enough to satisfy today's demands for a more critical ap
proach. One would expect that in his biographical writing, Ceria's method wouJd
have progressed from the "pre-scientific" mode to one more in tune with current
legitimate expectations.

He dealt in record time with what remained of the biographical undertaking
(the years 1875-1888), and in spite of the huge amount of documentation he suc
ceeded in issuing one volume each year. This feat was possible because he followed
faithfully Lemoyne's Documenti, which were already a reasonably well-articuJated
history of Don Bosco set out year by year in some thirty folio-volumes. The mate
rial for the year 1875 was in Documenti Xv. He did some, but very little, additional
research. He did modify Lemoyne's text in various ways, but he never contested or
even checked the particuJar constructs of his predecessor, and he never sought to
identify the sources that were available to the latter.

One example among many will suffice. In Volume XVIII of the Biographical
Memoirs, he copied out, with the original dialogue and comments but with no refer
ence to the source, the story of an unusual visit to Don Bosco of a French lawyer
on February 3, 1886. The lawyer asked him some rather indiscreet questions about
the Bourbon Icings. The account concludes as follows:

It was suspected by some that this was an agent of the French police sent to
investigate Don Bosco's political ideas [especially anything relating to the possi-
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bility of restoring the French Monarchy]. None of the saint's replies could have
aroused suspicion or given ground for any accusation. It had always been his
policy not to get mixed up in politics.

The words of this conclusion are lifted almost verbatim from the Docutllenti.9o

However, unlike Lemoyne, he saw fit not to include small details in his story. In
fact by and by he took the liberty of summarizing passages or significant sen
tences. This was an editorial liberty that Lemoyne had never taken.

Be that as it may, the principles of interpretation that governed the two biogra
phers were very similar. Ceria, like Lemoyne, held that every testimony is a reflec
tion of life and that, taken as it lies, may serve to reconstruct life. Hence he failed
to analyze Don Bosco's life as it unfolded in the real world, by critically examining
the spirit and the substance of what the witness wrote.

Nevertheless, Ceria's familiarity with Greco-Roman literature inclined him, I be
lieve, to distrust Lemoyne where he directly reported conversations and accounts
in the first person. These he often changed into a straight third person narrative.

Also, when we compare Ceria's Biographical Memoirs with their sources in Docu
menti) we see that he, unlike other editors of texts from Documenti (Berto and Le
moyne) attached less importance to predictions and prophecies of Don Bosco.

Generally speaking he introduced the original testimonies (from Documentz) into
his account without any modification. Hence any inaccuracies carried over (some of
them regrettable indeed) were not of his making.91 He was also more modern in his
approach than Lemoyne in that he did not habitually indulge in the miraculous.
There was progress from Lemoyne's generation to the next. Nevertheless, although
Ceria was more prudent and wary in his reading of the source documents, he cannot
wholly escape the qualification of "pre-scientific" that we apply to his predecessor.

The text of Volumes XI-XIX of the Biographical Memoirs demonstrates Ceria's
literary skill. The material for the various years of Don Bosco's life is well organ
ized and not just strung out haphazardly for the sake of chronology. Each chapter
has its own title that corresponds to its content. The style is clear and the story un
folds smoothly.

To appreciate such literary quality one need only go back and read (for the sake
of comparison) some pages of Amadei's Volume X. It is like passing from a neat
and orderly garden into a wood think with undergrowth. To any reader of the en
tire Biographical Memoirs the years 1871 to 1874 of Don Bosco's life, as told by
Amadei in Volume X, remain enigmatic.

90 The source is DOCIIlllentiXXXl44-45, used in IBlvIArvIII, 28-29, EBMXVIII, 13-14.
91 For example, Father Ceria, quoting Doel/Illenti, has Don Bosco saying at General

Chapter III (1883) that the Bollettino Salesiano ought to be diffused "like a public periodical"
(d. IBM XVI, 412; EBMXVI, 327). Marenco's chapter minutes, however, which Ceria had
before him, stated the exact opposite: "It was not to be promoted as a periodical" [ASC
046, CG 1883, 6].
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By contrast, Ceria's account of the years 1875-1888 picks out the characteristic
events of each year. These include the departure of the first missionaries, the
foundations (successful or otherwise) in France, Don Bosco's attempts to sort out
his problems with Archbishop Gastaldi, the affair of the Concordia imposed by Leo
XIII, the great journeys to Paris in 1883 and to Spain in 1886, and the final painful
months of Don Bosco's life. Ceria presents these events clearly and carefully.

Nevertheless, some of Ceria's decisions as a compiler of the Biographical Memoirs
are questionable. For example, he toned down some harsh episodes, sweetened
certain conversations and, occasionally, suppressed the less pleasing aspects of cer
tain characters. It was mostly a question of diplomacy! On August 12, 1952, Father
Ceria himself told me [Desramaut] that in 1930 a canon of the Turin curia refused
him the itllpritllatur for Volume XI of the Biographical Metlloirs (the first volume au
thored by Ceria) because the book showed Archbishop Gastaldi in an unfavorable
light. Ceria had asked the advice of Father Rosa, S.J. of the Civilta Caltolica, and the
latter had advised him to publish the work pro manusClipto [privately],a juridical de
vice that enabled him to dispense with any review by the Turin chancery. In that
way he was able to publish the book. I am certain that this taught Father Ceria a
lesson, warning him that he had to consider the reactions of certain ecclesiastics.
This explains his silence on certain matters and various omissions.92

Ceria's version of events is always temperate. For example, he does not dwell
on the emotional departure ceremony of missionaries for Quito, when his sources
spoke of the sighs and sobs of Don Bosco and of the whole congregation gath
ered in the church of Mary Help of Christians.93 He softens Don Bosco's propos
als to the Superior Chapter about the boarders at Valdocco,94 The words, "Many
Salesians have no Salesian spirit at all," that Don Bosco spoke at a meeting of the
Superior Chapter on November 5, 1883 were modified by Father Ceria in the Bio
graphical Memoirs to "Certain Salesians l... ]."95 The resulting portrait, consequently,
lacks some of the vigor that one would favor nowadays.

92 On the same day he told me [Desramaut] of a similar incident that was of greater im
portance. In 1938, an official "reader" (a cardinal, if I remember aright) told Father Ceria
that he must suppress a whole chapter on Archbishop Gastaldi in the first draft of his
splendid book, San Giovanni Bosco lIella vita e lie/Ie opere. He did so with great reluctance. And
so, on 283, (at the end of chapter XXXIV on the church of St. John the Evangelist) he
added the words. "This was only one of many painful episodes, a small part of a long story
of suffering which, on account of its duration and consequences, was the most severe trial
that the saint had to endure." The passage concludes simply: "But more weighty considera
tions suggest that the account of these matters should be deferred to a more opportune
time and place."

93 Cf. Doct/Illenti XXXVI, 77 (from Viglietti's chronicle), and IBM XVIII, 430.
94 Cf. Doct/llletltix.x.JC, 521-523, and EBMXVll, 157ff.
95 Cf. Domlllenti x.x.JC, 571, and IBM XVII, 586, compare EBM XVII, 540.
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To probe Ceria's understanding of Don Bosco's life would call for many more
examples and for a more careful comparative study than is possible here. But I
think I can offer this comment. In his routine interpretation of Don Bosco's life,
despite his habitual dependence upon the accounts and comments given in Docu
mentl~ Ceria avoided Lemoyne's excesses and apliori systematization.9G However, he
made little effort to break free from the pious and "supernatural" explanations fa
vored by Lemoyne. He usually followed his sources and gave (even though more
briefly) the same interpretation of Don Bosco as Lemoyne had done.

Final Comments

By way of conclusion to these observations concerning the working method of
the three authors of the Biographical Memoirs, it may be appropriate, I think, to con
sider two categories of people who approach this work-with very different aims.
There are those who seek spiritual nourishment in the continuous reading of the
Biographical Memoirs, used as a book of devotion. Then there are those who peruse
these great volumes in order to find source material for the study of Don Bosco.

The first group will find in the Biographical Me//loirs (Amadei's Volume X ex
cluded) an account of Don Bosco's life that is neither more nor less "true" than
every story in the popular sense of the word-a story that is picturesque, edifying,
colorful and rich in episodes. The story is calculated to enrich the spirit. Such un
sophisticated reading of the BiographicalMemoirs has stood the test of a century, and
its benefits are in many ways obvious. Nor is this kind of reading of the work a
waste of time, even allowing that there may be some who have a legitimate prefer
ence for writings on Don Bosco that are "truer" and more solidly based.

My words, however, are directed chiefly to the second category, those readers
who devote themselves to a greater or lesser extent to the stuefy of Don Bosco. For
them my advice is different. They will find these volumes to be a handy collection
of documents concerning Don Bosco. But I would like to quote, more or less lit
erally, an authoritative comment that Father Ceria made to me [Desramaut] and to
many others, in his old age: "I would advise those people who are thinking of writ
ing a dissertation on Don Bosco to choose some other topic. Perhaps this will be
possible later, when Don Bosco's letters will have been published." He recognized
that his BiographicalMemoirs, which many others saw as the one definitive source for

96 He omits, for example, the inappropriate comparison made in Doculllel1ti between the
epistolary exchanges of Don Bosco and the Parisian Countess Cessac and the relationship
of Francis de Sales and Jane Frances de Chantal. Docu1lletlti XLIV, 461 reads: "They were
just like those between St. Francis de Sales and Chantal L...J" (See also EBM XVI, 180,
where Ceria writes: "It seems, as reported, that she received from him many letters of spiri
tual direction. But no such letter has shown up to date." Ceria is, of course, speaking of this
being <<reported» in Doculllenti, which he had in front of him as he wrote).
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serious study of Don Bosco, could not provide the basis for a Jigorotls study of the
saint.

With the exception of the source material (appendices of documents)published
without critical evaluation by Ceria and Amadei at the end of their volumes, that
remains true to this day.

The great volumes of Lemoyne and of his two successors (whose work relied
on Lemoyne's) were constructed according to the pre-scientific criteria of compo
sition and interpretation that I have tried to make clear. Consequently there can be
no guarantee of the authenticity of the items that people particularly like to glean
from them, namely, the saint's statements and reports by immediate witnesses
(such as the chroniclers).

Hence research should be done rather on the actual sources of Don Bosco's
life and work. The Opere Edite, on their own, provided Jacques Schepens with ma
terial for his voluminous but interesting dissertation entitled Penitence et EJlchalistie
dans la methode educative et pastorale de Don Bosco.97 Researchers should have recourse
to Don Bosco's own writings and publications, letters to him and from him,
chronicles and minutes, whether published or otherwise, as did Professor Luciano
Pazzaglia in his fine essay entitled. Apprendistato e istmzione degli artigiani a Va/docco
(1846-1886).98

In this way scholars will avoid the pitfalls to which many who made use of the
BiographicalMell10irs were subject.

I [Desramaut] shall give only one instance in which, as a member of the Sale
sian General Chapter of 1984 I was at least materially at fault. This is the General
Chapter that produced the new text of the Salesian Constitutions. Now, in a foot
note to the first article of these revised Constitutions words of Don Bosco as
given in the Biographical Memoirs are quoted: "The Spirit formed within him the
heart of a father and teacher capable of total self-giving; 'I have promised God
that I should give myself to my last breath for my poor boys'."99 The source of
this saying is Carlo Viglietti's original chronicle (retained unchanged in his tran
scribed chronicle). There Don Bosco is quoted as saying that he had promised
God that "to his very last breath" he would devote his life "for his poor orphans,"
not for his "poor boys." In other words he had promised to spend his whole life
for the abandoned youngsters whose father he had become. There is all the differ
ence in the world between "living for poor boys" and "living for abandomd boys!"

97 Jacques Schepens, Penitellce et Ellchmistie dall la lJIethode Mllcative et pastoral de Don Bosco.
Etllde dpartir de ses cClits illJjmtllcs (Roma: Universid Pontificia Salesiana, 1986) Vol. 2, 498
and 279.

98 In F. Traniello, ed., Don Bosco nella stol7a della ct/ltllra popolare (Torino: SEl, 1987) 13-80.
99 IBM XVIII, 258.
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DON BOSCO'S MEMOIRS OF THE ORATORY
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Our discussion of method and sources must perforce include an exami
nation of Don Bosco's own description of the origin and first development
of the Oratory, that is, his Memoirs of the Oratory (written in 1873-1875). Ac
cordingly we now take a closer look at this fundamental work of Don
Bosco. We shall then add a brief discussion and description of John Bonet
ti's Stona dell'Oratono (1879-1886) published serially in the Bollettino Salesiano
under Don Bosco's supervision.

For the present discussion of Don Bosco's Nlemoirs of the Oratory we
make use of an essay by Father Pietro Braido, erstwhile director of the Sale
sian Historical Institute in Rome: Pietro Braido, '''Memorie' del futuro,"
Ricerche Stonche Salesiam 11 (1992) 97-127.

For purposes of comparison see the treatment by Francis Desramaut,
Mem I, 115-134 (Memoirs) and Don Bosco en son temps, 1005-1008 (Memoirs).

I. Don Bosco's Memoirs
of the Oratory of Saint Francis de Sales

The essay by Pietro Braido cited above is here translated and adapted, and
presented in three parts: (1) Origin and publication of the Memoirs and related
questions; (2) "Historical" character of the Memoirs; (3) The educational con
cern as Don Bosco's principal ''Agenda'' in writing the lvIemoirs.

Origin and Publication of the Memoirs and Related Questions

Ongin and Publication of the Work

Don Bosco's Memoirs of the Oratory were written in the mid-1870s, a pe
riod in which Don Bosco was engaging in systematic reflection on the work
of the Oratory and of the young Salesian Society, a period in which he be
gan to produce important writings reflecting a founder's concerns.

Internal evidence would indicate that the bulk of Don Bosco's rough
copy was set down in writing between 1873 and 1875; and the rest perhaps
in the few years that followed, most of it by 1877. This original draft (archi
val manuscript) bears considerable revision and correction, all in Don
Bosco's hand. Subsequently Don Bosco had his secretary, Father Gioachino
Berta, transcribe the original in good copy, to which Don Bosco made sub
stantial additional corrections. Berto's good copy was produced (probably in
stages) not long after the original, since it can be shown that Father Gio-
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vanni Bonetti made use of parts of it for his serial History 0/ the Oratory,
published in the Salesian Bulletin from]anuary 1879 on.

Don Bosco forbade the publication of this work and wrote that it was
exclusively for members of the Salesian Society.! He must, however, have
realized that if the Salesians were to have access to it the work would obvi
ously have to be circulated in print within the Society. He did indeed allow
Bonetti to use it for the Salesian Bulletin. Father Lemoyne also made use of
it, as an archival document, in Documenti and in the Biographical Memoirs. But
the work itself did not appear in print until 1946, when Father Ceria pro
duced a splendid, though not critical, edition from the Berto manuscript as
corrected by Don Bosco. More recently there have been a critical edition of
the text by the Salesian Historical Institute and editions in various other lan
guages, including English.2

Don Bosco} StatedAims and Unspoken Purpose in the "Memoirs 0/ the Oratory"

In the Preface Don Bosco lists the three aims of the work:

It will show us a way, through our learning from the past, of overcoming
difficulties that may arise in the future. It will serve to show how God has been
our guide in everything and at all times. It will serve as pleasurable entertain
ment for my sons as they read about their father's adventures.3

! MO-En, 3.
2 Don Bosco's original manuscript is in ASCA222: Autograft-Oratorio, "Memorie dell'O

ratorio", }<DB 57-60. Berta's copy, with Don Bosco's correction and additions: Ibid., FDB
60-63. The work was first published with notes from Berta's MS as San Giovanni Bosco,
MemOlie deff'Oratol1'o di S. Francesco di Safes daf 1815 af 1855, ed. Eugene Ceria (farina: SEI,
1946) [MO-Ce] A critical edition was published by the Istituto Storico Safesiano as G. Bosco,
Memorie de/tOratOlio di S. Francesco di Safes daf 1815-1855. lntroduzione, note e testa critico a
cura di Antonio da Silva Ferreira (Roma: LAS, 1991) [MO-daS] An English translation with
commentary and notes was made from Ceria's 1946 edition: Memoirs of the Oratory of Saint
Francis de Safes fro!!! 1815 to 1855: The Alitobiograpl!J ofSaint John Bosco, tr. by Daniel Lyons,
with notes and commentary by Eugenio Ceria, Lawrence Castelvecchi and .tYIlchael Meneil
(New Rochelle, New York: Don Bosco Publications, 1989) [MO-En].

3 MO-En, 3 (translation mine).
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8 - Sample of Don Bosco's manuscript of the Memoirs

These stated aims do indeed surface in the narrative, which is at many
points amusing or didactic, and throughout dedicated to showing that the
oratory was God's own creation.

But there is a more pervasive and fundamental purpose (not stated in the
Preface), that appears to have provided the inspiration and the dynamic
thrust to the story. This is a concern to describe the origin and gradual de
velopment of a spiritttal-edtlcational experience, which, taking theform of the "Ora
tory, JJ would prove most effective in meeting the needs of a new generation
of young people. This point appears to be the author's absolute priority as
the narrative unfolds. It is Don Bosco's "hidden agenda." The aims stated in
the Preface, especially the second (divine guidance) should be related to this
underlying purpose.

Don Bosco's priority then was to pass on to his followers the spiritual
educational experience that began as the oratory and was to serve as a nor
mative program for Salesian life and action in the future. This story of the
oratory, so delightful, poetic and even picaresque by turns, in reality appears
to have been meant as a real-life setting for the stark pages of The Preventive
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System ill the Edtlcatioll if the Yotillg. This is the little treatise written by Don
Bosco shortly after the Memoirs, in 1877, for the dedication of St. Peter Or
phanage in Nice (hence, with the boarding school especially in view).

Such an aim appears even more certain when one realizes that (as men
tioned above) Don Bosco countermanded his own order to keep the Mem
oirs in the family, and allowed Father John Bonetti to publish most of the
material covering the years 1841-1854 in the Salesian Bulletin.4 Indeed, one
of the features of Bonetti's History is that it recommends to all (the Salesian
Family) Don Bosco's educational method for the education of the young.
By 1880 the method was already in the possession of Don Bosco's follow
ers and was regarded as the creation of Don Bosco's developing educational
experience and lifelong commitment to the young through the oratory. Fa
ther Bonetti writes:

It can easily be understood from the instance here related [of Don Bosco's
way with young people], as well as from instances mentioned here and there in
earlier chapters, what Don Bosco's method in the education of the young was
and is. He educates not by the repressive, but by the preventive system. This
system has proven so effective for the moral education of the young that he
has tried to inculcate its practice on his helpers, catechists, teachers and assis
tants.s

One should therefore read the Memoirs with full awareness of the au
thor's "agenda" in telling the story of the oratory. This is true also of Bo
netti's Stolia dell'Oratorio, which covers the years 1841-1865 (to be described
below).

Circtlmstances of Don Bosco~ Writing the Memoirs

In his Preface Don Bosco states that he was writing in obedience to "the
command of a person of supreme authority,"6 referring to reported words
of Pius IX in 1858 and again in 1869. It is generally assumed that the gene-

4 Father Bonetti's Stotia de/lOratorio was published serially in the Bollettino Salesiano be
tween 1879 and 1886. The first part of the Storia incorporated most of the material of the
latter part of the Memoit:r, which spanned the years 1841-1854.

5 "Storia dell'Oratorio di S. Francesco di Sales, c. XXI", in Bollettino Sa/esiallo 4 (1880: 9),
9. Cf. Bonetti, Ear& Aposto/ate, 136-137.

6 MO-EII, 3.
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sis of the work is to be sought in the suggestion made to Don Bosco by
Pius IX during the historic audience of 1858, when Don Bosco fIrst spoke
to the Pope about his idea of founding a religious congregation. As related
in the Biographical Memoirs, the conversation had been about Dominic Savio
(then recently deceased) and the "supernatural" gifts the young boy was fa
vored with.

This disclosure regarding Savio [his vision concerning England] brought an
other thought to the Pope's mind. Looking fixedly at Don Bosco, he asked if
he, too, had ever had at!Y stpernatural revelation about his undeJiakings. Then, seeing
that Don Bosco was apparently ill at ease, Pius IX insisted that he be told of
any event, no matter how slight, which might have even. the appearance of the
supernatural. In filial trust, Don Bosco told him everything he had seen in his ex
traordinary dreams-2vhich had alreat/y been verified in patt-beginning with his dream at
the age of nine. The Pope listened with great attention and emotion. [...] He then
said to him more or less in these words: [...] "J.l7tite down these dreams and everything
else you have told me, minutely and in their natural sense. Save all this legacy for
your congregation, so that it may serve as an encouragement and norm for your
sons."7

Pius IX upgraded his original suggestion to a command in 1869.8 This
"authoritative command" may well have provided an incentive, but it cannot
have been the sole, or even the principal, incentive. For, immediately Don
Bosco lists motivations that may be summarized as the "good," or the
"need," of the Society at the time of its juridical and spiritual consolidation
(the 1870s). After all, he did not write when he fIrst received the suggestion
in 1858 or the "command" in 1869. Why did he put off writing until mid
1870? Don Bosco's reference to a higher authority may be just a device to
validate the writing. He uses the same device in other writings, for example,
in the introduction to the little treatise on the PreveI1tive System, and in the in
troduction to the memoir on the House Searches.

The Periods of Don Boscos Reflective Wt#it~s

As mentioned above, the Memoirs are to be understood as the product of
a Founder's concerns in a period of consolidation of, and of reflection on,
his work. Don Bosco often spoke about "the great things" God had accom-

7 EBMV, 577 (italics mine).
8 EBM VIII, 256.
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plished through the original work of the Oratory and of the Salesian Soci
ety. He also wrote about them, and his writings on the subject are especially
concentrated in two periods.

The first period spans the decade 1854-1864 and coincides with the pe
riod of the creation and first structuring of the Society, which obtained its
decretum laudis on July 23, 1864. The second period, from 1873 to 1878, is
the period of the consolidation of the Society as a juridical entity, with an
institutional organization and with disciplinary and educational structures.

Within the first period fall a number of writings that deal with the institu
tion and that remained unpublished in Don Bosco's lifetime. These are the
Introduction to the 1854 Draft Regulations of the Oratory (Piano di regola
mento), the Historical Sketch of 1854 (Cenno sto17'CO) from the same regulations,
and the Historical Sketch of 1862 (Cenni st0t7·CZ).9 To these must be added the
Founder's words recorded in early chronicles produced between 1860 and
1864 by Domenico Ruffino and Giovanni Bonetti. They represent the
Founder's formative teachings and his concern to hand on the oratory ex
perience. The three biographies (Savio, Magone, Besucco) published by
Don Bosco from 1859 to 1864, taken together, show the educational results
of Don Bosco's method.

Within the second peliod, a period of deep reflection on the part of the
Founder, fall a several important writings. These are primarily the Memoirs of
the Oratory (1873-1875), The Preventive System in the Education of the Yottng
(1877) and another text with the same title but different contents (1878).10
To these should be added the memoir on the House Searches (1875).11 Mean
while the Salesian Bulletin began publication in August 1877, and the First
General Chapter was held in September-October of the same year. Finally,
in 1879 Bonetti, certainly at Don Bosco's behest, began to publish the "apo
logia" for the work of the Oratory and of the Salesian Society for the Sale
sian Family and the general public in the Bollettino Salesiano. 12

9 The critical text of these three documents is published in Pietro Braido, DOll Bosco per i
giOIJalli: l"'oratorio",-Jllla "collgrega'?fom degli oratoli". DOCIIlIJeliti (Roma: LAS, 1988), 7-77. For
an English translation of these documents see Vol. 2, Ch. 6, Appendix II, 1.

10 Both writings are critically edited in G. (s). Bosco, II sistema prevelltivo mila edllcai}'om
della giovelltJI. Introduzione e testi critici a cura di P. Braido (Roma: LAS, 1985).

Ii Cf. P. Braido, F. Motto, "Don Bosco tra storia e leggenda nella memoria su 'Le per
quisizioni'," Ricerche Stoliche Salesiam 8 (1989) 111-200.

12 Stolia deII'Oraton'o. Don Bosco repeatedly emphasized that the Salesiall Blliletill was to
be his personal insttument whereby the Salesian Cooperators could receive the founder's
teachings and directives.
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Among the writing of this second period, the Memoirs if the Oratory are
first in importance. It is not by accident that Don Bosco worked painstak
ingly for several years at their composition: from 1873 to 1875 on the first
drafts, and up to at least 1877 on a careful revision entailing numerous cor
rections and additions. This work is important on several counts: (1) for
their subject matter, the Oratory; (2) for their purpose, to hand down the
oratorian experience; and (3) for their literary form and style.

This last consideration (form and style) is by no means incidental. The
literary form and style of the Memoirs sets them apart as unique, a style
vastly different from that of documents dealing with the same subject,
namely, the origin and purpose of the Oratory and of the Salesian Congre
gation. In such documents (see first period, above) Don Bosco sketches out
a history of the institution. And although this history is often slanted and
managed for the purpose of defending certain ideas and experiences, the
style is serious and matter-of-fact. The Memoirs, on the contrary, have the lit
erary form of a "saga," and their style is that of folk narratives, replete with
episodes and adventure.

Character or Literary Form if the Memoirs of the Oratory: Autobiograp!?J?

Since the work deals with the Oratory of St. Francis de Sales, Don
Bosco should have begun the story with the year 1841, when he first began
to gather young people at risk. Perhaps he could have taken the year 1844 as
his starting point, when the group of youngsters became the Oratory of St.
Francis de Sales. Instead he began the narrative with 1815, the year of his
birth. This would indicate that in his reflection at mid-1870s Don Bosco
identified the Oratory and all it stood for (mission, spirituality, educational
method, etc). with his whole life. After all, he was already "doing oratory"
and had the vocation dream at the age of 9. He saw his own life from the
start, by divine disposition and under divine guidance, as inextricably linked
to that of the Oratory and of the Salesian Society. This would make the
Memoirs "autobiographic" (the life story of a person written by himself or her
self)-yes, but only matetial/y. Don Bosco was aware that in writing about
the Oratory he would have to speak about himself.13 He accepted that
"risk," because he did not intend (formallY) to write his autobiography. The ti
tle of the book does not leave us in doubt; the book cannot be interpreted

13 CE. MO-EIl, 3.
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as "personal memoirs" or "autobiographical memoirs."Formalfy they are
meant to be "lYlemoirs if the Oratory."14

The Oratory was intimately bound to his own person, but that does not
mean that the two realities are interchangeable. The history of the work is
not identical to the history of the worker-especially since in this case the
human agent is always presented as secondary with respect to the Divine
Agent. In the Memoirs the oratorian mission is not regarded as a personal af
fair. This would be to confuse the God-inspired "ideal" (which indeed is ca
pable of taking on progressive historical forms) with the particular individ
ual who is called to work for that ideal in particular historical circumstances.

In the Introduction to the Draft Regulations ofthe Oratory (1854) mentioned
above, Don Bosco presents the Oratory as a sacred institution-sacred in
the sense of it being the work of Divine Providence. It was destined to be
the instrument whereby, in new historical circumstances, "the holy religion
of the Son of God" worked its saving mission on behalf of the young. l5

For this reason Don Bosco speaks with no restraints of the Oratory, be
cause in his mind it is the new, God-inspired way of helping the young "as
the newness of the times requires." In so doing he also has to speak of
himself, but only in so far as his life is wedded to the work of the Ora
tory-litde else.

Don Bosco had made the Oratory so conceived the theme of his written
and the spoken word long before the writing of the Memoirs. For example,
in the documents of 1854 and 1862 (mentioned above) and in the confer-

14 The Mellloirs, in the English edition (but not in Father Ceria's classic edition, nor in da
Silva's critical edition, much less in the original manuscripts), bear the subtitle, The A/ltobiog
raphy of Saillt Johll Bosco. In Francis Desramaut's French edition they are labeled, SO/lvellirs
a/ltobiographiq/les. Desramaut attempts to clarify the issue. Writing in Melll I, pp. 120-121 and
131-133 he uses the term "atttobiographie", but apparently only in connection with the stated
secondary purpose ("to amuse") and in connection with real historical, personal elements,
not necessarily connected with the main didactic purpose. Aside from that, "this 'autobiog
raphy' is a little treatise of educational method in action" (121). The same author in DOll
Bosco ell SOil temps, 1005-1008 writes: "To start with [Don Bosco] was not writing his per
sonal memoirs, as the French like to think; nor did he presume [... ] to write a History of
the Oratory" (105). He speculates: "Did Don Bosco perhaps leave us in his Memoirs a dis
guised autobiography in the style of Gil Bias? [The autobiographical character of the MelJl
oin] will perhaps be debated for a long time to come" (107) [Gil Bias is a picaresque
novel-perhaps autobiographically based]. However, it has become fashionable to dub
Don Bosco's work an "autobiography". This would place Don Bosco among historical fig
ures that have regaled posterity with their autobiography.

15 In P. Braido, DOll Bosco per i giovalli [...], 30-31.
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ences and familiar chats by which he formed his Salesians in the 1860s (re
corded in the early chronicles) he spoke of the Oratory in the same "char
ismatic" terms. This Oratory theme also functions as a leitmotifin the "char
ter statement" of the Historical Committee at its founding in March 1861
(as quoted earlier). There the Oratory is seen as the work of Divine Provi
dence acting in a new, extraordinary way through Don Bosco on behalf of
the young.16

From the standpoint of the history of religious thought such "theologi
cal" conception of the Oratory is to be understood as arising from popular
religiosity. This tended to see the hand of God active in ordinary as well as
extraordinary events, and furthering God's saving plan beyond human ex
pectation. This is how Don Bosco speaks of the fall of Napoleon, of Pius
VII's return to Rome, of the house searches and the punishment of their
perpetrators. This is the religious mentality that governs the story of the
Oratory and of Don Bosco's involvement in it, as presented in the Memoirs.
No thought is given to historical and social forces that may have been at
work in the birth and development of the Oratory.

Narrative Plan of the Memoirs

Progress f!J Decades

The story related in the Memoirs is divided into decades. This division is
deliberate and carefully worked out. It achieves a parallel between significant
moments in Don Bosco's life and crucial developments of the Oratory ex
perience. But the understanding is that the biographical moments have rele
vance only in so far as they underpin the Oratory experience, which is the
central interest of the Memoirs. Don Bosco makes this clear: "I have chosen
to divide my account into decades or ten-year periods, because each of
these saw a notable and observable development of our institution."17 In
practice, the division is determined by real or symbolical events that, al
though part of the author's personal story, have significance because they
mark a stage in the development of the Oratory experience.

The 10-year infancy period (1815-1824/25) is so briefly dealt with that it
is not even designated as a decade. It sets the stage for the "appearance" of
the Oratory.

16 EBMVI, 505-506, from Ruffmo's Chronicle discussed in Chapter 5.
17 MO-EIl, 5 (re-phrased).
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The first decade (1824/25-1834/35) opens with the initial vocation dream.
Looking back, Don Bosco interprets, and intentionally presents, the dream
as a divine investiture for the oratorian mission. John Bosco's immediate in
volvement with the local children accompanies the suggestion of the dream.
But during his secondary studies in Chieri (1831-1835) his involvement
blossoms into veritable peer ministry. Here the Oratory takes center stage.

The second decade (1834/5-1844/45) is prefaced by the note that the
dream was a recurring dream (although it is not said that it did recur at this
particular point in time). This mention is connected with vocational deci
sion, which raises his oratorian calling to a new level: "I gave up playing the
entertainer. [...1But I did continue to look after the youngsters, entertaining
them with stories, pleasant recreation, hymn singing. [...] It was a kind of
oratory."18 The decade then begins with John Bosco's taking the clerical
habit and entering the seminary; it reaches its high-point with his priestly
ordination and the "discovery" of the "poor and abandoned" in Turin dur
ing the winter of 1841/42. At the time he had just entered the Pastoral In
stitute (Convitto ecclesiastico). The symbolical encounter with Bartholomew
Garelli on December 8 (1841) signals the beginning of the "real" oratory:
"This was the beginning of our Oratory."19 Gradual progress is made at St.
Francis of Assisi unti11844.

The third and last decade (1844/45-1854/55) is prefaced by a repetition of
the dream and by Don Bosco's option for the young on leaving the Pastoral
Institute for Marchioness Barolo's Rifugio. The decade then begins when
"the fIrst Oratory church" is established on December 8, 1844 at Barolo's
Little Hospital, and the oratory becomes the Oratory of St. Francis de
Sales.20 Then the hand of God becomes even more evident as, against all
odds, it guided the oratory through the wandering to its divinely appointed
place.21 At the same time Don Bosco's option for the young becomes exclu-

18 MO-En, 112 (re-phrased).
19 MO-En, 190.
20 MO-En, 217.

21 For the various stations of the Wandering Oratory, d. MO-EII, 220-223, 228-230,
232-234, 239-242, 244-246. Don Bosco was firmly convinced that God was at work with a
plan both to further the salvation of the young through the Oratory and to punish those
that opposed that work. In speaking at the first religious profession on May 14, 1862, Don
Bosco said: "This whole evening would not suffice to relate all the special tokens of divine
protection shown to our Oratory from the start. On these rests our assurance that God is
with us. Therefore we may go forward with the certainty that we are doing God's holy will"
[Bonetti, Anllali III, 4. inASC A004, FDB 922 E12].
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sive and irrevocable when he decides to leave the "security" of Barolo's
employ to live only for his youngsters. He says to the Marchioness:

I will resign from the steady employment [you offer] and devote myself ex
pressly to the care of abandoned youngsters. [...] My life is consecrated to the
good of young people. I thank you for the offers you're making me, but I can't
turn back from thepath that Divine Providence has traced 011t for me.22

The Year 1854 as Terminus adQuem of the Memoirs

In spite of the title, Memoirs of the Oratory [. ..] from 1815 to 1855, the
work actually ends with the year 1854 when, according to Don Bosco's own
words, a new story began, which if written might have been entitled, Mem
oirs of the Society of Sf. Francis de Sales. Thus, when describing his efforts (in
1848!) to cultivate "some individuals who had a suitable inclination to the
common life," he adds: "More will be said on this point in the History of
the Salesian Society."23

We have further attestation that Don Bosco thought of 1854 as the di
viding point in the saga of the founding.

In 1852 Don Bosco obtained from exiled Archbishop Luigi Fransoni a
decree naming him spiritual-director-in-chief of the three oratories. Imme
diately he began to develop a set of regulations for the work of the orato
ries (1852-1854). On January 26, 1854, he gathered the four young men who
promised "to engage in a practical exercise of charity toward neighbor" and

22 MO-En, 251 (partly rephrased, italics mine). There's a textual problem regarding the
beginning of the Third Decade. In the original MSS. and in the Ferreira critical edition
(1991) two time-frames are given for the Third Decade. The first reads. "30 JVIemoirs if the
Oratory from 1845 to 1855" [MOdaS, 134], followed by the story of the wandering (1845
1846). The second has, "Memoirs if the Oratory ifSt. Francis de Sales from 1846 to 1856" [MO
daS, 157]. This second notice comes after the settling at Mr. Pinardi's property (March
April 1846), and is followed by the story of the blessing of the Pinarcli chapel ("A New
Church"). By contrast the English edition of the ~Me!JJoirs (based on Ceria's edition) chooses
the second time frame ("The Third Decade 1846 to 1856") [MO-En, 263] and omits the
earlier indication, which would have been on p. 220. The double notation for the third dec
ade might be explained from the fact that Don Bosco was trying to establish a suitable
turning point for the next leap forward. He may, however, have been debating in his mind
whether that should be his departure from Barolo's Little Hospital in 1845 (the period of
the "Wandering Oratory") or the settling on Mr. Pinarcli's property (April 1, 1846). It
should be noted that Don Bosco's definitive vocational commitment to the "poor and
abandoned" took place during the terrible winter of 1845 (hence before he settled at Pi
nardi's), when in spite of illness and opposition, he chose to remain with the Oratory.

23 Cf. MO-En, 325.
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who (according to a late note by Father Rua so interpreted by Lemoyne) first
took the name "Salesian."24 In retrospect this event would stand out as the
first significant experiment leading to the founding of the Society in 1859.

The significance of the year 1854 emerges from passages of Barberis'
Chronicle written at a time when Don Bosco had just flnished drafting the
Memoirs.

This evening, the Rev. Don Bosco heard few confessions. [00.1 After supper
he took time to chat at length about the early days of the oratory. [.ooJ [He
said]:"When the oratories began, events so important and so poetic took place
that I feel like getting a group [of Salesians] together and telling them the story
in detail. But I did already set down some of these things in writing [the MeIJI
OitJ'l. Some time we should get together and decide what should be given out to
the general public and what should be kept private. For there are many things
that may be very instructive for us, but that cannot be publicized-at least for
the duration. [00.1 Bllt for nOiV J have set dOivn the most important things in Jvtiting and
balJe taken the story up to 1854. For it Ivas around tboseyealJ' that the oratory acquired sta
bility andgradttalfy took on tbe shape it bas tJOJJJ. One might sqy that Jvith tbat)lear the po
eticpetiod came to an end, and the prosaicpetiod began."25

In these days Don Bosco is continually surrounded by the directors [gath
ered for the yearly Conferences of St. Francis de Sales1 and by us. [.ooJ In one of
our familiar conversations after supper [00.J, we agreed that it was important for
our congregation to have a historian. [Don Bosco said1 :"The most pressing
need [in this respect1 is that each director write a summary history of his own
house from its founding to the present; and this should be done as soon as
possible. ['00] Then this chronicle should be continued year by year and tran
scribed in a large book to be kept in the archives of that house. A copy of the
chronicle, however, should be forwarded to Turin, notebook by notebook, to
acquaint us with what is happening in the houses, and to serve as source for a
general history of the congregation [00']''' Don Bosco continued: ';4s for me, I
have set dOJvn a summary account of events relating to the oratory, from its beginnings to the
present; and 1Ip to 1854 [in the MemoitJ'] the narrative goes into details in maf!J instances.
Frotll 1854 on, tbe discotlfJ'e begins to be abollt the congregation, and mattm begin to loom
larger andput on a differentface. I think that a history will be very helpful to those

24 Cf. EBM V, 8. The note written by Father Rua on the first use of the tide "Salesian"
was not in fact a genuine minute of the meeting held in Januaty 1854, but a much later note
written by Father Rua probably at Lemoyne's request ca. 1891. Lemoyne gives the wrong
impression when he writes, "Preserved in our archives are the minutes of this meeting as
recorded by the cleric Rua" [EBMV, 8].

25 Barberis, Alltograph Chronicle, Notebook III A, 46-47 (Saturday, Jan. 1, 1876), FDB
835 D9-10 (italics mine).
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who will come after us, and will redound to the greater glory of God; therefore
I shall try to write. It is no longer a matter of having regard for Don Bosco or
for anything else. I realize now that Don Bosco! life is totallY bound to the life of the
Congregation; and therefore we have to speak of things. The greater glory of
God, the salvation of sows, and the increase of the Congregation require that
things be known [...]."26

Taking 1854 as a point of arrival and departure in the development of
Don Bosco's work is in accord with real history. But not everything that
Don Bosco writes in the Memoirs (which take the story up to 1854) is in ac
cord with real history, even in a purely chronological sense. In fact, various
elements are introduced that are not in accord with real history, but are part
of the "meta-historical message" which is designed to anticipate future de
velopments.27 Typical examples are elements in the dream of 1844, and Don
Bosco's claim that as early as the years 1841-1848 he was cultivating boys to
be his collaborators.28

This introduces the question of the historical character of the Memoirs.

Don Bosco's Agenda in the Memoirs and their Historical Character

The historical character of all of Don Bosco's writings on the origin and
development of his work is affected by the concerns that he voiced in the
Preface to the Memoirs and by his unspoken "agenda." This is true, for ex
ample, of the Historical Sketches of 1854 and 1862, and of similar summa
ries written at various times to "explain" the Society. It is especially true of

26 Barberis, Autograph Chronicle, Notebook IV A, 38-41 (Wednesday, Feb. 2, 1876), FDB
837 C12 - Dl (italics mine). A History of the Salesian Society was never written or even at
tempted, unless Don Bosco's "Spiritual Testament", written in the eighties and bearing the
title, Memoirs from 1841 to 1884-5-6 was intended to be the sequel to the earlier Memoirs ofthe
Oratory, which is unlikely. Don Bosco began jotting down this "memoir-testament" in early
1884 and continued at intervals through 1886. The initial pages have the appearance of a
memoir and record scanty data and personal souvenirs, beginning with his ordination to
the priesthood. Almost at once, however, the writing changes to exhortation and advice in
a testamentary style. Hence the designation, "Spiritual Testament". Cf. Francesco Motto,
Memorie dal1841 aI1884-5-6 pel Sac. Cio. Bosco a' SIIoifigliuoli salesiani (Testamento Spirituale),
Piccola Biblioteca dell'ISS, 4 (Roma: LAS, 1985).

27 This is the reason why Braido paradoxically entitles his essay, "Memoirs of the Fu
ture".

28 MO-En, 209-210 and 325 (For the dream, see later discussion).
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the Memoirs if the Oratory. Writing at a crucial time for the Salesian Congre
gation-the time of official approval, striving for "privileges," world-wide
orientation, Archbishop Gastaldi's mounting opposition, etc.,29 the Founder
would want to hand down an "apologia" for the original charism and an
"ideal" norm for the future. Such concerns proportionately affect the his
torical character of the narrative. Some points should be noted.

The Memoirs as Parable and Meta-History30

The Memoirs deliver their message chiefly as parable and "meta-history))) for
their overall aim is moralistic and "edifying," delivered through deliberate
systematic introduction of spiritual-educational concepts. Consequently, ap
proaching the Memoirs from a strictly historical point of view creates serious
problems with reference to data, to chronology, and especially to the origi
nal shape and meaning of the events narrated. We are not merely referring
to failures of memory (a number of dates, for example, are incorrect), and
to "exaggerations" and "emphases" in the narration of certain episodes. We
are referring principally to fundamental interpretative stances, choices and
representations adopted by the writer, concerned as he was to present the
work of the oratory in a certain light in order to instruct, strengthen and re
assure his followers. The Memoirs are meta-history conveying to the Sale
sians a message for the future. That's where the problem lies for the histo
rian or the biographer.

Intetpretative Stances Become Stereotypes

Some of these interpretative stances have with time become stereotypes, and
have appeared in all subsequent biography. But they need critical evaluation
or correction. For example, Don Bosco is described as the object of hostility
from local parish priests who attempted to commit him as insane, and as the
object of persecution by civil authorities. He speaks of himself as abandoned 1

29 It should be noted that Lawrence Gastaldi, one of the earliest benefactors and sup
porters of the Oratory, is not mentioned in the Memoirs, though his mother, Mrs. Margaret
Gastaldi, is [MO-En, 297].

30 The term "meta-history" here refers to a story the meaning of which "transcends"
historical fact, and which interprets the spirit or symbolic character of events.
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and alone as he is trying to establish his oratory. He is seen as dedicated to the
true good of society over against the evil designs of the political establish
ment, or again to be at the vanguard of progress, etc.

A brief comment on some of the most common traditional stereotypes
will suffice.

Don Bosco Opposed by Local Parish Priests

Objections on the part of local pastors are recorded with "impatience,"
as instances of misunderstanding or willful opposition.31 Certainly Don
Bosco met with opposition, mostly at the start (though the case should not
be overstated), but the pastors' objections do not appear totally unreason
able in the context of Don Bosco's desire and strategy for complete auton
omy in his oratorian ministry. It should also be noted that Don Bosco was
an "outsider," from the province, doing "things" with young people at the
outskirts of the city and outside the parish structure. He was also from a
pastoral program (the Convitto) that was still trying to find acceptance among
Turin's clergy.

Don Bosco Persecuted as a 'Revolutionary" by the CivtlAuth01iry (flOtabIY by Mar..
q/lis Michael Cavout) Vicar if Turin)

In the Memoirs (as well as in the Historical Sketch of 1854), the Vicar of
Turin, Marquis Michael Cavour is represented as harshly opposed to Don
Bosco's work.32 Such intransigence appears less credible in the context of
Vicar Cavour's documented unfailing defense of, and deference to, consti
tuted authority. For, after all, Don Bosco was catechizing the young with the
permission and support of that authority, the respected Archbishop Fran
soni and His Majesty K.ing Charles Albert, to name but the highest-ranking.
In addition Don Bosco was working in consort with laymen and priests
who were connected with the royal house: Count Giuseppe Provana di Col
legno, Father Joseph Cafasso, Father John Borel, Father Sebastian Pac
chiotti, the last two having been Don Bosco's close associates in the orato
rian ministry from the beginning.33 Furthermore, the recent discovery of a

31 MO-En, 233-234, 325-326.
32 MO-En, 244..245, 276-279, and HistO/ica! Sketch of 1854 (see translated text in Vol. 2,

Ch. 6, Appendix II, pp. 195ff).
33 Cf. G. Bracco, "Don Bosco and Civil society", in Don Bosco's Place in History (Roma:

LAS, 1993), [239-244],241; also Id., "Don Bosco e Ie istituzioni", in TO/ina e Don Bosco, vol
I: Saggi (Torino, 1989), 123-126 ("Don Bosco e Don Borel").
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letter addressed by Don Bosco to the Marquis (dated March 13, 1846) bear
ing the Marquis' brief endorsement on the back makes this representation
of a hostile Cavour even less credible.34

Don Bosco Abandoned andAlone

The dramatic representation of Don Bosco abandoned and alone with
his youngsters appears even more doubtful. Certainly Don Bosco experi
enced difficulties and had disagreements with coworkers, first in establishing
the oratory, and later over policies, as was the case with Father Pietro Ponte
(to be discussed later). Eventually exiled Archbishop Fransoni decided in
Don Bosco's favor with the Decree of March 31, 1852. But this situation
cannot be generalized. The continuous presence, alongside Don Bosco, of
trusted collaborators, both priests and laymen, is documented for the first
fifteen years of the Oratory. These people helped with the work, and lent
moral and fmancial support. G. Bracco writes:

One thing appeared obvious from the moment I began to search the city ar
chives for documents concerning Don Bosco: Don Bosco was never alone. He
worked with a group of priests who all seemed to share the same objective,
namely to do something about the under-privileged and about social unrest, us
ing methods that were already well tried.35

In familiar conversations (such, for instance, as recorded by Barberis in
his autograph chronicle) Don Bosco spoke at various times of that last
Sunday on the Filippi field and of Pinardi's offer. His story, told each time
with different details, generally differs from the melodramatic account of
the Memoirs, and rather confirms Bracco's statement and the letter of 1846
to Marquis Cavour.

34 Cf. G. Bracco, "Don Bosco and Civil Society", 241; and in greater detail, "Don Bo
sco e Ie istituzioni", 126-128 (text of the letter), 128-130 (comments). The letter reveals,
among other things, that Vicar Cavour had been sympathetic in the past, and that Don
Bosco had reason to believe that the Vicar would show his good will now that the Oratory
was about to settle at Pinardi's (text of the letter in translation, given in Vol. 2, Ch. 4. Ap
pendix I, 2, pp. 117-119).

35 G. Bracco, "Don Bosco and Civil Society", 241.
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MO-En, p. 255

We came to the last Sunday on which I
was allowed to keep the Oratory in the
field [Filippi's] On that evening as I ran my
eyes over the crowd of children playing, I
thought of the rich harvest awaiting my
priestly ministry. But finding myself alone
Witll no one to help me, my energy gone,
my health undermined, with no idea where
I could gather my boys in the future, I was
deeply troubled.

I withdrew to one side, and as I walked
alone I began to cry, perhaps for the first
time. As I walked I looked up to heaven
and cried out, "My God, why don't you
show me where you want me to gather
iliese children. Either let me know or
show me what I must do!"

When I had finished saying tllls, a man
called Pancrazio Soave came up [...]

Barberis' Chronicle III
[FDB 835 D12-E1]

This house [JVIr. Pinardi's] was a whore
house. The owner had on previous occa
sions offered to sell. [...] But he asked for
an exorbitant price.

It was the last Sunday on which I had
use of the field [Filippi's], and here he [Pi
nardi] comes up to me again. I was walk
ing along the edge of the field absorbed in
thought while D,: Borellvas deliIJeling his ser
ilion.

There had just been a horrible fight at
the house, and now an army officer, his
head split open, lay dead in a pool of
blood a short distance down the street.

The owner stood before me greatly dis
tressed. "It can't go on this way," he said.
"I can't stand it any more. These fights
have got to stop. I want to sell." [...J36

Don Bosco sPoliticalNon-Involvement

In the years before the liberal revolution, Don Bosco (so he claims in the
Memoirs) was persecuted as a revolutionary. Later, in the years of the liberal
revolution (1848-1850), the liberal press casts Don Bosco as an intolerant
and reactionary priest, which he was in some respectsY But the pages of
the Memoirs dealing with that period have a transparendy didactic purpose
with the Salesians of the 1870s in view; This is clearly the case with his reply
to Marquis Robert D'Azeglio (words which have a counterpart also in the
memoir on the House Searches). When D'Azeglio urged him to take part in
the celebrations of the Constitution of 1848, Don Bosco replied:

36 In this passage of Barberis' chronicle, Don Bosco clearly telescoped events, for ilie
sale/purchase of the Pinardi house took place in 1851, not in 1846 when only the shed was
leased. The important thing to note is that Don Bosco (as he himself states) was not alone
on the Filippi field on that Sunday. Fr. Borel was preaching his sermon, and possibly other
oratory workers were with the lads.

37 In the Mellloirs Don Bosco labels the moderately liberal newspaper L'Opil1io!1e, as well
as everything and everybody connected wiili the revolution, "imllloral' (with the meaning of
"politically, socially, religiously corrupting") [MO-EI1, 361-362].
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It is my firm system to keep out of anything political. Never pro or con.[ ...]
Invite me anywhere that a priest can exercise charity, and you'll find me ready to
sacrifice life and means. But 1 want now and always to remain outside politics.38

It is certain that Don Bosco regarded the "rhetoric" of the revolution
("emancipation," "civil liberties," "democracy," etc.), as well as its "princi
ples," as being evil in themselves and in their consequences, and as having
been the result of perversion of thought and of action.39 He seemed to be
lieve that the liberal revolutions of 1848 and the changes they introduced
had ruined the political and social life throughout Europe.

However, Don Bosco's actual political stance in practice, whether in the
years 1848-1850 or in the 1870s is not as clear as he stated it for the marquis.
On the one hand Don Bosco adopted a pragmatic approach to social and
political developments; on the other, it is unlikely that, as time went by, he
persisted in a total rejection of the liberal revolution.

Be that as it may, he had ready at hand a practical and exemplary solution: the
"politics of charitable work" for young people. This work went beyond
catechizing; it included as an essential component: the practical exercise of
chariry, both spiritual and temporaL In this Don Bosco wanted to be at the
cutting edge, second to none. To stress such a commitment, Don Bosco did
not hesitate to claim various (doubtful) "firsts," as in the matter of evening
and music classes.4o

Protestants' (lValdenses,) Attacks on Don Boscos Life

The last chapters of the Memoirs relate various episodes describing the
"wrath of the Protestants" (Waldenses) at the success of the Catholic Read
ings, and attempts on Don Bosco's life engineered by these Protestants or by
the Freemasons.41 This material also needs to be critically evaluated.42

38 MO-EII, 356.
39 MO-EII, 323-325, 355.
40 MO-EIl, 233, 281-284, 315. With regard to these "firsts," Don Bosco makes more

modest claims in the Histolical Sketch of 1854 and in the HistOlical Sketches of 1862. Likewise,
in the original draft of the Memoirs he had not claimed these "firsts;" however, in the cor
rections and additions he made it a point to do so. Father Bonetti, in the Stolia published in
the Salesiall Btdletill placed even greater emphasis on them. Perhaps in the seventies and
eighties, when the Turin administration was being less favorable to the Oratory, it was
thought necessary to make these claims.

41 MO-EIl, 408-411, 412-423, 416-418, 420-421. Episodes of the "miraculous" interven
tion of the gray dog, Gl7gio, are related in this context.

42 Francis Desramaut, in his recent critical biography of Don Bosco perceptively and in
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The 'Memoirs" As ReassNring Story of God's Providence and as Validation of the
Charismatic Character of the Oratory

The Memoirs are also a story that recalls past experiences in order to in
struct and reassure his Salesians that God's Providence guarantees the ulti
mate victory of good. This conception of history was rooted in Don
Bosco's cultural milieu, and was shaped by a literature that took its inspira
tion proximately from Bossuet, and ultimately from St. Augustine. All hu
man history, general and particular, is "governed" and "judged" by God.
Discussing this outlook, P. Stella writes:

It is God who dominates human events, even though human beings are the
actors. Clear, incontrovertible proof is provided by [God'sJ extraordinary inter
ventions-revelations, predictions and miracles. [...J Another proof of divine
dominion is the fact that [...J despite all the snares and conflicts [by the evil],
good always manages to triumph.43

In Don Bosco's memoir on the Hot/se Searches a similar point of view
prevails, in spite of claims to objectivity.44 The whole memoir, however, is
an unrelenting "indictment," and it climaxes, in the last portion, in a divine
judgment through which God "takes down the mighty from their thrones
and lifts up the lowly." The last chapter is entitled, "Outcome of These Per
secutions: Bad End of Some of the Investigators."45 After all, how could
Don Bosco remain neutral and objective in a world, which, as the Gospel
states, is wholly set in wickedness?46

This is also the point of view of the Memoirs of the Oratory, and this is the
religious verity that Don Bosco wishes to instill in his Salesian readers. The
succession of events and adventures happy and sad, through which God led
Don Bosco to a goal beyond human power to achieve, is the guarantee that
the project of the Oratory (and of the Salesian Society) is willed, upheld

some detail qualifies this traditional stereotype putting it in perspective: F. Desramaut, DOll

Bosco ell SOil temps, e.g., 302-309, 353-374.
43 Stella, DB:RO&S, 53-54.
44 Don Bosco writes: "It is my intention to compose a narrative of events just as they

occurred in those trying times; I shall set them forth factually and in accordance with the
truth, without any attempt either to excuse or to accuse anyone" [p. Braido-F. Motto,
"Don Bosco tra storia e leggenda," 143].

45 P. Braido-F. Motto, "Don Bosco tra storia e leggenda", 187-192. Note that in the ti
tle of the chapter Don Bosco calls the house searches or inspections, "persecutions."

46 P. Braido-F. Motto, "Don Bosco tra storia e leggenda," 144.
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and given increase by God. Therefore no evil-minded human being can stop
it. Ten years earlier he had confided to his Salesians:

It is the Lord that revealed this project to us, and I have always gone for
ward with that certainty. It is this faith that has provided the motivation of all I
have done. This is also the reason why amid opposition and persecutions and in
the face of the gravest obstacles I have never been afraid. The Lord has always
been with US."47

In the lvlellJoirs if the Oratory, Don Bosco underscores three aspects of
this special providential guidance. (1) Don Bosco is "taught" and guided
from on high through dreams. (2) Don Bosco is protected from those who
would do him harm, and his opponents are punished. (3) Don Bosco, as a
"seer" living between prophecy and reality, anticipates the future of the
Oratory and of the Society. A brief comment on each of these aspects is in
order.

Teaching and GNidance throNgh Dreams

The dream Don Bosco had at the age of 9/10 is narrated with a clearly
educational aim.48 The images seen and the words heard in the dream are so
many lessons through which Don Bosco is "taught," and his Salesians are
given a norm for their pastoral-educational activity. Furthermore, the Sale
sian vocation is thereby shown to have had a supernatural origin.

The precise historical impact of the dream is difficult to defme. In the
Memoirs Don Bosco seems to accept its revelatory character, but with grave
reservations; so that it is not possible to determine what influence it exerted
on his thinking, and fmally on his vocational decisions. He agrees with his
grandmother that one should pay no attention to dreams, but he could
never thereafter put it out of his mind.49 Later he writes that the dream had
remained deeply impressed on his mind and had recurred at other times in
much clearer terms, suggesting the priestly vocation, but again he was reluc
tant to put any faith in it.SO The fact is that he never spoke of it, not even in
his frequent evocations of his childhood, before 1858 when he mentioned it

47 Ruffino, Chronicle, Notebook 5, 53 [General conference of all the members of the so
ciety of St. Francis de Sales, 38-53], and (almost identical) Bonetti, Chronicle for the Year
1864,2-22, in ASC A008, FDB 924 B5 - D3 (Don Bosco's conference).

48 For texts of the vocation dream see Ch. 12 below.
49 MO-En, 19-20.
50 MO-EI/, 110.
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to Pope Pius IX (and to some Salesians). He fIrst put it in writing in 1873, in
the Memoirs.

Don Bosco expresses similar reservations with regard to the dream of
1844 (an "appendix" of the earlier dream), which he also fIrst relates in the
Memoirs and to Father Barberis in 1875.51He writes, ''At the time I under
stood little of its meaning, since I put little faith in it." But by and by he re
alized its importance. "Later, together with another dream, it served as a
blueprint for my decisions."52

By the time of the writing of the Memoirs (1873-1875) Don Bosco had
come to regard these dreams as signs of supernatural guidance.

Protection and Retribution

As for God's extraordinary interventions to protect Don Bosco and to
punish those who opposed him, the Memoirs of the Oratory are less drastic
than the memoir on the House Searches. Nevertheless, the concept occurs,
and instances are purposefully related. We read about the bad end of the
"secretary" in the Dora Mills episode, and of the chaplain and housekeeper
at St. Peter in Chains. Even the face-off with Marquis Michael Cavour holds
the lesson that the Oratory is God's work-and those who oppose it, be
ware!53 The Grigio episodes are evidently meant as instances of divine
Providence acting to protect Don Bosco and his work,54

Prophery and Reality

Don Bosco at times presents as prediction or premonition normal plans
for the establishment of the Oratory and its development. For example, in
answer to Father Borel who suggested a wait-and-see approach, Don Bosco
says: "There is no need to wait for further opportunity. [...J The site's ready:
a spacious courtyard, a house with many children, a portico, a church,
priests, clerics, all at our disposal." When Father Borel asks, "But where are
these things?" Don Bosco replies: "I don't know where they are, but they
do exist, and they are ours."55

51 For the dream of 1844 see Vol. 2, Ch. 3, pp. 56-63,92-96.
52 MO-En, 210.

53 MO-En, 223, 229-230, 278-279.
54 MO-En, 420-422.
55 MO-En, 246. These elements are part of the dream of 1844, as related both in the

Memoirs and in Barberis' chronicle.
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The "Memoirs" as an Entertaining and Encouraging Story

The historical character of the Memoirs becomes a problem also in places
where Don Bosco's narrative gets fanciful, almost reckless in its freedom. In
these cases one should bear in mind that the aim of the writer is to enter
tain as well as encourage, to make the reader laugh and cry. The very epi
sodes in which the punishment of those who opposed Don Bosco is related
are made to appear entertaining as well as reassuring. There is a lot of
fancy-free invention in the caricatures of Jonah's mother as Lilith the
Witch,56 of Canon Burzio in his discomfiture; of the unfortunate enter
tainer; of Father Tesio's housekeeper, of Don Bosco's shrewd "madness";
etc,57 Here the father uses the style of the folk-tale to amuse his children.

Educational Concern: The Memoirs as Narrative Prelude to the
Treatise on the Preventive System

By way of compensation, those very aspects that make the Memoirs prob
lematic for the historian serve to heighten the ideal power of the message
that Don Bosco wishes to convey. The end result is that the Memoirs may
well be Don Bosco's most important and richest book. This should be un
derstood particularly in relation to his educational method, for the Memoirs
are an educational handbook (as well as a spiritual program) in narrative
form. They are an imaginative, brilliant educational story, completely differ
ent by contrast from the unadorned, boarding school-oriented treatise on
the Preventive System or from the general articles of the Regulations for the
Houses. For the narrative takes its inspiration from Don Bosco's "original"
charism (the oratory) and gives only passing attention to the hostel (home)
or to the boarding school.

In the following paragraphs the educational thrust of the narrative of
the Memoirs is briefly summarized under nine principal headings.

56 MO-En, 92-93. Jonah's mother's name was Bella Pavia. She could not have been
much older than 45, and one wonders how a woman so ugly could be the mother of a boy
who, in Don Bosco's unusual words, was "remarkably good looking" (a veritable Apollo!).

57 MO-En, 99-100, 103-105,228-229,252.
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To "Educate" the Young) a God-given Vocation

To educate in the Christian sense is a God-given vocation, but one that
calls for an innate tendency and capacity to dedicate oneself to the young,
especially if they are poor and disadvantaged. Divine origin, in Don Bosco's
case, is expressed in terms of a dream-vision. Innate tendency and capacity
are perceived in the explosive force of his dedication to the young from his
earliest years.58

The Oratory as Primary Vehicle of the Vocation to Minister to Young People

The Oratory is presented as the primary vehicle through which one ful
fills a vocation to minister to the young. It is described as a comprehensive
and versatile "institution" designed for young people, as an attractive "mix
ture of devotions, games, and outings."59 But it is less an institution than an
experience of and with the young. This is beautifully shown in Don Bosco's
description of an oratory day. 60

From a pastoral point of view the oratory is described as the parish of
young people without a parish.61 But it also a school, a facility at which
youngsters could spend their free time and a center from which support and
assistance are provided to the youngster at the work place.62

The 'Home Attached to the Oratory": Hostel or Shelter as a Second Educational Vehicle

The Memoirs also give motivation and description of a second vehicle for
education, which is an extension of the first: the home or hostel or shelter
and boarding house (established in 1847 and attached to the Oratory).63 With

58 MO-Ell 18-21, 175, 203: "My inclination is to work for young people. [...] At this
moment I see myself in the midst of a multitude of boys appealing to me for help."

59 MD-Ell 244, 265: "A regular meeting place, the signs of the archbishop's approval,
our solemn ceremonies, the music, the noise from our play garden [playground] attracted
children from all directions."

60 MO-Ell 266-269.
61 MO-EII216, 233-234.

62 MO-Ell 233, 281-282, 315, 339, 365. The words "home. church, school and play
ground" handily sum up Don Bosco's idea of the Oratory.

63 MO-EIl, 313-315, 323-324. Don Bosco's preferred name for this boarding house is
"Home Attached to the Oratory (Casa afl/leSSa all'Oratorio di SFdS)."
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the establishment of the home there developed a more specialized and re
stricted application of the educational method, in as much as the protective
defensive character of the system takes on a larger role, beyond its promo
tional and supporting character.64

After the first experiment, an increasing number of working youngsters
"amongst the most abandoned and at risk" were given shelter. After return
ing from work in the evening, they were given a familiar talk designed to
offset the bad influences of the day.

Finally workshops were established for them at the home, to protect
them from the rampant "perversion of thought and ideas" in the city. To
protect the students sheltered at the home from the same dangers a resident
school was also established.65

Writing at a time when the boarders' number surpassed 700, here and
there in the Memoirs Don Bosco underscores various aspects of boarding
school educational practice (though without identifying them as such). Such
are: strict vigilance with regard to bad companion and bad conversations, a
negative estimation of vacations, and typical reasons for dismissal of pupils
("blasphemy," scandal given by immoral actions or conversations, irreligious
conduct, serious breaches of discipline).

Assistance: Total Chadtable Activi!J on behalf rf the Youngster

The total charitable activity on behalf of young people comes under the
designation of "assistance." The word and the concept is found scattered
through the Memoirs, and is the forerunner of the term ''preventive !ystem," a
term that Don Bosco adopted in 1877 to describe his educational method.
Both terms, "assistance method" and "preventive system," share meaning at
two fundamental levels. At the level of content and aims, both designate
what is done to meet the youngster} spititual and temporal needs. At the level of

64 MO-En, 313: "Many youngsters [...Jwere quite willing to try to live hard-working and
moral lives; but when they were encouraged to begin, they used to answer that they had no
bread, no clothing, and no shelter where they could stay at least for a while". MO-J]n, 314
315: "Realizing that for many children every effort would prove useless unless they were
offered shelter, I set about renting more and more rooms, even though the cost was exor
bitant. Thus, besides boarding, we were also able to start our school of plainchant and vo
cal music."

65 MO-En, 324. Resident workshops and school were gradually established over the
years 1853-1862 and 1855-1859.
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educational method and disciplinary strategy, both designate the educator's
vigilance and presence to the youngster.

The concept as well as the term "assistance" occurs early on in the MeJ1J
oirs. Don Bosco speaks of his mother's "assistance" for the reception of the
sacraments of confession and communion, and of his own "assistance" to
other students at Chieri.66 But the system is especially suitable for the "new"
generation of young people in Turin. Don Bosco's fIrst attempts to help
youngsters at risk took the form of "assistance" in the fullest possible
sense:

I was beginning to learn from experience that if young lads just released
from detention found someone to biftiend them, to look after them, to assist
them on feast days, to help them get work with good employers and to visitthem
occasionally during the week-then they soon forgot the past and began to
mend their ways. They became good Christians and honest citizens. This was
the beginning of our Oratory. [...J

On feast days, I gave all my time to assisting my youngsters. During the week
I would go to visit them at their work in factories or workshops. The youngsters
were happy to see a friend who took care of them. Their employers, too, were
pleased that the youngsters received a.rsistance during the week, and more so on
feast days, when they are in greater danger. They would then gladly keep them
under their watchful eye.67

It is therefore clear that "assistance" in the impoverished sense of "su
pervision" does not do justice to Don Bosco's concept. By the term Don
Bosco meant "presence" and "availability" to the young person for everything
that Jvas needed. Obviously this includes "supervision," especially in a board
ing school setting.

Carefor Yo/lIlgsters at Risk Implies Meeting All Their RealNeed.r

Allied to assistance, this care ideally, and to a good extent actually, the
Nlemoirs show that for Don Bosco caring for youngsters at risk meant meet
ing all their real needs: food, clothing, shelter and lodging, a job, a chance
for an education ("to study"), useful employment of "free time," and as
priorities, "morality" and "religion." This is total human promotion or de
velopment, and it defInes the educational program that, in Don Bosco's

66 Cf. MO-En, 9, 32, 69. In all these cases Don Bosco intentionally uses the verb assist.
67 MO-En, 190, 197-198, re-phrased in accordance with the original (italics mine).
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view, would produce mature human beings, "good Christians and honest
citizens."

Religion as Foundation or Ptiotity

The Memoirs show that in Don Bosco's actual practice (as later "theoreti
cally" in the treatise on the Preventive System) "religion" is regarded as the
foundation. Don Bosco has high praise for the educational and disciplinary
system of the school at Chieri (based though it was on King Charles Felix'
reactionary reform of 1822), because in it religious practices abounded (the
same religious exercises that would later be found in Don Bosco's own insti
tutions).68 Among these exercises, a pre-eminent place is given to the "hoJy
sacraments," that is, besides Holy Mass, to Confession and Communion, the
latter two being "the fundamental elements of our institution [the Ora
tory]."69

In the religious life of the oratory, Don Bosco assigns a special place to
Our Lady, whose presence and help is experienced at every stage of Ora
tory development.

Likewise, in the religious program of the oratory "catechism" is of
prime importance, the raison d'etre of Don Bosco's educational undertakings.
The term describes both graded catechetical instruction in the strict sense
(with the usual handbooks, including Bible History) and Christian education
as a whole. The Memoirs also make mention of the establishment of the
Compat!Y if St. Alqysius, the prototype of several other religious youth associa
tions'?o

It should be noted that religious practices are not disconnected with real
life, but go hand in hand with the performance of one's duties and with
"morality" (The term "morality" designates not only "chaste conduct," but
also "good conduct" in general, especially obedience and discipline. Don
Bosco writes, for example: "Two conditions were demanded for member
ship [in the Company of St. Aloysius]: good example in and out of church,

68 Cf. MO-EIl, 71-72. For similar religious exercises at the oratory (pinardi chapel), cf.
MO-En, 266-267. For I<J.ng Charles Felix' school reform document see Ch. 11 below, Ap
pendix.

69 MO-EIl, 222. In the sacramental theology of the time, "communion" was thought of
as separate from the "sacrifice of the Mass."

70 MO-En, 303-304.
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avoidance of bad talk and frequent reception of the holy sacraments. A
very notable improvement in morality was soon evident."71

The Method or Style 0/ Pastoral Chan!y) Evident (Even Though not So Named)
throughout the "Memoirs»

The oratory was in reality an educational undertaking from the start.
Don Bosco's way of going to young people, welcoming them, being with
them and responding to their real needs with deep human and Christian in
sight, make up the "educational method" of the Memoirs, though here it does
not receive theoretical formulation. (Don Bosco will attempt to give it for
mulation in the treatise on the Preventive System.) But it is clearly the author's
aim to give a narrative description of it. This aim is so pervasive throughout
that it constitutes the substance 0/ the work. It is the method of pastoral charity)
0/ love shown in care and qffection) inspired and sustained l:Y Chnstian love.

This is apparently the reason why Don Bosco places the dream at the age
of 9/10 at the head of the whole memoir. More than functioning as a pre
monition of the future, this dream already expresses the core of an experi
ence that (by mid-seventies) Don Bosco believed to be mature enough to be
handed down to his followers. In the dream he is told: "You will have to
win these friends of yours not by blows but by gentleness and love. Start
right away to teach them the ugliness of sin and the value of virtue."72

These two centuries-old stereotypes (and the method which they de
scribe) in the narrative of the NIemoirs are invested with new and important
meaning, conveyed through the "oratory experience." This is how young
John met the young people first in his native hamlet and then at school in
Chieri; and this is how later as a priest Don Bosco met the young people at
risk, with a new awareness, in the streets of Turin.

In the Memoirs the term "loving kindness" (amorevolezza), which is the
cornerstone of the method, is used only once, in the Garelli episode.73 Don
Bosco prefers to exemplify it in narratives involving events and persons. In
the narrative, affective moods and language are at times exuberant. Young
John Bosco, because of a deprived childhood, appears starved for friend
ship and affection. Don Bosco especially laments the fact that he could not

71 MO-EIl, 304.
72 MO-EIl, 18.
73 !vIO-EIl, 188: "Have you attended Mass yet?' I asked him with as much loving

kindness [atllorevolezza] as I could."
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approach his "superiors." Of his disappointment as a young lad, and later as
a seminarian, he writes:

1 would see good priests working at their sacred ministry, but 1 could not
strike up a close relationship with them. Often 1 would meet on the road our
parish priest or his curate. 1 would greet them at a distance and bow to them as
they passed. In their distant and courteous manner, they would return my greet
ing and go on their way. I often used to cry over this. 1 would say to myself and
even to others, "If I were a priest, Twould act differently. 1 would approach the
children, say some kind words to them, and give them good advice."[...J

How often 1 would have liked to talk to them [the seminary staff], ask their
advice, or resolve a doubt, and could not. [...J This only served to inflame my
heart to become a priest as quickly as 1 could so that I could associate with
young people, help them, and meet their every need,74

Again, his description of the end of an "oratory day" in the Memoirs
shows without any theoretical formulation but with graphic realism the love
with which the educator ought to be present to young people and the love
that they can give in return. 75

Liviltgfor the Young People and allowing them "to Be Yotmg"

"To live for young people," as is shown in the Memoirs, entails not only
being available to them and offering to them what is important for life, but
also to satisfy the need of young people for joyous fun and for play. The
oratory is "catechism," but it is also "playground." Religious services and
games are often mentioned in the same breath. In this matter, Don Bosco
does not make even a passing reference to the example of St. Philip Ned, as
he does instead in the treatise on the Preventive System. In the Memoirs, the
playground and the style of play it offers appear as Don Bosco's own inven
tion. The joyous shouts of young people, their laughing, running, and sing
ing, echo on many pages of the lV1emoirs. Then there are walks and excur
sions out of the city and into the surrounding hills. The memorable and
noisy walk to the hill and shrine of Superga is given as an example.76

74 MO-Etl, 48,131.
75 MO-EII, 268-269.
76 Cf. MO-En, 239-242.
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The Edtlcational RiJlationship

Through affective involvement in the young people's lives and through
participation in their playa special edtlcative relationshtp is set up. The educator
takes initiative and assumes responsibility; the young people respond spon
taneously with love, leading to obedience and lvilling acceptance. Don Bosco
writes:

Words cannot describe the enthusiasm these expeditions aroused in the
youngsters. They loved the mixture of devotions, games and outings, and they
became so attached to me that they not only obeyed my every command, but
they were eager that I should give them some task to perform. [..,] And really
the obedience and the affection of my pupils exceeded all bounds [literally,
"bordered on folly"].77

The close bond thus formed, arising out of friendship, familiarity and
mutual confidence, allowed Don Bosco to speak very personal "little words"
to the youngsters, especially when at play. He writes:

I made use of those frantic recreation periods to introduce my pupils quietly
to thoughts of religion and the idea of receiving the holy sacraments. To one I
might whisper a recommendation to be more obedient, or to be more prompt
in attending to his duties; to another I would suggest regular attendance at cate
chism, or at confession, and so on.78

The above citations easily reveal the existence of an educational relation
ship in which elements relating to content, personal charisma and method
exist in balance and tension. The most important and evident of these ele
ments are non-negotiable values and aims for this life and the next. Then
the educator stands out as a person who is committed to these values and to
passing them on. This educational style is also shown to be that which
makes the oratory a "family" where joy and mutual affection hold sway. Fi
nally, the young person appears as an obedient and co-responsible member
of the family.

In the Memoirs Don Bosco describes this dynamic educative relationship
through models. We meet Father John Calosso with whom John Bosco en
ters into an extraordinary relationship.79 Prof. Father Peter Banaudi (at

77 MO-EII, 244 (literally, "bordered on folly"). Note the word "pupils."
78 MO-EII, 267. Again note the word "pupils."
79 Cf. jl;fO-EII, 42-43, 48.
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Chieri) appears as a model teacher who practiced the preventive system (1).80
Father Joseph Cafasso is the model spiritual director.81 Father John Borel is
Don Bosco's constant, heroic collaborator in early oratory work. 82

Coherently with the educational purpose of the Memoirs, Don Bosco
chose (in 1844) St. Francis de Sales, the saint of gentleness and love, as a
model for the educator and as a patron of the Oratory.

We had put our ministry [on behalf of the young], which called for great
calm and meekness, under the protection of [St. Francis de Sales]. \YJe cherished
the hope that he might obtain for us from God the grace of being able to imi
tate him in his extraordinary meekness and in winning souls.83

(Admittedly historical circumstances were at work in the choice, and the
reasons given for it may have been due to later reflection.)

Conclusion

The foregoing essay attempted to offer an interpretation of the Memoirs
if the Oratory if St. Francis de Sales as it emerges from the narrative itself.
Principally, we have noted the pervasive presence of a clear "educational"
aim, and have seen that in essence the narrative is about the "oratory" as the
root and as the original vehicle of the Salesians' ministry to the young for
their "education." The oratory is seen as an educational undertaking the
specific character of which is revealed in a special educational method.

True, entertaining narrative elements of all kinds as well as historical data
and other notices of historical value appear in the Memoirs. However, the
narrative as a whole, both quantitatively and qualitatively, is valuable more
for an understanding of Don Bosco's mentality, spirituality, and educational
style than for its other features.

Basically, therefore, we have here a non-academic but rich narrative
statement of the educational method that Don Bosco a little later would de-

80 Cf. MO-E/l, 84-85.
81 Cf. MO-E/l, 165, 180, 182, 202-203.
82 Cf. e. g. MO-E/l, 203-204, 215-216, 221, 232, 239-241, 290, 319. It should, however,

be borne in mind that Don Bosco somehow fails to give full credit to Father Borel (or Bor
relli, as he calls him), as the bold and unwavering cosponsor of the early oratories that he
was.

83 MO-EII, 217.



158 Chapter 7

scribe as the Preventive System in the Education of the Young. He is telling us that
the system actually grew out of the "oratorian" experience. It was the "ora
torian method," before it became the "Preventive System."

II. John Bonetti's "Storia dell'Oratorio"

Between 1879 and 1886 (hence shordy after Don Bosco's Memoirs of the
Oratory in Berto's good copy were completed) Father John Bonetti (1838
1891) published an account of Don Bosco's work in the Bollettino Salesiano,
of which he was editor-in-chief, under the title, Storia del/JOratorio di San
Francesco di Sales. 84

Father Bonetti was singularly qualified for the task. Besides having lived
"at the center" and in touch with the founder from 1855 on, he had been
active as a principal chronicler and had held high offices in the young Con
gregation. But, more importantly he was writing under Don Bosco's super
vision and had at his disposal Don Bosco's own Memoirs of the Oratory,
which Father Joachim Berto had transcribed from the original manuscript.

As may be seen from the table of contents given below, the Storia may be
divided into two parts. The first part (chapters 1-40), based on the Memoirs
almost in its entirety, presents to dIe reader the story of the Oratory from
its beginning in 1841 to its consolidation in 1854. The second part (chapters
41-58) deals with the development of the Oratory and its continuation in
the Salesian Society, founded in 1859 and awarded the Decree of Commen
dation in 1864. It is noteworthy that the second part begins with a discus
sion of the Salesian educational method involving Minister Urbano Rattazzi
on his visit to the Oratory in 1854 (Chapter 41). (It even refers to the
method, anachronistically, as the Preventive System.) It then goes on to
speak of the effectiveness of the method, and relates the Generala episode
(Chapter 42).

No doubt, the straightforward purpose of the Storia, as published in the
Bol/etino Salesiano, was that of offering the Cooperators (and the general
public) a substantial and reliable account of Don Bosco's work: the oratory
continued in the Salesian Society. But as a companion piece to, and a con-

84 Bollettillo Salesiallo 3:1 0anuary 1879) 6-8, and on serially until 1886. The series ap
peared also in the French and Spanish editions of the BlIlletill, in conformity with the policy
established by Don Bosco of keeping the main section of the bulletin identical in all edi
tions. The Bulletin was first published in English in 1892.
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tinuation of Don Bosco's own Memoirs, written under the founder's guide
lines, the work shares concerns and aims with the Memoirs.

Father Bonetti's personal authority, as well as that of his sources, con
ferred privileged status on his work, so that, the Storia served as an impor
tant source for subsequent biographical work.

Father Bonetti's "Storia" in Book Form and Its English Translation

After Father Bonetti's death in 1891, under Father Giovanni Battista
Francesia's supervision, the Storia was edited in book form with a new title,
Cinqtle Lustti. 85 This is the work that, in 1908, reached the English-speaking
public in translation as Don Bosco ~ EarlY Apostolate.86

The Stotia as edited in book form reflects the original text in almost
every respect. Its English-language translation is faithful to its Italian coun
terpart.

The importance of this work lies in the authority of its author and his
association with Don Bosco himself. It also lies in the fact that in its original
edition (in the Salesian Btliletin) it antedates Lemoyne's Documenti and Bio
graphical Memoirs.

Table of Contents of John Bonetti's "Storia dell'Oratorio" (Cinque
LustrJ) Englished as Don[St. John] Bosco's EarlyApostolate

Preface IF. v]
Foreword IF. viii]
Introductory Chapter: The early days-The fIrst dream-Oppositions at home

A successful vocation IF. 1]
Chapter 1: Don Bosco as a priest-Monks and soldiers-The prisons-The idea

of a remedy IF. 5]

85 Giovanni Bonetti, Cinqlle Lllstri di Storia dell'Oratorio Salesiallo di Valdocco (Torino: Ti
pografia Salesiana, 1892) (Cillqlle lllstn; that is, five five-year periods, or 25 years, from 1841
to 1866).

86 Giovanni Bonetti, DOli Bosco's Earfy Apostolate (London: Burns Oates and Wash
bourne, 1908). This translation was prepared in the context of the introduction of the Ap
ostolic Process of Don Bosco's beatification (April 4, 1908). The book was reprinted for
the canonization as St. John Bosco's Earfy Apostolate (London: Burns Oates and Washbourne,
1934).
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Chapter 2: The Feast of the Immaculate Conception-The Sacristan-The first
lesson-The name "Oratory" [po 8]

Chapter 3: The work of the Oratory-Increase in numbers-An incident
Removal [po 12]

Chapter 4: Don Bosco's appointment-His new duties-Removal of the Ora
tory-Interview with the Archbishop-The first chapel and its dedication [po
15]

Chapter 5: Progress-New quarters-The benefits of transplantation-Further
difficulties-The hand of God [po 21]

Chapter 6: The Oratory at St. Peter's-A letter and its consequences-The Ora
tory unsettled-A new lease [po 26]

Chapter 7: The Oratory in the open air-A homeless boy-A walk to Superga
Interview with the Marquis Cavour [po 32 ]

Chapter 8: Another notice to quit-The word of a prophet-Don Bosco gives up
his position-To the Asylum-A pilgrimage-The sound of bells [po 39]

Chapter 9: Affliction-A ray of light-The shed at Valdocco-The agreement
Commotion-Farewell [po 47]

Chapter 10: The new Oratory-Beginnings [po 52]
Chapter 11: The Marquis of Cavour again perturbed-Town Council's decision

A protector-Polities-Sunday and evening classes-Honorem Ctf; honor [po 56]
Chapter 12: Don Bosco at Sassi-The pupils of the Christian Schools-Juvenile

outbreak-Double dilemma-Charity supplies for a miracle-Death of Pope
Gregory XVI and election of Pope Pius IX-Fatal illness-Affection of the
boys for Don Bosco-A happy feast-Visits to Becchi [po 63]

Chapter 13: Unwelcome advice-Mother and son-A noble and generous
woman-Mother's grief-Departure from Becchi-A happy meeting-Arrival
at Valdocco-Poverty, misery and content-Sacrifice of a bridal trousseau
New lodgings-Results from the Sunday and night schools-Visits and re
wards [po 75]

Chapter 14: Rules for the Oratory-The officials-The Confraternity of St. Alo
ysius-Its rules-The six Sundays-Announcement of Archbishop Fransoni's
visit-The preparations [po 85]

Chapter 15: The Feast of St. Aloysius-The function in the church-An amusing
incident-The Confirmation-The little theatre-Words of the Archbishop
Honorary Associates [po 91]

Chapter 16: Necessity of a Home-Meeting with young rogues-Bad beginning
The first boarder-The few words before rest-Wise precautions-A humble
and obscure beginning-An orphan's tears [po 96]

Chapter 17: A branch-Oratory indispensable-In search of a strategic position-A
thunderstorm-A good omen-The opening-A mother's grief [po 103]

Chapter 18: Infuriated washerwomen on the site of the Oratory of St. Aloysius
Emancipation of the Waldenses-Evil results-The bribe-The call to bat
tle-Pistol shots-Master of the situation [po 111]
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Chapter 19: Sad consequences of misconceived liberty-Attempts on Don Bosco's
life-The early years of the Oratory [po 118]

Chapter 20: The beginning of the War of Italian Independence-Juvenile enthusi
asm-Feast of St. Aloysius-"Lost sins"-Fresh opposition [po 125]

Chapter 21: Don Bosco's solicitude for the welfare of his young charges-The
short evening "Sermonette"-Don Bosco's System of Education [po 135]

Chapter 22: Don Bosco's System suitable to the spirit of the times-Its beneficial
results-The tree of life-The little barber-Defeat of the Piedmontese
Army-King Charles Albert's life in danger [po 138 J

Chapter 23: Flight of Pope Pius IX-Peter's Pence-Words of the Marquis of Ca
vour-Sentiments of the Holy Father-The battle of Novara and abdication
of King Charles Albert lp. 147]

Chapter 24: The Oratory of the Guardian Angels-The Metric System-The re-
treat [po 159]

Chapter 25: The Senate and Don Bosco's work-The three Senators [po 165]
Chapter 26: A Parliamentary vote in favour of the Oratory [po 173]
Chapter 27: Work in the Oratories-Return of Pius IX from exile-The Pope's

gift-An appreciation-A precious document [po 180]
Chapter 28: Imprisonment and exile of Archbishop Fransoni-Seeds of discord

A disagreeable incident-Military manoeuvres and Mother Margaret's garden
[po 188]

Chapter 29: The Society of Mutual Assistance-The spiritual retreat at Giaveno
The merchant and the monkeys-At the "Sagra di San Michele" [po 199]

Chapter 30: Acquisition of Pinardi's house-A visible intervention of Divine
Providence-Master of the situation [po 204]

Chapter 31: The Church of St. Francis of Sales-A Prophecy-King Victor Em
manuel's gift-The fitst Decade [po 209]

Chapter 32: The second Decade-The explosion of the powder magazine-The
heroism of Sergeant Sacchi-Various occurrences-Gabriel Fassio
Reflections [po 217]

Chapter 33: The opening of the Church of St. Francis of Sales [po 229]
Chapter 34: The new House-A catastrophe-The protection of Heaven-Works

recommenced and finished-The Count and the baker-The Forty Hours'
Adoration [po 236]

Chapter 35: The Protestant "Propaganda"-The friend of youth-Catholic po
lemics-Difficulty in obtaining the "Imprimatur"-The wrath of the Protes
tants-Mischievous books-Bribes and threats-A letter from Cardinal An
tonelli [po 241]

Chapter 36: Poisoned chestnuts and poisoned wine-Unfair proceedings on the
part of the police-A friend's good offices-A shower of blows [po 253]

Chapter 37: A dog intervenes-Don Bosco's letter to the Waldensian Pastor De
Sanctis-The Pastor's answer [po 260]
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done-Public praise [po 270]
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A CHILDHOOD OF PROMISE
IN TIMES OF POLITICAL UPHEAVAL (1815-1824)

MO-En, 1-24; EBM 1, 1-125.

Summary

1. Historical Context: Abortive Revolutions in Naples and Piedmont (1820
1821)

2. Margaret Bosco and Family in the litde House of Becchi
(1) Lemoyne's Biography of Margaret Bosco
(2) John Bosco in Father Lacqua's School at Capriglio (1824-25)
(3) Margaret Bosco Christian Mother and Educator
(4) Margaret and John's Vocation
(5) The Vocation Dream (of Becchi) (1824-25)
(6) Lemoyne's Margaret Bosco's Biography
Appendices: 1) Margaret's Genealogical Table and Biographical Repertory;

2) Biographical Sketches of Fr. Joseph Lacqua and Giovanna Maria
(Marianna) Occhiena

Political Upheaval: Abortive Revolutions in Naples and Piedmont
(1820-1821)

The fInal setdement of the Congress of Vienna, as described earlier,
made Austria's foreign minister Prince Klemens von Metternich the master
of Italy's fate. The House of Savoy maintained its independence in the
subalpine kingdom, but otherwise Austria had dominion whether direcdy, as
in the Lombard-Venetian kingdom, or through friendly kinsmen, as in the
central duchies, or (as in Naples) by diplomatic agreement with a vassal
king, Ferdinand. Yet despite the completeness of Metternich's triumph and
the restoration of Hapsburg and Bourbon rulers, despite the collapse of the
Napoleonic system, the spirit of the revolution and of the Napoleonic re
forms was still stirring throughout Italy. It is this spirit that gave impetus to
the movements that gradually led to the liberal revolution of 1848 and the
unifIcation of Italy in 1861 and 1870, the movement that goes by the name
of Risorgimento.
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The principal purveyors of the revolutionary spirit at this time were a
number of secret patriotic societies, chief among them the Carbonati (Char
coal-Venders). The origin and character of the Carbonariis disputed. But the
society is believed to have begun in Naples in the times of the reign of Jo
seph Bonaparte. It is also believed to have been an offshoot of freemasonry
judging by its ritual and aims. It set before its members two supreme objec
tives: the independence of Italy and constitutional liberties for the various
states. Whether leaning toward constitutional monarchy or a republican
form of government, the Carbonari and other loosely affiliated groups were
consistently "liberal," that is, they advocated a new political and social order
based on the principles of the revolution. From Naples the Carbonati, and
allied revolutionary societies, spread to northern Italy, including Lombardy
and Piedmont.

What gave encouragement and inspiration to the movement was the ear
lier success of the revolution in Spain, which from Cadiz had proclaimed a
constitution in 1812.1 Portugal and Sicily (palermo) had followed suit in
1813, though the Sicilian constitution had lapsed witl1 the onset of the Res
toration.

On July 2, 1820 army officers at the head of an armed contingent,
quickly joined by Carbonati and other secret societies, revolted in Naples and
proclaimed the Spanish constitution. Ferdinand, king of the Two Sicilies,
promptly complied with the demands of the insurgents.

The revolutionary outbreak greatly alarmed Austria's Metternich, who
summoned a conference of the Holy Alliance at Troppau. The firm refusal
of Great Britain (Lord Castlereagh) to assent to concerted intervention vir
tually broke up the five-Powers alliance.2 But on November 19, 1820 Aus
tria, followed by Russia and Prussia, promulgated the Protocol of Troppau.
The document condemned all political change deviating from the principles
of the Restoration and sanctioned armed intervention to quell revolutionary
uprisings.

In spite of Lord's Castlereagh's critical response to the Protocol, Metter
nich prepared for action. He summoned I<:ing Ferdinand to give an account

1 This basic constitution was drafted while Ferdinand VII of Spain was a prisoner of
Napoleon in France. It placed the sovereignty in the people, asserted the principles of legal
equality and liberty, outlined a political system modeled on the French system of 1791,
vested the executive in the Crown and its ministers but subordinated it to a single chamber
parliament elected by universal suffrage.

2 The five Powers (pentarchy) were Austria, Russia, Prussia (the Holy Alliance), France
and England.
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of his actions, and dispatched 50,000 soldiers (white-coats) to Naples. The
Neapolitan troops were dispersed; the king was restored, the constitution
was abolished, and those that had taken part in the revolution were executed
(some 800 of them), imprisoned or otherwise punished. The police drew up
a list of over 100,000 suspected persons, and not until 1827 was the Aus
trian army withdrawn.

Nowhere had the reaction against the Napoleonic regime been more
complete than in Piedmont.3 Although outside Metternich's sphere of influ
ence, but related to Austria by marriage, King Victor Emmanuel I of Savoy
and his queen (Austrian princess Maria Theresa) were adamantly committed
to restoring the old regime. The Jesuits were recalled, and education again
placed in their hands. The assets and privileges of the Church and of reli
gious orders were restored. The efficient administrative system of Napo
leon was abolished, and all its functionaries were dismissed. The old system
of corruption, privilege and police surveillance was revived.

This being the situation, it was inevitable that the Neapolitan uprising
should have a counterpart in Piedmont where the Carbonari and other revo
lutionaries were strong. Here, however, their membership was drawn chiefly
from the nobility and educated classes, and from the younger military
command. The movement was primarily directed against Austrian domina
tion in Italy; it was liberal but not republican-democratic and not at all hos
tile to the Savoy monarchy. A constitution on the model of that established
in Spain and war against Austria was their manifesto.

Prince Charles Albert of the cadet line of Savoy-Carignan, was heir
presumptive to the crown because of the childlessness of both Victor Em
manuel I and his brother Charles Felix, of the senior line of Savoy. Edu
cated in Paris, he had served in Napoleon's army, and identified himself
with liberal opinion. To him on March 6, 1821 the leaders of the movement
disclosed a scheme to secure a constitution from the king. After reflection
he warned the conspirators that he could not be counted upon. Whereupon
the leaders decided to postpone the uprising, which had been scheduled for
March 8. The conspirators outside Turin, however, were not informed, and

3 Victor Emmanuel I (1759-1824) of the senior line of Savoy succeeded his brother
Charles Emmanuel IV in 1802, retreated to Sardinia during the Napoleonic period, was re
turned in 1814 by the Congress of Vienna, and abdicated in 1821 at the time of the Carbo
Ilali uprising. He was succeeded by his brother Charles Felix (1765-1831), the last Icing of
the senior line. At the time of the uprising Charles Albert (1798-1849) of the cadet line of
Savoy-Carignan was made regent. It is to him that the revolutionaries looked for support.
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on March 8 the revolt broke out in the garrison of Alessandria and spread
to the military fort in Turin. The revolutionaries proclaimed the Spanish
constitution, raised the tricolor, hailed Victor Emmanuel I as "king of It
aly," and demanded war against Austria. Unwilling to put down the revolu
tion by force on the one hand, and fearing Metternich's wrath on the other,
on March 12 he simply abdicated. Charles Felix succeeded as king; but find
ing himself busy at Modena, he conferred the regency on Charles Albert.

Immediately the conspirators, joined by the local Carbonari, planned to
attack the Austrians at Milan so as to cut off their retreat from Naples.
Charles Albert was personally convinced of the futility of challenging Aus
tria, but he met the revolutionaries half way by approving the Spanish con
stitution on March 13, and two days later by taking the oath of fealty.

Charles Felix, who even to a greater degree than his brother was tied to
Austria, immediately summoned Charles Albert to account, but the Regent
chose exile rather than confrontation with the King.

With Austrian help the revolution was easily suppressed and, after an en
gagement between the insurgents and the royal forces at Novara on April 8,
1821 the movement collapsed. A military tribunal tried and condemned
more than 500 insurgents, 91 of them to death and 53 to life imprisonment.
The university was closed, and revolting regiments were disbanded.

The Carbonati and allied secret societies had thereby lost face and power.
In effect they soon ceased to be a force for revolution. New impetus would
be provided ten years later by the French Revolution of 1830 and by Giu
seppe Mazzini's democratic republican movement, La Giovane Italia (Young
Italy) (to be discussed later). The Risorgimento would then move forward in
earnest.

John Bosco was 6 years old at the time and could not have been aware
of these events and their significance. Margaret Bosco was probably too
busy with farm work and with rearing the children to be concerned. But the
news of revolution, of abdication, of armed engagements in the area and
of executions must have reached even the Little House of Becchi.

Margaret Bosco and Family at the Little House of Becchi

In Chapter 4 we saw how a branch of the Boscos happened to come
from Chieri to Castelnuovo, to Morialdo and to Becchi. We saw how Fran
cis Louis Bosco happened to take on the management of the Biglione casci
na as a sharecropper and was raising a family: Anthony Joseph by his first
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wife (Margaret Cagliero) and Joseph Louis and]OM Melchior by his second
wife (Margaret Occhiena). We gave some attention to the questions of John
Melchior's date and place of birth. Finally we saw how that, because of her
husband's untimely death, Margaret Occhiena Bosco was forced to leave
Biglione's farm and settle her family in the poor dwelling nearby that was to
achieve fame as the Little House 0/ Becchi.

We now focus on the Little House of Becchi and on the family that lived
in it under the care of Margaret Bosco.

Who was Margaret Occhiena Bosco? What do we know about her, and
how? Lemoyne, and ultimately Don Bosco, are our chief sources.

Sourcesfor the BiographicalMatenal included f:y Lemqyne in the BiographicalMemoirs

The Biographical Memoirs contain abundant biographical material pertain
ing to Don Bosco's mother. Volume I in particular, especially in its first part
(Chapters 2-25), gives much more space to Margaret (affectionately known
as Mamma Margaret) than it does to John. Where did Lemoyne get the in
formation?

Father Lemoyne had not known Mamma Margaret personally. She had
lived at the Oratory from 1846 until her death in 1856, and Lemoyne had
joined Don Bosco only in 1864, 8 years after Mamma Margaret's death.
However, passionately engaged as he was in collecting and recording every
thing that had to do with Don Bosco and his work, he could not overlook
gathering information on Don Bosco's mother. The following sources may
be cited.

(1) Lemoyne had access to Don Bosco's unpublished Memoirs 0/ the Ora
tory. There Don Bosco includes a number of passages pertaining to
his mother for the period of his childhood and for succeeding years.

(2) Also Lemoyne had the testimony of a number of early Salesians and
other persons who had known Margaret. Some of them as boys at
the Oratory had experienced her motherly care. A number of these
people also testified at the diocesan (ordinary) process of Don
Bosco's beatification in the early 1890s. Lemoyne had access to these
testimonies in spite of their being "sealed," for the diocesan authori
ties made use of Salesian seminarians for the transcription of the of
ficial records of the process.

(3) Such sources, however, account for only a small fraction of the total
amount of material on Margaret assembled by Lemoyne. Hence, we
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may assume that Lemoyne either had a large source at his disposal
(of which there is no record) or that he had himself collected the in
formation. It appears that he began to collect this material systemati
cally after his return to Turin as secretary in late 1883, and Don
Bosco must have been his chief source through those regular ex
tended and familiar conversations with the Founder.

(4) When in 1885 Lemoyne began to assemble and print the DoclJmenti
(for private use) this material was included, though still in loose form.

(5) It seems that Lemoyne, no doubt with Don Bosco's knowledge and
encouragement, was planning a short biography of Margaret for
publication in the Catbolic Readings. When Don Bosco, on passing
through France on his way to Spain in 1886, was a guest of Count
Louis Colle in Toulon, the two discussed the biography, and the
Count offered to defray all expenses of publication. Personal secre
tary Carlo Viglietti (who accompanied Don Bosco on the trip) wrote
to Lemoyne conveying Don Bosco's "command." Lemoyne then re
worked the material collected in DoclJmenti and produced the popular
biography entitled, Scene morali di jamiglia [...].4 The material underwent
organization, but the reworking consisted largely in the use of popu
lar style and in the editing of some episodes. He presented the book
let to Don Bosco on his "name day" (celebrated on the Feast of St.
John the Baptist, June 24).5

(6) Later a few more episodes came to Lemoyne's knowledge, and these
were included in the AdditiollS to the DoclJmenti. Finally, all this mate
rial was compiled in the Biograpbical Memoirs.

[For a repertory or detailed list of the biographical material compiled by
Lemoyne see Appendix below].

The family that settled at the Little House in 1817 comprised, as men
tioned earlier, Margaret Bosco (29 years of age), her invalid mother-in-law
Margaret Zucca (65 years old), and the Bosco boys-her stepson Anthony
Joseph and her own sons Joseph Louis and John Melchior (9, 4 and 2 years
old respectively).

As was noted, the family lived in real poverty, made desperately abject by

4 SCelie Il/orali dijalJ/iglia esposte Ilella vita di Ma/gheJita Bosco. RaCCOlltO edificallte ed all/ellO [Mor
alistic Family-Life Vignettes from the Life of Margaret Bosco. An edifying and entertaining
story], (Torino: Scuola Tipografica Salesiana, 1886).

5 IBM XVIII, 57ff.; EBMA'VIII, 37-38.
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the drought and famine of 1816-1818. It was in such circumstances that
Margaret heroically turned down advantageous proposals of marriage and a
chance to rebuild her own life, in order to ensure the family's survival and to
attend to the education of the children.

9 - The Little House of Becchi

Margaret the Christian lV10ther and the Edt/cator

The three Bosco boys could not have been less like each other. John, was
lively, quick-witted, imaginative, enterprising, with a tremendous desire to
discover and to learn. He was born, so it seemed, to be a leader. On the
other hand, Joseph, John's sibling, was essentially a follower. Although occa
sionally moody and stubborn, he was generally gentle and mild-mannered,
of a patient and retiring disposition.

By contrast, Anthony, Margaret's stepson, seems to have been a problem
from the start. An orphan at the age of 9, he found himself a stranger in
this home, even though as the eldest Bosco male child, according to Pied
montese custom, he would be the head of the family on reaching majority.
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But while growing up he appears to have been a somewhat "disturbed"
youngster. He is described as disobedient and disrespectful towards his step
mother, in spite of her unfailing kindness and care. Later, as will be ex
plained, we see him obstinately and unreasonably opposed to John's further
schooling. Eventually strife within the family would become so severe that
Margaret would be forced to send John away to work as a stable boy on a
neighboring farm until matters could be legally setded through the division
of the Bosco estate among the children. But it is Margaret's merit to have
nonetheless kept the family together and Anthony from being completely
cut off.6

Margaret is described as a saintly woman. Many examples of Margaret's
spirituality and devotion are recorded in her biography. And she was a
strong Christian woman, a woman of character and fully devoted to the
children and to service of God and neighbor. But the biographer gives par
ticular attention to her action as a Christian educator. And so do the wit
nesses at the diocesan process of Don Bosco's beatification. She saw to the
religious upbringing of the children, taught them their catechism, took them
to church, prepared them for the sacraments, etc. Above all she devoted her
best efforts to their development as persons. What Margaret sought to give
her children was moral character and inner spiritual resources for life and
engagement with life. She trained them to a sense of God's presence, trust
in God's loving Providence, honesty and integrity, love of hard work and fi
delity to duty, sensibility to other people's needs expressed in concrete acts
of service, Christian optimism and a lively hope for God's ultimate reward.
These were the basic values by which she lived and which she passed on to
the children, to John in particular.

Several components worked together for John's moral, religious and
spiritual development. The character of the Piedmontese people (for that
was John's racial extraction) should be considered. The Piedmontese, the
peasant in particular, was an industrious, hard working and persevering
achiever, though not at all an unpleasant or unsociable person. Thus, like all
the Boscos of his ancestry, John would be smitten with a passion for
work-a passion, however, that in no way affected his temperament and
ready smile. The Catholic faith had shaped Piedmontese history from re
mote antiquity. Catholic religious tradition was deeply rooted in the people,
nourished by the parish as the center of religious and sodallife. New ideas

6 In the Salesian biographical tradition, including Don Bosco's own Mell/oirs, Anthony
has had a "bad press", perhaps not completely justified.
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stemming from revolutionary France at the time were globally regarded as
suspect and dangerous, in fact unchristian. Only with difficulty would John
be able to conceive of a social, religious and spiritual life outside the pale of
traditional Roman Catholicism.

Margaret trained her children to a life of hardship and mortification: ex
tremely simple fare, hard straw-filled mattresses and early rising. Above all,
she took the greatest pains to teach the Catholic religion to them, to train
them to be obedient, and to assign to them tasks that were compatible with
their age.

The Bosco family prayed together morning and evening. Don Bosco
writes in his Memoirs of the Oratory: "When I was still very small, she herself
taught me to pray. As soon as I was old enough to join my brothers, she
made me kneel with them morning and evening. We would all recite our
prayers together, including the rosary."7

In those days, praying the daily morning and evening prayers together, as
also the Rosary in the evening, was the norm in Piedmontese families.
Three times a day the Angelus in honor of Mary would be recited. Even
though illiterate, Margaret knew by heart the main lessons of the diocesan
catechism. As her biographer, Father Lemoyne, writes:

Margaret knew how powerful a force in a child's life such a Christian educa
tion is; she knew that teaching God's law every evening from the catechism and
recalling it often during the day is the best means of making children obedient
to their mothers. She therefore rehearsed the questions and answers of the
catechism over and over until the children committed them to memory.s

Don Bosco himself confirms this and writes (referring to the time of his
first Communion): "I had learnt all [the lessons in] the little catechism. [...]
But because we lived far from the parish church and the parish priest did
not know me, I had to rely almost exclusively on my good mother for my
religious instruction."9

Thus it was that Margaret imprinted on the minds of her children the
idea of a personal God always present to them. God's constant personal
presence would always be a deep-rooted conviction of Don Bosco. From
that moment on, he began to live under the gaze of the God of the Lord's

7 MO-En, 9.
8 G. B. Lemoyne, SCeJle t!lorali dijamiglia esposte nella vita di Marghe/ita Bosco [...J, 18-19.
9 MO-En, 32.
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Prayer, a God of infmite majesty, but also an infinitely loving God who
gives us "our daily bread," forgives us our sins, and keeps poor sinners from
falling again.

When John was 7 or 8 years old, Margaret carefully prepared him for his
first confession. "Sin" took on a horrible and frightening aspect for him.
During Easter of 1827, with even greater care she prepared the boy for his
first Communion. Three times during the preceding Lenten season she ac
companied him to the confessional. At home she saw to it that he prayed or
read a spiritual book, and she lavished on him her motherly advice. When
the great day arrived, she kept him apart from everyone in silent recollec
tion. At church she assisted him in his "preparation" and "thanksgiving" for
Holy Communion, that is, she helped him repeat the prayers that the priest
read aloud from d1.e altar. 10

Thus it was that under his mother's guidance young John had the per
sonal experience of a quality sacramental life that later as a priest he would
never tire of instilling in his followers.

Margaret's own personal religious and moral upbringing was of the
strictest tradition, and the severe style in parent-child relationships charac
teristic of Piedmontese families made it even more exacting. These traits,
however, were tempered by her constant appeal to reason and religion with
lots of personal love and care. Margaret's success may be attributed to her
wisdom and to an enlightened educational style that offset any constraining
traditional severity.l1

With reference to her special care of John, in whom she recognized ex
ceptional potentialities, the biographer writes:

She did not thwart the inclinations and natural gifts with which he was so
richly endowed, but with foresight and careful solicitude she tempered them
and directed them toward God. [...] John was endowed with an intensely sensi
tive nature; yet, in his early years it could have had lamentable consequences if
overindulged. Margaret never debased the dignity of motherhood by unwise ca
resses or by condoning or tolerating anything less than perfect. And yet she
never used harsh or violent ways that might exasperate him or diminish his love
for her. Margaret never hesitated to repress his tantrums and caprices from the

10 Cf. Francis Desramaut, DOll Bosco ell SOil tell/ps (1815-1888) (Torino: SEI, 1996), 18-19,
25-26.

11 Don Bosco's own Mellloirs (followed by Lemoyne) stress Margaret's educational style
as anticipating Don Bosco's own educational method. Sueh representation is in line with
the "agenda" of the Memoirs (See earlier discussion).
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very start, even when he was too young for any moral responsibility, for there
was a certainty and steadfastness of purpose about John-a trait that could eas
ily give rise to pride. But when she saw him emerge as a leader for good among
his companions, [...] not only did she allow him a certain freedom of action, but
also sacrificed much to give him what he needed. By such loving gentleness she
gained his heart and made him pliant to her maternal Will. 12

The statement that "Margaret never debased the dignity of motherhood
by unwise caresses or by condoning or tolerating anything less than perfect"
leaves one somewhat perplexed. But on the whole, in that peasant cultural
context, Lemoyne's portrait of Margaret as an educator rings true. Scores
of examples of Margaret's firmness, gentleness and wisdom as a Christian
educator are given by Lemoyne both in her biography and in the Biographical
Memoirs.

The biographer, however, is especially concerned with Margaret's sup
port of John, as she accompanied him step by step on his vocational jour
ney. By the age of nine John had learned to read and write from some local
person, but Margaret was now thinking about John's further education.

John Bosco at Father Lacqua~ Pritlta~y School in Capriglio (1824-25; 1825-26?)

Before we engage in a preliminary discussion of the vocation dream of
1824/25 (see below), we should briefly discuss John's first "formal," though
not "official," schooling with Father Joseph Lacqua at nearby Capriglio, his
mother's hometown. The short time spent attending school there was a
turning point in John's life. In the first place, Father Lacqua provided guid
ance in John's Christian life and may have provided a stimulus for the voca
tion dream; in the second place, this short period of fIrst formal schooling
whetted his appetite for a real education.

Before the Napoleonic period there had been no compulsory public
education in the Kingdom of Sardinia-Piedmont. The children who were
lucky enough to receive a primary education did so in some small local pri
vate school, usually run by a priest. Other children just learned to read and
write from some older person who had acquired those skills. But illiteracy
was common, and only the clergy and an elite of professional people were
"educated."

Napoleon had reorganized the school system and made primary educa-

12 EBMI, 32.
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tion compulsory. In the Restoration King Charles Felix abolished the Napo
leonic system, but as part of his comprehensive school reform of 1822,u he
decreed that primary schools should be established in every municipal town
with compulsory attendance. These were to be tuition-free and locally fi
nanced. Although attendance was to be compulsory for all children 7 years
of age and older, in practice the children from peasant families attended
school in the "dead season" only, November through March, when work in
the fields came to a halt. From April to October they would be available to
help with farm work.

Primary school was a two-year program. The curriculum consisted of
reading, writing and catechism for the first year, and Italian, arithmetic and
Christian doctrine for the second. The teachers were usually priests or "cler
ics" vested with the clerical habit for that purpose by the bishop. None of
them were trained teachers, for normal schools, or teachers' training col
leges, did not come into existence until the 1860s. But they had "an educa
tion" and they were available, for many priests opted for a teaching career
rather than for ministry.

Since school was financed locally and was tuition-free, it stands to reason
that only children living within the municipal jurisdiction should be admit
ted. The hamlet of Becchi was located in the municipal jurisdiction of Ca
stelnuovo, not of Capriglio. Therefore John would have had to enroll at
Castelnuovo. But that would entail walking 5 km (ca. 3 mi.) four times a
day.14 Hence, Margaret tried to enroll him in her hometown of Capriglio,
which was closer (2.5 km or 1.5 mi.). But the teacher, Father Joseph Lacqua
at first refused to admit him for the reasons just mentioned, certainly not
because the school was overcrowded, or the teacher overworked.15Margaret
Bosco would probably have to settle for Castelnuovo. But then Father Lac
qua, making an exception to the rule, admitted him. This he probably did at
Maria Giovanna (Marianna) Occhiena's request. Margaret sister, Marianna,
was then entering Father Lacqua's service as housekeeper. 16

13 The school reform document entitled Regie Patellti (Royal Charter) will be discussed
below. See Ch. 10 and Ch. 11.

14 Distance is the reason given by Don Bosco for not enrolling at Castelnuovo [MO-Efl,
9]. He would have to walk the 3 plus miles of country road in weather both fair and foul
four times a day, for he would have to walk home for his midday meal of bread and soup,
and then walk back to town for afternoon classes.

15 Letters written by Lacqua to Don Bosco show that enrollment at these small local
schools was light. Cf. EBM I, 358f. and II, 22f.

16 EBMI, 73-77. For Maria Giovanna Occhiena's biographical sketch see below.
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John attended Father Lacqua's school at Capriglio during the winter of
1824-25, possibly also on and off during the following winter. But, as wiJJ
be explained, strong objections from Anthony (by then 17 years old) proba
bly prevented any further attendance.

For as long as they lasted, John's Capriglio school days were a profitable
and happy experience in all respects. Father Lacqua "was very attentive to
my needs, seeing to my instruction and even more to my Christian educa
tion."17 It was also the beginning of a life-long friendship between teacher
and pupil.

It was at this time that John, between the age of 8 and 10, made his first
confession and subsequently his first communion (on Easter March 26,
1826),18 for which, as noted above, Margaret carefully prepared him. But
perhaps schooling with Father Lacqua was important for its vocational sig
nificance, for it was in this context that John had the vocation dream.

Margaret andJohn~ Vocation

By the age of 9 John was becoming a leader among the peasant children
in the neighborhood. He had begun to gather them together in order to en
tertain them with tricks and stories and to teach them their catechism. Mar
garet not only permitted John to carryon with this activity but also encour
aged and supported him, and, perhaps divining the signs, decided to start
him on formal schooling, as mentioned above.

It is at this time that John had his prophetic vocation dream that disclosed
for him, as Margaret interpreted it, the possibility of a priestly vocation. It is
our understanding that the vocation dream occurred in a specific historical
context that provided two concurring components: Father Lacqua's school
ing and guidance and Margaret's intuition of John's true vocation. This
would call for further schooling, in fact, for a systematic education.

It was such decision on Margaret's part that called forth Anthony's ob
stinate opposition, as will be related. The strife that ensued forced Margaret
to send John away both for the sake of peace in the house and for his pro
tection. His further schooling had to be delayed for some two years, and
could be resumed only after the legal settlement with Anthony.

17 MO-EII, 9-10.
18 Stella, DB-L&Tf7, 11.
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Meanwhile John would begin to attend regular classes during the fall and
winter season of 1824-1825. Then he had the dream.

Text if the Vocation Dream in Translation19

A Dream

At that age I had a dream that remained deeply impressed on my mind my
whole life long.

[Children at play, fighting and swearing]
In my sleep [dream] I seemed to be standing near my home, in a very large

courtyard, where a great number of children were gathered and were having
fun. Some were laughing, some were playing games, not a few were swearing.
When I heard those swear words, I immediately rushed among them and began
to swing and yell at them to make them stop.

lMan of dignified bearing]
At that moment there appeared a man of dignified bearing, mature in years

and nobly dressed. He wore a white cloak wrapped all about him, and his face
shone with such brightness that I could not look directly at him. He addressed
me by name, ordered me to take charge of those children, and added these
words: "Not by blows but by gentleness and love will you have to win over
these friends of yours." Start at once then with a lesson on the ugliness of sin
and the value of virtue."

Confused and frightened, I replied that I was a poor and ignorant child,
quite incapable of lecturing those youngsters on religion. At that moment those
boys stopped their fighting, shouting and swearing, and gathered around the
one who was speaking.

Hardly knowing what I was saying, I asked: ''Who are you, and why are you
ordering me to do the impossible?" "Precisely because such things seem im
possible to you, you must make them possible through obedience and the ac
quisition of knowledge.""Where, by what means can I acquire knowledge?" "I
will give you a teacher. Under her training you can become wise. Without her
all wisdom is foolishness." "But who are you that speak in such a manner?" "I
am the son of Her whom your mother has taught you to greet three times a
day." "My mother tells me not to mingle with people I don't know, unless I
have her permission. So tell me your name."

19 The dream text is here translated from Father Joachim Berto's transcription of the
original draft (corrected by Don Bosco): Memoirs of the Oratory: "Un sogno:" MO-Be/10, 5-8;
FDB 60 A9-12, Cf. FDB 57 A6-9. Cf. also MO-EII, 18-21. Other reports of the vocation
dream are given below: Ch. 12, Appendix.
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[Woman of majestic bearing]
"Ask my mother what my name is." At that moment I saw a woman of ma

jestic bearing standing beside him. She was wearing a mantle that shone aU over
as though every stitch in it were a very bright star.

[Children turned to animals: field ofJohn's ministry]
Seeing from my questions and answers that 1 was more confused than ever,

she beckoned me to come to her. She took me kindly by the hand and said,
"Look." As I looked, I realized that those children had all run away, and saw
tl1at a large number of kids, dogs, cats, bears, and several other [kinds of! ani
mals had taken their place. "This is your field; this is where you are to work.
Make yourself humble, steadfast and strong. And what you now see become of
these animals, you must bring about for my children.

[Animals turned to lambs]
I looked around then, and in place of wild animals I saw as many gentle

lambs, skipping, capering about and bleating as though in celebration of the
man and the lady.

Dohn reassured by the Lady]
At that point, still dreaming, I began to cry, and I begged the lady to speak

so that I could understand, because I did not know what the meaning of this
could be. She then placed her hand on my head and said, "In good time you
will understand everything." With that some noise woke me up, and everything
disappeared.

[Confusion and feelings following the dream]
I was totally bewildered. My hands seemed to be sore from the punches 1

had given, and my face to hurt from the slaps I had gotten. After that, the
memory of the Gentleman, of the Lady, and of the clUngs said and heard, so
occupied my mind that I could not get any more sleep that night.

[Comments by family members]
In the morning, excited as I was, I wasted no time in telling my dream [to

the family]. [I told it] first to my brothers, who laughed at the whole thing, then
to my mother and to my grandmother. Each one came up with a different in
terpretation. My brother Joseph said, "You're going to become a keeper of
goats, sheep or other animals." My mother [mused],"Who knows, but you may
become a priest." Aniliony [quipped] harshly, "Perhaps you'll become the
leader of a band of robbers." But grandmother, who, even though illiterate,
knew her theology, said with finality, "One shouldn't pay any attention to
dreams."

I agreed with my grandmother. However, I was never able to put that dream
out of my mind. The things I shall have to say later will show that there was
some meaning in all this.
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[Dream later told to the Pope]
I never mentioned these matters again, and my family paid little attention to

them. But when I went to Rome in 1858 to confer with the Pope on the Sale
sian Congregation, he demanded to be told in detail everything that had even
only the suggestion of the supernatural about it. It was only then that for the
first time I related the dream I had had at the age of 9 to 10. The Pope ordered
me to set it down in writing word for word and in all detail, and to leave it as an
encouragement to the sons of the Congregation, which had been the object of
my trip to Rome.

Interpretative Comments regarding the Vocation Dream

A discussion of the significance of this recurring vocation dream and its
role in John Bosco's vocational discernment will be taken up in Ch. 12 be
low: Here a few preliminary comments will suffice.

Contex!} stimuli and images if the dream

As already noted, Don Bosco relates this dream in his Memoirs if the Ora
tory in connection on the one hand with his early schooling under Father Jo
seph Lacqua, and on the other with his efforts at entertaining the local chil
dren. In fact, in the preceding paragraph Don Bosco tells us that his mother
had decided to send him to school and succeeded in enrolling him with Fa
ther Joseph Lacqua in neighboring Capriglio.20 John's involvement with the
local children is related immediately after the dream. But from his descrip
tion it appears that he had already been a leader among the children for
some time.21 Father Lacqua himself may have set the dream in motion by
broaching the idea of a priestly vocation in connection with John's express
ing a desire "to study."22 In conjunction with John's early successes with the
local lads, the dream would have strengthened the idea of the priesthood.
For it should be borne in mind that "study" as distinct from basic literacy
Oearning how to read, write and compute) would in most cases relate to the

20 MO-EIl, 9-10.
21 iHO-EIl,27-28.
22 Father Lacqua's influence on John must have been significant, for the two remained

in touch and maintained a correspondence: Don Bosco to Father Lacqua, Chieri, April
1840 and Chieri, May 1841 in Motto, Episfo!mio, I, 48. For Father Lacq~a's replies, d. EBM
I, 358-359; II. 22-23. For a brief biographical sketch of Father Lacqua (1764-1847), see
Appendix II.
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priesthood.23 Margaret may also have reinforced the suggestion of the
priesthood on noticing John's special aptitudes. Perhaps that is what she had
in mind in the first place when she decided to send John to "school." Her
comment on the meaning of the dream would then have had a specific con
text. We are obviously in the field of conjecture, but of this much we may
be sure: the dream did not come out of the blue.

The dream may have occurred toward the end of June (1825) in connec
tion with the feast of St. Peter (and St. Paul), to whom the village church
was dedicated, when such liturgical texts as "Feed my lambs, Feed my
sheep" would have provided the images. Or it could have occurred in con
nection with the feast of the Annunciation (March 25), the mention of the
Angelus prayer in the dream being a possible allusion to it. The pastoral im
ages in the dream could also have been suggested by the preaching heard in
preparation of the Jubilee mandated by Pope Leo XII for the year 1825.
The theme of the Jubilee was the pastoral ministry of pope, bishops and
priests among the people.

Don Boscos OJvn attitude toward the dream

Don Bosco states that the dream remained deeply impressed on his
mind his whole life long. It was in fact a recurring dream, as Don Bosco
tells us expressly speaking of his vocational decision when a student in sec
ondary school at Chieri. He writes: "The Morialdo dream [...J had recurred
at other times and in a much clearer way. To follow its suggestion, I would
have to chose the priesthood, toward which as a matter of fact I felt in
clined."24

However, strangely enough and in spite of the Pope's order, only in 1873
(in the Memoirs 0/ the Oratory) did he put it in writing, with the note that he
had told it to Pius IX in 1858, and the dream had recurred at other times.25

23 It should be noted that Anthony's objections were against John's "studying," not
against his acquiring basic literacy. As archival documents show, Anthony had learned to
read and write, since he could sign his name. Joseph, on the other hand, could not and was
apparently illiterate.

24 MO-EIl, 110.
25 Bishop John Cagliero testified at the process of beatification to having heard the

dream from Don Bosco back from Rome, "in 1858 or 1859."
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Don Boscos Interpretation if the dream 2vith developing vocational experience and
discernment.

By the time Don Bosco decided to set the dream in writing in his Mem
oirs (1873) a lot of water had gone under the bridge. Don Bosco had gone
through vocational discernment, had made the most important vocational
choices, and had seen the extraordinary results of his life's work-God's
work, as he understood it. Hence the dream was written down with an in
built interpretative structure of words and images on that basis.

That with the years the dream acquired increasing importance, and was
interpreted on the basis of Don Bosco's on-going experience, may be
gleaned from an interesting episode. In 1887 Don Bosco, old and very ill,
attended the consecration of the church of the Sacred Heart in Rome.
While celebrating Mass he was overcome with emotion and repeatedly broke
into tears with loud sobs. Later, he explained to his secretary, Father Charles
Viglietti: "With the mind's eye I revisited the scenes of my childhood, when
at about the age of 10 I dreamt of the Congregation. I could so clearly see
and hear my brothers and my mother arguing over the dream."26

26 Viglietti, Original ebron, VII, 4 May 16, 1887, FDBM 1226 D8. CE. IBM XVIII, 341;
EBMXVIII,289.
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Appendix 1

MARGARET OCCHIENA BOSCO (1788-1856):
GENEALOGICAL TABLE AND BIOGRAPHJCAL REPERTORY

Above we described Lemoyne's sources for his biography of Margaret Bosco,
and for the final compilation in the Biographical Memoirs. Here we append a genea
logical table and a repertory of the biographical data given in the Biographical MeJJ1
oirs as compared with Don Bosco's own Memoirs 0/ the Oratory. This is in lieu of a
biographical sketch, for in telling the story of the son we teU also that of the
mother.

Margaret Occhiena Bosco SAncestry Ascendants to the Fotltth Generation

Ascendants to the Fourth Generation

Melchior Occhiena
m. Francesca [?1

3 children
I

(Giovanni) Michele Occhiena (1727-1798)
m. Maria Occhiena

7 children
I

Melchior Marco Occhiena (1752-1844)
m. Maria Bossone, 1775

____ ---- I 10children 1 _

1 1

Giovanna Maria MARGHERITA
(1785-1857) (1788-1856)

(known as Marianna) I
(unmarried)

Note: Of the 10 children of Melchior Marco Occhiena, 5 reached adulthood. Of the 5
adults, 3 figure importantly in Don Bosco's life: [Nfamma] Margaret, her elder sister Gio
vanna Maria (Don Bosco's maiden aunt nicknamed Marianna) and uncle Michael (Lemoyne
speaks of only of five children of M. M. Occhiena probably because he knew only of the
five that reached adultl1ood).
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Biographical Repertory

Data in ((Biographical Memoirs)) and in "Memoirs if the Oratory)) Compared

I

EBM Biographical Data on Margaret Bosco
I

MO-En I
Volume, assembled by Lemoyne in BiographicalMemoirs Page

I
Page compared with Don Bosco's Memoirs

*Jan. 31, 1775: Melchior Occhiena (b. 1752) marries Domenica
Bossone in the parish of Piea.

I,ll *Apr. 1, 1788: Margaret, sixth of 10 children, is born and bap- 7

tized on the same day, at Capriglio. [Her sister, Giovanna Maria
(Marianna) was born in 1785. Her brother Michael, in 1795.]

1,13 *1790s: Margaret's moral and religious upbringing. -

1,13 *Margaret and the tall, handsome man.

[1796-1815: Napoleonic Period-Napoleon's campaigns through -

Piedmont-1799: The Austrian army invades northern Italy and
Piedmont against Napoleon.

1,14-15 *1799: Margaret confronts the soldiers of the Austrian Cavalry at -

Capriglio.
1,17 *1805: Margaret with her family in Turin sees Pope Pius VI on his -

way back to Rome from Paris.
1,17-18 *Margaret's virtue and character-She declines invitations by her -

I girl friends to walk and to dance.
1,18 *Margaret avoids young men. -

[Feb. 28, 1811: Francis Bosco at the Cascina Biglione is widowed
by the death of wife Margaret Cagliero at the age of 27. He is left

I with son Anthony (born 1808) and invalid mother Margaret
Zucca, EBM I, 21.]

1,22-24 *Jun. 6, 1812: Margaret is married to Francis Bosco at the age of 7

24 in the church of Capriglio, after civil ceremony in the town hall
of Caste1nuovo, administered by the official of the French gov-
ernment.

1,24 *Margaret and young Anthony. -
1,24-25 *Margaret and her mother-in-law, Margaret Zucca. -

1,25 *April 18, 1813: Son Joseph Louis is born to Francis and Marga- 7

ret Bosco [at Cascilla Biglione].

[1815: After ravages of the Napoleonic wars and the beginning of

I

the Restoration, Pope Pius VII returns from French exile, passing
through Turin, EBM I, 25£1
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1,26 *August. 16, 1815: Son John Melchior is born to Francis and 7
Margaret Bosco, baptized the following day in St. Andrew parish
church at Castelnuovo.

[,27 *The peaceful Bosco household. -

[February 8, 1817: Francis Bosco buys the "Little House" at-
tached to the back of the Graglia house at Canton Cavallo (Bec-
chi) for 100 lire.]

1,27-28 [May 11, 1817: Francis Bosco dies of pneumonia at 33 years of 7-8
age, and is buried the following day in the cemetery church of St.
Peter at Castelnuovo.]

[*Margaret has the customary 30 masses offered in suffrage.J
[*Francis Bosco's estate and financial situation are inventoried.
There is a debt of 445 lire.]

[*Nov. 13, 1817: Margaret moves to the Little House (after re-
pairs) with family: mother-in-law, step-son Anthony (9 years old),
and sons ]oseph (4) and]ohn(2)]

[,29-30 *1817-1818: Through a period of drought and famine Margaret 8-9
tries her best to feed the family, even by having the calf slaugh-
tered.

[Mar. 22, 1818: Margaret's mother, Domenica Bossone, dies, EBM
1,30·1

[,31 *Margaret turns down an advantageous proposal (of marriage) 9
and stands by her children.

[,31-33 *[1818-1924]: Lemoyne's comments on Margaret's dedication as a -

Christian mother and educator.
1,34-37 *Margaret imparts religious education to her children: catechism; 9-10

"God sees you"; God in nature; Providence; prayer; the sacra-
ments.

1,38 *Margaret and the educational value of work. -

1,38 *Margaret allows John to play with rough boys. -

1,40 *Margaret supervises her children and plays with them. -

1,40-41 *Margaret tells moral examples from the Bible and the lives of -

the saints to her children.
1,41 *Margaret obtains obedience from her children in a gentle man- -

ner (esp., as regards not mixing with strangers, staying in or going
out).

1,41-43 *Margaret shops at the Castelnuovo open-air market on Thurs- -

days, brings home food and goods, and queries the children.
1,43 *Margaret questions children on returning home even after a -

short absence, adding words of advice.
1,44 *Margaret corrects the children firmly but gently. -

1,44-45 *John wants a drink of water. -
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1,45 *Tohn's impatience and the cane in the corner.
1,45-46 *Margaret and Joseph's tantrum. -

1,46-49 *Margaret and her treatment of unruly Anthony: after he fights -

with his brothers; insists on his being right; loses his control.

[Lemoyne's words of praise for Anthony, EBMI, 49.]
[,50-51 *Margaret and her mother-in-law, Margaret Zucca: obedience and -

respect due to the latter by children as to the queen of the house-
hold.

1,51-53 *Grandmother in charge of house and children, as Margaret -

works in the fields (sometimes with her brother Michael's help). -

Tohn, Anthony and the missing fruit.
1,54-55 *Margaret and children, clean in their Sunday best. -

1,55-56 *Margaret expects children to think before acting: John and the -

Ijar of oil; the decorated rod.
1,57-58 *Margaret accustoms the children to work and to a Spartan life -

style: bread for breakfast; John's "seminary mattress."
1,58 *Margaret accustoms children to little sleep. -

1,59-60 *Margaret and the turkey sold for 5 soldi. She brings in the rest of -

the flock, while the boys pursue the swindler.
1,60-62 *John confronts a stranger on a missing turkey. Margaret's warn- -

ing.
1,62-63 *Margaret and the children guard the vineyard against a thief. -

1,64-66 *The family at vintage at Capriglio and the "devil in the attic." -

1,68 *John acquires habit of prayer from Margaret; prays while mind- -

ing animals.
1,73-74 *Winter 1823-24: Margaret, divining John's calling, plans to send -

John to school, but desists temporarily because of Anthony's ob-
I iections. Tohn starts reading with a local farmer.

1,74-77 *Nov. 1824-Mar 1825: Margaret, enrolls John in Fr. Lacqua's 9-10

school at Capriglio, whose housekeeper is Margaret's sister, Ma-
rianna.

1,85 *Margaret cautions John to beware of mountebanks at fairs. -

1,86-87 *Margaret helps and lectures John, when the latter, after birds, 29 (bird
gets his arm caught in the hollow of a tree. !lests)

1,88 *Margaret draws moral lessons from the death of John's cuckoo -

and of the choked magpie.
1,96 (fr MO) *[Summer?] 1825: John has the vocation dream. Margaret won- 19

ders: "Perhaps you will become a priest."
1,106 *Margaret's reflection on Tohn's fIrst efforts at "oratory" work. -

1,108-109 *Margaret's reaction to and appraisal of John's youthful aposto- 29

late.
1,113 *Margaret generously helps neighbors who come to borrow food. -

1,113-116 *Margaret, with John's help, gives food and lodging to outlaws. -

Then the police come to investigate.
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1,116- I17 *Margaret's hospitality to wayfarers and beggars. Don Bosco is -

quoted for an instance.
1,117 *Margaret and the neighbor, Cecco. -
1,118 *The Veglios, moved by Margaret's charity toward the poor, help -

with supplies.
1,118-119 *Margaret visits the sick and prepares them for the sacraments. -

[,119 *Margaret, a woman of prayer, invites her guests to pray with her. -
1,120-121 *Margaret ascertains wholesomeness of local entertainment be- -

fore allowing her children to go; otherwise she entertains them
with stories.

1,121 *Margaret is concerned about the spiritual welfare of young girls; -

Iprovides them with modest dress.
1. 121 *Margaret helps poor girls preserve their virtue; discourages dat- -

ing.
1,121-122 *Margaret and modesty in dress. -

1,122 *Margaret confiscates indecent pictures and objectionable reading -

materials from visiting peddlers.
1,122-123 *Margaret confronts a man engaged in scandalous talk; warns her -

children.
1,123-124 *Margaret chases off her property two older boys engaged in -

nasty talk.
1,124-125 *Margaret takes a woman named Martha to task for her scandal- -

ous relationship.
1,125-127 *Margaret intervenes to stop a scandalous relationship between a -

sick old man and a woman of ill repute; brings the matter to the
attention of Fr. Campora who is administering Viaticum.

1,127 *Margaret rejects an evil suggestion. -

["'Lemoyne states that Don Bosco witnessed "alJ these things"
and related them "to us," EBi\1 I, 127.1

1,128-129 *Margaret's care for Grandmother Zucca -
1,129 *Feb. 11, 1826: Grandmother Zucca, dies a Christian death, as- 49

sisted by Margaret and children.
1,129-130 *Margaret prepares John for first Communion and for Confes- 32-33

sion.
1,130-131 *Mar. 26, 1826 [?]: Easter Sunday, John's first Communion; Mar- 32.33

garet helps John with immediate preparation.
1,131 *Margaret's words to John on the day of his first Communion. 32-36

Don Bosco's own reflections quoted by Lemoyne from MO.

[Note: At this point (1826), the chronology of MO (Don Bosco)
is in error, placing John's encounter with Fr. Calosso in 1826, and
omitting the 2-year Campora-Moglia period [see separate discus-
sion]. Here, even while referring to the materials in BM and MO,
the reconstructed chronology is followed.]
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- 1,156 *1826-1827: Year of strife in the Bosco household over John's -

continuing at school. Margaret, aided by her brothers Michael and
Francis, try (in vain) to get tutoring for John fIrst from Fr. Das-
sano at Castelnuovo, then from the pastor of Buttigliera.

1,143-144 *Winter 1827-28: To avoid further strife with Anthony, Margaret -

sends John away to work as a stable boy at the Cascina Campora in
Serra ill Buttigliera. He stays for only a short period of time.

1,144-145 *Feb. 1828: Margaret sends John away to look for work. He fInds -

it at the Cascilla Moglia near Moncucco. [Moglia Period: EBM I, I

144-152.]
1,145-146 *Mr. Moglia sends John to ask Margaret to meet him at Castel- -

nuovo to discuss wages.
1,153 *Mr. Moglia gives Margaret 30 lire (for 1828) and 50 lire (for 1829, -

in appreciation).
1,153 *November 1829: Uncle Michael visits the Moglia farm and ar- -

Iranges for Tohn to return home to Becchi.
1,155-156 *Margaret scolds John (for Anthony's benefit?) for leaving the -

Moglias, and John hides until Uncle Michael returns.

[Early Nov. 1829: John meets Fr. Calosso on the occasion of the
Holy Year exercises: see EBM I, 131-135, MO-Ell 33-36, with dif-
ferent dating and constructions.]

1,135 *Margaret and John visit Fr. Calosso at Morialdo to talk about 36

Ilohn's studies.
1,137-138 *Margaret meets Anthony's objections against John's continuing -

at school. Anthony persists.

[Nov. 1829-Nov. 1830 John's year of study with Fr. Calosso, EBM
1,159-160 and MO-En 36 with different dating.]
[Summer 1830 (most probably): John meets Seminarian Joseph
Cafasso on the occasion of a patronal feast at Morialdo, EBA1 I,
139-140 and MO-Efl 47-48.]

1,140 *Margaret's comment on hearingJohn report about Fr. Cafasso. -

Gohn begins to stay with Fr. Calosso, as house boy and full-time
student, EBM I, 159-160, quoting Don Bosco's words MO-En 42.]

- *September 1830: Margaret buys the additional portico-hayloft to -

expand the Little House.

[Nov. 21, 1830: Fr. Calosso dies of a stroke. EBM I, 161-162, but
not April 1828 as in MO-Ell 42-43.J

1,163 *Margaret, worried about John's health as he grieves over Fr. 48

Calosso's death, sends him to her family in Capriglio.
1,160 *Margaret, toward the end of 1830, effects the division of the 48-49

Bosco estate between Joseph/John and Anthony, who is now 21
I years of age (not 26 as in BM.)
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l,177 *Nov. 1830: Margaret and Joseph (nearly 18 years old) take the -

Cascilla Matta in the area called Sussambrino as tenant farmers in
partnership with Joseph Febbraro-until 1839 (when the farm is
sold to Mr. Pescarmona of Castelnuovo.)

1,165 *Dec. 1830: Margaret enrolls John in the elementary school at 49

Castelnuovo and fmds him lodging with the tailor John Roberto.
1,156 *Margaret visits John every week to bring him a supply of bread -

and inquire about his conduct.

[Mar. 21, 1831: Anthony marries Anna Rosso, EBM 1, 201 and
begins to build himself a tiny house (7 children), while using parts
of the Little House.]

1,177-178 *Summer 1831: John spends the holidays "at home" (Sussam- -

brino.)
1,183-184 *N ov. 4, 1831: John is enrolled in the Real Collegio (public high 60

school) at Chieri, and Margaret finds him lodging with Lucia Pian-
ta Matta.

l,186-187 *Margaret gives John grains for room and board, accompanies -

him to Castelnuovo, and later joins him in Chieri.
1,204 "'Summer 1832: From Sussambrino Margaret takes John to Fr. -

Dassano at Castelnuovo, who has offered to tutor John in Latin,
while John cares for his horse.

[May 9, 1833: Joseph marries Maria Calosso, EBM 1,209 (10 chil-
dren.)

1,209 *Summer 1833: Margaret and John spend time at Becchi (sharing -

the Little House with Anthony). John engages in "oratory" work.

[Aug. 4, 1833: John receives Confirmation in the parish church of
Buttigliera, EBM I, 207.1

1,215-216 *Oct. 1833: Margaret fmds lodging and work for John in Mr. 64

Pianta's house and cafe at Chieri.
1,215,221- *1834-1835: Margaret supports John vocational decision for the [Cf. 110-

222 Franciscans, leaving him perfectly free, with memorable words of 112]

advice.
1,229 *1835: Margaret accepts John's decision to enter the seminary if it -

is God's will see separate discussion.

[Oct. 1834: John at Chieri lodges with Mr. Cumino, a tailor, EBM
1,248; d. MO-EII99.]
[Oct. 25, 1835: John dons the clerical habit at Castelnuovo, EBM
1,276, MO-EII126.]

1,279 *Oct. 30, 1935: Margaret's memorable words on the evening be- 126

fore John's departure for the seminary: "Not the habit, but the
I practice of virtue."

- *October 1839: Margaret returns with Joseph to live at Becchi, in -
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the house that Joseph has started to build (Anthony has also built
himself a tiny house).

1,357-358 *1839-40: John is ill for a long time at the seminary. Margaret (un- [Cf.152J
aware of the fact) brings him a loaf of bread and a bottle of
wine. He eats and drinks, and gets well.

[Summer 1840: John convalesces at Becchi and obtains permis-
sion to skip fourth theology, EBiVi I, 363-366, MO-Etl 165.]

1,388 *April (?) 1841: Margaret falls out of a mulberry tree, lies uncon- -

scious, and is gashed by the falling branch.

[Jun. 5, 1841: John is ordained a priest in Turin, EBMI, 385-388,
"quoting" MO-Etl166-167.]

1,387-388 *Jun. 10, 1841: Don Bosco celebrates his solemn Mass at Castel- 167
nuovo.

1,388 *Margaret's memorable words to John: "To be a priest. ..". -

II,20 *Margaret's love for poverty and mortification, and words on the -

subject.
II,30 *Margaret's refusal to pressure Don Bosco to accept a lucrative -

position, and words on the subject.

[Nov. 3, 1841: Don Bosco is enrolled in the Pastoral Institute
(Cotlvitto Ecclesiastico)-1841-1844: Don Bosco initiates the work
of the oratory.-1844-1846: While in the employ of Marchiless
Barolo, Don Bosco cares for the wandering Oratory of St. Fran-
cis de Sales and settles it at the Pinardi shed, EBM and MO.]
[Summer 1846: After decisive confrontation with Marchioness
Barolo. Don Bosco falls gravely ill EBM II,381-387, MO-Etl 291-
293.]

II,382 *Margaret, with son Joseph, at Don Bosco's bedside at the little -

hospital in Turin.
II,383 *Aug.-Oct. 1846: Don Bosco convalesces at Becchi under Marga- 293

ret's care.
II,402-406 *Nov. 3, 1846: Don Bosco returns to Turin with Margaret, who 296-297

generously has offered herself to accompany him.-(She lives at
the Oratory, as the boys' mother (Mamma Margaret) for 10 years
till her death in 1856.)

II,414-415 * Dec. 1846: Mamma Margaret uses up her wardrobe and sells her -

jewelry to prepare church vestments and sacred linens. (Mrs. Mar-
I garet Gastaldi is another "mother.")

II,432 *Mamma Margaret's patience with the oratory boys. -

II,446 *Mamma Margaret takes in and comforts a boy abused by his fa- -

ther.
III,33 *1847: Mamma Margaret is wary of a grubby fellow brought in by -

Don Bosco, but receives him kindly.
III,59-60 *Mamma Margaret makes a new cassock for Don Bosco, but it is -

stolen from the balcony.
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III,138 *Mamma Margaret cares for Don Bosco's poor boys and mends -

their clothes.
III,141-143 *May 1847: The fIrst orphan is given shelter in the Pinardi house; 313-314

Mamma Margaret's "Good Night".

[1848-49: The liberal revolution, the Constitution, and First War
of Italian Independence.]

III,258-267 *1848: Mamma Margaret is a loving mother to Don Bosco's boys, -

caring for their every need, governing the household, correcting,
encouraging, watching. She practices Don Bosco's educational
method.

III,310-311 *Mamma Margaret is upset when Brosio's "troops" engaged in -

mock battle trample her garden.

[Oct. 8, 1848: Blessing (by Fr. Cinzano) of the chapel of Our
Lady of the Rosary in Joseph's house at Beccru. Don Bosco with
Oratory boys (and Mamma Margaret?) celebrate the feast of Our
Lady (reckoned as the fIrst Autumn Outing) EBMIII, 313-315.]

III, 335 [lan. 18,1849: Anthony Bosco dies at 41 years of age.] -

IV,16-17 *1850: Mama Margaret entertains a fact-frnding committee from -

the government in her kitchen.
N,101-107 *Mamma Margaret respected and loved by Don Bosco and the -

boys. Her welcoming manner, simplicity, honesty and tact.
IV,162-164 *Episodes about Mamma Margaret's dedication and self-sacrifIce -

(Don Bosco points to the crucifIx.)
IV,237-239 *1852: Cagliero's piano practice and Mamma Margaret's sensitivity -

toward the boy.
N,334 *Sep. 22, 1852: Young Rua enters the Oratory. The following day -

he goes to Beccru with Don Bosco, Mamma Margaret and a
group of boys. Mamma Margaret is loved by everybody in the
hometown.

N,454-456 *Dec. 2, 1852: Mamma Margaret's solicitude and courage when [Cf.392-
the building collapses. 393]

IV,468 *1853: Canon Anfossi recalls Mamma Margarets's dedication. -

N,484 *Oct. 1853: Mamma Margaret on returning from Castelnuovo is -

greeted by her boys and her hens.
N,489 *Mamma Margaret summons the police when a "maniac" tries to -

enter the Oratory.
IV,494 *Mamma Margaret is anxious about Don Bosco's safety after -

many attacks.
V,57 *Summer 1854: Mamma Margaret's generosity during the cholera -

outbreak.
V,82 *Mamma Margaret solicitude for the boys and her holy life re- -

membered by the alumni.
V,191 *1855: An alumnus recalls Mamma Margaret's kindness and holy -

life.
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V,332 *1855: Bellisio paints Mamma Margaret's portrait. -
V,370 *:Nlid-Nov. 1856: Mamma Margaret is stricken with pneumonia, -

developing into a fatal illness.
V,371 *Mamma Margaret's parting advice to Don Bosco and to Joseph. -
V,372 *Mamma Margaret receives the last Sacraments. -

V,373-374 *Nov. 25, 1856: Mamma Margaret asks John to leave the room; -
she dies in total poverty.

V,375 *Don Bosco sees Mamma Margaret in dreams. -

Codicil: Margaret Bosco Last rears (1846-1856) as Mother if Don Bosco~ 01phans

The biographer speaking of Don Bosco's prospective return to the Oratory in
1846, after a very serious illness and months of convalescence at Becchi, writes:
"She was the first [woman] to raise the banner of charity in behalf of poor, for
saken boys, and they rightly called her mother."27

And truly, having accompanied her son on his vocational journey every step of
the way, Margaret did not hesitate to give of her very self. She went to live with
him in Turin, and became a mother to the children at the Oratory.

Mamma Margaret's Decade

The settling at Pinardi's ushered in two decades that Don Bosco and the Sale
sians after him have since regarded as the "heroic age" of the Oratory and of the
Salesian Society. The first decade (1846-1856) spanned the heroic last years of
Mamma Margaret's life. That was the period of Don Bosco's personal and direct
involvement in that great educational experiment in which the Salesian method,
later called the Preventive System, was elaborated and put to the test. Don Bosco
based his educational method on affective relationships, such as would be at work
in a good Christian family. He fostered the "family spirit" because it provided a
taste of family life to youngsters who had perhaps never had such an experience.
The family spirit united everyone by bonds of true love, as "one in heart and
soul." Don Bosco was the father and Margaret the mother figure of this family.
She cared for the children of the Oratory as her own, and they in turn accepted
and loved her as their mother. They called her "mamma," just as Don Bosco did.

The two earliest and most illustrious sons of Don Bosco, Father Michael Rua
(Don Bosco's first successor) and Bishop John Cagliero (the founder and guide of
the Salesian work in South America) testified:

I knew her for eight years and lived with her for four. She was a devout and
truly Christian woman, endowed with a generous heart, as well as with great
courage and prudence. She was totally devoted to the education of us her chil-

27 EBM II, 402.
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dren, her adopted family. I was struck, as were all my companions, with admira
tion for the great generosity and self-sacrificing love that prompted her to leave
her home and to undertake to difficult and exhausting task of caring for so
many little orphans. We all called her "mamma,!J for we truly respected and loved
her as a mother.

I knew Don Bosco's mother personally at the Oratory in Turin. She was
mother to me for five years, that is, to the day of her death. Good Mamma Mar
garet, as we called her, was a wonderful woman, endowed with all the virtues of
a truly Christian mother. She was gentle, approachable, patient, and full of love
for all of us poor little orphans.28

The Salesians Father Rua and Bishop Cagliero (who gave those testimonies)
had been boarders at the Home of the Oratory. The layman Mr. John Villa, on the
other hand, had only attended the weekend youth activities of the Oratory, but his
testimony is no different.

I knew Don Bosco's mother whom we, oratory lads, affectionately called
lvIaJJJJJJa Margaret. She was the typical peasant homemaker, a woman imbued
with a genuinely Christian spirit. Back at her home place of Castelnuovo she
had enjoyed the esteem and respect of everyone. Once settled at the Oratory in
Turin, she truly took on the role of a good and caring mother to all of us
young lads. We loved her and trusted her completely, and were greatly edified
by her virtue.29

Margaret devoted the last ten years of her life to caring for Don Bosco's young
sters. As time went by, other women joined her in that service, including her own
elder sister Marianna Occhiena and Father Michael Rua's mother, Giovanna Maria
Ferrero Rua. But Margaret was the first and remained to her dying day the chil
dren's mother par excellence.

Mamma Margaret's Partiltg fV"ords to Don Bosco

As she lay fatally ill with pneumonia, her last words to her son were: "God
knows how much I have loved you all my life long. I hope I can love you even
more in heaven. [...J Tell our dear boys that I worked for them and loved them as a
mother. Please ask them to pray for me."30

Don Bosco had to leave the room in tears and sobbing. Margaret died peace
fully in her elder son Joseph's arms.

28 paCT (Processtls Ordina/ills Ctlliae Tatllinensis): Rua, Session 358 (1895) and Cagliero,
Session 145 (1893).

29 paCT, Villa, Session 211 (1894).
30 EBMV, 372.
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The Church Looks at Margaret Bosco

As we look at this extraordinary Christian woman, we ask ourselves, would
John Bosco have been Don Bosco, the father and educator of countless young
people, without her teaching, example, inspiration, and support? This is why the
Church wishes to offer her as an example to all mothers-not because she was the
mother of a saint, but because she herself was a saintly Christian mother.

The diocesan process for Mamma Margaret's beatification came to a close in
April 1996. This was 100 years since the completion of Don Bosco's own diocesan
process, and 150 since her leaving the little hamlet of Becchi to accompany her son
to the city of Turin.

Appendix II

BIOGRAPHICAL SKETCHES OF FATHER JOSEPH LACQUA
AND GIOVANNA MARIA (MARIANNA) OCCHIENA

1. Father Giuseppe Antonio Lacqua (1764-1847)

Father Joseph Lacqua plays a part in Don Bosco's story in that John Bosco be
came his pupil during the school year(s) of 1824-1825 (1825-1826) and his influ
ence on young John must have been considerable (see above).

Very little has come to light regarding Father Lacqua's origins, life and work.
Deambrogio, on the basis of data derived from chancery archives, writes:

Father Joseph Lacqua was born in Montabone (province of Alessandria,
Diocese of Acqui) on January 18, 1764 and died at Castelletto Merli (province
of Alessandria, Diocese of Casale) on January 3, 1847, at the age of nearly 83.
[...] In 1824, when John Bosco began attending the Capriglio school, he was
only 60 years 01d.31

Father Michele Molineris' inquiries at Montabone, where the name Lacqua is
autochtonous, revealed three possible candidates: Charles Joseph (baptized Feb. 16,
1762), Joseph Victor (baptized .luI. 23, 1762) and Joseph Anthony (baptized Jan.
18, 1764. This last must be our Father Joseph Lacqua.32

31 Luigi Deambrogio, Le passeggiate alltll1lt1ali di DOli Bosco per i colli llIotiferrilli (Castelnuovo
Don Bosco: lstituto Salesiano, 1975), 186. Stella, DBEcSoc, 633, gives the same dates.

32 Molineris, DBlned, 57-59.
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Lemoyne states that in 1841 Father Lacqua was over 86 years of age and lived
in retirement at Ponzano. This would disqualify all the above candidates, for he
would have been born in 1755 and been 69 in 1824. The age of 86 is also incom
patible with what Father Lacqua writes to Don Bosco in 1840 and in 1841. In
these letters he speaks of his desire to enter a monastery; but since he has opted
not to retire he prefers to stay on as teacher at Ponzano rather than accept another
teaching post or a chaplaincy.33

There is no record of when or why he came to Capriglio as the schoolteacher.
A primary schoolteacher's salary was meager indeed.34 But, as the lover of solitude
that he professes to have been in the letters referred to above, teaching may have
seemed preferable to parish ministry, for he would have half the year to himself,
and Capriglio was a secluded little town. Besides, he seems to have been financially
independent, for he lived in his own house and employed a housekeeper (Don
Bosco's maiden aunt Marianna served as his housekeeper from 1824 till his death).

In Capriglio Father Lacqua held his classes in a room on the ground floor of
his own house (still to be seen today). As we learn from the letters referred to
above, only a dozen or so children attended school during the faD-winter season,
and their number dwindled down to practicaJJy nothing in spring and summer.

It should be noted that at Capriglio Father Lacqua was neither pastor nor assis
tant, but simply the schoolteacher. The pastor was one Father Joseph Carmagnola.
But when the latter died in 1827, Father Lacqua served briefly as administrator,
and was quickly replaced by Father Charles Joseph Gino. Then Father John Baptist
Bosio was appointed pastor.

There is no record of when or why he left Capriglio, and of where he went
from there. He may have gone directly to Ponzano, where we find him in 1840 (ac
cording to the same letters referred to above). Molineris found no record of him in
that town. This probably indicates that he was not active in parish ministry, but
lived a retiring life as a schoolteacher. Wherever he may have gone, Aunt Marianna
followed him as his housekeeper.

As noted above, the probable date of his death is given as 1847. In any case, he
was dead by 1850, since we now know that in early 1851 Aunt Marianna moved to
Valdocco where she was active, with Mamma Margaret and Mrs. Rua, as one of the
"mothers."

(The episode involving her boiling the meat in the coffee occurred on February
2, 1851,)35

33 For Lemoyne's statement cf. EBM II, 22; for the letters cf. EBM I, 358-359; II, 22
23.

34 Cf. Stella, DBEcSoc, 35, footnote 18.
35 EBMIV, 161-162.
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2. Giovanna Maria Occhiena (1785-1857) Mamma Margaret~ Elder Living Sister
NicknalJJed Marianna

BiographicalNlell1oirs, passim, (cf. Italian Indice, s. v. "Occhiena")

The name Marianna does not appear among the names of Melchior Marco Oc
chiena's children nor anywhere else in the Occhiena family tree. But it certainly was
the name, or nickname, by which Margaret's elder living sister, Giovanna Maria,
was familiarly known.

Born in 1785, in the family home at (Ceeea, in Serra di) Capriglio, she was 3
years older than Margaret (1788-1856), 6 years older than Francis (1791-1874), and
11 years older than Michael (1795-1867). She never married, but kept house for the
family with Margaret's help.

Marianna was not blessed with good health and was not as self-reliant as Mar
garet; but she was generous and devoted. When Margaret received Francis Bosco's
proposal in 1812, father Melchior Occhiena objected that she could not be dis
pensed with. But Marianna (then 27 years old) offered to take over the house man
agement, a task taken over shortly thereafter (1813) by brother Francis' bride.

In 1824 the housekeeper of Father Joseph Lacqua, the school teacher at Ca
priglio, died, and Marianna entered his service shortly thereafter. She was probably
instrumental in getting her nephew John Bosco enrolled in Father Lacqua's school.
In any case, Marianna took good care of him when he went to Capriglio to attend
Father Lacqua's classes.

When Francis Bosco's estate was divided (1830) to free John for his studies,
Marianna placed her savings at Margaret's disposal so that a settlement with An
thony might be more easily reached.

Marianna followed Father Lacqua when the latter moved out of Capriglio to
take another teaching post, and stayed on as his housekeeper until his death (see
Lacgua's biographical sketch above). After Father Lacqua's death (perhaps in
1847-certainly by 1850), Marianna could not or would not return to Capriglio, for
the ancestral house was now the home of her brother Francis' family. Marianna
then joined her sister Margaret at Valdocco as one of the mothers.

By February 2, 1851 we see her "established" at Valdocco, when on the occa
sion of the donning of the clerical habit by the "first four" young men Don Bosco
was "cultivating" she cooked the meat in coffee by mistake.

Like Margaret, but possibly to a greater degree, she would get upset at the boy's
rowdy behavior. We see her by Mamma Margaret's deathbed in 1856. And she is
mentioned as one of the mothers, taking care of the laundry with Mrs. Rua, who
had taken Mamma Margaret's place as leader of the group of "mothers."36

After a lingering illness, Marianna died a saintly death on June 22, 1857.37

36 For the four references in this paragraph, d. EBNIN, 161£; N, 163£; V, 370; V, 376.
37 EBMV, 435.
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TRIALS OF AN ADOLESCENT (1824-1830)

MO-En, 1-46; EBM I, 1-163; Stella, DB:LW, 13-21; Molineris, Don Bosco Inedito,
133-172.

Summary

1. John Bosco's Two-Years of Service as a Stable Boy
(1) Trouble with Half-Brother Anthony
(2) Margaret's Options
(3) John Bosco at the cascine Campora and Moglia

2. The Moglia Period (1828-1829)
3. John Return to Becchi from Moglia'safter All Saints 1829
4. Don Bosco's Silence on his Period of Service away from Home in His

Memoirs
5. Circumstance of John's Meeting with Father John Calosso and Study under

His Direction
6. Reconstruction of the Period
7. Division of the Bosco Estate
8. Evaluation: John's Troubled Adolescence and the Calosso Experience
9. Appendices: 1. Corrected Chronology 1820-1831; 2. Biographical Sketch of

Anthony Bosco; 3. Biographical Sketch of Joseph Bosco; 4. Biographical
Sketch of Fr. John Calosso; 5. Biographical Sketch of Pope Leo XlI; 6.
Biographical Sketch of Pope Pius VIII

After his initial formal (but not official) schooling with Fr. Lacqua at Ca
priglio, John Bosco met with unyielding objection to his further education
from his half-brother Anthony.

The Trouble with Anthony

It appears that the trouble with Anthony started after John's first year of
schooling with Father Lacqua in Capriglio (1825) and that it got serious dur
ing or after the second year (1826). It was a bitter disagreement accompa
nied by violent verbal exchanges that threatened to break the household
apart, soured the Bosco children's relationship for life, and put Margaret's
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ability to keep things under control to the severest test. The root cause of
the trouble was not Anthony's opposition to John's acquiring literacy, for he
himself had learned to read and write and was simply not an illiterate brute.
Nor was any great need of help in the fields the basic issue. Rather the issue
seems to have been whether John, after acquiring literacy, should further his
education at school, possibly in view of the priesthood. If this was the case,
what brought on the confrontation was Anthony's inability (understandable
in that socio-cultural context) to see why John should be allowed "to study,"
indeed at the family's expense.

Biographer Lemoyne does not deal satisfactorily with Anthony's prob
lem, as it related to both Margaret and the children, to John in particular.
True, at one point he praises Anthony,l but believing (through no fault of
his) that Anthony was 12 instead of 7 years older than John (that is, that he
had been born in 1803 instead of 1808), he casts Anthony for the part of
the bully. More significantly, because of this misconception, he failed to ap
preciate the problem of a 9-year old orphan who, at his father's death,
found himself psychologically isolated, one against three. One also wonders
whether Margaret herself, who nonetheless regarded him as a son, fully un
derstood Anthony's predicament.

Margaret, of course, with reference to John's continuing his education
had other ideas. This could only mean that she had already come to a deci
sion that John must continue his "studies," most probably with the priest
hood in view;

Margaret's Options

It is probably true, as Lemoyne reports, that due to his intemperate char
acter Anthony threatened John (he may have gone even farther) and was
disrespectful toward Margaret.2 Lemoyne may have had this information
from Don Bosco himself, who was never known to offer any excuse for
Anthony's behavior.

What was Margaret to do? The biographical tradition presents the divi
sion of the Bosco estate (1830) as the culmination of a protracted struggle

1 Cf. EBMI, 49.
2 An addition to DOCtlllleJJn I, 26 in Lemoyne's hand records that Anthony insulted Mar

garet by calling her, "marastra del diavolo," (damned stepmother) [ASe AOSO: Le!!!l!Jlle-Doc,
FDB 966 C11]. This is softened in EBMI, 48.



Ttials ofall Adolescen! (1824-1830) 199

between Margaret and Anthony. It is said in effect that Margaret was just
waiting for Anthony to reach majority (February 1829) to force her stepson
out in collusion with her brother Michael, with her sister Marianna, and
perhaps even with the Bosco boys' legal guardian, John Zucca.3 They would
have "planned" to free John from Anthony's pressure by dividing the Bosco
estate, and for this action they would have to wait until Anthony reached
majority. He would naturally resist this "plan" as disadvantageous to him.
But he could be forced to accept it, if the minors Joseph and John re
quested it through their legal guardian. Meanwhile, to avoid further unpleas
antness, Margaret decided to send John away until such time as the "plan"
could be put into execution.

Over against such a drastic presentation, one should bear in mind that
John Zucca was the legal guardian of all the Bosco orphans (Anthony's as
well as Joseph's and John's). As Stella remarks, the fact that Anthony was
about to reach majority and thinking of marriage casts a different light on
the matter of the division of the estate. Such division would appear to be a
less dramatic, if not an entirely normal, property settlement.4 There may
have been a council and a plan (probably devised by the legal guardian him
self), but the division of the estate itself, while not welcomed by Anthony,
was fmally agreed to as a practical necessity, also in view of Anthony's up
coming marriage.

John Bosco's Period of Service as a Stable Boy (1827-1829)

Meanwhile, however, in 1827, two years before Anthony's majority,
something had to be done to ease the strained situation at home. The solu
tion was to put John out of harm's way by placing him with a friendly fam
ily as a stable boy.

It appears that John was first sent to a cascina called Campora, in nearby
Serra di Buttigliera, but things didn't work out. He was then sent to inquire

3 John Zucca was Francis Bosco's brother-in-law and a nephew of Francis' mother
(JVIargaret Zucca). In accordance with Piedmontese custom, the guardian was chosen from
the line of the ftrst born (Anthony's).

4 This is Stella's comment in DB.LH7, 21, Note 41. Elsewhere, however [DB:LW, 13,
21], Stella believes that some kind of family council did take place and a plan was formed to
ease the troubled situation. This plan included both sending John away for a while, and di
viding the estate once Anthony reached majority. John Zucca as legal guardian, would have
been the one to ease Anthony's anxiety on the matter.
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further out, and was hired by the Moglias, in their cascina in the township of
Moncucco, some 5 km (ca. 3 mi.) northeast of Castelnuovo. The general
dating of this period 1827-1829 is certain; but the more detailed dates
within it are not quite as certain.s Don Bosco does not mention this episode
in his Memoirs; and Lemoyne, not able to get information from him on this
point, provides a faulty reconstruction (to be discussed below).

About John's fIrst inquiry (Cascina Campora) Lemoyne writes:

It seems that before February 1828 John had gone to Serra, a hamlet close
to Buttigliera d'Asti, where he was warmly received by some friends of his
mother. Realizing, however, that he was a burden, since in winter he could not
make himself useful, he soon returned to Morialdo."6

Lemoyne's words, as Molineris has ascertained, refer to a cascina called
Campora, in Serra di Buttigliera. It was the property of a Mr. Turco of Ca
stelnuovo, who may be the friend of Margaret mentioned by Lemoyne. The
farm was run by a sharecropper, and the cattle was in the care of one An
thony Bosco, a colorful character who subsequently joined the army and
ended up as an olive oil merchant (hence his nickname, Toni dl'bJi, Tony-of
the-Oil). Although a pretty large operation, to judge by the size of the stable
and the hayloft, help was not needed in winter; so John had to return home.
But the situation of strife at home remained unchanged, and that's how
John came to be hired at the Cascina Moglia.

In February 1828 Margaret sent John away again with instructions to in
quire, fIrst at the Baussone hamlet where a Zucca family lived, and failing

S In one place Pietro Stella discounts the Campora phase, and dates the period away
from home (as the Moglia period) from February 1827 to November 1829. In another
place, he distinguishes the two phases, dating the Campora phase in the winter of 1827 and
the Moglia phase from February 1828 to November 1829 Stella [DB:LTf7, 13-17; DBEcSoc,
23. 29]. Desramaut also notes the Campora phase and dates the Moglia period from Febru
ary 1828 to All Saints (November 1) 1829 [Desramaut, DB en SOil temps, 27, the Campora
phase having been ignored in us Memolie [, 227-233]. The latter work was published before
M. Molineris' local inquiries revealed that John in autumn 1827 had spent some time at a
cascilla (identified as Campora) in Serra di Buttigliera. Molineris, on the other hand, pro
poses Februaty 1828 to November 1829 for the Moglia period, and dates the earlier time of
service in Serra di Buttigliera in 1827, without further specification [Molineris, DOli Bosco [11

edito, 143-152]. All things considered, one might adopt the following dates: (1) School at
Capriglio, 1824-25 followed by some 2 years of strife at home; (2) Campora in Serra di But
tigliera, early winter 1827-28; (3) Moglia in the Moncucco territory, February 1828 to No
vember 1829.

6 EBMI, 143f.
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this, to go on and inquire at the Cascina Moglia near Moncucco. How John
was hired by the Moglias makes for a touching story.7

Mr. Louis Moglia was not going to hire John. One should bear in mind
that for young men, and even children, to be hired as stable boys, cowherds,
or farm hands was common enough. But hiring normally took place on or
after March 25 (the feast of the Annunciation), the beginning of the work
ing season. It would be effected through negotiations with the boy's family
at the fair of Castelnuovo. John applied directly in February, at least one
month too early. This, perhaps in addition to hard times, was the chief rea
son why Mr. Moglia was not in favor of hiring John. He did so only when
his wife intervened. Mrs. Moglia (Dorothy Filippello) was from Castel
nuovo; she was certainly an acquaintance, and perhaps a friend of Marga
ret's, contrary to Lemoyne's statement.8 The Moglias were never to regret
having hired John.

Molineris gives an account of Mr. Moglia's immediate family at the time
of John's hiring. It consisted of Louis Nicholas Moglia (owner and man
ager, 29 years of age), Dorothy (his wife, 26 years of age), Anne Frances
Catherine (their eldest daughter, 5 years of age) and George Lawrence
Maria (their eldest son, 3 years of age). The Moglias had other children: one
born during John's stay and four more born later. Louis' father and mother
were dead apparently. Some members of the extended family also lived
there.9

Louis' children Anne and George are our chief sources for the Moglia
period. Father Secundus Marchisio, sent by Father Lemoyne, interviewed
them after Don Bosco's death in 1888.10 In 1892 George Moglia testified at
Don Bosco's diocesan process of beatification. ll It is unlikely that the tes-

7 EBMI, 144-145.
8 EBMI, 143.
9 Molineris (cited above) mentions also the following: Anne (sometimes confused with

daughter Anne) and Theresa (Louis' sisters, 18 and 15 years of age respectively) and John
and Joseph, Louis' uncles). Father Nicholas Moglia (perhaps also an uncle of Louis and a
school teacher active in the area) was also present at the casciliO perhaps only during the
summer holidays. This priest gave John some lessons here, and in 1831, when John was at
tending school at Castelnuovo, he replaced Father Virano as school teacher. In Castel
nuovo he took a dislike to John and made life miserable for him [MO-EII, 50].

10 Father Marchisio's report is in ASC A008: CrrJllacbette, Marcbisio; FDBll11, 203 Dl
E4. These testimonies enabled Lemoyne to "reconstruct" this period in some way [ef.
EBM I, 142-155]. The report states that the Moglia girls also attended John's catechism les
sons. Lemoyne carefully "expurgates" the report.

11 George Moglia's testimony given in POCT, Session 93, July 10, 1892, is in FDB 2,
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timony of these two people, mere children at the time of John's stay, repre
sented direct recollections; but their elders must have often spoken of the
wonderful young man that had so endeared himself to them.

The Moglia period was externally trouble-free. As stable boy and cow
herd John's duties were mainly to see that the stable was mucked out and
that the animals were fed, watered and taken to pasture. He also did light
work on the farm, such as tending vines. It is unlikely that he would be
asked to do any heavy work. He received the customary wage as well as a
bonus. 12 His meals, his room and his bed were probably better than those at
home. He was loved and given considerable freedom and leisure for his read
ing and devotions. He was allowed freedom to attend early daily Mass at the
parish church of Moncucco and to gather children for a kind of oratory.!3

Nevertheless, the Moglia period must have been a severe trial for John.
Although we cannot be certain, he seems to have been cut off from the
family. One wonders if he could go home occasionally, or if his mother
ever visited him. In spite of this, judging from the Moglia children's report,
this period appears to have been for John one of growth "in maturity, wis
dom and grace."

John's Return from Moglia's after the Feast of All Saints (November
3,1829)

The Moglia period came to an end, unexpectedly for John, but presuma
bly in accordance with "the plan" mentioned above, through the interven
tion of John's uncle, Michael Occhiena. The time was right because on No
vember 3 (after the feasts of All Saints and All Souls) John's second con
tract year came to an end. Meanwhile Anthony had turned 21 the previous
February. Thus could "the plan" be put into execution. Uncle Michael
seems to have been chosen as the "mediator." Passing through on his way
to Chieri, he must have discussed John's release with Louis and Dorothy
Moglia, and as a result John left that very day. He showed up at home that
evening and Margaret scolded him for leaving his employers, presumably
only for Anthony's benefit, as Lemoyne also believes.!4

135 £2-9. He was 67 years old at the time. He died in 1923 at the age of 98.
12 EBMI, 153.
13 EBMI, 149.
14 EBMI, 156.
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10 - Cascina Moglia

When Uncle Michael arrived, the family must have notified Anthony of
what they intended to do. That he resisted the proposal to divide the estate
can be argued from the fact that he was still a troublesome objector through
the following year (1829-1830), when John was studying with Father
Calosso (see below). But fmally, perhaps through John Zucca's intervention,
he was persuaded. Anthony ceased to be a factor in 1831 (after the division
of the estate). Thus, the period of strife with Anthony spanned the years
1826-1830.

A few days after returning home from the Moglia farm, John met Father
John Calosso who took John under his protection as teacher and spiritual
director. The circumstances and the importance of this encounter is dis
cussed below; We turn our immediate attention to a puzzling omission in
Don Bosco's Memoirs.
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Don Bosco's Silence on His Period of Service away from Home

In his Memoirs 0/ the Oratory, Don Bosco speaks of the conflict with An
thony and of his meeting with Father Calosso and of the year that followed.
But he makes no reference to the intervening period, the two years spent as
a stable boy away from home, an omission that cannot have been due to a
lapse of memory.

Salesian historians have offered various speculations. Ceria thinks that
Don Bosco omitted the episode out of respect for the memory of his
mother. 15 J. Klein discusses this view, but rather thinks that the omission
was due to Don Bosco's erroneously predating of the meeting with Father
Calosso, thus leaving no room for the insertion of the Moglia period.16 Des
ramaut sees the reason for Don Bosco's reticence in the painful nature of
the experience, shame of having served as a stable boy, or care not to put
his mother in a bad lightY Perhaps at the time, under the circumstances,
John saw himself as the victim of an unjust situation. He may even have
perceived his mother's action as a rejection, and the experience rankled in
his mind over those many years. Even though written when he was some 60
years of age, the Memoirs exhibit emotional tension in a number of places.
Or again, the omission may simply be due to the fact that the long episode
had no direct connection with the program Don Bosco had set for himself
in writing the Memoirs, an apologia for the Oratory and its educational
method. 18

Father Lemoyne was unable to extract any information from Don Bosco
on the subject, and Father Marchisio's interview with the Moglia children in
1888 yielded only a few hearsay episodes that proved insufficient for a bio
graphical reconstruction of the period. Lemoyne then did his best: he
placed the meeting with Father Calosso in 1826 (following Don Bosco's
Memoirs) and the tutoring with Calosso three years later (1), with the period
of service away from home in between. He refrains from speculations.

IS Ceria, Mo-Ce, 38-40, Note 40.
16 Jan Klein, Eugenio Valentini, "Una rettificazione cronologica delle Memorie eli S.

Giovanni Bosco," Saiesialillm 17 (1955) 581-610.
17 F. Desramaut, DOli Bosco ell SOil temps, 38, Note 88, citing his earlier work, Les lWelltolie

I, 159, Note 10, and 421-425.
18 Lemoyne, however, speaks of John's oratory activity at Moglia's and in the town of

Moncucco. Wherever Lemoyne obtained the information from, it would certainly have
been germane to the purpose of the Memoirs. On the reasons for the omission, ef. Stella's
pointed remarks in DB:LJP, 16, Note 30.
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Circumstances of John Bosco Meeting with Father John Calosso19

Each of Castelnuovo's four villages, Morialdo being one of them, had a
chapel operating on a small landed benefice. These chapels were officiated
or vacant at intervals, depending on whether any priest would accept the
post. In 1825, these chaplaincies were vacant; but records show that from
1825 to perhaps 1828 a former Servite priest of Buttigliera (a certain Father
Franco) supplied services for the chapel of Morialdo. (It will be recalled that
St. Peter's church at Morialdo was just a chapel, not a parish church.)

In the summer of 1829 Father Calosso, at the age of nearly 70 years,
came to Morialdo as chaplain, when young John Bosco was still serving as a
stable boy at the Moglia farm. The benefice of the chapel had been in
creased through a generous endowment from a local gentleman, Mr. Spirito
Sartoris. (The Sartoris family lived in Turin.) John returned to Becchi after
All Saints' Day on November 3, 1829.

As he writes in his Memoirs, he met Father Calosso, when the latter had
been in that chaplaincy for only a few months.20 Don Bosco's simply says
that the encounter took place on the occasion of a parish "mission" being
preached in the town of Buttigliera. Actually the meeting took place on the
occasion of the preaching of a jubilee. On March 31, 1829 Pope Pius VIII
succeeded Leo XII who had died on February 10. To implore God's protec
tion on his pontificate the new pope proclaimed a special jubilee. This jubi
lee should be carefully distinguished from the regular jubilee that had been
celebrated 4 years earlier in the Holy Year of 1825 and then extended by
Leo XII to 1826.21

As mentioned above, in his Memoirs Don Bosco (after failing to mention
the Moglia period, thus skipping the years 1827-1829) dates his meeting with
Calosso in 1826. It may have been the memory of Leo XII's regular (ex
tended) jubilee (1825-1826) that drew Don Bosco into the error of dating
his meeting with Father Calosso on this latter occasion. However, Don
Bosco makes no mention of Holy Year celebrations, but speaks simply of
"a mission."22

19 For Father Calosso's biographical sketch see below.
20 MO-EIl36.
21 Leo XII was born Annibale della Genga on August 22, 1760, was elected pope on

September 28, 1823, and died on February 10, 1829. Pius VIII was born Francesco Saverio
Castiglioni on November 20, 1761, was elected pope on March 31, 1829, and died on No
vember 30,1830. For a biographical sketch of these two popes, see Appendix below.

22 MO-En 33. The identification of the Jubilees was made by Klein-Valentini cited above.
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In 1829, Pius VIII decreed that the special jubilee was to be celebrated,
and its indulgences acquired, in the various dioceses on dates established by
the local ordinaries. Archbishop Colombano Chiaveroti of Turin set the
dates of November 8-22 for his archdiocese.

At the parish church of Buttigliera a triduum preparatory to the jubilee
observances was held on the evenings of Thursday-Saturday, November 5
7.23 Because of the special occasion, people from other places roundabout
also attended. It was thus that Father Calosso (from the village of Morialdo)
and young John Bosco (from the hamlet of Becchi) happened to meet on
the road after the service on the evening of November 5, 1829.

Father Calosso, struck by John's spirit and intelligence, invited Margaret
with her son for an interview, and John began taking lessons at the rectory
almost immediately. At first John attended classes early in the morning, re
turning to work in the fields the rest of the day. This arrangement satisfied
Anthony only for a while. As Anthony could not be placated, John moved
in with Fr. Calosso as a full-time student and servant. Just when it appeared
that John's future was assured, for the good priest was determined to see to
his education, tragedy struck. Father Calosso died suddenly from a cerebral
hemorrhage, on November 21, 1830.

The importance of the "Calosso experience" for John is discussed be
lo\¥. Here a summary reconstruction of this period (1826-1830) seems to be
called for, as in the following comparative table.

23 Buttigliera, a municipal town of some 2000 inhabitants at the time, is located some 4
km. (ca. 2.5 mi.) west of Becchi and some 3 km (1.86 mi.) southwest of Castelnuovo. John
Bosco would receive confirmation at Buttigliera on August 4, 1833.
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DON BOSCO MEMOIRS

-Trouble with Anthony (be
fore and after 1826)
MO-EIl, 9, 19, 35, 36.

LEMOYNE'S
RECONSTRUCTION

-Trouble with Anthony (be
fore and after 1826)
EBM I, 46-49, 72-76, 134,
138.

CRITICAL
RECONSTRUCTION

-Trouble with Anthony
(1826-27, 1829-30).

-[Campora-Moglia
omitted]

Period
- [Campora-Moglia
postponed]

-Campora-Moglia Period
Period (1827-1829).

-Uncle Michael has John
leave Moglia's and return
home (Nov, 3,1829).

-Meeting with Father John
Calosso on the occasion of a
mission at Buttigliera (1826).
MO-EIl, 33-36.

-Year with Calosso with An
thony's continued opposition
(presumably, according to dat
ingabove, 1826-1827)
MO-EIl, 36, 41-42.

-Father Calosso's death
(April 1828) and aftermath.
J'dO-EIl, 42, 48.

-Meeting with Father John
Calosso at Buttigliera "mis
sion" (1826)
EBMI,132-139.

-Initial lessons with Father
Calosso
-Lessons discontinued be
cause "Anthony forbids fur
ther study"(1826-1827)
EBMI,136-138.
Campora-Moglia Period
(1827-1829)
EBAH,142-152.

[Mention of the Jubilee
granted by Pius VIII in 1829
and of other religious events
(without any connection with
John's story).
EBMI,152.
-Uncle Michael has John
leave Moglia's and return
home. ~Michael and Margaret
ask Pastor Dassano (not
Calosso!) to tutor John, but
the pastor refuses.
EBMI,153-156.
-Father Calosso offers to
take John on again as a pupil.
Year with Calosso.
EBM 1,159-162.
-Father Calosso's death
(Nov. 1830) and aftermath!)
EBM 1,162-163.

-Meeting with Father
Calosso on the occasion of
the preaching of the Jubilee
at Buttigliera (Nov. 6,1829).

-Year with Father Calosso
(Anthony's continued opposi
tion)
Nov. 1829 - Nov. 1830.

-Father Calosso's death
(Nov. 11, 1830) and after
math.
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Division of the Bosco Estate (Late 1830)24

In the autumn-winter of 1830, after Father Calosso's death, according to
Don Bosco's Memoirs and Lemoyne, Margaret Bosco decided to put "the
plan" into effect. The "plan" was to divide the Bosco estate as it affected
the three Bosco children. As mentioned above the event should be under
stood as a normal occurrence rather than as a plot.25 It seems that the divi
sion of the estate was effected peaceably, According to the biographer,
Margaret and her sister Marianna dipped into their own small savings to
make the division less irksome for Anthony.26

The chief items in the estate were the Litde House and the land.
The house was divided as follows: the eastern half, comprising the main

bedroom, the litde stahway, the stable and the woodshed (now replaced by
the stairs that lead to the rooms) went to Anthony. Margaret (for the minors
Joseph and John) retained the other half, comprising the kitchen-living
room, the litde bedroom of the dream (reachable from the kitchen by an in
terior ladder), the litde portico and the hayloft.

With regard to land, the estate consisted of 9 small tracts of land. Four
vineyards and 4 crop or grass fields) amounting to no more than a few acres
have been identified. A ninth and smaller parcel has not been identified).27It
is not known how these pieces were divided between Anthony and Joseph
John joindy. We know that in 1840, when Joseph's and John's portion was
inventoried and appraised to set up John Bosco's ecclesiastical dowry, only 3
of the 8 pieces were listed: a vineyard, a crop field and a grass field. To
gether with the litde house, the appraisal fell far short of the amount re
quired for the dowry.28

Since John and Joseph opted to hold their portions in common, we as
sume that the land was divided into 3 allotments, of which Anthony re
tained just one third. These portions, perhaps barely sufficient for a single
person, were clearly insufficient for a family. This was the case with An
thony, who was about to get married and start a family. Hence, besides

24 For information on the division of the Bosco estate see: M. Molineris, DOll Bosco Ille
di/o, 121-122 and articles in II Tempio di DOll Bosco 17 (1963) 120-121; 19 (1965) 134-138;
Desramaut, DOll Bosco en son temps, 32. For data on the Bosco property see Stella, DBEcSoc,
15-22.

25 EBMI, 160-161.
26 EBM 1, 160.
27 Stella, DBEcSoc, 15.
28 Stella, DBEcSoc, 19-21.



Ttials ofan Adolescent (1824-1830) 209

working his small parcels of land, he probably was forced to take on work
as a day laborer. Joseph, who held John's portion as well as his own, fared
better. But he had Margaret (and John) to support. That is why a few
months later he became a sharecropper at the farm (cascina) of a Mr. Matta
in a locality called "Sussambrino," not far south from Castelnuovo-a ne
cessity as well as an opportunity.

Anthony lived in his part of the litde house for only a short time. On
March 22, 1831 he married Anna Rosso of Castelnuovo and soon built a
one-room house of his own just across the yard, demolished in 1915 to
make room for the chapel of Mary Help of Christians (santuario). But he
continued using the bedroom in the litde house; and as his family grew
Margaret allowed him the use of other rooms as well.

Margaret and Joseph and John lived in their portion of the house only
until Joseph's move to the Sussambrino farm in March 1831. Margaret and
John went to live with him.29

The division of the estate after John's tragic loss in the death of Father
Calosso, was a significant new starting point for him.

As Anthony was no longer a factor, it had the effect of setting John free
to pursue the course of a formal education, through enrolling (as we shall
see) in the primary school of Castelnuovo. But first a comment is in order.

John Bosco's Troubled Adolescence and the Calosso Experience

The story told in the foregoing paragraphs, a story of strife at home and
of menial service away from home, would tend to show that for John the
years 1825-1829 were filled with heartache and uncertainty. True, those
painful experiences did not break his spirit, but he did not come through
the tribulation totally unscathed.

John's year with good Father Calosso was a happy and memorable one,
until sudden death brought the relationship to an end. The good priest had
become such an important and such a fulfilling father figure that John

29 Even after Joseph's death (1862) John and Joseph's property remained undivided. A
few months before his own death Oanuary 31, 1888), Don Bosco thought it well to put all
his legal affairs in order and came to an accommodation with Joseph's children. One of
them, however, Don Bosco's nephew Louis, who had led a "scandalous" life and was on
that account forbidden access to the Oratory, began legal proceedings against Don Bosco.
But he died himself on February 6,1888.
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grieved over this loss to the point of becoming ill and deserving a repri
mand in a dream.3o

Before assessing John's experience with Father Calosso, a comment of a
more general nature seems appropriate.

11 - The chapel of Morialdo

30 MO-EI/ 48.
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Lack if a Father and a Mother's Presence

How did the loss of his father in early childhood affect John's psycho
logical development? The absence of a father in childhood and adolescence
is regarded as a serious handicap in a boy's psychological development.
John's loss was aggravated by the situation in which the immediate family
presided over by Margaret found itself. The mother had to put in long
hours of work in the fields away from the house in order to put food on the
table for the family, which included a sick mother-in-law; She struggled first
through two years of severe drought and famine, and subsequendy through
more years of poverty and hardship, not to mention all the other troubles
and pressures. Grandmother Margaret Zucca kept an eye on the boys, but a
grandmother can't take a mother's place.

Moreover, so we are told, the loss of a father can never be fullY compen
sated by the presence of a mother, no matter how devoted and capable. No
doubt, Margaret succeeded in providing steadying support and sure guid
ance by her instinctive understanding of the situation, her clear religious be
liefs, her strong moral principles and her sure choices. Furthermore the
good image that the mother has of the father and that she recalls and makes
present to the child can provide substantial compensation. That this was the
case may be gauged from the fact that John from early infancy gave evi
dence of unusual courage and self-possession, coupled with a sense of real
ity, duty and personal sacrifice. Such traits are evidence of a constructive
motherly presence. Lemoyne attributes this to Margaret's wisdom and
enlightened educational style.31

In yet another important area did Margaret as mother playa key role. In
earliest infancy, so psychologists tell us, the child needs an adult person to
relate to. Usually it's the mother. Thus a child's relationship with its mother
will determine its sense of self and its relationship to the external world.

There is every indication dnt John's relationship with his mother in
childhood was "constructive;" and that Margaret's instinct as a mother helped
John set a course toward normal development and maturity. John developed
a strong ego, self-reliant and able to relate to others. He never appears de
pressed or withdrawn, but rather endowed with a strong and happy reflec
tive-active personality. Passages from his own AifelJloz'rs testify to this, as when
he speaks of his ascendancy among his companions, and even among
adults, and of his ability as an entertainer, minstrel and athlete.32

31 EBM 1,32 (see earlier discussion).
32 CE., e.g., MO-EII 27-29,103-105.
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Father Figures

It has been noted that Piedmontese family life at the time, though not
matriarchal, was primarily mother-based. The father-son relationship was
thought to be secondary. Psychologists today tell us that an exclusive
mother-son relationship is detrimental to the child; so that parents are en
couraged to avoid fixed roles (mother rears and educates; father works and
earns). John's loss of his father in earliest childhood must have left a void
that needed to be at least partially filled.

Were there not father figures around to help with John's adjustment to
life? John lived in a restricted family; but the extended family was not far
removed, so that presumably its men, such as uncles Francis and Michael
Occhiena and legal guardian John Zucca (the Boscos are not heard from in
this regard) could to some extent fill the void. The constructive presence of
the mother would then be joined to the presence of a father figure in a
situation where a reciprocal emotional relationship is established. In John's
case Anthony disqualified himself immediately, and the men of the ex
tended family apparently stuck to a well-meaning but rigidly traditional role.
Far from being present for a meaningful personal relationship, they were
probably habitually absent.33

However, John was fortunate enough, as he was growing up, to meet
priests who qualified as father figures. Father Calosso was the first true fa
ther figure, and an outstanding one, to come into John's life.

FatherJohn Calosso and Young John Bosco: a Father-Son &latz'onship

In Father Calosso John, now a is-year-old adolescent, met the "good fa
ther" that he had been in need of and yearning for all along. Father Calosso
had enough psychological experience to understand John's problem, com
pounded as it was by the fact that at that age John found himself in the
middle of his adolescent crisis. On the other hand, the good (but probably
disillusioned) priest found himself in need of a son to whom he could be a
father, and saw the opportunity of doing something worthwhile and fulfill
ing in his old age.34 A deep and mutual relationship immediately blossomed.
Don Bosco expresses himself in the most emphatic terms:

33 Cf. Giacomo Dacquino, Psicologia di Don Bosco (forino: Societa Editrice Internaziona
Ie, 1988), 19-32.

34 See Calosso's biographical sketch in Appendix below.
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Father Calosso had become my idol. I loved him more than a father; I
prayed for him and served him willingly in every way I could. My greatest hap
piness was to do things for him; and, believe me, I would gladly have given my
very life to make him happy. [...J On his part, that holy man loved me so much
that he would frequently reassure me: "Do not worry about your future. While
I am alive I shall see to it that you lack nothing; and I shall provide for you for
when I am gone."35

Clearly Father Calosso had decided to provide for John's education and
intended to make the means available in the event of his death. More im
portandy, Father Calosso initiated John in the spiritual life. Don Bosco
writes: "It was then that I came to realize what it was to have a regular spiri
tual director, a faithful friend of one's soul. I had not had one up till then."3G
No wonder then that Father Calosso's death was so traumatic for John. Don
Bosco writes:

Father Calosso's death was an unmitigated disaster for me. [...1When awake,
I would think of nothing else but him; when asleep I dreamt of him. Things
got to the point that, fearing for my health, my mother sent me off to my
grandfather at Capriglio.37

John's relationship with Father Calosso was truncated by tragedy; and, as
will be noted, the yearning with which John sought a father figure and true
spiritual direction seems not to have been satisfied until he came under Fa
ther Joseph Cafasso's influence.

Conclusion

Many and important spiritual values emerge from Don Bosco's experi
ences in his early years. Not only did he overcome serious handicaps, not
only did he come through many painful trials. The way in which he met
these setbacks shaped his character and made him all the more steadfast in
the pursuit of his goal. Far from being broken, through them he learned pa
tience and confidence in God, and acquired a perception of the nearness
and reality of God, a sense of prayer.

35 MO-En42.
36 MO-En36.
37 MO-En42.
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But Don Bosco's childhood experiences were formative also from a vo
cational standpoint. From the start and throughout his life Don Bosco saw
himself as particularly called to deprived and orphaned young people. Out
of his own personal experience, he was irresistibly attracted to them, and
developed a deep understanding of their plight. His emotional response to
their need was immediate and personally binding. Having himself yearned
for a father, or a father figure, he saw himself by vocation in a father's role
to young people in need.



Appendices

1. Corrected Chronology to 183138

1820 Oan.)-Revolution in Spain restores the Constitution of 1812.
- Ow.)-Revolution (fomented by the Carbollati and other secret societies)
in Sicily and Naples causes Ferdinand I to grant the Constitution.

1821 (Mar. 10)-Revolution breaks out in Piedmont (Alessandria) forcing Prince
Charles Albert (Regent for I<:lng Charles Felix) to grant the Constitution.
Revolution is put down with Austrian intervention, and the Constitution is
abolished. Charles Albert resigns from regency and goes into voluntary ex
ile.

1822 Ow. 23)-I<:lng Charles Felix' publishes a charter (patent!) for school reform.
It abolished the Napoleonic school system and re-ordered the public
schools of the realm (exclusive of the University). Two-years of primary
schooling are made mandatory for children of age 7 and up, in their own
town.

1823 [?l-John learns rudiments of reading and writing from a local farmer. (An
thony had apparently learned, or would learn, the rudiments, but not Jo
seph).
- (Lent?)-Margaret prepares and accompanies John for first and subse
quent confessions.Oohn has completed 7 years of age and "reached the use
of reason.")

1824 (Nov.-March 1825)-John attends Father Joseph Lacqua's school at Capri
glio, this winter (1824-25) and perhaps (occasionally) the next (1825-26). He
is then forced to discontinue because of Anthony's objections. Confronta
tion with Anthony over schooling begins.

1825 At the age of "9 going into 10," John has the "vocation dream." John begins
to gather his companions in the pasture field for catechism and entertain
ment.
- Jubilee mandated by Pope Leo XII, extended into 1826.

1826 (Feb. 11)-Death of John's grandmother, Margaret Zucca. (The Biographical
Memoirs) much more than Don Bosco's Mettloirs,show her as an influence in

38 The dates that follow reflect the chronology that has been established in the forgoing
discussion. Thereby some dates given in MO and EM for the same period stand corrected.



216 Chapter 9

the rearing of the Bosco children-understandably, as Margaret was busy
with farm work.)

1827 (Feb. 28)-John begins to attend the daily Lenten catechism class prepara
tory to first Communion at the parish church of Castelnuovo.
- (Easter, Apr. 15, or during Easter time)-John (at the age of 11) receives
first Communion in the parish church of Castelnuovo.
- (Winter)-After a period of fierce "confrontation" with Anthony, John is
sent off to work as a stable boy at the Cascina Campora in Serra di But
tigliera, (for a short time).

1828 Feb.-John is hired as a stable boy at the Cascina Moglia (Moncucco), where
he serves until November 1829.
- (Winter)-Mr. Moglia allows John time to take lessons from Father Fran
cis Cottino, parish priest of Moncucco.

1829 (Summer)-Father John Calosso (1760-1830), at the age of 69, becomes
chaplain of St. Peter church at Morialdo.
- (Oct. 31)-John's uncle, Michael Occhiena, calls at the Cascina Moglia and
arranges for John to return home to Becchi (Nov. 3).
- (Nov. 5-7)-Triduum (Mission) at Buttigliera in preparation to the Jubilee
proclaimed by Pope Pius VIII (on succeeding to Leo XII). - (Nov. 5,
Thursday)-John meets and converses with Father Calosso, chaplain of
Morialdo, on the road back from Buttigliera.
- (Nov. 8, Sunday)-Margaret takes John to see Father Calosso. John begins
the study of Italian with Father Calosso and by Christmastime the study of
Latin.

1830 (Mar.)-Under pressure from Anthony, John, after spending the early morn
ing with Father Calosso, works in the fields the rest of the day.
- (Apr. 11, Easter)-John begins to translate from Latin texts and to stay
with Father Calosso the whole day.
- (Jun. 29 or Jul. 26 or Oct. 10)-John meets seminarian Joseph Cafasso of
Castelnuovo at Morialdo. The chapel at Morialdo was dedicated to St. Peter
(Jun. 29), and St. Anne (Jul. 26) was a patroness of the village. Both feasts
were celebrated with a fair. Don Bosco writes that it was on the Mother
hood of Mary (Oct. 10 in 1830), "the principal feast among those villagers"
[MO-En,47].
- (Sept.)-John begins to lodge with Father Calosso.
- (Nov. 21)-Father Calosso dies shortly after collapsing from a stroke at
the age of 70. John declines Father Calosso's money by giving the key of the
strong box over to the relatives.
- (Dec.)-Depressed and grieving over the loss, John is sent to the relatives
at Capriglio, and is reprimanded in a dream.
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- (Late 1830)-Division of the Bosco estate (house, land, animals, tools,
goods, money) among the three Bosco children Ooseph and John keeping
their share together).

1831 (Spring)-Joseph Bosco, with a partner Ooseph Febbraro) becomes man
ager-sharecropper at the Cascina Matta in the locality of Sussambrino. Mar
garet and John also live there.

2. Antho1ry Joseph Bosco) Don Bosco~ Ha!fBrother (1808-1849)

Molineris, Don Bosco inedito, 62-79; EBMpassim, as cited in the footnotes below;

Francis Louis Bosco, Don Bosco's father (1784-1817), while residing at the Ca
scina Biglione, married his first wife, Margherita Cagliero (1783-1811), on February
4, 1805, at the age of 21.

Their first child, Antonio Giuseppe, was born on February 3, 1808. Their sec
ond child, Maria Teresa, was born on February 16, 1810 and died two days later.
Margaret Cagliero herself died a year later on February 28, 1811.

On June 6, 1812, Francis Bosco married his second wife, Margaret Occhiena,
and had two further children Ooseph Louis and John Melchior). Francis Bosco
himself died on May 11, 1817. Thus Anthony was left an orphan at the age of 9.

It is important to note the date of Anthony's birth, 1808-not 1803, as Le
moyne and all biographers after him have it.39This erroneous dating may have been
derived from an 1885 letter of Francis Bosco (one of Joseph's sons) to Fr. John
Bonetti, in which he erroneously gives the date of February 3, 1803.40 This correc
tion disposes of the image of a 22-year old bully beating up on a child of 10. In
1825, when John was 10, Anthony Bosco was a confused (and probably somewhat
alienated) teenager of 17, who was trying to figure out what was happening around
him.

Anthony had learnt how to read and write. We know this from the fact that the
birth certificates of his last children bear his signature (which began to be required
on such documents after 1842). Don Bosco's brother Joseph, on the contrary, al
ways signed documents with a cross before witnesses. Hence, Don Bosco's charac
terization of Anthony as an illiterate brute leaves one perplexed.41

After the division of Francis Bosco's estate between the Bosco children (1830)
Anthony married Anna Rosso from Castelnuovo on March 22, 1831, and had

39 Cf. EBM 1,21. This is also the date given by Lemoyne in his 1886 biography of Mar
garet Bosco (Scene morali dijamiglia [...]).

40 Cf. Stella, DB:LW, 10, footnote 16 and related text.
41 Cf. MO-Ell, 41-42. (The serious family feud between Anthony and Margaret-John in

the years 1825-1830 was discussed above.)
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seven children by her: Francis (1832), Margaret (1834), Theresa (1837), John
(1840), Frances (1843), Nicholas (1845), Catherine (1848). These are Don Bosco's
nephews and nieces in his half-brother's line.

Of the two boys that survived, Francis (1832-1920) left no male descendants.
John (1840-1878) had four boys, of whom only Anthony (II) (1879-1956) carried
forward his side of the Bosco line.

After his marriage to Anna Rosso, Anthony built himself a tiny one-room
house a few yards north and slightly west of the Little House (A sketch of it is
preserved in the archives). This room served as a kitchen during the day and as
dormitory for the children during the night, while the parents slept in the "main
bedroom" of the Little House. Mamma Margaret allowed Anthony to use it.

It is not known how Anthony managed to feed his fairly large family out of the
few strips of land that fell to him from the division of the estate. He probably
worked also as a hired laborer. In any case the family must have lived in dire pover
ty.

By and by the Bosco descendants (both Anthony's and Joseph's) left Becchi and
settled elsewhere. Between 1891 and 1926 their properties at Becchi were either
donated to, or bought by, the Salesians. Their portions of the Little House were
donated in 1919 (by Anthony's descendants) and in 1926 (by Joseph's). By 1929 the
historic center (including the Cavallo-Graglia house) and most of the hill (includ
ing the Biglione property) were in Salesian hands. Rector Major Fr. Philip Rinaldi
planned to make of the whole hill a Salesian shrine in view of Don Bosco's beati
fication (1929).

Anthony's tiny house was demolished in 1915 to make room for the Shrine of
Mary Help of Christians (Santuario) erected in 1915-1918 to commemorate the
one hundredth anniversary of Don Bosco's birth and of the establishment of the
Feast of Mary Help of Christians.42

Anthony died rather suddenly on January 18, 1849, at 41 years of age, after a
brief illness.

From 1831 on, Anthony no longer figures in Don Bosco's story, and one gets
the impre~sion that the two half-brothers remained permanently estranged. That
was probably not the case in reality. It is likely that by and by a sort of reconcilia
tion took place. But Lemoyne's statement in the Biographical Memoirs should be
corrected. He writes:

His stepbrother Anthony, who now and then came to the Oratory to visit
Mamma Margaret and Don Bosco, died rather suddenly on January 18 [1849],
after a brief illness. [...] Despite Anthony's past opposition, Don Bosco had
never forgone a chance to show his sincere affection for him; now that his

42 The feast of Mary Help of Christians was established by Pope Pius VII in 1815, after
the defeat of Napoleon, in thanksgiving for his release from imprisonment.
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stepbrother was dead, he took over the care of his two sons. One of them,
Francis, he took into the Oratory to teach him cabinet making; he grew up to
be an upright man. Anthony's other son stayed at Becchi and received help
from Don Bosco as he needed it. Thus do saints take their vengeance [...]43

By way of correction, describing the diaspora of the Boscos (Anthony's and Jo
seph's descendants), Stella writes:

Like their father, Anthony and Joseph married early, at the age of 23 and 21
respectively. Anthony had 7 children and 11 nephews and nieces; Joseph had 10
children and 30 nephews and nieces. [...] Of Anthony's children, 2 boys and 2
girls reached adulthood [...] Of Joseph's children, 2 boys and 3 girls reached
adulthood [...] One of Joseph's sons (Francis, 1841-1911) was admitted to the
Oratory as an artisan [in carpentry], and plied that trade until his death in Turin.
The other son [of Joseph] (Louis, 1846-1888) was enrolled at the Oratory as a
student and after further studies went on to an administrative post in the judi
cial system. [He never married, but] lived with a married woman, thus cutting
himself off from the rest of the family and from Don Bosco.44

Then, speaking of the fact that Joseph, and Joseph's partner at Sussambrino,
but not Anthony, put up their land to help seminarian Bosco set up his dowry for
ordination, Stella adds:

Don Bosco in turn was not later to forget his brother Joseph's generosity,
who, unlike his half-brother Anthony, came forward to help setting up the fi
nancial base required for John's advancement toward the priesthood. As indi
cated, two ofJoseph's sons were later accepted at Valdocco by their uncle, one
as a student and the other as an apprentice. But none of Anthony's sons were
so favored. 45

Don Bosco is said to have dreamt of Anthony in 1831/32 and again in 1876.46

In some passages of the Biographical Memoirs the point is made that Don Bosco
bore no grudge toward Anthony. True, but Anthony was not spared a bad press in

43 EBMIIl, 335; d. 1,202.
44 Stella, DB EeSoe, 25-26.
45 Stella, DB EeSoe, 38. In a note (38, n. 26) Stella adds: "In his holograph last will and

testament, drawn up at Varazze on March 29 and December 22, 1871, Don Bosco did not
fail to specify bequests to his nephews and nieces on both Joseph's and Anthony's side of
the family. Cf. ASC A048: Testalllellti, 3-5 [FDBM 73 B7ffj, and EBM X, 574. It should be
noted, however, that it would have been unseemly and quite contrary to custom, in a "fam
ily feud," to penalize innocent descendants long after the principal was dead.

46 Cf. EBMI, 201-202; XlI, 143.
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the Salesian biographical tradition, in spite of Lemoyne's "praise" of Anthony at
one point in the BiographicalMemoirs.47

3. Joseph Louis Bosco) Don Boscos Elder Brother (1813-1862)

EarlY Years

Joseph Louis, the elder son of Francis Louis Bosco by his second wife, Marga
ret Occhiena, was born on April 18, 1813-not on April 8 as the Biographical MetJJ
oirs and all subsequent biographies have it.48

Joseph is the subject of various episodes and reflections in the BiographicalMem
oirs. He appears as a timid, gentle, but on occasion stubborn, child.49

"Joseph was a gentle and serene soul, good, patient, and prudent; he took
after his father and was very adept in turning everything to some advantage,
even things that might seem of little use. Thus, had he not been so fond of the
peaceful life of the farm, he might have become a successful businessman."50

With John he figures in the episode of the selling of the turkey. 51 Joseph and
John were close.52 He interpreted John's dream to mean that his brother would be
come a shepherd.53 Joseph engaged the police in friendly conversation.54 To allow
John to study with Fr. Calosso, Joseph promised to do John's share of work on the
farm. 55 In the matter of the division of the family estate, Joseph chose to stay
with John and Mamma Margaret.56 When John was at school in Castelnuovo and
Chieri, Joseph accompanied Mamma Margaret on her visits, "in order to see his
brother."57

Nothing is said of Joseph's schooling. He apparently had none and was illiter
ate. It is now known that he signed documents with a cross before witnesses. An
thony, on the other hand, signed his own name to documents and must therefore
have had some schooling, either formal or informal.

47 Cf. EBMI, 49.
48 EBMI, 25.
49 EBMI, 45.
50 EBMI, 72.
51 EBM I, 59-60.
52 EBMI, 73.
53 EBMI, 96.
54 EBMI, 115.
55 EBMI, 159.
56 EBMI, 216.
57 EBMI, 167.
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Joseph's Tenanry and Marriage at Sussambrino

After the division of the family estate (1830-1831, when John probably had al
ready begun school at Chieri), Joseph, at the age of about 18, took over the Cascina
Matta on the Sussambrino hill (near Castelnuovo) as a tenant half-sharecropper in
partnership with a certain Joseph Febbraro. Margaret (though still spending time at
Becchi) went to live with him, and John also stayed with Joseph at Sussambrino
during summer holidays.58

On March 18, 1833, at the age of 20, Joseph married Maria Calosso (1813
1874), sometimes referred to as Maria Febbraro (her mother's name). The marriage
is mentioned in passing in the Biographical Memoirs.59 They had ten children: Mar
gherita (1834-d.1834); Filomena (1835-1926); Rosa Domenica (1838-1878); Fran
cesco (1841-1911); Felice Giovanni (1843-1844); Luigi (1846-1888); Lucia Teresa
(1848-1926); Margherita (1851-1860); Alfonso Giovanni (1854-1860); Michele An
tonio (1856-1657). Of the girls, Rosa Domenica and Lucia Teresa reached adult
hood, were married and had many children. Of the two boys who reached adult
hood, only Francesco handed down the name. Luigi never married and incurred
Don Bosco's displeasure for his less than exemplary way of living.60

Joseph Returns to and Settles at Becchi

In 1839 Joseph gave up the tenancy at Matta's Sussambrino farm, when this be
came the property of Chevalier Alexander Pescarmona, and returned to Becchi.61

With his savings and some loans, and later with Don Bosco's help, over a few years
he succeeded in building himself a house, facing the Little HOllse and just across
from it.

At his ordination to the subdiaconate in the autumn of 1840 Don Bosco lacked
the dowry required by Church law of candidates for Holy Orders. Joseph put up
his own property to help Don Bosco fulfill this requirement Goseph's former part
ner at the Sussambrino farm also put up some of his property).62 Throughout his
life Joseph helped Don Bosco in every way he could, by sending farm produce to
the Oratory or even by giving Don Bosco money he had set aside for improve
ments of his stable or farm. 63

During the period of the wandering oratory (1844-1846), Don Bosco occasion
ally went to Becchi for a short rest or to recover from illness. Joseph had set aside a

58 EBM I, 177.
59 EBM I, 209.
60 IBM XVIII, 532.
61 EBM II, 13.
62 EBM I, 366. Lemoyne quotes Don Bosco's "Memoirs," but the Memoirs of the Orato~y

make no mention of this [ef. MO-En165l
63 EBMIV, 334-335. Cf. also III, 39; IV, 104, etc.
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room for him in his house, at the west end of the second story (the family's bed
rooms taking up the rest of the floor). In 1846 (after settling at Valdocco) Don
Bosco spent over three months at Becchi, recovering from the serious illness from
which he nearly died.64 Even when the Little Hot/se was left vacant, Anthony having
built his own small house right nearby, Don Bosco always "went home" to Joseph's
house.

The Chapel of the HolY Rosary

In 1848 a door was opened in the west wall of Joseph's house. One of the
rooms was remodeled and fitted out as a chapel, which was blessed by Fr. Peter
Anthony Cinzano (pastor of Castelnuovo) on October 12, after the decree of ap
proval was given by the Vicar General of Turin. This chapel, dedicated to Our
Lady of the Holy Rosary, was the first religious shrine in the history of the hamlet
of Becchi. It was to serve as a local center of devotion as well as a place of pil
grimage for the Oratory boys. Here Michael Rua received the clerical habit in
1852.65 Here Dominic Savio first met Don Bosco in 1854.66

For the dedication of the chapel, Don Bosco had brought along some sixteen
boys with him from Turin. This is sometimes reckoned as the first of the so-called
autumn outings, which took place every year until 1864. When at Becchi during
these outings, the boys would sleep in the house's granary-attic which Don Bosco
had had built at his own expense as a low third story with gable windows.67 When
the number of boys on the outing grew too large (sometimes well over one hun
dred) the overflow slept in the hayloft located over the stable on the east side of
the house.

Joseph at Mamma Margaret~ Death

Joseph was at Mamma Margaret's side when she became ill and died at the Ora
tory in Turin on November 26, 1856. He heard her last words of advice and
brought the news of her passing to Don Bosco who had left the room at her re
quest,68

About a month after Mama Margaret's death, while visiting Don Bosco at the
Oratory, Joseph took ill with pneumonia. Don Bosco prayed and had him pray to
Our Lady, and Joseph got well and was able to return to Becchi.69

64 MO-EI1291-293, 296; EBMII, 380-415.
65 EBMIV, 337-338.
66 EBMV, 79-80.
67 EBM IV, 336.
68 EBMV, 370-373.
69 EBMV, 378, 399-400.
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Joseph's Last Illness and Death

Lemoyne states that Joseph had a premonition of his death when he visited the
Oratory to go to confession and to discuss "a certain problem" with Don Bosco.
He then "returned home and put all his affairs in order, as if certain of imminent
death, though he felt perfectly well." A week later he became critically ill. Don
Bosco hired a carriage and rushed to his side. The following day, December 12,
1862, Joseph passed away in his brother's arms.70

Lemoyne speaks of Joseph's good character and Christian virtues: "In Castel
nuovo and adjoining villages he was well known as a singularly talented, upright,
and generous man [...]. His many endearing virtues stemmed from the Christian
education that his mother Margaret had given hin1."71

4. FatherJohn Melchior Calosso (1760-1830)

For scanty available information see: A. Giraudo, Clero, Seminario e Societd, 43-44
and footnotes 34 and 37; M. Molineris, Don Bosco inedito, 153-162; S. Casel1e,
Giov. Bosco Stlldente, p. 20; F. Desramaut, Don Bosco en SOIl temps, 28-32.

Giovanni Melchiorre Calosso was born at Chieri in 1760, as the records of the
D1IOJl20 show. His uncle was a priest and probably was responsible for Giovanni's
(and his brother Carlo Vincenzo's) entering the seminary in Turin in 1775-1776,
according to seminary records. The records show him in the third year of theology
in 1779-1780. Here records fail, but it may be assumed that he completed his
fourth and fifth year regularly, obtained the theological degree from the University
of Turin, and was ordained in 1782.

In 1791 he was appointed pastor of the parish at Bruino, in the Archdiocese of
Turin. In 1807 he was accused of activities against the French administration, and
only through Archbishop Giacinto Della Torre's diplomacy was he saved from dire
consequences.

Much more serious were the accusations brought against Calosso by a group of
the town's anticlerical notables of Jacobitic persuasion in December 1812. These
individuals suborned some of Father Calosso's parishioners to accuse him "of
abominable immorality." On the other hand, in a letter dated January 13, 1813, a
lady by the name of Henriette de Malines testified to Calosso's moral character,
good example, and pastoral zeal. She insisted that the slanderous accusations
against Calosso were the fabrication of people who wanted him out of the parish.
In the face of these unjust accusations, Father Calosso resigned from the parish
and retired to private life.

70 EBM VII, 200-201.
71 Ibid.
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Fr. John Calosso's brother, Charles Vincent, that same year (1813) was ap
pointed administrator of the parish of Mezzenile, a post he held until 1819. He
then won the parish of Berzano San Pietro, which he held from 1819 to 1824, at
which time he resigned. It is believed that Father Giovanni Calosso helped his
brother in what appears to be a private capacity. The parish records of Berzano
show that he administered some baptisms there. He may have been his brother's
guest. In any case, he was not chaplain in any of the Berzano villages, because re
cords show that these chaplaincies were vacant at the time.

In 1823 Father Calosso became substitute-vicar at Carignano; and finally in the
summer of 1829 he took the post of chaplain at St. Peter's chapel in Morialdo.

John Bosco met Father Calosso in early November of the same year 1829,
shortly after returning from the Moglia farm. The occasion was the preaching of
the Jubilee of 1829 proclaimed by Pope Pius VIII.

As discussed above, John became Father Calosso's pupil and protege, but the
good priest died less than a year later, on November 21, 1830.

5. Pope Leo XII (1760-1829)-Pope (1823-1829)

Lives if the Pope: Illustrated Biographies [. . .], Michael J. Walsh, Consulting Editor
(New York: Barnes & Noble, 1998); New Catholic Enryc/opedia, s. v.

Annibale della Genga was born on August 22, 1760; was elected pope as Leo
XII on September 28, 1823, and died on February 10, 1829.

A pious man more interested in religion than politics, he was, nevertheless,
widely experienced in the diplomatic world before assuming the papal tiara.
Though in later life he was deeply ascetic and had a horror of nepotism, it was said
of him whilst he was Nuncio in Germany (1794-1805) that he had no morals, and
that he was hopeless in money matters. His family was from the Spoleto region and
had been raised to the nobility by Leo XI in 1605, and it was from a sense of grati
tude for that favor that he took the name Leo.

Ordained in 1783, he became a private secretary to Pius VI and was made titu
lar Archbishop of Tyre ten years later. Following a period as Nuncio in Paris in
1814, he was successively Bishop of Senigallia and Spoleto, and was raised to the
College of Cardinals in 1816.

In the 1823 conclave the choice of the conservative cardinals for Pope, Cardi
nal Severoli, was vetoed by Austria, leaving the way open for Leo's election. He was
somewhat reluctant to accept the office because of ill health, and told fellow car
dinals that they were electing a corpse. But accept he did.

An instinctive conservative, he set many policies that would in subsequent years
lead to revolution in the States of the Church. His legate to Bologna, Cardinal Ri
varolo, on a single day (August 31, 1825) condemned some five hundred people to
various punishments including imprisonment and death. Leo restored the ghetto
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for Jews and deprived them of some of their civil rights, just as earlier as Vicar of
Rome he had compelled Jews to listen to sermons on Saturdays. He further en
raged the populace of Rome by restrictions of the sale of wine in taverns as a
means of curbing drunkenness.

Although he is often criticized for abolishing vaccination in the Papal States, his
action in this matter was determined by the fact that the previous government had
made vaccination a condition for relief of the poor. Many peasants, distrustful of
the procedure, had simply refused to have their children vaccinated and had been
denied financial help. Leo, accepting the lesser of two evils, made vaccination op
tional.

His real contribution as Pope was to encourage a great missionary expansion
and to recognize that in South America the old political order could not be re
stored. The domination of much of Europe by Napoleon had encouraged and
hastened the liberation movements in South America. By recognizing this situation
he paved the way for the recognition of the emergent Latin American republics
and hence from 1827 onwards the regularization of the Church in those independ
ent nations. In this he incurred the wrath of Spain and Portugal. He also set about
reorganizing and amalgamating many small dioceses in Italy.

Leo was eventually reconciled with his great rival from the previous reign, Car
dinal Consalvi, making him Prefect of the Congregation for the Propagation of
the Faith. It was Consalvi's suggestion that the Jubilee of 1825 be proclaimed, an
event that attracted 95,000 pilgrims to Rome that year.

Although well disposed to the French radical Catholic thinker Felicite de La
mennais (who later incurred the condemnation of Pope Gregory XVI), he showed
no such breadth of vision in his Italian policies. The Papal States under his gov
ernment became a by-word in England and France for oppression and tyranny.

He died in 1829 as one of the most hated Popes in modern history.

6. Pope Pius VIII (1761-1830)-Pope (1829-1830)

Lives 0/ the Pope: Illustrated Biographies [. . .j, Michael ]. Walsh, Consulting Editor
(New York: Barnes & Noble, 1998); NelJJ Catholic Encyclopedia, S.Y.

Francesco Saverio Castiglioni, from Cingoli (Ancona), was born on November
20, 1761; was elected pope as Pius VIII on March 31,1829, and died on November
30,1830.

He studied at Bologna and Rome and was ordained in 1785. An educated canon
lawyer, he was appointed Vicar General of Anagni and Cingoli and in 1800 was
made Bishop of Montalto (Ancona). From 1808 to 1814 he was imprisoned by
Napoleon at Pavia and Mantua for his refusal to take the oath of loyalty to the
Emperor. In 1816 (after the fall of Napoleon) he was appointed Bishop of Cesena
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and made a Cardinal. In 1821 Pius VII summoned him to Rome as Grand Peniten
tiary and appointed him Cardinal-Bishop of Frascati.

Cardinal Castiglioni was elected pope in 1829.72 By the standards of the nine
teenth century papacy Pius VIII was a "liberal" who set about undoing some of
the more repressive aspects of his predecessor's regime, such as abolishing the
elaborate spy network in the Papal States. He continued to oppose secret societies,
freemasonry, religious indifference and Protestant Bible societies. Surprisingly, one
so relatively untainted with corruption permitted, for financial considerations, the
Duke of Modena to resume the practice of appointing bishops and canons in his
territory. His foreign policy was largely determined by his Secretary of State, Car
dinal Giuseppe Albani. Pius had appointed him to propitiate Austria. Albani, a
man of little religious interests and never ordained priest, conducted a reactionary
policy towards popular liberal movements in Poland and Ireland.

Pius VIII was less accommodating to the emergent Latin American republics
than Leo XII, but he quickly recognized the new political order in France, estab
lished as a result of the July Revolution of 1830, which brought Louis-Philippe to
the throne~ In doing so he showed that he refused to tie the fortunes of the
Church to those of the Bourbon monarchy. He issued a brief on September 29,
1830 commanding the French clergy to obey the new king. His actions incurred
the anger of the legitimists among the French bishops and the hostility of his own
nuncio to Paris, Cardinal Aloisio Lambruschini,73 The Belgian revolution of Au
gust 1830, which separated that country from the Netherlands, was not to his lik
ing. His opposition was in part due of the relatively favorable concordat existing
between the Holy See and the Netherlands. It had been negotiated under Leo XII
with the Dutch Protestant king, William I, and signed in June 1827.

Difficulties with Prussia over mixed marriages remained unresolved by the end
of Pius' brief reign, but he did manage to secure religious liberties for Atmenian
Catholics living under the rule of the Sultan of Turkey. He established an
archbishopric of Armenian rite at Constantinople.

Urbane and clever, widely read in biblical studies, his hobby was the study of
numismatics. As Pope he forced all his relatives in the papal government to resign
their posts. He initially scrupled to declare Bernard of Clairvaux a Doctor of the
Church because St. Bernard was a member of the French branch of the Castiglioni
clan. Overcoming his qualms of conscience, he declared the saint a Doctor of the
Church in 1830, shortly before his own death.

72 At his election Pius VIII proclaimed a Jubilee, which (as discussed above) provided
the occasion ofJohn Bosco's meeting with Father John Calosso.

73 Louis-Philippe ("the Citizen King") of the house of Bourbon-Orleans sided with the
July revolution of 1830 that dethroned the Restoration Bourbon king Charles X. Louis
Philippe was not the legitimate successor to Charles X.
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JOHN BOSCO AT THE SCHOOL OF CASTELNUOVO
AND THE REVOLUTIONARY MOVEMENTS

OF THE EARLY 1830s

MO-En, 47-50; EBMI, 164-176; titles cited in footnotes below;

Summary

1. John Bosco at the Primary School of Caste1nuovo and Connected Events
(1) John Bosco's First Meeting with Seminarian Joseph Cafasso
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Appendices: 1) Giuseppe Mazzini; 2) Pope Gregory XVl

John Bosco's First Meeting with Seminarian Joseph Cafasso

After relating Father Calosso's death and before mentioning his grieving,
illness and Dream of Reprimand, Don Bosco speaks of his meeting with
seminarian Joseph Cafasso, dating the event on the second Sunday of Oc
tober 1827. At this point of the story, the dates in the Memoirs are off by at
least two years, due to the omission of the Moglia period and to the error in
dating the meeting with Father Calosso. It is far more probable that John's
meeting with seminarian Cafasso took place during the summer holidays of
1830. John was studying with Father Calosso at the time, and seminarian
Cafasso was back in Castelnuovo for his summer vacation after completing
his second year of theology at the seminary of Chieri. He was then 19 years
of age.1 Don Bosco states that the meeting took place on the second Sun-

1Joseph Cafasso (1811-1860) attended the Chieri secondary school, and then applied to
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day of October, the feast of Motherhood of Mary, "the principal feast" of
Morialdo, which in 1830 fell on October 12. However, the Morialdo chapel
was dedicated to St. Peter Oune 29) and the village patron was St. Anne Ouly
26). Both feasts were celebrated with a village fair.

As Don Bosco tells the story, while the festivities were in full swing, John
Bosco saw a young seminarian standing by the door of the church. To
John's offer to take him around to see the shows the seminarian replied that
church services were the proper entertainment of a priest. John later
learned that the seminarian's name was Joseph Cafasso.2 Although Father
Cafasso becomes a significant factor in Don Bosco's vocational journey
only later, as will be seen, this first meeting marks the beginning of an im
portant relationship.

Joseph Bosco a Sharecropper

The division of the Bosco estate toward the end of 1830, mentioned
earlier, set John free of Anthony's control. So Margaret decided to enroll
John in the school of Castelnuovo, at the cost of considerable sacrifice.

At this time Margaret also supported a decision by Joseph, by then 18
years of age, to become a sharecropper (with a partner) at the Matta farm at
Sussambrino,3 located about half way between Becchi and Castelnuovo. As
indicated earlier, this decision was motivated by the fact that the litde land
they owned would hardly support Margaret and John, and Joseph's own
family, should he get married (which would be inevitable in the not too
distant future). Margaret would live at Sussambrino with Joseph, but the lit
de house of Becchi would be kept open. John would also call Sussambrino
home. The move to Sussambrino must have taken place sometime in the
winter of 1830-31, March 25 being the deadline for agricultural contracts.
The winter of 1830-31 was also the time when John enrolled in school at
Castelnuovo.

the seminary in Turin. He was not admitted for lack of room. There was as yet no seminary
at Chieri. He then enrolled in the philosophy course run by the Dominicans in Chieri. After
philosophy, he began his theology as an extern seminarian under the tutorship of the pastor
of Castelnuovo. When the Chieri seminary opened its doors in October 1829, he entered in
second theology. It would have been during or after this academic year that John met
seminarian Joseph Cafasso. See Appendix to Ch. 8 below.

2 MO-En, 47. In his l'ile/JIoirs Don Bosco consistently spells the name "Caffasso".
3 This designation refers not to a hamlet but to an isolated kQoll and adjoining valley lo

cated a little more than a mile SOUtl1 of Castelnuovo.
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The School Reform of King Charles Felix (1822)4

John Bosco's enrolling at Castelnuovo for primary school immediately
draws our attention to the school reform enacted by King Charles Felix in
1822 as the Restoration was getting under way, in spite of revolutionary
counter-movements. As the royal Charter (Regie Patentt) clearly states, the
purpose of the reform was to restore the whole system of primary and sec
ondary education in the kingdom of Sardinia to its pre-Napoleonic and pre
Revolutionary form.

In recent years the traditional system of education in our schools was set
aside by the introduction of a new order [the Napoleonic system]. Happily this
situation was reversed by the events of May 1814 [Defeat of Napoleon]. How
ever, since the former [pre-Napoleonic] system is no longer familiar and the
new forms [introduced by Napoleon] have gained some ground, public instruc
tion in the realm is at present ordered by no rule except that of individual
judgment.

Consequently, we have decided to put all schools other than the University,
whether local primary, or public and royal secondary, under one unified system.
This will ensure that instruction and moral education will be the same for all
young people who would pursue their studies in them. [...]

We mean therefore to restore the old academic fields of study, through
which the subjects of our royal predecessors achieved the well-deserved recog
nition as learned and wise scholars. We also mean to introduce such additional
subjects as past experience and present need would suggest. We hope thereby
that the present well-regulated school reform will enable our young people to
equal their elders in learning and in their commitment to one indivisible belief:
Truth and Knowledge, Throne and God.

The system comprised three kinds of school at primary and secondary
level. The scuola comunale (municipal school) was a primary school with a
two-year program of basic instruction. Such a school, established in all mu
nicipal towns such as Castelnuovo was financed locally and free to the stu
dents. The scuola pubblica (public school) was a secondary school, with a 6-

4 The school reform of 1822 is important because John Bosco received all his basic
education under its statutes. The text of this charter document is given in Appendix to the
following Ch. 11. Here we merely outline its basic provisions regarding primary school.
Later we will discuss its provisions regarding secondary education. The reform document
had as its author the Jesuit Fr. Luigi Tapparelli D'Azeglio, brother of the liberal statesman,
Massimo D'Azeglio.



230 Chapter 10

year program of instruction established in more important towns, such as
Chieri. It was fmanced locally, but a modest tuition was paid. The sCNola regia
or real collegio (royal secondary) was also a secondary school with a 6-year
program established in provincial capitals and other important cities, and fi
nanced from the royal treasury. In spite of the name, Chieri's real collegio at
tended byJohn Bosco was only a public secondary school.

The bureaucracy established to supervise the Reform comprised a Cen
tral Reform Magistrate and, serving under him, a Reform Administrator and
a local Reform Delegate. The most important and innovative provision of
the reform, one borrowed from the Napoleonic system, was to make the
two-year primary school compulsory for all children 7 years of age or older.

The following were the main ordinances relating to the primary school.
It was to provide instruction in reading, writing, and the diocesan cate

chism in the first year, and in the Italian language, arithmetic and Christian
doctrine in the second year.5

In smaller towns, one teacher would usually teach both years in one
classroom. But in larger town in which the number of children surpassed
70, two teachers were employed and two classrooms used. One teacher
would teach the first year in one classroom and the other teacher would
teach the second year in the other classroom.

The school year began on November 3 and ran to the end of September.
Classes were held 6 days a week for 6 hours a day, 3 in the morning and 3 in
the afternoon. The Reform Delegate, in accord with the Mayor and the pas
tor or pastors was to set the timetable of the school day, taking care that all
children, even those of peasants families, would be free to attend, depend
ing on the season.

Boys and girls were not to attend classes together or in succession in the
same building.6

The crucifix was to be displayed in all local primary schools.
The morning session was to begin with morning prayers and end with the

Agimus ("We give you thanks, almighty God"); the afternoon session began
with the Actiones ("Direct our actions, Lord") and ended with evening prayers.

5 The catechism instruction in the first year consisted in learning the diocesan catechism
in question and answer form, for which the teacher provided a simple explanation of the
words of the text. The Christian doctrine instruction of the second year, also based on a
simple textbook, consisted in a basic survey of Bible and Church history and of some
teachings of the Church.

6 Separate schools are established for boys and for girls. There was no coeducation and
no co-instruction, even at the primary leveL
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The first half-hour each morning was to be employed in the study of the
diocesan catechism. The three-hour session on Saturday afternoon was to
be devoted to instruction in Christian doctrine. The Litany of the Blessed
Virgin Mary brought the school day to a close.

Teachers and pastor were to work out a system that would allow the
children to attend Mass at the school or at the parish church before classes
began, and to go to confession once a month. The students were to submit
a bimonthly certificate of confession.

On Sundays and holy days the students were to attend catechism and
church services in their respective parishes.

All teachers were to obtain their certificate of moral and religious fitness
from the bishop, and a certificate of eligibility issued after they took qualify
ing examinations before the Reform authorities. Teachers who did not ob
tain such certification within a year of the publication of the ordinances
could not draw their salary.

Primary schools were to be financed locally as to premises, equipment,
desks and teachers' salaries. No tuition was to be charged.

John Bosco at the School of Castelnuovo

Such in brief were the provisions of the Reform relating to the primary
school, and such was the municipal primary school established at Castel
nuovo. But, generally speaking, the reform had not been too successful.
Only a small number of children were enrolled, and a single teacher taught
both years in one small classroom.

John Bosco began to attend the primary school of Castelnuovo in De
cember 1830. The reason for this late enrollment was that Father Calosso
died on November 21 (classes would have begun on November 3, after All
Souls' Day), and John was ill for a time following his benefactor's death.?

In his Memoirs Don Bosco writes that he had to walk 5 km (over 3 mi.)
four times a day to and from school.s This means that he walked to Castel
nuovo from Becchi in the morning, returned to Becchi after the morning
session for the noonday meal, walked again to Castelnuovo in the early af
ternoon, and returned to Becchi in the evening. However, if Joseph and
Margaret were already established (as mentioned above) at the Sussambrino

7 MO-En,48.
S MO-En, 49 ("twelve-and-a-half miles a day").
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farm (situated no more than 2 km from Castelnuovo), John would walk to
school from there, a much shorter distance.

By and by Uncle Michael Occhiena found a place for John at Castel
nuovo with a Mr. John Roberto, tailor and musician. At first John only used
that base for the noonday meal (which he brought with him daily). Then on
cold and stormy nights he would sleep over (perhaps skipping supper). Fi
nally he became a full time boarder. For a reasonable sum (payable also in
corn and wine) Mr. Roberto agreed to provide John with hot soup noon
and evening and with a place to sleep (a little opening under the staircase).
Margaret would provide bread for John on a weekly basis.

John was now well over 15 years of age and found himself in class with
much younger children. His previous schooling and cultural development
had been spotty. The clothes and the shoes he wore were those of a "cow
herd from Becchi." In spite of this, the first four months were a happy ex
perience for John. This was due largely to the fact that the teacher, Father
Emmanuel Virano (one of two assistant parish priests), was a capable and
concerned person, who gave John a chance to show his character, intelli
gence and memory.

In the last few months of the school year things took a turn for the
worse. In April 1831 Father Virano was appointed pastor of Mondonio. Fa
ther Nicholas Moglia, a 75-year old priest, succeeded him as teacher at Ca
stelnuovo. John had already met this priest at the Moglia farm, and had
taken some lessons in Latin from him. Apparently incapable of maintaining
discipline and full of prejudices, he dismissed the "cowherd from Becchi"
as a hopeless case, humiliated him at every opportunity, and allowed the
class to torment him. In his Memoirs, Don Bosco does not mention Father
Moglia by name; he merely writes that the substitute was "a man who could
not keep order, and fairly scattered to the wind all that I had learnt in the
preceding months."9

During his stay at Castelnuovo, John met with his first real temptations
in the guise of "bad companions" who suggested that he cut classes, gam
ble, and steal. lO This may seem strange but not impossible, even if one takes
into consideration the educational purpose of the Memoirs. ll In any case,
weeldy visits from Margaret, his early moral training, prayer and the sacra-

9 MO-EII, 50.
10 MO-En, 49-50.
II In reading the passages regarding the two teachers and the "bad companions" one

should keep in mind the "educational purpose" of the Memoirs, as discussed earlier.
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ments (which he continued to practice faithfully and not merely to comply
with school regulations), and devotion to the Madonna del Castello (the local
Virgin) saw him through.

12 - The parish church of Castelnuovo

Significance of the Year at Caste1nuovo

The year at Caste1nuovo was not a total loss, even though progress was
meager. First of all, to quote Stella,

John's schooling with Father Lacqua at Capriglio might be regarded as an
episode inserted into the normal life of a peasant ~eading no farther]. The year
in the municipal school of Castelnuovo, on the other hand, figured as the initial
link of the established [educational] network making connection with Chieri
and Turin. 12

Secondly, his disappointment In trying to approach the local clergy,

12 Stella, DBEcSoc, 29.
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whom he found cold and distant, as contrasted with the availability of Fa
thers Calosso and Virano, showed him the necessity of a completely differ
ent approach to young people, should he ever become a priest. Stella has
some pointed comments on John's adolescent inability to "break the ice"
and on his critical evaluation, certainly prompted by love, of the behavior
of the local priests. l3

Thirdly, in his free time John began to take up useful hobbies. From Mr.
Roberto (musician and tailor) he learnt music, to play the spinet and the or
gan, and to sew and cut clothes. After consulting his mother, he began to
spend a couple of hours a day as apprentice to Mr. Evasio Savio (the local
blacksmith). As yet he had no inkling that these skills would later come in
handy. But when one bears in mind the educational purpose of the Memoirs,
one should not attach too much importance to these extracurricular activi
ties in their actual historical setting.

Meanwhile, however, disappointed and somewhat demoralized by his
second teacher's perverseness, John simply had to wait for the release of the
summer-autumn vacation at the Sussambrino farm.

John Bosco's Summer Vacation at the Cascina Matta of Sussambrino

As already indicated, during the winter of 1830-1831, after the division
of the Bosco estate and as John was enrolling at Castelnuovo, Joseph Bosco
with partner Joseph Febbraro became a tenant farmer at the cascilla of a
certain Mr. Matta. Margaret went to live with Joseph at Sussambrino, and
John joined them after his school year at Castelnuovo, for the summer
months of 1831.

Rosa Febbraro, Joseph Febbraro's daughter, could recall how John Bosco
employed his time studying, occasionally neglecting to mind the animals as
they grazed. Rosa would mind John's cows as well.

When attending school at Castelnuovo John had struck a friendship with
Joseph Turco, an older boy, whose family owned land and a vineyard adjoin
ing the Matta farm at Sussambrino, in the region called Rel1ellta, the name of
a natural spring in the area. Old Mr. Turco, the young man's father, would
encourage John whenever he saw him. Joseph Turco testified at the Process

13 Stella, DB:LTT7, 20-21. His evaluation of teachers and clergy in educational-pastoral
terms throughout his school and formation days is consonant with the educational purpose
of the Memoirs.
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of Beatification in 1892 that John had told him and his sister Lucy of a
dream that reassured him as to his vocation. 14

Over the summer and early autumn, in the quiet rural isolation of the
farm John, brother Joseph and Margaret (joined no doubt by her brother
Michael and possibly her sister Marianna) could calmly evaluate John's Ca
stelnuovo experience. The decision was for John to apply to the public sec
ondary school of Chieri.

As was noted earlier, revolutionary uprisings troubled the period of the
Restoration. We spoke of the revolutions fomented by the Carbonari in
Naples and Piedmont in 1820-1821, brutally put down by Austria.

The years 1830-1831, as John Bosco was struggling at Castelnuovo and
preparing to move on to secondary school at Chieri, were again marked by
revolutionary upheaval and by political developments that contributed to
the advancement of the Italian Risorgimento.

Revolutions of 1830-1831 and the Progress of the Risorgimento in
ItalylS

The new and more powerful surge of the liberal spirit had its origin in
France, where the "legitimate" Bourbon Icings had exemplified the reaction
of the Restoration. The so-called July Revolution of 1830 spelled the end
of the Restoration in France, by disposing of the principle of "legitimacy."
King Charles X (the successor of Louis XVIII and the last of the Bourbon
legitimate line) was forced to abdicate under the pressure of a "leftist" coali
tion that supported the rival Duke of Orleans. The only monarch of the
House of Bourbon-Orleans ever to wear the crown, the Duke was elected
"citizen Icing" on August 7, 1830 with the name, Louis-Philippe. Revealed
with time as a disappointing ruler, opposed to and by the liberal forces, he
was eventually overthrown by the revolution of 1848, an event that ushered
in the short-lived Second French Republic (1848-1851).

14 POCT, Session 89, July 4, 1892, FDBM 2,135 C2-11. The recurrence of the vocation
dream will be discussed in Chapter 12, in the context of John's vocational decision at
Chieri. For vocation dream texts see Appendix to Ch. 12 below.

IS Sir JA.R. Marriott, The Makers of Modem ItalY: Napoleon to Mllssolini (Oxford Dniv.
Press; London: Humphrey Milford, 1931) 52-55, 56-68. KM. Jamison, CM. Ady, K.D.
Vernon and C Sanford Terry, ItalY Medieval and Modem: A HistolJl (Oxford: Clarendon
Press, 1817) 372-389. Alfred Cobban, A History of Modem France, Vol. 2 [oo.J (Baltimore,
MD: Penguin Books, 1961), 87-92.
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The July Revolution of 1830 in France exerted considerable influence on
the liberal movement in Italy. But only in Central Italy did discontent reach
the point of open insurrection. In the Papal States, revolution broke out in
February 1831, and from Bologna the movement spread rapidly to Forti,
Ravenna, and other towns in the Romagna (the "Legations" under papal
rule). At Ferrara, despite the presence of an Austrian garrison, the Legates
of the Pope were expelled and a provisional government was set up. Within
a few days the whole of Umbria and the Marches (papal States) followed
suit. Only in the Patrimony of St. Peter (Rome and the surrounding terri
tory of Latium) did papal authority withstand the shock. The new Pope,
Gregory XVI, just elected on February 1, made some trifling concessions to
popular feeling, but at the same time sought Austria's assistance.

In Modena an insurrection occurred on February 5, and Duke Francis
IV fled for safety into Austrian territory, carrying off with him Ciro
Menotti, the leader of Modena's liberals.16 Austria marched troops into the
disaffected districts, and by the end of March had restored the authority of
the Duke in his Duchy and that of the Pope throughout his domains.

Parma had followed the example of its neighbor, Modena, and the ex
Empress, Marie Louise, despite her personal popularity, had thought it pru
dent to withdraw to Piacenza (into Austrian territory). She also was in due
course restored under the protection of Austrian troops, and peace once
more reigned in her principality.

Pope Gregory XVI made promises of reform to his subjects, but noth
ing was done, and as soon as the Austrian troops evacuated the Papal States
Guly 1831)insurrections broke out afresh. Again the Austrians returned,
with the intention of occupying Ancona in the Marches. But they found
that a French force had preceded them. This marks a further complication
in the Italian problem, the rivalry of France and Austria for the "protec
tion" of the Pope and for influence in Italy.17

16 Menotti was later brought home to Modena and hanged.
17 Louis Philippe on his accession had declared for non-intervention. But the repeated

intrusions of Austrian troops into the Papal States aroused the French. Before the Austri
ans reached Ancona a French force had preceded them (February 1832). Metternich re
fused to abandon his role of protector of the Pope, but Louis Philippe held his ground till
the Austrians should depart. And so for six years (1832-1838) the two armies confronted
each other in the Papal States. A collision was avoided, but the rival patronage of the two
Great Powers created a new situation for the patriotic movement in Italy.
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Mazzini and Young Italy

In spite of Austrian intervention to crush the uprisings, the patriotic
movement made considerable progress throughout Italy. This was primarily
due to the new spirit infused into Italian politics by the organization
founded at this time by Giuseppe Mazzini.

Giuseppe Mazzini (1805-1872), born in Genoa and educated there at the
university, quickly caught the revolutionary spirit and was at first attracted to
the Carbonari. But, disappointed with their lack of direction, in 1831 while
living in exile at Marseilles, he founded a secret revolutionary society, La
Giovane ltalia (Young Italy). It was dedicated to freeing Italy from foreign
rule and establishing a democratic republic. (A biographical sketch of Maz
zini is given in Appendix 1 below;)

In 1831, Charles Albert of Savoy-Carignan succeeded Charles Felix, who
had died leaving no male heir. Mazzini addressed his famous open letter to
the new king, challenging him to take up arms and free Italy from Austrian
rule. Coming from an avowed republican, the letter had no effect. In fact,
the Icing ordered that Mazzini be arrested should he attempt to cross the
frontier into Italy.

Thereafter Mazzini and his associates attempted to stir up uprisings: a
failed plot to assassinate the king in 1832, an insurrection in Piedmont in
1833, promptly crushed, and an ill-fated "expedition into Savoy" in 1834.
Expelled from France and from Switzerland, Mazzini lived as an exile in
England, but he never stopped plotting to advance his republican ideals.

These revolutionary activities took place while John Bosco was at school
at Castelnuovo in 1831, and a little later at Chieri. Don Bosco makes no ref
erence to any of this in his Memoirs. Perhaps at the time of writing (1870s)
the events were no longer significant from the standpoint of his purpose.
But as a student he lived through troubled times. Armed police and gov
ernment spies were detached in cities and larger towns, including Chieri.
Students were forbidden to wear cockades and certain types of caps, and
were kept under surveillance. It is unlikely that John lived through these ex
periences without understanding or concern.



Appendices

1. GitlSeppe Mazifni (1805-1812)

Giuseppe Mazzini was born in Genoa on June 22, 1805. He died in Pisa, March
10, 1872. His father was a doctor and a professor of anatomy at the University of
Genoa. Very precocious and studious, Giuseppe Mazzini entered the university at
the age of 13, and studied first anatomy and literature, but finally settled for the le
gal profession, and passed the bar examination for the practice of law; While at the
university he first became aware of the political situation in Italy, at the time of the
Carbonari insurrection of 1821 in Piedmont, and quickly became totally commit
ted to the democratic liberal cause.

In 1827 he began his political writing, and in 1830 he joined the Carbonari as
an active member, but came to view their rituals, their lack of political direction
and their hazy revolutionary program with contempt.

The outbreak of the July revolution of 1830 in France alerted the autocratic
governments of the Italian regional states to the danger of the activities of the
Carbonari and other secret societies. Mazzini himself, by now 25 years of age,
came under suspicion, was entrapped and arrested by the Austrian police for com
plicity with the Carbonari. He was imprisoned in the fortress of Savona for 6
months, until February 1831, and then banished from Piedmont. He went into ex
ile in Marseilles.

His reflection while in prison and the failed Revolution of 1831 in Italy con
vinced him that new life and a new direction had to be given to the revolutionary
movement and the Risorgimento. The first principle of his patriotic dogmatic
creed was that free Italy must be a republic. The second principle was that the
people themselves, not kings or statesmen or foreign powers or mercenary armies,
must achieve the great ideal. It was with this platform that in February 1831 at
Marseilles he founded the secret patriotic society, Young Italy (La Giovane [talia). In
less than two years, inspired by Mazzini's journal of the same name and clandestine
correspondence, lodges of this secret society were established all over Italy,
Genoa's being the leader. Young Italy was a vibrant youth movement opened to no
one over forty; each member paid dues and owned a dagger and weapons. Its tri
color (red, white and green) bore the words, "Liberty, Equality, Humanity," and
"Unity, Independence."

As indicated above, early in the year 1831, King Charles Felix of Sardinia died
at Turin and was succeeded by Charles Albert. In earlier days the new Icing had
been in touch with the Carbonari, and as Regent had granted the constitution at
the time of the Revolution of 1821. His accession naturally aroused the hopes of
Italian liberals. In April 1831, Mazzini published in Marseilles his famed open "Let
ter to the King," in which he called upon Charles Albert to take up the cause of
the Italian people. He called on the king to undertake a war of liberation against
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Austria, unaware perhaps that Charles Albert was at that very time negotiating a
treaty of mutual defense with Austria. He wrote: "Place yourself at the head of the
nation; write on your flag: 'Union, liberty, Independence.' Free Italy from the bar
barian; build up the future; be the Napoleon of Italian freedom."

Mazzini's statement is clear: he would accept a constitutional monarchical sys
tem if only the king were to act to liberate and unite Italy. But coming from an
avowed republican and the founder of a society dedicated to fighting for a people
based united republic, the letter's sincerity was doubtful at best. In any case, as in
dicated, the Icing's only response was in the form of an order that, should Mazzini
attempt to cross the frontier into Italy, he should be instantly arrested.

The attitude of Charles Albert was a bitter disappointment to Mazzini and his
associates, and a plot was formed for his assassination, to which Mazzini was a
party. In August 1832Mazzini was ordered to quit French territory, but for a whole
year he continued to live in Marseilles, eluding the vigilance of the French police.
In 1833he took refuge in Switzerland, and in the spring of 1833 from Geneva he
gave orders for an insurrection in Piedmont. The plot was promptly detected, and
in April Charles Albert executed a bloody revenge. Undaunted, Mazzini organized
the ill-fated "Expedition of Savoy," an irruption of about 700 exiles into that prov
ince. The invading force was easily defeated and disbanded in February 1834.
Giuseppe Garibaldi, a member of Young Italy serving in the Piedmontese fleet at
the time, had been given the task of starting an uprising among the sailors, which
he tried to do with no success.

In 1836 even the Swiss Government felt compelled to ask Mazzini to leave the
country. As was the case with most political refugees, England became to him al
most a second country, from which he continued to direct the affairs of his YOllIIg
Italy Association, to plot and fight for his republican ideals.

In 1848 Mazzini returned to Italy at the time of the First War of Independence.
In 1849 he was made chief "triumvir" of the Roman Republic, which briefly un
seated Pope Pius IX, forcing him into exile. Back in England, after the fall of the
Roman Republic, he spent his time "plotting revolutions," and keeping on familiar
terms with political and literary figures. As will be seen, he made repeated clandes
tine visits to Italy for revolutionary purposes, although he had been condemned to
death in absentia. His last such visit was to Pisa, where he died on March 10, 1872.

2. Pope Gregory XVI (1765-1846) -Pope (1831-1846)

Nell! Catholic Enryc!opedia, s. v.

Education and Service to His Election to the Papary

Bartolomeo Alberto Cappcllari was born on September 18, 1765; was elected
pope as Gregory XVI on February 2,1831; and died on June 1, 1846.
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The son of a lawyer from Belluno, he entered the Camaldolese monastery of
St. Michael at Murano, near Venice in 1765, against his parents' wishes. In religious
life he took the name Mauro. A man of autocratic temper he had little sympathy
for the world around him, and, in time, would demonstrate a hatred of all moder
nity from railways and gas lighting on the one hand to liberal freedoms on the
other.

Following his ordination in 1787 he taught both science and philosophy, and
published a book in 1799 upholding papal infallibility and the need for the inde
pendence of the Papal States. He became Abbot of the Monastery of St. Gregory
in Monte CeEJ in Rome and was subsequently procurator general and vicar general
of the Camaldolese. He was an adviser to both Pius VII and Leo XII and consult
ing expert to several Roman Congregations including the Holy Office. Having re
fused a bishopric on two occasions, but He was named a cardinal by Leo XII in
1825 and made Prefect of the Congregation for the Propagation of the Faith in
1826.

Mauro Cappellari was a compromise candidate between the ze!anti (conserva
tives) and the politicanti (more liberal) cardinals in a conclave that lasted 50 days. He
was elected Pope (to succeed Pius VIII) while still only a priest after the veto had
been introduced against Cardinal Giustiniani on behalf of Queen Maria Christina
of Spain. He accepted the papal office only on order from his confessor, also a
Camaldolese monk.

Activity as Pope

As the conclave ended in 1830, a revolt in Bologna spread throughout the
States of the Church; order was restored only after the intervention of Austria.
Further trouble in 1831 once again necessitated Austrian help. France also inter
vened, occupying Ancona from 1832-38.18 By 1836 the Austrian Chancellor, Clem
ens von Metternich, had forced the Pope to appoint the reactionary Cardinal Lam
bruschini as Secretary of State, hoping for a stronger line against disorder in the
papal territories. Despite pressure from the European powers, Gregory resisted
various suggestions for reform of the government of the Papal States, although he
did allow greater lay participation at the lower levels of the civil service.

He identified three principal enemies of the Christian faith: the rationalism of
the Enlightenment, the liberalism of the French Revolution, and the indifferentism
(stemming from secularism) that led to loss of faith and of religious practice
among the Christian people.

In his book, II triOlifo della Santa Sede contro gli attacchi dei novatoli (The Triumph of
the Holy See against the Attacks of the New Liberals, 1799) he fought Jansenism

18 On the insurrections of 1830-1831 see above.
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and all jurisdictionalist claims against the Holy See. He upheld the Church's inde
pendence from the civil power and affirmed papal infallibility. In the Apostolic
constitution Sollicitudo Ecclesiarum (August 7, 1831), Gregory outlined the position
that the Holy See would recognize de facto governments without entering into the
question of how such governments came about. Nonetheless, he personally re
mained a legitimist fearful of the consequences in the Papal States and of being
seen to lend support to revolutionary governments in foreign lands. In the encycli
cal Cum Ptimum ("When first ... " of June 9, 1832) he castigated Polish attempts at
revolution against Russia. On the other hand, he rebuked Czar Nicholas I, when
the latter visited Rome in 1845, for Russia's brutality in its government of Poland.
Pope Gregory encountered difficulties in Germany and Switzerland over the ques
tion of mixed marriages.

There was considerable missionary expansion during his pontificate and he rap
idly increased the number of bishops in Latin America. He named 195 bishops in
"mission lands," showing considerable sensitivity to local conditions. For example,
he permitted Catholics in Thailand to participate in public ceremonials that ap
peared to be civil rather than religious, and hence not incompatible with Christian
ity. In the apostolic letter In Suprelllo (December 3, 1839), he condemned slavery
and the slave trade that still flourished in some parts of the world.

Gregory led an austere monastic life throughout his pontificate, but he could
cultivate warm friendships, as for instance with Father Antonio Rosmini-Serbati.
However, his intransigence did much to set a conservative course for both Catholic
clergy and laity. By the time of his death (1846) there were some 2000 political ac
tivists either imprisoned or exiled from the Papal States.

The Enryclical "Mirari Vos" and Pope Gregory xvn Fight against Political and
Religious Liberalism (''Indifferentism';

Gregory XVI demonstrated his hostility to Catholic liberals by condemning the
idea of civil and political liberty in the encyclical Mirari vos ("You will be
amazed ... " of August 15, 1832), forerunner of Pius IX's Syllabus of Errors
(1864). The encyclical embodies some of the essential ideas of his earlier book, II
Ttionfo. Two sets of circumstances moved the Pope to publish this famous encycli
cal. The first was the increasing influence of Hugues-Felicite-Robert de Lamen
nais, the champion of Catholic liberalism in France. The other was the political
situation in Italy, particularly in the States of the Church. Added to this was the
continual conservative pressure on the Holy See applied by Austrian Chancellor
Metternich.

In his eagerness to effect a religious renewal, Hugues-Felicite de Lamennais,
aided by his brother Jean-Marie-Robert, proposed a reorganization of theological
studies (1808) and wrote in defense of Ultramontanism (a pope-centered ecclesi
ology, 1814). After his ordination (1816), he defended Church tradition in Essai sur
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l'indifjerellce en llIatiere de religion (1817-1823) and he enjoyed the support of Pope
Leo XII until 1826. After this date, in his opposition to Gallicanism and to the an
cien regime-type of government restored in France after the fall of Napoleon T, La
mennais began to demand liberty for the Church through separation of the
Church from the State, intending to free the Church from servitude to the civil
power. At the same time he swung away from his old conservative position and
began to call for an alliance of Catholicism and political liberalism, especially in De
la religion consideree dans ses rapports avec l'otrlre politiqNe et civil (1825-1826), Together
with a group of disciples, intellectuals such as Henri Lacordaire, Charles Monta
lambert, etc., he founded (1830) the journal L'Avel1i1~ through which he passion
ately defended a Catholic liberal position, including ideas of political democracy.
Outside France the influence of Lamennais was felt in Belgium, the Rhineland, Po
land, Ireland, and Italy, where he ran afoul of conservative Ultramontane theologi
ans.

Gregory 2-..rvI became all the more alarmed at Lamennais' program because of
the serious political unrest stirring in Italy, especially in his own Papal States, where
revolution broke out in 1831. Demands for civil and national emancipation kept
increasing throughout the peninsula. The situation in Italy was a factor that neces
sarily weighed heavily on the Pope's mind as he composed the encyclical Mirmi vos
is 1832.

iVIirati vos affirmed rigorously the supernatural character of the Church's consti
tution and theprimacy of its teaching power as vested in the papacy. But the encyc
lical, at least insofar as it concerned Italy, confused the Church's divine constitution
with the clerical monarchical institutions of the Papal States. Gregory XVI seemed
to hold that, by reason of the divine origin of papal authority, his own political au
thority in the Papal States was immutable.

In Mil'ati lJOS the Pope addressed himself to the entire Catholic world. Before
his mind were those countries where the union of throne and altar promoted the
Church's supernatural goals and also mission territories in which the union of
Church and State could produce great temporal and spiritual advantages. For these
reasons the encyclical disapproved separation of the two powers, castigated all
revolutionary movements, and demanded support of monarchical regimes. By as
suming these positions and by refusing to admit any change in the Church's gov
ernment, the Pope rejected all modern liberties as they affirmed certain rights as
belonging to the people without taking into account God or the Church. In Mirmi
vos Gregory XVI held that modern liberties were at once the expression and the
origin of an indifferentism that admitted as simultaneously true doctrines that were
even contradictory. (Repeatedly during his pontificate he denounced this intellec
tual attitude.) Moreover the Pope regarded modern liberties as responsible for a
type of liberalism that in the Church tended to set the lower clergy against the es
tablished hierarchy.

Larnennais' political and religious liberalism disseminated through L'Avmir
provided the occasion for the encyclical Mirati vos. Gregory XVI condemned La-
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mennais' ideas (globally labeled "Indifferentism") but did not refer to him or to his
journal by name. The journal, however, was suppressed (1831), but Lamennais re
stated his "doctrines" in the book, Paroles d'ttn crqyant ["Words of a Believer," 18341,
which was also his apologia for leaving the Catholic Church and the priesthood.
PopeGregory retaliated with the encyclical Singttlati nos Oune 25, 1834), condemn
ing Lamennais by name and his support of a people's revolution.

The following passages, quoted from the Enchitidion Symbolort/JJJ, are characteris
tic of the encyclical Mirati vos.

[2730] We come now to a discussion of a second prolific source of the de
plorable evils that afflict the Church in our days. This source is Indifferentism,
that is, the depraved view of those who hold that one's salvation may be
achieved in any profession of faith, provided the demands of the moral life de
fined in accordance with the principle of the true and the good, are enjoined.
[...] From such fetid and polluted spring, Indifferentism, there flows an absurd,
erroneous, in fact nonsensical, opinion-namely, that freedom of conscience is
a right which must be guaranteed to every individual.

[27311 Indeed what opens the way to this most noxious error is the full and
unchecked freedom of thought which is spreading far and wide to the detri
ment of both religion and society. Some, with total shamelessness, have even
been claiming that such freedom will ultimately benefit religion. But Augustine
was right when he said that "nothing is more fatal to the soul than freedom al
lowed to error" (Augustine, Ep. 105, Ch. 2, #10).19

Pope Gregory XVI encyclicals were read, in Italy at least, as statement of in
transigent conservatism, directly opposed to national liberal goals.

19 Passages taken from Denzinger-Schonmetzer, Enchiridioll 5ymbolortlm, 35th rev. ed.
(Freiburg im Breisgau: Herder, 1973), 549-550 [Nos. 2730-2731].
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JOHN BOSCO
AT THE PUBLIC SECONDARY SCHOOL OF CHIERl

(1831-1835)
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The City of Chieri in John Bosco's Times

Don Bosco uJtites in his Memoirs:

After the loss of so much time, it was finally decided to send me to Chieri,
where I could continue seriously with my schooling. [...] One who has been
raised in the backwoods and has never seen anything beyond a few small coun
try villages is easily impressed by any little novelty [to be found in a cityV

Chieri is located some 12 km (ca. 7.5 mi.) southeast of Turin, in central
Piedmont. In the 1830s it was a city of some 9,000 inhabitants. The last
ranges of the central hill country flanked the city on the northwestern side.
These hills were covered with vineyards, producing highly regarded wines,
including the famed Pre/sa variety. Built partly in the flat and partly on the
slopes, the town enjoyed a salubrious position.

John Bosco would spend a total of 10 years in this pretty provincial
town, 4 in secondary school and 6 at the seminary before his ordination in
1841. The years he spent here at the secondary public school (Real Collegio)
and in the Seminary figure importantly in his overall education and forma
tion. Our description will briefly survey the history of the town, but will es
pecially emphasize the religious and social aspects of its life.

Earlier History

Founded in Roman republican times (second century BC) perhaps as a
military outpost, Chieri through the Middle Ages was under the bishop of
Turin, who allotted it as a fief to various families at various times. These
families constituted the seigniorial commune of Cartium (Chieri). Later the
town became embroiled in bloody warfare against Turin and against the
nearby Duchy of Monferrat. Walls, bastions and battlements were built for

1 MO-EIl, 60 (translation corrected).
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defense purposes. In the periods of freedom Chieri was a "republic," gov
erned in effect by an aristocratic senate. In the fourteenth-fifteenth centu
ries it came under the protection of Dukes of Savoy. But for many years the
city was torn by internal strife between noble families. It was referred to as
Canium Tunitum (Chieri of the Towers), because of its numerous towers
each built as part of a noble house for prestige.2In the sixteenth century it
was occupied at various times by the French and the Spaniards in their wars
against Savoy. In the period that followed, under the rule of Savoy, it was
part of the province and diocese of Turin. In 1753, at the time of the
above-mentioned report, the city was still surrounded by walls, but only
four towers remained standing, and the battlements were in ruin. In 1785,
on the eve of the French Revolution, King Victor Amadeus III of Savoy
(1726-1796) gave the town as appanage to his second-born, Victor Em
manuel, Duke of Aosta (1759-1824), with the princely title, later succeeding
as King Victor Emmanuel 1,3

Chieti~ Economic Life and Industry

While the industrial revolution was already transforming England and
much of northern Europe, in northern Italy in the 1830s (and so also in
Chieri) most people were engaged in agriculture. But a commercial
industrial middle class was slowly coming to the fore, and under its leader
ship economic developments were beginning to take place, and continued at
an ever-increasing pace in the forties and fifties. For example, the network
of roads saw considerable expansion in the thirties, as did coach service be
tween important towns. A fairly good road was built to link Castelnuovo
with Chieri and Turin, and coach service was established around this time.4

Chieri, in particular, had been renowned for centuries for its textile in
dustry. Some 30 workshops produced linen, cotton, silk and woolen cloth.
The growing of flax, the cultivation of the mulberry tree for the silkworm,
and the raising of merino sheep were greatly increased. Back in the twelfth
century the Cathari introduced the production of blue denim (justagno blit,
for "blue jeans") and started cultivation of the plant Isathis Tinctona (guede,

2 A 16th-century painting of the city showing its towers is preserved in the church of St.
Roc.

3 Enciclopedia Italiana X, 7-9. See Ch. 2 above.
4 Enciclopedia ltaliana X, 8.
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gualdo) to obtain the dye used as a substitute for indigo from India. Chieri
has remained an important textile center in Europe to this day. The pottery
shops also experienced considerable development.

Chien's Church and Religious Life in John Bosco's Time

Much more important for John Bosco's story was the religious atmos
phere that permeated every aspect of life in the city. Chieri belonged to the
diocese of Turin. It had two parishes. The more important and larger was
the "collegiate" church of Santa Maria della Scala. Referred to as "the Duo
mo" (that is, "the cathedral," perhaps because it had been a diocesan see in
ancient times), the church was and is a beautiful gothic structure. The col
lege of 15 canons held joindy the office of rector and maintained two assis
tants who ran the parish. The lesser parish church named for St. George
rose on the highest part of the town. All the "parochial" liturgical functions,
except baptism and anointing, were administered from the Duomo. In the
eighteenth century there was a third and smaller parish church, St. Peter's,
and it is worthy of note that the pastors of the two lesser parishes were
elected by the parishioners. The benefices Oand endowments) of these par
ishes were considerable, the Duomo's in particular.

The Report of 1753 (mentioned above) notes the presence of additional
secular clergy: 17 priests and 10 seminarians (all natives), and 10 other non
native secular priests residing in the city.

Chieri had been historically a city of monasteries and convents.5 The Re
port of 1753 lists the following communities of men.

(1) Dominicans at the church of St. Dominic: 15 priests, 5 lay members
and 6 novices.

(2) Conventual Franciscans at the church of St. Francis: 6 priests, 2 pro
fessed scholastics, 2 lay members and 1 tertiary.

(3) Augustinians at the church of St. Augustine: 6 priests, 3 scholastics
and 3 lay members.

5 Religious communities of both men and women were suppressed and dispersed by
Napoleon, and their monasteries and convents transferred to the City, that is, to the French
administrator appointed by Napoleon. In the Restoration after Napoleon's defeat, the
communities were also restored and most of them made a comeback. Hence, generally
speaking the list given here is valid also for the period ofJohn Bosco's education in Chieri
(1830s.)
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(4) Jesuits at the church of St. Anthony Abbot: 6 priests, 5 brothers and
16 novices.

(5) Barnabites: 2 priests and 1 brother at the monastery and church of
Our Lady of Consolation.

(6) Oratorians at the church and monastery of St. Philip Neri: 12 priests
and 5 brothers. This is the public church adjoining the seminary. The
community made a small comeback with the Restoration, but could
not sustain itself.

(7) Friars Minor of the [Franciscan] Observance at the parish church of
St. George: 8 priests, 2 seminarians and 4 lay members.

(8) Reformed Friars Minor of the [Franciscan] Observance at the church
and monastery of Our Lady [Queen] of Peace: 16 priests, 5 lay
members and 5 novices (This is the community that John Bosco was
planning to join at the time of his vocational discernment, 1834
1835.)

(9) Friars Minor Capuchin at the church and convent of St. Maurice near
the city: 9 priests, 4 lay members, and 9 novices.

Several religious communities of women are mentioned: Cistercian nuns,
Poor Clares and Dominican nuns-each with over 40 professed sisters and
other personnel.

A number of confraternities were active in Chieri. Each of them was
based at a church or chapel endowed with benefice.

Public charitable institutions provided basic health and social services.
Worthy of mention are a hospital, and a home for orphan girls.

The Public Secondary Schoo! if Chien

Chieri boasted a fairly flourishing secondary school for boys. It was at
tended also by young people from nearby and fairly distant towns. It had
been established in 1820 on the basis of the old pre-Napoleonic school sys
tem. It was located at first in the monastery of the Oratorian Fathers of St.
Philip Neri. This religious community had returned after suppression by
Napoleon, but had ceased to exist shortly thereafter for lack of personnel.

In 1822 the academic and educational programs of the school were re
organized in accordance with the aforementioned reform of primary and
secondary studies instituted by King Charles Felix. The school was relocated
in buildings acquired from the local girls' orphanage in the main street. 6

6 Lemoyne stands corrected, d. EBM 1, 187.
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13 - Former public school of Chied

In 1831-1832, John Bosco's first year in Chieri the students numbered
159. Records in the local archive confirm Don Bosco's statement in his
Memoirs that in the thirties the school was under the direction of the Do
minicans. Its principal (or dean) was the Dominican Father Pius Eusebius
Sibilla. In all things pertaining to administration, religious formation, educa
tion, program of studies and discipline, the school was run in strict accor
dance with the reform program mandated by King Charles Felix in 1822,7
Hence, the reform document fairly defines the kind of education John
Bosco received in secondary school.

The Secondary School in King Charles Felix' Reform

King Charles Felix' Reform document, for what concerned the primary
school, was briefly summarized in connection with John Bosco's year in the

7 Caselle, Giovanni Bosco a Chief?, 40-43.
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school at Castelnuovo. However, the document is largely concerned with
the secondary school, both royal and public, all aspects of which are legis
lated in painstaking detail. Here only the bare essentials are given, and only
of what concerns the public school, for that is the type of school that John
Bosco attended in Chieri. The full text is given in Appendix below;

Calendal; Schedules and FinancialAdministration

The six-year curriculum of the secondary school focused on the study
Latin and Italian language and literature. In ascending order Oow to high) the
years were numbered and named as follows: Sixth (preparatory), Fifth,
Fourth, Third Grammar, Second Humanities and First Rhetoric. 8

Classes began on November 3 and ran to the end of August (August 15
for First Rhetoric); they lasted for 3~ hours in the morning (including check

in time and Mass) and 3~ hours in the afternoon, six days a week.
The City was responsible for providing suitable premises and the neces

sary equipment, for maintenance, and for teacher's salaries.9 If unable to
meet salary obligations, with the permission of the Reform authority the
school could charge a tuition fee payable by the parents to the City clerk.
The tuition fee was not to exceed 15 lire per year, for students in the lower
section and 20 lire for those in the higher grades. Poor, deserving students,
however, were to be admitted free of charge.

Students' DItties in General

All students were to receive the Sacrament of Penance once a month and
make their Easter duty, and to submit certificates of compliance under pain
of expulsion. Frequent reception of Holy Communion was encouraged.

Students were to attend Mass on school days. On Sundays and holy days
they were to attend the "congregation" under the direction of the spiritual
directors. 10

8 Thls program of secondary studies was followed by 2 years of philosophy (required
for access to the university and before theology in the seminary).

9 Yearly salaries were as follows: for professors of rhetoric, 800 lire; for professors of
humanities, 720 lire; for professors of grammar and below, 640 lire; for substitute instruc
tors, 300 lire; for spiritual directors, 225 lire.

10 The Congregation was a general meeting of the students, held mornings and after-
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Students were to show devotion at religious services, and respect and
obedience toward teachers and spiritual directors at all times. Any serious
failure would draw a 3-day suspension, and a public apology was de
manded.

Theaters, gambling venues, dance halls, pubs, restaurants, taverns and
other public places were off-limits to students. Swimming, masquerading,
playing in the streets, loitering, forming cliques, meeting in pubs and acting
in amateur theatricals without the principal's permission-all such activities
were stricdy forbidden to the students. Failure to comply after a first and
second warning was punished with failure for the year, and further infrac
tions with expulsion from the school. The police commissioner or other
agents of the government were to report any infraction to the school au
thorities.

Students guilty of irreligious, immoral or "criminal" behavior, incorrigi
bly unruly, or obstinately and scandalously disobedient were punished with
expulsion.

A board made up of Reform and school authorities decided on expul
sions by secret ballot and by a majority vote. The decision was then made
public with a statement as to the reasons.

Professors' and Instructors' Duties

Every school year, all professors and instructors, for their appointment
and continuance, had to obtain a certificate of good conduct from the
bishop and submit it to the Reform authorities. Failure to produce such cer
tificate was punished with dismissal.

Professors and instructors were forbidden to accept money or gifts of
any sort from students or to engage in private tutoring under penalty of
dismissal.

All teachers had to be on hand early to supervise students at check-in
time and to hear their lessons before Mass.

They were to take turns in supervising the students at daily Mass and at
the congregation on Sundays and holy days. They were to celebrate Mass
for the students by turn. 11

noons on Sundays and holy days under the supervision of the two Spiritual Directors
(chaplains), for religious services and instruction. At the time of John Bosco's attendance,
the congregation met in the Jesuit church of St. Anthony.

11 This implies that all (or most) teachers were priests.
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Teachers could expel disobedient or disrespectful students from the
classroom, and spiritual directors from the congregation. They were to re
port to the Reform authorities any student guilty of serious misconduct, for
possible expulsion from school.

Admission and Promotion

To be admitted to the secondary school, a student had to have acquired
sufficient knowledge of the catechism, Christian doctrine and basic Italian
grammar in the primary school, and taken an examination to that effect. An
admission card was then issued. The Reform Delegate was to keep a record
with name, surname, provenance and age of the students, as well as the re
sult of their examination.

A class could not have more than 70 students. In larger cities where stu
dents exceeded that number more than one class of the same grade had to
be established.

To be promoted a student had to take and pass an examination at the
end of the school year before the Reform Delegate. To be admitted to this
examination the student had to obtain a testimonial from the spiritual direc
tor or local pastor, stating that he had sufficient knowledge of Christian
doctrine, had gone to confession on a monthly basis, and has made his
Easter duty.

Certification of Professors and Instructors

Teachers for secondary schools had to obtain certification from the Uni
versity by taking and passing an examination. They had to obtain also a local
certification. Salaries were paid only if these requirements were met.

Professors and instructors must be priests or, when priests were unavail
able, "clerics" authorized by the bishop to wear the ecclesiastical habit. Failure
to present this authorization resulted in dismissal without compensation.12

12 This provision is explicitly laid down for royal secondary schools, but it is a tacit as
sumption for all schools throughout the Reform document.
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Student Housing

Students not housed with family, relatives, or in an approved educational
establishment (boarding school or hostel), must room in lodgings approved
by the principal after consulting Church and reform authorities. Permits to
run such lodgings were issued only to persons of good character who kept
a decent house and observed the rules for student housing.

A student was not allowed to change lodgings without the principal's
perrrusslOn.

Spiritual Directors) Congregation and SpilitualExercises

All students without exception had to attend Mass on school days, and
on Sundays and holy days the congregation. The congregation was under
the direction and control of the spiritual directors.

The spiritual directors (2 in number) were nominated by the bishop and
appointed by the Central Reform Magistrate or by the "Department of
Education."

In the congregation spiritual directors had the same authority as profes
sors in their classrooms. They could discipline and dismiss students who
were irreverent, disobedient, and neglectful of their catechism. In school
matters they were responsible to the Reform Administrator and to the Prin
cipal. In religious and spiritual matters they were responsible to the bishop.

They had to be available to hear the students' confession and they were
to ask other priests to help in this ministry. They were to encourage fre
quent communion.

At the congregation they were responsible for the celebration of Mass,
preaching, and teaching catechism, and for the young people's good and de
vout behavior.

In a special register they were to keep a general record of each student's
absences, tardiness, progress in catechism or Christian doctrine, confessions
(marking also the name of the confessor), communions and spirit of piety.

Both spiritual directors at the end of each two-month period were to
sign the students' admission cards for what concerned the religion program.

The congregation came together on mornings and afternoons of every
Sunday and holy day, from the ftrst Sunday after the opening of the school
year till August 15, feast of the Assumption.

The order of the morning congregation included a short spiritual read-
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ing, the singing of the Veni Creator (Come, Holy Spirit), Office of Blessed
Virgin Mary, Holy Mass, Litany of the Blessed Virgin, sermon of instruc
tion; Laudate Dominum (ps. 117: Praise the Lord, all you nations) with verse
and prayer for His Royal Majesty.

The order of the afternoon congregation included a short spiritual read
ing, traditional prayers, the recitation of the Acts of Faith, Hope, Charity,
and Contrition; and a 45-mllute catechism lesson taught by the spiritual di
rectors and other priests as needed.

The spiritual directors were to organize a three-day retreat for the stu
dents in preparation for Christmas, and a more intensive retreat from Friday
before Passion Sunday to Wednesday in Holy Week, closing with Easter
communion (if the bishop gave permission).

Final Paragraphs

The final paragraphs of the Reform documents give detailed regulations
on the subject of classroom management, record keeping and method of
instruction. Stringent and meticulous directives are provided for final ex
aminations, promotion and awards, and for the final graduation ceremony. 13

The foregoing summary of the Reform ordinances conveys the serious
ness of the school program and of the discipline connected with it, espe
cially in the area of religious instruction and practice. The Dominican Fa
thers directed the school in strict accordance with these provisions. This is
important for our story because John Bosco received all his secondary edu
cation, at a critical period of his life (at the age of 16 to 20) under these
rules and directives.

John Bosco at the Secondary School in Chieri (1831-1835)

As mentioned above, during the summer-autumn vacation at Sussam
brino in 1831 John'S family reached the decision that he should enroll in the
public secondary school at Chieri. John began to collect money and goods
for his room and board. On one occasion he attended the patron festival in

13 In examinations, grades or notes were given in Latin and qualified in various ways:
male (badly, F), lIescit, (does not know, D) medie (average, q,jere belle (fairly good, B-), bene
(good, B),jere optitlle (nearly excellent, A-), optime (excellent, A), egregie (outstanding, A+).
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the town of Montafia and climbed the ctlccagna pole, snatching the prize of
20 lire. He also went "begging," and by the end of October he had almost
overcome his natural repugnance. Father Joseph Dassano, the pastor of Ca
stelnuovo, and local Catholic laymen gave encouragement and financial help.14

At the end of October, John obtained the required admittatur (permission
to enroll) from the pastor, and on November 4, 1831, he walked the 8 miles
to Chieri with a fellow student, John Filippello, who was also to be John's
companion in the seminary and a life-long friend. On the way (so Filippello
testified at the Process of Beatification in 1892) John Bosco told his com
panion that he was going to be a priest, though not a parish priest.15

Framework and Significant Events16

What Don Bosco tells us of his secondary school years as a teenager is
quickly summarized within the general (somewhat inaccurate) time coordi
nates that he himself provides in his Memoirs.

He reveals practically nothing of his inner life, except sparingly when
speaking of his vocation discernment. Likewise, he mentions of religious
practice and spiritual exercises only briefly, though such brevity may easily
be complemented on the basis of King Charles Felix' ordinances (summa
rized above). On the other hand, he gives us a few reflections of an educa
tional nature, and describes at some length his "oratory experiment," "peer
ministry" and social activities. He dwells at considerable length on his prow
ess as a student and as an athlete, on his after-school jobs, and the like.

Basically, the image that is projected is that of an exuberant teenager
who experiences relative freedom for the first time, and sees both its dan
gers and its possibilities. He is a compatible extrovert who finds his space,
quickly gains moral ascendancy, and becomes a leader among his peers.
Breezing through his schoolwork and study by the aid of a prodigious
memory, he devotes most of his time to religious exercises, reading, work
ing and playing.

At Chieri John "blossomed," and one is at first led to think that all his

14 It seems that]ohn's family, Mamma Margaret and brother Joseph, were not in a posi
tion to make any significant contribution.

15 poa, Session 91, July 8, 1892, FDBM 2,135 C12-D11.
16 This survey may serve as a guide for a critical reading of MO and BM: MO-EIl, 60

118 and EBM 1,185-275.
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troubles were over. This, of course, was not the case. The following sum
mary and comments attempt not only to reconstruct the time frame but
also to some extent draw out the picture that lies beneath the surface. It will
mention only in passing the fairly lengthy descriptions of John's activity as
an athlete, entertainer, and magician (probably emphasized with the "ora
tory" in view).

Sixth} Fifth} Fourth Grammar (Latin) [1831-1832]: Three Years in One

Margaret Bosco was acquainted with, or was recommended to, a woman
named Lucy Pianta, widow of a Mr. Joseph Matta, from Morialdo. After her
husband's death Lucy had moved to Chieri with her son John Baptist, who
was attending school there. She had rented some rooms in the house of Mr.
Giacomo Marchisio and was running a small boarding business, sub-letting
rooms for 21 lire a month. Mrs. Marchisio, also a widow, was also renting
rooms to students. The school register indicates that Lucy had another
boarder besides John (and her son), and Mrs. Marchisio had four boarders.
John Bosco boarded with Lucy this fIrst year and the next. 17

The School Register for 1831-1832 lists the students as of May 12, 1832
by classes, and indicates for each the father's name, profession and place of
residence, the student's lodging and the school fees paid. John Bosco is
listed in Fourth Graml1Jar, as boarding with Lucy Matta, and as having paid
school fees. The number of students was as follows: in Sixth, 21; in Fifth,
36; in Fourth, 27; in Third-Grammar, 26; in Humanities, 15; in Rhetoric, 16;
[in Philosophy, 18]-a total of 159.18

Three-fourths of the way in his fIrst year, John is listed in Fourth
Grammar. In his fIrst year he quickly completed the Sixth (preparatory),
Fifth and Fourth-three years in one. John's early schooling had been un
even, though he had made considerable progress by an insatiable desire to
learn. Now, he is "off and running," and he names his teachers with great
respect: professors Fr. Valerian Pugnetti [pignetti], Fr. Placidus Valimberti (a
"dear" man), and "Cleric" Vincent Cima ("a stern disciplinarian").

John is 17 years of age and physically "towers" (so he writes) over a class

17 Register for 1831-1832 and other records are cited in Caselle, Giovanni Bosco a Chierl~

40-44.
18 Caselle, Giovanlli Bosco a Chien, 40-43. The Dominicans had also set up a 2-year course

in philosophy similar to the one offered at seminaries.
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of younger children. 19 He amazes the class and Professor elma by reciting
the day's lesson from memory, having forgotten the book. Having com
pleted three years in one, he passed with good grades into Third Grammar.

14 - A copybook's page ofJohn Bosco student, 1834-1835

19 We should, however, bear in mind that Don Bosco, like both his brothers, was slight
of build and small of stature. On the other hand, most of the children in the lower secon
dary were much younger, some as young as 9 or 10.
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Third-Grammar (1832-1833)

We assume that John spent his summer vacation with his mother and
brother at the Sussambrino farm. Back in Chieri at the beginning of No
vember, he continued to board with Lucy in the Marchisio house. Seeing
John's "obedience," Lucy asked him to tutor her son (John Baptist Matta) in
exchange for free room and board.20

John's teacher in Third-Grammar was the Dominican Father Prof. Hya
cinth Giusiana [Giussiana]. Don Bosco gives no details regarding his school
activities for this year. Instead he speaks of various other subjects that do
not concern this year exclusively, and that are therefore hard to date exactly.
A brief comment on these will suffice.

Happy Times Association (Societd dell'Allegria), Social Life and Friendships

The Happy Times Association was a club of (mostly) teen-age lads. The
founding of this society is preferably to be dated in 1833. In his Memoirs,
however, Don Bosco dates it in 1832. But at this point his dates are still one
year off.

How was this society formed? He writes that he kept in touch with the
lads of Morialdo (Becchi, where he also introduced the Happy Times Asso
ciation). In Chieri, however, John now found himself in a new and different
social setting, which he entered with both apprehension and desire. He
wants to have friends and be popular, but not at any cost. And for "one
raised in the backwoods" (as he says), he quickly learns "the ropes." He
finds that his fellow students are "good, indifferent or bad," and learns how
to deal with them. He resists suggestions to attend stage shows, to go
swimming, to gamble and to steal. He had resisted similar suggestions at
Castelnuovo.

It is in this context (choosing friends) that the Association came into be
ing. John was helping companions with their homework, and he quickly
found himself surrounded by a group of youngsters who were attracted to
him, "as had been those of Morialdo and Castelnuovo." Out of this group

20 Don Bosco says that john Matta was one year ahead of him in school [ef. MO-En,
68. MO-Ceria, 51: "di classe sftpeliore alia mid} The above-mentioned register puts him one
year behind john. But it's all very puzzling because john Matta was born in 1809 [ef. Caselle,
Giovalllli Bosco a Chie17~ 24] and would have been 23 years of age at this time.
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the Society is formed. Its two basic regulations specify exemplary Christian
moral conduct and exemplary performance of scholastic and religious du
ties. There's wholesome fun too, but it isn't just a "Society for a Good
Time."21 John is acknowledged as "the leader of a small army," and his
popularity is such that he is in demand to provide entertainment and to tu
tor other students (for a consideration).

These pages from the Memoirs give us the impression of an adolescent of
Christian character, seriously concerned with the moral and religious life.
Hence the picture of the extrovert and superficial teenager that one might
get from Don Bosco's narrative of his athletic exploits, and stressed in
some biographies, is misleading and needs correction.

Don Bosco never mentions adolescent problems explicitly. John's resolve
to avoid companions classified as 'bad' should not be put down to weak
ness, fear or a negative attitude, but should rather be understood in the con
text of the moral guidance of adolescents prevalent at the time and pro
vided at school. In spite of certain phobias in the matter, it was understood
that to associate with "bad" companions without suffering moral harm, an
adolescent must already have achieved considerable sublimation of his in
stinctive drives, passions and aggressions. But such sublimation demands a
level of emotional maturity that an adolescent of sixteen is not expected to
have achieved. For John personally such a resolve must have been also a de
liberately chosen defense strategy for dealing with the felt problems of ado
lescence. We may be sure that John had for some time been repressing sex
ual impulses, which he believed to be sinful. But, beyond such moral re
straint, in a more positive vein, John had also been sublimating his sexual
impulses through giving of himself in acts of service and practical love of
neighbor. This already bespeaks considerable moral maturity. His activities
with the Happy Times Association and as an athlete and entertainer may be
seen in this light. Furthermore, in dealing with his adolescent problems
John had the help and support of good priests (father figures such as Fa
thers Giacinto Giussiana and Peter Banaudi) and the spiritual direction of
his chosen confessor, Father Joseph Maloria, as well as the help and exam
ple of some special friends. About Father Maloria Don Bosco writes: "I
have to thank this confessor of mine if I was not dragged by companions
into certain unfortunate pitfalls that inexperienced boys in large schools
have to regret."22

21 MO-Etl, 67-69.
22 MO-En, 72.
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It may be noted in passing that nowhere in his Memoirs, in dealing with
this period, does Don Bosco mention girls. This is understandable. There
were no girls at the "Royal College," since girls, if they received any secon
dary schooling at all, were taught in a separate schools according to the
1822 school reform. Girls would be seen around town, in church, etc., but
they would generally be kept apart and under supervision. Furthermore,
John would not seek the company of girls on moral grounds and because
of his early commitment to the priestly vocation. To this should be added
that, when he wrote his Memoirs in the 1870s (clearly with an educational
purpose in view) he had made certain educational choices that (as far as the
Salesian Society was concerned) did not include girls.23

The gathering of friends in the Happy Times Association, good as it
was, did not fully satisfy his yearning for intimacy. Here we have an inkling
of John Bosco's inner life, as he attempts to establish a close personal rela
tionship with two members of the Society, William Garigliano and Paul
Braje [Braja], who are outstanding for their "retirement, piety and good ad
vice." Together they engage in activities of a religious and recreational na
ture. This latter "dear and intimate friend" of his (Braja) died shortly there
after, and "went to join St. Aloysius, his life-long model."24

But John Bosco's closest friendship was with Louis Comollo who first
enrolled at the school in 1834-35, John's Rhetoric year (a relationship to be
discussed below).

Spilitual Life and Religious Practice

John notes that school life was saturated with religious practices: "In
those days religion was a basic part of the educational system." Don Bosco
describes religious practice (ordained in the school regulations) as producing
wonderful educational results. But John and his friends did more than

23 Don Bosco refrained from speaking about girls almost systematically in talks and
writings throughout his life. Besides the educational option, a personal factor may have
been involved. He did, however, write a (not too successful) book of advice and devotion
for girls, parallel to the COll/pallioll qfYouth (for boys). In 1872 he founded, with Mary Maz
zarello, the Institute of the Daughters of Mary Help of Christians for the education of girls.

24 MO-EIl, 76-77. William Garigliano (1819-1902) was 4 years younger than John. Paul
Braja (1820-1832) was 5 years younger, and died on July 10, 1832, at the age of 12 (when
John was 17). While the founding of the Association cannot be accurately dated, this dis
parity in age would cast some doubt on Don Bosco's recollections.
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school regulations, required by, especially in regard to prayer and the sacra
ments.

John chose Canon Father Joseph Maloria, a diocesan priest, as his regular
confessor and spiritual director, an important step in his spiritual life. This is
the priest who would later refuse to help John in discerning his vocation.
Meanwhile, however, he encouraged him to greater frequency in confession
and communion (contrary to the usual custom, though Communion was
encouraged in the school). Don Bosco, as mentioned above, acknowledges
his indebtedness to Father Maloria for not being "dragged into certain dis
orders." Nothing, however, is said about the nature of these "disorders."

Confirmation

Nor does Don Bosco in his Memoirs speak of what must have been a
significant event in his spiritual life. The records, however, show that on
August 4, 1833, at the age of 18, John received confttmation in the parish
church of Buttigliera, from Archbishop John Anthony Gianotti of Sassari
(Sardinia). Archbishop Louis Fransoni of Turin was ill at the time. (In
smaller towns, Confirmation was neither often nor regularly conferred.)

Examination for Second-HuJncmities

To be promoted to the higher section, that is, from Third Grammar to
Second Humanities, one had to sit for a comprehensive examination. John's
class took the prescribed examination from the respected and feared Pro
fessor Father Joseph Gazzani [Gozzani]. Everyone but John was promoted.
He flunked for having passed his paper to other students. Don Bosco seems
to make light of the matter, but the Reform document regarded it as a very
serious infraction. His teacher, Father Giussiana, interceded on his behalf
and got him another examination. He passed with full marks and won ex
emption from the tuition fee.25

25 According to the Reform document, tuition was to be free of charge. However, as
mentioned above, a moderate tuition could be charged if necessity demanded it. The
school records in the Chieri archives show that John was dispensed from tuition only for
this academic year (1832-33). In 1831-32, he paid 9 lire; in 1833-34 and 1834-35, 12 lire [Ca
selle, Giovanni Bosco a Chien, 74].
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Second-Humanities (1833-1834)

In the summer of 1833, Lucy's son apparently quit school. They did not
return to Chieri in November. 2G The school year 1833-34 was a year of pri
vation for John. It appears that for a time John slept in the stable of a Mi
chael Cavallo in exchange for looking after this gentleman's horse and doing
some work in his vineyard. Then, "sometime during Humanities," he took a
job as a part-time waiter in the tavern that John Pianta (Lucy's brother) was
opening in the Vergnano house at the time. In part-payment, John was given
a place in which to sleep, literally a "hole in the wall." Mr. Pianta is de
scribed as a "cousin and friend" of the Boscos.27 Don Bosco has words of
praise for the gentleman, but in fact John appears to have been exploited
and poorly treated. Seeing John's dexterity, Mr. Pianta offered him a perma
nent job as a pastry-cook, which John refused.

The professor of Second-Humanities was Father Peter Banaudi, a dioce
san priest and an outstanding teacher, for "without recourse to punishments
he had won the love and respect of all his students."28 On the professor's
name day Gune 29), the class went on a picnic. Some of the students left the
group to go swimming, a breach of the moral and disciplinary code, and a
tragic breach, for one of the lads drowned.29

No details of academic activities are given, but John was apparently very
successful in his studies, and he did a lot of reading of his own. Because of
John's doing so well in Second-Humanities, his professors, Father Banaudi
in particular, suggested that he should skip First-Rhetoric, and should chal
lenge examinations for Philosophy, which he did successfully. But on sec
ond thought he decided to stay on for First-Rhetoric (in 1834-35) because
of his love of literature.

John BoscosStucfy and Reading

After describing his prowess as an athlete and entertainer, and other ac
tivities, Don Bosco wonders in his Memoirs if the reader thinks that he was

26 When correcting Father Berto's copy of his original draft, Don Bosco inserted a
note: ''John Baptist Matta of Castelnuovo d'Asti has served as mayor of his hometown for
many years, and now owns a pharmacy in the same town [MO-En, 67].

27 Caselle, Gio/iCllllli Bosco a ChieJi, 85.
28 MO-En, 84.
29 MO-En, 84-85 gives a detailed account of the accident.
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neglecting his studies. He admits that he could have spent more time on his
schoolwork. But because of his prodigious memory he was flble to retain
everything he read or heard read, and merely paying attention in class was
enough (!)."Moreover," he remarks, "my mother had trained me to get by
on very little sleep, so that I could read for two thirds of the night at will,
thus leaving the whole day free for activities of my own choosing."30

He read voraciously. Borrowing books from Elijah Foa's book shop in
the Jewish ghetto at one penny a volume, he went through the Library if
Italian) Greek and Latin Classics at the rate of one volume per day, or rather
per night. He read for pleasure and superficially, as he later realized.

Don Bosco remarks that staying up and reading through much of the
night affected his health to the point that for several years his very life was
in danger. This puzzling reference to a protracted and serious illness suf
fered in his student days is of great interest. Don Bosco was often and seri
ously ill; and the basic pathology (so it appears) was bronchial-pulmonary
disease, which developed into chronic emphysema, with many complica
tions. We know that he was ill again in the seminary and through the first
years of priesthood, and that in 1846 he nearly died from bronchitis-pneu
monia. Perhaps Don Bosco's troubles and medical history had their origin
in the intemperance of his student years. That, combined with sub-standard
sleeping quarters, insufficient nourishment and lack of warm clothing dur
ing freezing winters, could have been the root cause of his later troubles.31

The Jonah episode

One day in Elijah Foa's bookshop, John Bosco met a "remarkably good
looking Jewish young man," whom Don Bosco in his Memoirs calls allusively
"Jonah" and with whom he struck up a friendship. By and by they became
fast friends and began discussing religion. John made the point that there
was no salvation outside the Catholic Church, and that therefore Jonah
should become a Catholic. The young man began to take instruction in the
Catholic religion from John. Unfortunately one day his mother (whom Don
Bosco characterizes as an old and ugly witch) discovered the catechism, and
all hell broke loose. Nevertheless, Jonah was eventually baptized.32

30 MO-Etl, 107-108.
31 Apparently the Boscos were chronically susceptible to respiratory elements. But,

writing in the 1870s, Don Bosco may have wished to warn his young Salesians.
32 MO-Etl, 90-93. John's zeal is explainable, for that was the prevailing interpretation of
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The story is no piece of fiction. Jonah's real name was Jacob Levi. He
was baptized on August 10, 1834, and changed his name to Louis B6lmida
from the family that sponsored him. Apparently his own family disowned
him. He went on to become a businessman in Turin.33

Beginning of John Bosco~ Vocational Crisis and Discernment (Spring of 1834)

In his Memoirs Don Bosco states that he began to give serious thought to
his vocation during the Rhetoric year, hence in 1835. He writes that the vo
cation dream had been recurring and that to follow its suggestion he would
have to become a priest.34 But, in order to avoid the spiritual risks of a
priestly life in care of souls "in the world," he decided to join the Francis
cans. Archival documents, however, show that he took steps in that direc
tion, not in 1835 but in the spring of 1834, during his Humanities year. On
April 18, 1834 he took and passed the examination for admission to the no
vitiate of the Reformed Friars Minor of the Observance in their Chieri
monastery.35 He goes on the state that he was deterred by a dream convey
ing the premonition that he would not find peace in the Franciscan com
munity.36 All this would have occurred in the spring of 1834. On the other
hand, Don Bosco tells us that in his perplexity and inner turmoil he put the
whole matter before his friend Louis Comollo asking for advice. Now, Co
mollo was enrolled in the school when John was in his Rhetoric year. Hence
we are led to conclude that the crisis and the process of discernment began
in John's Humanities year (1834) and lasted well into his Rhetoric year,
when Comollo would have been on hand (see below).

the dictum "outside the Church there is no salvation." Also Don Bosco's treatment of the
Jewish tradition in the Jonah episode is understandable in that particular social and religious
context, but not excusable. One fInds Don Bosco's characterization ofJonah's mother (no
doubt designed to entertain the reader-one of the stated purposes of the Memoirs) particu
larly insensitive. Furthermore, how could that "old and ugly witch", probably not yet 50
years old, be the mother of that young Apollo?

33 Caselle, Giovanlli Bosco a Chieli, 108-115.
34 MO-EII, 110.
35 The document of admission is inASC 112: Accetta'.{joJJe [...J, FDB 87 B8.
361HO-EII, 110-111.
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First-Rhetoric (1834-1835)

On returning to Chieri in November 1834, having decided to stay on for
the Rhetoric year, John Bosco found lodgings with the tailor Thomas Cu
mino, for 8 lire a month. He had a recommendation from the pastor of Ca
stelnuovo and financial help from local Catholic laymen. For a few months
he slept in a small, humid room half below ground. Then Father Joseph
Cafasso, who had been a boarder in the same house, got Mr. Cumino to
give him a better room.

Except for readings in the classics (for which see comment above), no
academic activities are recorded for this year.

Don Bosco, however, recounts a few episodes clearly designed to "enter
tain" his Salesian readers, which is one of the stated purposes of the Memoirs.

The "white and black magic" episodes relate the tricks John played on
his landlord, the tailor Mr. Cumino, and on the school principal Canon Mas
simo Burzio.J7

More significant from the point of view of the "oratorian" purpose of
the Memoirs is the episode of the fourfold contest with the entertainer and
acrobat who was drawing people away from church services. John defeated
the entertainer in each contest, and the day closed with dinner at a local inn.38

Louis Comollo

Early during this school year (First Rhetoric), probably in November
1834, John made Louis Comollo's acquaintance. Louis had just transferred
from his hometown of Cinzano and enrolled in the school at Chieri, pre
sumably in view of his entering the seminary there. He was two years
younger than John and one year behind in school.

37 MO-EtI, 98-101.
38 MO-EtI, 103-105. Don Bosco states that the cUnner took place at the lvIliretto Inn (Lit

tle Wall). Secondo Caselle [DB a Chieli, 35] opines that it may have been the Mliletto Inn
(Little Mule), in existence until 1915. But Don Bosco clearly wrote "Mliretto" in his original
draft faithfully transcribed by Father Berto. Natale Cerrato [II TelJlpio di Dotl Bosco 9 (De
cember 1994) 6-7] argues that it was the Moretto Inn, in another part of town. Moretto in
Italian would suggest "little Moor". But its Piedmontese counterpart, Locanda dij More,
would mean "Mulberry Inn". Don Bosco's spelling "Muretto" is due to the fact that the
"0" was pronounced "00" in Piedmontese, just as "J'vIorialdo" is found spelled as "Muri
aldo".
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Louis came into John's life when the latter witnessed an episode in which
Comotio forgave the companion who maltreated him. This experience was
the catalyst of a close friendship and of a relationship that only deepened
with the passing of time and that left a profound and lasting imprint on
Don Bosco's spiritual life.

From him I learned how to live as a Christian. I placed full trust in him and
he in me. We needed each other-I needed him for my spiritual advancement;
he needed me for his physical safety.39

On another occasion (in the classroom) some bullies roughed up Comollo
and another boy (Anthony Candela). John rose to their defense and began to
swing away, quickly silencing the bullies. Later Comotio complained to John
about that violent exhibition of brute strength. Don Bosco adds: "I placed
myself in his hands and allowed him to lead me where he would."40 Both in
secondary school and in the seminary John experienced Louis as an elder
brother, even though Louis was two years his junior and physically much infe
rior. Again, we see here John's yearning for intimacy and for the interior life;
and clearly Louis' example was a great help to him in that respect. Don Bosco
writes (referring to their friendship in the seminary):

This marvelous companion turned out to be my good fortune. He knew
when to give me advice, when to correct me, when to console me. [...] Our rela
tionship was close; I was naturally drawn to imitate him; and [...] if I was able to
keep from being ruined by loose-living fellow students and make progress in
my vocation, I truly owe it all to him. [ ] In one thing only I did not even try to
imitate him: his penitential practices. [ ] These were a source of endless won-
der for me and established such a friend as an idol in my est~em, an incentive
toward good and a model of virtue.41

As mentioned above John confided in his friend Comollo about his voca
tion, and Comotio put John's problem by letter before his uncle and priest Fa
ther Giuseppe Comotio. The priest urged John to put his trust in God and
enter the seminary. We shall have to discuss John's vocational discernment
and his relationship with Louis Comollo in greater detail in Ch. 12 below:

39 MO-EII, 75.
40 MO-EII, 78-80. Comollo's spirituality, which John Bosco greatly admired but which

fortunately he had the good sense not to accept in its entirety, will be discussed in the con
text of their seminary years.

41 MO-EII, 134.
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SCHOOL REFORM ORDINANCE
PROMULGATED BY CHARLES FELIX
FOR THE KINGDOM OF SARDINIA

July 23, 1822

ROYAL CHARTER (REGIE PATENT!)
By which His Majesty approves the Statutes that Follow

Drafted to regulate All Schools
whether Primary or Secondary both Public and Royal42

CHARLES FELIX
By the Grace of God

King of Sardinia, of Cyprus and Jerusalem
Duke of Savoy, of Genoa, Etc.

Prince of Piedmont, Etc., Etc., Etc.

(preface]

In recent years the traditional system of education in our schools was set aside
by the introduction of a new order [the Napoleonic system]. Happily this situation
was reversed by the events of May 1814 [Defeat of Napoleon]. However, since the
former [pre-Napoleonic] system is no longer familiar and the new forms [intro
duced by Napoleon] have gained some ground, public instruction in the realm is at
present ordered by no rule except that of individual judgment.

Consequently, we have decided to put all schools other than the University,
whether local primary, public secondary or royal under one unified system. This

42 These regulations were drawn up at the King's behest by the Jesuit Fr. Luigi Taparelli
D'Azeglio, brother of the liberal statesman, Massimo D'Azeglio. John Bosco received all
education up to his entrance into the seminary under these statutes. - The sCliola comullale
(Local Primary) was a primary school with a two-year program of basic instruction, estab
lished in municipal towns such as Castelnuovo. - The sCliola pubblica (public Secondary) was
a secondary school, with a 6-year program of instruction established in the more important
towns, such as Chieri, and financed locally. - The sCliola regia or real collegio (Royal Secon
dary) was also a secondary school with a 6-year program, established in capital and provin
cial cities such as Turin, Vercelli, etc., but financed and supervised from the central royal
department of education. In spite of the name, Chieri's real collegio was only a public secon
dary school.
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will ensure that instruction and moral education will be the same for all young
people who would pursue their studies in them.

Hence we thought fit to set down the norms to be followed in aU such schools,
and to appoint in all cities and district capitals officials whose duty it is to see to
their observance in accordance with the present regulations, which we ordered the
first Secretary of State for Internal Affairs to review;

These Regulations are based on all the principles embodied in our Royal Con
stitutions for the University of Turin. The Secretary shall explain these principles
in detail, for whereas they were once faithfully observed as received from tradition
alone, they are now either not known or not rightly interpreted.

We mean therefore to restore the old academic fields of study, through which
the subjects of our royal predecessors achieved the well-deserved recognition of
learned and wise scholars. We also mean to introduce such additional subjects as
past experience and present need would suggest. We hope thereby that the present
well-regulated school reform will enable our young people to equal their elders in
learning and in the belief that holds united as one indivisible Truth Knowledge,
Throne and God.

Therefore, out of personal knowledge, by the power we hold and with the
agreement of our Council we hereby approve the present Regulations, and wish
that all their provisions be scrupulously observed, [anything contrary notwithstand
ing].

[...]
Charles Felix

Regulations for Schools Other than the University

Title I: Riform Administrators and Reform Delegates [Under a Central Riform Magis
trate]43

Art. 1. All schools other than the University are placed under the supervision
of Reform Administrators and Reform Delegates.

Art. 2. Every provincial capital shall have its Reform Administrator. He shall
have the direction of all the schools in the province, in accordance with the provi
sions of Title 17 of the Constitutions of the Royal University of Turin.

Art. 3. A Reform Delegate shall be appointed in cities other than provincial
capitals, and in district [capitals]. His duty shall be to watch over local primary
schools, Latin schools, boarding schools existing in the district, so that the rules

43 The structure established to supervise the reform comprised three levels: (1) The mag
istrate was the central reform authority residing in Turin; (2) the adJJlinistratorwas the reform
authority in a district (province); (3) the delegate was the local reform authority.
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pertaining to each are observed and no abuses are introduced. For this purpose he
shall visit all such schools at least twice a year and whenever he thinks it appropri
ate.

Art. 4. For the post of Reform Delegate persons shall be chosen from among
the clergy and laity in the district who are outstanding for their goodness, learning
and zeal. They shall be appointed upon recommendation of the Reform Adminis
trator of the provincial capital.

[Art. 5-6]

Title II: Local Primary Schools (Sctlole C01JJtlnalz)

Art. 7. Every city, town, district capital and, in so far as possible, every village
shall establish its own local primary school. It shall provide instruction for the local
children in reading, writing, Christian doctrine, and in the rudiments of the Italian
language, and arithmetic.

Art. 8. Boys and girls shall not attend classes together or in succession in the
same building.44

Art. 9. In cities and populous towns where children attending school in any year
would exceed 70 in number two separate primary schools [classrooms] shall be es
tablished.45

In such a case, one teacher shall teach reading, writing and catechism in one
school [classroom], and a second teacher shall teach the rudiments of Italian and
arithmetic, and Christian doctrine in the other.

Art. 10. All pupils shall come to school neatly groomed and dressed. The
teacher shall dismiss those who do not comply.

Art. l1.The cruciflx shall be displayed in all local primary schools.
Art. 12. The school year begins on November 3 and runs to the end of Sep

tember. Classes are held 6 days a week for 6 hours a day, 3 in the morning and 3 in
the afternoon. The Reform Delegate, in accord with the Mayor and the pastor or
pastors, shall determine the timetable. He shall take care to schedule classes at the
most appropriate time, so that all children, even those of peasant families, will be
free to attend [depending on the season].

44 Separate schools are established for boys and for girls. There is no coeducation and
no co-instruction, even at the primary level.

45 In Italian "school" may be used for classroom. The presumption seems to be that
generally speaking the local primary school is a one-classroom school. However, what is
envisaged here is the case of a sizable population center in which more than 70 children are
enrolled in the primary school. In such a case, one teacher is not supposed to handle both
groups of the two-year curriculum in one classroom. Two classrooms must be set up and
two teachers employed. One teaches the fIrst year of the curriculum in one classroom, the
other teaches the second year in the second classroom.
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The morning session shall begin with morning prayers and end with the AgillJtlS
[We give you thanks, almighty God]; the afternoon session shall begin with Actiones
[Direct our actions, Lord] and ends with evening prayers.

The fIrst half-hour each morning shall be employed in the study of the dioce
san catechism. The three-hour session on Saturday afternoon shall be devoted to
catechetical instruction and Christian doctrine, and end with the recitation of the
Litany of the Blessed Virgin Mary.

Art. 13. Each pupil is assigned a fixed place in the classroom.
Large classes shall be divided into groups according to the capacity of the stu

dents, with a tutor for each group chosen from among the students of the higher
group. The tutor shall drill the group under him in catechism, reading and writing,
preferably with the normal [penmanship] method.

Art. 14. \'V'hen classes are dismissed, for good order's sake the pupils are divided
into groups corresponding to the districts of the town or place. One group at a
time, the pupils flle out two by two accompanied by their tutor who shall report
any disorder to the teacher.

Art. 15. Teachers and Pastor shall work out a system that will allow the children
to attend Mass at the school or at the parish church before classes begin, and to go
to confession once a month. The students shall submit a certifIcate of confession
at least every two months.

On Sundays and holy days the students shall attend catechism and church ser
vices in their respective parishes.

Art. 16. In local primary schools only the diocesan catechism shall be used [for
catechetical instruction]. As for other subjects, only those textbooks shall be used
that have the approval of the Reform Magistrate or of the Department of Education.

Latin may not be taught in local primary schools.
Art. 17. Teachers may not continue to teach in the year 1823 and thereafter

unless they obtain a certifIcate from the Bishop, for which see Articles 48 and 52.
Art. 18. Before November 1823, all teachers shall obtain their certifIcate of eli

gibility. This document shall be issued to a teacher without charge after a qualifying
examination taken before the Reform Administrator of the provincial capital as
sisted by two professors from secondary school. The Reform Administrator may
hand such examinations over to the Reform Delegates, appointing professors to
assist him.

In cases in which a town has two separate primary schools [classrooms, see Art.
9] the examination of the teacher of the higher form shall not be delegated but
shall be taken only before the Reform Administrator.

Art. 19. In the coming year 1823, the [provincial] Finance Offlcers may not au
thorize payment of salaries to teachers in local primary schools unless the Reform
Delegates certify that said teachers have obtained a certificate from the Bishop. In
1824 and thereafter teachers must also have obtained their certifIcate of eligibility
to draw their salary.
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Art. 20. Local primary schools are financed locally as to premises, equipment,
desks and teachers' salaries.

Art. 21. No tuition shall be charged.
Teachers may not be dismissed before the expiration of their contract, except

for a very serious reason and only with the prior authorization from the Reform
Magistrate or from the Department of Education.

Title III: PltMic Secondary Schools and Rqyal Secondary Schools

Chapter 1: General Not/lis COJJlIIlOll to Both Public and Rqyal Secondary Schools

Paragraph 1: Calendar, Schedules and Financial Administration
Art 22. In both types of schools, namely, the public secondary school financed

by the city and the royal secondary schools financed from the treasury, classes be
gin on November 3. In the Latin program years they are in session till the end of
August; in the Rhetoric year till August 15; in the Philosophy years (for the dura
tion) till the end of June.46

Art. 23. [Time table and duration] In public secondary schools, the time at
which instruction begins shall be set by the Reform Delegate in agreement with
the Mayors of the city or town in which they are located. In royal secondary
schools, starting time shall be set by the Reform Administrator in agreement with
the Central Magistrate office.

In the Latin-program years, instruction shall run for 3.5 hours in the morning
(including check-in time and Mass) and 2.5 hours in the afternoon.

In Philosophy, classes shall last 1.5 hours [in the morning?] (excluding check-in
time and Mass).

[Art 24. Classes are dismissed in good order, beginning with First (highest)].
Art 25. [At dismissal time] the beadle or janitor shall signal the end of class. He

shall open the door of First Rhetoric 8 minutes before dismissal time, and then in
succession the doors of the other classrooms at four-minute intervals, so as to al
low each class to leave separately.

Art 26. Where no public building exists for the school, it shall be the city's re
sponsibility to provide suitable premises both for the school and for the congrega
tion.47 The city shall likewise be responsible for maintenance repairs of the physi
cal plant and for providing the necessary equipment for the school program.

46 The various years were numbered and named as follows: 6th, 5th, 4th and 3rd
Grammar; 2nd Humanities and 1st Rhetoric. This program of secondary studies was fol
lowed by 2 years of philosophy (compulsory in the seminary and for university).

47 The Congregation was a general meeting of the students, held mornings and after
noons on Sundays and holy days under the supervision of the Spiritual Directors (Chap-
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Art. 27. In royal secondary schools not entrusted to religious personnel, begin
ning with next year [1823] yearly salaries for faculty shall be in the following
amounts.

In provincial capitals: for professors of theology and philosophy, 1200 lire; for
professors of Rhetoric, 1050 lire; for professors of Humanities, 900 lire; for profes
sors of Grammar, 780 lire; for substitute instructors, 360 lire; for spiritual directors,
225 lire.48

In provincial cities and district capitals: for professors of theology and philoso
phy, 1050 lire; for professors of Rhetoric, 900 lire; for professors of Humanities,
800 lire; for professors of Grammar, 700 lire; for substitute instructors, 300 lire; for
spiritual directors, 225 lire.

In every other city or town for both public and royal secondary schools: for
professors of theology and philosophy, 900 lire; for professors of Rhetoric, 800
lire; for professors of Humanities, 720 lire; for professors of Grammar, 640 lire; for
substitute instructors, 300 lire; for spiritual directors, 225 lire.

In schools entrusted to religious institutes endowed with ecclesiastical bene
fices, teacher salaries shall be half the amounts listed above.

[Schools in Chambery and of Genoa (for the duration) shall continue to be fi
nanced from the royal treasury].

Art. 28. Faculty salaries in public secondary schools shall be the responsibility
of the city or town where such schools are located.

Art. 29. Faculty salaries in royal secondary schools shall likewise be the respon
sibility of the city where such schools are located, but only up to Third Grammar.
Cities that fail to meet such financial obligations shall forfeit benefits from the
royal treasury.

Art. 30. Cities that lack the financial means to maintain their schools and pay
teachers' salaries may petition the Central Reform Authority (in Genoa, the De
partment of Education) for permission to charge a tuition fee to students in public
secondary schools only. This shall be payable by parents to the city clerk in two in
stallments (November and April). Under no circumstance shall this fee be paid to
the teacher, either as salary or as a bonus. Poor, deserving students, however, shall
always be admitted free of charge.

Art. 31. In smaller cities and towns, such tuition fee shall not exceed 15 lire per
year for students up to Third Grammar, and 20 lire for those in higher grades.

Art. 32. Theology schools financed from the royal treasury that are outside
episcopal control or not attended by seminarians shall be suppressed.

lains), for religious services and instruction. \X1hen John Bosco was in secondary school in
Chieri, the congregation met in the Jesuit church of St. Anthony.

48 Value of the lira: In 1822 800 lire a year was a living wage. In 1844 Don Bosco's
yearly salary from the Marchioness Barolo was 600 lire plus room and board. It seems that
throughout the first half of the nineteenth century the lira remained stable.



274 Oapter 11

An 33. Outside provincial capitals or episcopal cities where there is no semi
nary. Third Grammar, Second Humanities, First Rhetoric and Philosophy that are
financed from the royal treasury shall be abolished. The same applies to those cit
ies and towns where during the last 6 years cumulatively attendance was below 20
students in Third Grammar, 15 in Fifth Humanities and Sixth Rhetoric, and 12 in
Philosophy.

Paragraph 2: Students' Duties in General
Art. 34. In both Public and Royal Schools, students may sit only at their as

signed places in the classrooms.
Art. 35. During the school year students may not transfer to another school,

except for a justifiable reason. They must first secure a recommendation from the
principal or teacher at the school and the approval of the Reform Administrator or
Reform Delegate. They shall moreover take an entrance examination.

Art. 36. Students who after two years in the same Latin class fail their examina
tions are to be dismissed as unfit for study. In the case of seminarians, individual
cases are to be referred to the bishop.

Art. 37. All students are to receive the sacrament of penance once a month,
and make their Easter duty. They shall submit certificates of compliance to the
school principal or to their teacher. It is a sign of good character for Catholic
young men to receive holy communion often.

Art. 38. Students who fail to comply with the provisions [of Art. 37], if not ex
cused because of illness, shall be expelled. The same shall apply to students who
falsify their certificate.

Art. 39. Students shall attend Mass on school days. On Sundays and holy days
they shall attend the congregation, or (where none is held) parochial services.

Art. 40. Students shall take part in the congregation exercises with devotion.
They shall at all times be obedient and respectful toward their spiritual director and
their teachers, or take the consequences.

Art. 41. A student who is guilty of continued disobedience or of grave lack of
respect toward his teacher or spiritual director shall be suspended for 3 days, and
may be re-admitted only after public apology.

Art. 42. Theaters, gambling places, dance halls, pubs, restaurants, taverns and
other public places are off limits. Swimming, masquerading, playing in the streets,
loitering, forming cliques, meeting in pubs; and acting in amateur theatricals with
out the principal's permission-all these activities are strictly forbidden to the stu
dents.

Art. 43. Students who after a first warning contravene these directives shall be
denied honor roll mention for two months. After a second warning they shall be
regarded as having failed for the year. In the event of further infractions they shall
be expelled from the school.

Art. 44. The police commissioner or other agents of the government shall re
port any infraction to the school authorities.
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Art. 45. As to their conduct in school, students shall comply with all rules ema
nating from the principal's office. They may not keep in their possession any book
that has not been approved by the principal.

Art. 46. Students who are guilty of irreligious, immoral or criminal behavior,
who are incorrigibly unruly, or obstinately and scandalously disobedient shall be li
able to expulsion from the school so as to set an example.

Art. 47. Whenever expulsion is recommended, be it by the principal or by a
professor or by others, it shall be taken under advisement by a representative
board. This board shall include the reform administrator or reform delegate, the
principal, the spiritual directors, and the guilty student's professors present and
past. Expulsion is decided by secret ballot and by a majority vote. The decision is
then made public with a statement as to the reasons.

Paragraph 3: Professors' and Instructors' Duties in Both Public and Royal
Schools

Art. 48. For their appointment and continuation all professors and instructors
in public schools, whether in Turin and Genoa or in the provinces, must obtain a
certificate of good conduct from the bishop of the diocese in which they are em
ployed, by the end of November. This certificate must also show that they have
fulfilled their teaching obligations in the manner demanded by the good of religion
and of the state.

Art. 49. Teachers who fail to produce such certificate by December 31 shall be
dismissed.

Art. 50. Teachers employed in the province of Turin shall record their certifi
cate with the Secretary of the University; those in Genoa, with the secretary of the
Department of Education; the others, with their respective Reform Administra
tors. These registrars shall notify the local school authorities regarding both those
that have fJled and those have not (and will therefore be dismissed), so that in the
latter case substitutes may be hired.

Art. 51. All teachers at the end of every school year shall obtain such certificate
from their bishop and shall present it by the end of September as above, or be
dismissed.

Art. 52. In the future no one shall be hired as a teacher who has not first ob
tained from the bishop such certificate of good conduct showing that he is worthy
of being appointed.

Art. 53. Professors and instructors whether in public or royal schools may not
accept money or gifts of any sort from students; nor may they give private tutor
ing, under penalty of dismissal.

Art 54. All teachers must be on hand early to supervise students on entering
and to hear all their lessons before Holy Mass.

Art. 55. After entrance teacher shall guide the students in good order to hear
Mass in the congregation.
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Art. 56. Teachers shall say Mass by turn.49

Art. 57. Two teachers or, in schools that do not have the complete curriculum,
at least one teacher shall be present to supervise the students at Mass on week days
and at the congregation, both morning and afternoon, on Sundays and holidays.

Art. 58. Teachers (and spiritual directors) have authority to dismiss disobedient
or disrespectful students from class, and spiritual directors from the congregation.

Art. 59. In the case of students who are unruly or guilty of serious misconduct
that might deserve expulsion, teachers shall notify the Reform Administrator or
Delegate. The case shall be dealt with as provided for in Art. 47.

Chapter 2: Public Secondary Schools in Pa/timlar

Paragraph 1: Requirements for the Establishment and Continuance of Public
Schools

Art. 60. Public schools may be established in a city or town with sizable popula
tion only if primary local schools have already been established with their two-year
program.

Art. 61. Philosophy course may be established only in cities and town where a
royal school has been in operation, only if properly salaried professors and teach
ers have been provided for each class of the secondary school, and only if spiritual
direction and suitable premises for the congregation are available. 50

Art. 62. Cities and towns that do not have a secondary royal school but only a
public school must obtain a permit for the continuance of the public school from
the Central Reform Magistrate or from the Department of Education by the end
of October. Such permit shall only be granted if the requirements of Articles 60
and 61 are met. If the permit is not obtained such schools shall be closed at the
end of the current school year without any compensation.

Paragraph 2: Admission to Latin Class and Promotion51

Art. 63. To be admitted to Latin class, a student must have acquired sufficient
knowledge of the catechism, Christian doctrine and basic Italian grammar [in the
primary school].

Art. 64. An examination is required for enrollment in Latin school. This is
taken at the end of the primary school or at the beginning of November in the city
or town where the school is located that the student wishes to attend. The board

49 This implies that all (or most) teachers were priests.
50 As mentioned above, philosophy was a 2-year course, which could be established in

connection with a royal secondary school. It was an entrance requirement of the Univer
sity. The young men who entered the seminary from the secondary school usually did the
2-year philosophy course in the seminary before beginning theology.

51 Admission to "Latin class" or "Latin school" means admission to secondary school
as a whole, though the designation "Latin" was attached only to Sixth, Fifth and Fourth.
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of examiners shall consist of the Reform Delegate, the spiritual director the local
pastor and two teachers chosen by the Delegate.

Art. 65. The spiritual director or the pastor shall examine the candidate in
Christian doctrine. If the result is satisfactory, the two teachers shall examine the
student in grammar. If the two teachers disagree about admission, the decision
shall be left to the Reform Delegate.

Art. 66. The Reform Delegate shall keep a record with name, surname, prove
nance, age of the candidates, as well as the result of their examination.

Art. 67. An admission certificate signed by the examiners and by the Reform
Delegate shall be issued to those who have been promoted, with a note of the
grade earned.

Art. 68. Such certificate is required for admission to Latin class. The teacher
who would accept a student not so provided, shall be liable to a fine of 100 lire on
the first offense, and threatened with suspension. Second offenders shalJ be fined
200 lire, suspended and deprived of their teaching certificate.

Art. 69. As before, the Latin school shall have six grades: Sixth, Fifth, Fourth,
Third Grammar, Humanities, and Rhetoric.

Art. 70. In cities and towns where students are few, Sixth and Fifth may be
taught by one teacher, and likewise Humanities and Rhetoric, But Fourth [Latin]
and Third [Grammar] shall always be taught by different professors particularly
trained in those subjects.

Art. 71. In Latin school a class cannot have more than 70 students. In larger cit
ies where students exceed that number more than one class of the same grade shall
be established.

Art. 72. To be promoted from one grade to the next a student must take and
pass an examination at the end of the school year.

Art. 73. This examination shall take place in the district capital before the Re
form Delegate as provided for below, in the chapter on examinations.

Art. 74. No one shall be admitted to this examination without a testimonial
from the spiritual director or local pastor, stating that he has sufficient knowledge
of Christian doctrine, has gone to confession on a monthly basis, and has made his
Easter duty.

Art. 75. If a student has passed his examination, he shall be issued a certificate
signed by the professors and by the Reform Delegate or the principal, with a note
stating his grade in the examination.

Art. 76. A professor or teacher who would admit a student not provided with
this certificate shall incur the penalties specified in Art. 68 above.

Paragraph 3: Private Schools
Art. 77. Private secondary schools [run by private teachers] are forbidden in cit

ies or towns where a public secondary school is in operation.
Any teacher in noncompliance shalJ be assessed a fine of no less than 150 and
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no more than 300 lire by the local judge. Second offenders shall be turned out of
the city or town.

Art. 78. Where there is no public school, private teachers may be licensed to
hold classes in Latin [Sixth, Fifth and Fourth year]. This permit is issued after the
teacher has passed an examination by the Central Reform Magistrate or the De
partment of Education and is valid only in that particular town.

Art. 79. Clerics [seminarians] may receive private instruction in Latin from
priests appointed by the bishop. But if they choose to attend the public school,
they must comply with all requirements.

Paragraph 4: Certification of Professors and Teachers for Latin School
Art. 80. Teachers for secondary schools must obtain certification from the Uni

versity, after taking and passing an examination.
Art. 81. Teachers who have not taken the examination and obtained certifica

tion have one year in which to comply, after which they shall be dismissed from
teaching.

Art. 82. To start on his teaching job after obtaining such certification a teacher
also needs local certification. In case of transfer he must re-qualify locally; and for
this he needs a testimonial by the pastor, mayor and Reform Administrator.

Failure to comply shall be penalized as specified in Art. 68 above.
Art. 83. Teachers who have obtained certification from the University must ob

tain local certification within 4 months; others who have not, must obtain local
certification within one month after their examination.

Art 84. The authorities shall authorize the payment of salaries to professors
and teachers only if these deadlines are met, and only upon attestation from the
Reform Delegate or Reform Administrator that certification from the University,
from the local authority and from the Bishop have been obtained in accordance
with Articles 48 and 51 above.

Art 85. Examinations for certification to teach in the Latin section of the cur
riculum [Sixth, Fifth and Fourth] shall be taken in the provincial capital before the
Reform Administrator and professors of Grammar, Humanities and Rhetoric.
These shall grade the candidate by secret ballot.

Examinations to teach in the higher section (Grammar, Humanities and Rheto
ric) shall be administered by the University.

Art. 86. In Savoy examinations to teach in the higher section [Grammar, Hu
manities and Rhetoric] shall be taken before the President of the Reform Council
and three professors from the royal school of Chambery.

Paragraph 5: Boarding Schools (Convitto) and Hostels (Pensionato)
Art. 87. No boarding school for Latin students and no hostel to house students

attending the public school may be opened without authorization from the Univer
sity. By boarding school is meant a place where 4 or more students are received for
educational purposes.
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Art. 88. Boarding schools and hostels established before the publication of the
present ordinances shall obtain said authorization within 2 months.

Such authorization may be dispensed with in the case of boarding schools and
hostels established by bishops exclusively for seminarians.

Art. 89. The petition for authorization to open a boarding school shall indicate
the city or town and the building in which it is to be established. It shall also indi
cate the prospective number of students and the staff, both administrative and
academic. It shall also include information regarding room and board fees, school
regulations, and whether other boarding schools exist in the vicinity.

Art. 90. Authorization shall be granted only if the petitioner has obtained certi
fication from the bishop in accordance with Art. 52 above, if the Reform Delegate
of the Reform Administrator see the need of such a school, if the location and
premises are suitable, if the staff is of good moral character and sufficiently nu
merous and prepared to guide and teach, and if the regulations are educationally
sound.

Art. 91. Once granted, the authorization must be presented to the local Reform
Administrator or Delegate and to the pastor. The regulations also must be pre
sented to the same, so that they may see to their observance, especially as they re
late to religion and morality.

Art. 92. Teachers of boarding schools and hostels must obtain University and
local certification as specified for public schools in Art. 80 and 83.

Art. 93. With regard to the number of teachers, boarding schools shall abide by
the provisions of Articles 70 and 71.

Art. 94. Professors, teachers and rectors in boarding schools must obtain certi
fication in accordance with Articles 48 and 51.

Art. 95. To be admitted to Latin classes and to be promoted from one grade to
the next students in boarding schools must take and pass examinations before the
Reform Delegate, in accordance with Articles 64 and 65.

Art. 96. Failure to comply with the provisions of this paragraph shall be pun
ished with a fine of 200 lire. Second offenders shall be stripped of their certifica
tion and barred from teaching in any school of the system.

Chapter 3: Rqyal Schools ill PClIticular

Paragraph 1: The Pljnapal
Art. 97. Every city in which there is a royal secondary school shall have a prin

cipal (Prifetto degli studt).
Art. 98. The Principal is a 2-year appointment, but he may be re-appointed for

2 more terms. He may not be re-appointed for a fourth term in the same school.
But if he has given evidence of outstanding dedication he may be transferred to
another royal school in the same capacity, and be eligible for re-appointment as
above.
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Art. 99. If in a city the number of students applying to attend a royal school
surpasses 200 (seminarians and students in a boarding school not included) the
principal shall be a priest not engaged in teaching. His salary shall be of 800 lire
paid from the treasury of the University.

Art. 100. If the number of students is below 200, one of the professors may
fill the post of principal, but he shall always be a priest.

Again, he is appointed for a 2-year term. But if he shows outstanding dedica
tion he may be re-appointed indefinitely.

Art. 101. When one of the professors is appointed as principal, besides his sal
ary as professor he shall receive a compensation of 400 lire from the treasury of
the University.

Art. 102. The principal shall be responsible for good order in the school and in
the congregation. He shall therefore see to it that all students as well as professors
and teachers fulfill their appointed tasks. He shall also supervise the rectors of
boarding schools and hostels in the city.

Art. 103. The principal shall keep a register in which he shall enter the students'
names (beginning with students of Grammar), date of admission, where housed,
conduct in the school and outside, and the results of the monthly examinations.
The students' conduct is evaluated on the basis of reports on the state of the
classroom received from each professor and teacher.

Art 104. The principal shall keep the school register up to date and at the end
of his term in office he shall hand it over to the Reform Administrator for the next
principal.

Art. 105. The principal shall often be present among the students at entrance
time to prevent any disorder; he shall visit the classrooms, especially when places
are assigned, and shall occasionally attend the professors' lectures.

On Sundays and holy days he shall always attend the congregation.
Art. 106. It pertains to the Principal to issue the admission card (adlJlittattlt] to

the students.
Art. 107. Principals shall often visit hostels and student housing (approved as

indicated below), and also boarding schools authorized by the University so as to
ascertain the students conduct at first hand.

Paragraph 2: Student Housing
Art. 108. Students not housed with family, relatives, or in an approved educa

tional establishment, must room in lodgings approved by the principal.
Art. 109. No one may operate a boarding house or an inn for students without

the Principal's authorization.
Such a permit is given only to persons of good character who are able to pro

vide decent lodgings to the students and observe the rules for student housing.
Art. 110. The authorization shall state the number of students that may be

housed.
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Art. 111. Before authorizing anyone to operate a boarding house or inn for stu
dents the principal shall consult the Church authority or the local Pastor and the
Reform Administrator.

Art. 112. A relative or friend of a student who desires to provide lodging for
him alone must obtain the principal's authorization. For the student's protection
this is granted only to a person of good character.

Art. 113. A student may not change lodgings without the principal's permis
sion.

Paragraph 3: Admission of Students to Royal Schools
Art. 114. To be admitted to a royal school, students must obtain his admission

cards (Admittatur) every year from the principal.
Art. 115. To obtain the admission card at the beginning of the school year the

student must submit a certificate of good conduct issued by the pastor and wit
nessed to by the diocesan chancery office. lt should state that during the holidays
the student has attended church services at the parish faithfully and has received
the sacrament of penance every month. The student must also submit proof that
he has taken and passed examinations the previous school year.

In the case of a student transferring from another public or royal school, the
admission card is issued only after he has taken and passed new examination for
the class he wishes to attend.

Art. 116. Every two months during the school year students shall get their ad
mission cards signed by the spiritual director, professor and principal as a testimo
nial of good conduct, diligence, and religious observance.

Art. 117. These signatures shall be given only if it is evident that the student
has actualJy fulfilled these duties.

Art. 118. If serious lapses have occurred the signatures shall be withheld until
the student has given evidence of compliance. If not, the signatures must be with
held indefinitely.

Art. 119. When signing after withholding their signature (as above), the spiritual
director and the professor shall note the date and the delay.

Art. 120. After obtaining the signatures, the student shall present his signed
admission card to the principal within 10 days from the end of the two-month pe
riod.

Art. 121. If it appears that the student's conduct has been good, the principal
shall sign the admission card, dating it one day after the lapse of the preceding
two-month term.

Art. 122. It the student fails to submit the signed card within 10 days or if the
principal puts off the signing by reason of the student's conduct-when the signa
ture is finally given, the date shall be that of the day of the signing.

Art. 123. Failure to submit the signed admission card to the principal within 10
days (as laid down above) shall be regarded as culpable absence from school. This
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is reckoned from the end of the two-month term to the day when all signatures are
obtained, even though the student continues to attend classes.

Art. 124. A student with 20 imputable absences from school shall fail for the
year and shall be placed on probation for two months. If no improvement is
shown and if signatures on the admission card are not submitted for the preceding
two-month period, he shall be dismissed from school.

Paragraph 4: Professors and Instructors in Royal Schools
Art. 125. All professors and instructors in royal schools shall be priests or,

when priests are unavailable, clerics authorized by the bishop to wear the ecclesias
tical habit. Failure to present this authorization shall result in dismissal without
compensation.

Art. 126. They must obtain a testimonial from the bishop in accordance with
Art. 52 above.

Art. 127. All prospective professors or instructors in a royal school must take
examinations.

Art. 128. Pension on retirement shall be denied to those professors and instruc
tors who have been teaching without having taken the examination if they fail to
comply within a year (of this date).

Art. 129. Likewise pension shall be denied to those professors and instructors
who if reassigned to another school by the Reform Magistrate refuse to transfer.

Art. 130. In royal schools established in provincial capitals there shall be two
professors of philosophy. One shall teach logic and metaphysics to first-year stu
dents in the morning and ethics to second-year students in the afternoon. The
other shall teach physics to second-year students in the morning and geometry to
first-year students in the afternoon.

Art. 131. Where there is only one professor, he shall teach logic and metaphys
ics to first-year students in the morning and geometry in the evening; he shall teach
physics to second-year students in the morning and ethics to the same in the after
noon.

Students who have not completed their fIrst year shall not be admitted to
classes of the second year.

Art. 132. Professors of philosophy shall teach from printed textbooks ap
proved by the Central Reform Magistrate or by the Department of Education for
Royal Schools.

They shall spend at least half an hour explaining the lesson from the textbook
and the rest of the time interrogating the students and drilling them in their study
circle.

Art. 133. In schools dependent upon the Royal Universities, professors of the
ology shall be appointed only with the approval of their bishop.
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Title IV' Congregation) Teaching and Classroom Management) and Examinations in
Both Pttblic and Rqyal Schools

Chapter 1: The Congregatiol1 and the Spiritual Directors

Paragraph 1: The Congregation
Art. 134. All students shall attend holy Mass on school days. Seminarians, cler

ics attached to a church, students living in an approved boarding school fulfill this
duty in their respective place.

Art. 135. Each student shall have a prayer book of his own and shall read it
kneeling devoutly while the holy Sacrifice is being celebrated.

Art. 136. All students, philosophy students included, on Saturdays shall recite to
their professor the catechism or Christian doctrine lesson assigned by the spiritual
directors on the preceding Sunday [at congregationl.

Art. 137. The school session on Saturday (on Friday, if Saturday is a holy day)
shall conclude with the recitation of the Litany of the Blessed Virgin.

Art. 138. In Lent all students shall attend the daily catechetical instruction that
shall be scheduled before the regular school session.

Art. 139. On Sundays and holy days all students without exception shall attend
the congregation. Each shall sit in the place assigned to him.

Art. 140. Each student at congregation shall have a prayer book containing the
Office of the Blessed Virgin and appropriate prayers in Italian to be used while as
sisting at the holy Sacrifice. Students are forbidden to bring their catechism or their
Christian doctrine book to the afternoon congregation.

Art. 141. All students, including philosophy students, shall recite to their spiri
tual director their assigned lesson in catechism or Christian doctrine.

Art. 142. The days of the sacred triduum [of Holy WeekJ and of the spiritual
retreat shall be regarded as holy days ref. below].

Art. 143. At congregation students shall obey the spiritual directors and the
professors who assist them.

Paragraph 2: The Spiritual Directors
Art. 144. Spiritual directors [two in number] are nominated by the bishop and

appointed by the Central Reform Magistrate or by the Department of Education.
Art. 145. In the congregation they shall have the same authority as professors

have in their classrooms. For what pertains to observing the provision of these
Regulations they shall be responsible to Reform Administrator and to the principal.
For what pertains to the teaching and quality of Christian doctrine and to spiritual
matters they shall be responsible to the bishop.

Art. 146. In the congregation they shall have the authority to punish and dis
miss students who may be irreverent, disobedient, and neglectful of their cate
chism. Students who fail their catechism shall not be advanced to the next grade.
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They shall be given a second examination at All Saints [November 1], and if un
successful they shall fail for the year.

A student who is dismissed from the congregation is also dismissed from
school by the Principal after due notification by the spiritual director.

Art. 147. Spiritual directors shall appoint the officers of the congregation: rec
tor, assistants, councilors, chanters, etc.

Art. 148. Both spiritual directors at the end of year two-month period shall sign
the admission card for what concerns the religion program.

Art. 149. Where prizes are awarded, in agreement with the principal, they may
assign two of the prizes to students who have distinguished themselves for their
piety and good conduct.

Art. 150. The spiritual directors shall be present at the congregation both
morning and evening and, if legitimately prevented, they shall get some worthy
priest to take their place.

They shall be the first at chapel, together with the professors-assistants, and the
last to leave.

They shall assign benches to each class and a place to each student, so that the
place will be vacant in case of absence.

Art. 151. They shall be available to hear the students' confession in a suitable
place set aside for the purpose, and shall ask other priests to help in this ministry
so as to make it easy for the students to fulfill their duty of monthly confession.

They shall encourage students who have made their first Communion to receive
this sacrament through the year, preferably in the chapel of the congregation for
the sake of good example rather than in public churches. Students shall also be en
couraged to fulfill their Easter duty in the chapel of the congregation, if the
bishop allows it.

Art. 152. They shall take turns in the celebration of Mass and in preaching on
Sundays and holy days. Both shall teach catechism at the congregation in the after
noon. They shall also be responsible for teaching the half-hour catechism class
during class days in Lent.

Art. 153. They shall appoint two students in each class to keep the roll so as to
be notified if anyone is absent.

Art. 154. They shall be responsible for the young people's good and devout be
havior in chapel.

Art. 155. In a special register they shall keep a general record of each student's
absences and tardiness. They shall also record the students' progress in catechism
or Christian doctrine, their confessions (marking also the name of the confessor),
their communions and spirit of piety.

Art. 156. At the end of each school year they shall schedule examinations in
catechism and Christian doctrine before other examinations. They shall engage the
help of other priests, and they shall enter the grades in the general register and file
it with the principal.



John Bosco atthe Pllblic Secondary School ofChiel7 (1831-1835) 285

Art. 157. Meetings of the congregation shall begin on the first Sunday after the
opening of the school year and shall terminate at mid-August [Assumption, Au
gust 15].

Art. 158. The order of the morning congregation shall be as follows: (1) Spiri
tual reading for 15 minutes while gathering; (2) Veni Creatol; (3) Nocturn with read
ings and Te DelltJJ from the Office of Blessed Virgin Mary; (4) Mass; (5) Litany of
the Blessed Virgin Mary, to allow time for thanksgiving to celebrant and communi
cants; (6); Sermon of instruction; (7) Laudate DotJJitlUtJJ with verse and prayer for
His Royal Majesty.

Art. 159. The order of the afternoon congregation shall be as follows: (1) Spiri
tual reading as above; (2) Singing of traditional prayers followed by the recitation
of the Acts of Faith, Hope, Charity, and Contrition; (3) Catechism lesson for 45
minutes, the end of which is signaled by the beadle.

Art. 160. For the catechism the students shall be divided into two classes in ac
cordance with their ability, and the two spiritual directors shall take one class each
of one in the chapel and the second in one of the classrooms. if other priests are
available the classes shall be subdivided accordingly. These priests shall examine
their respective classes at year's end. They shall also be allowed to administer minor
punishment as required.

Art. 161. Catechism teachers are forbidden to indulge in long dissertations.
They shall instead have 3 or 4 students at least repeat each question and answer,
and they shall briefly explain each word of the text.

Art. 162. At the end of class the teachers shall assign as a home work the lesson
to be explained the following Sunday, and they shall hear the recitation of the same
on the evening of Saturday.

Art. 163. The spiritual directors shall hold a triduum in preparation for Christ
mas, during which in addition to Mass and the Nocturn from the office of the
Blessed Virgin, they shall give two sermons a day, morning and afternoon. The
Christmas Novena and other appropriate prayers shall also be sung.

Art. 164. The spiritual retreat shall be held from Friday before Passion Sunday
to Ash Wednesday. After the introductory sermon, on each of the four successive
days there will be two meditations and two instructions. The office of the Blessed
Virgin Mary and other suitable exercises shall be scheduled. The retreat closes on
Ash Wednesday morning with Easter communion, if the bishop gives permission.

Art 165. The spiritual directors may invite guest preachers, but they themselves
with one of the professors by turn shall be present at the exercises.

Art. 166. In dioceses where Easter time lasts only two weeks, the spiritual re
treat shall be held from Monday to Saturday before Passion (palm) Sunday. Classes
shall be held on Monday, Thursday and Wednesday morning in Holy Week.

Art. 167. To continue in office, the spiritual directors must obtain the bishop's
certification in accordance with Art. 48 and 51.
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Chapter 2: Instruction

Art. 168. Professors shall record the grade of the daily lesson, making use of
tutors who shall hear the lesson during the entrance period. They shall assign
competitive assignments twice a month.

Art. 169. Professors shall hand in to the principal a monthly report on each
student. It shall record the average grade of the daily lessons, the rank obtained in
the competitive assignments, the number of mistakes made in them and the places
gained or lost in the competition. They shall also grade the application of each
student.

Art. 170. For the duration, until the handbook entitled Nelv Method is published,
professors shall follow the guidelines given to the Universities of Turin and Genoa
for schools in their dependencies. This refers to the method of teaching Italian and
Latin.

Chapter 3: Examinations

Paragraph 1: Scheduling Examinations
Art. 171. Examinations for the school year shall be held on the dates set down

in the calendar for each class.
Art. 172. Examination for Sixth, Fifth and Fourth year may be scheduled in the

first half of November.
Art. 173. Only one examination per day shall be scheduled, and that in the

morning.

Paragraph 2: Candidates for Examination
Art. 174. On the appointed day those who are to take an examination shall re

port at the school one and a half-hour before the usual time. After holy Mass they
shall be given the assignment. After four hours and a half, the essays shall be col
lected whether finished or not.

Art. 175. On the morning of examination day the class in question shall not be
required to recite the lesson and shall have the afternoon off.

Art. 176. The student taking the examination is forbidden to communicate with
the examiner in any way, to work with another student in writing his essay, to read
or copy another student's work, to leave the classroom before 2 hours have passed
since entering. In this case, the student shall hand over what he has written to the
examiner.

Art. 177. Once having completed and read his work over, the student shall
write his name and age on the paper and hand it over to the examiner. He shall not
be allowed to have it back, but he shall promptly leave the classroom.

Art. 178. If two students hand in identical papers, both shall be rejected. If the
papers are similar, appropriate inquiries must be made.
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Art. 179. Examination in catechism and Christian doctrine shall precede all oth
ers; this also applies to philosophy students. The examination shall be conducted in
accordance with Articles 146, 156 and 160.

Paragraph. 3: Examiners and Examination Assignments
Art. 180. No professors shall preside at the examination of his class. Therefore

professors of philosophy, sixth, fifth and fourth grade shall preside over the ex
amination of the respective lower class. No professor may visit his own class dur
ing its examination.

Art. 181. After giving the examination assignment, the examiner shall ask two
different students to read it twice, but he himself will add nothing by way of
comment.

Art. 182. The same professor shall supervise the class for the duration of the
entire examination (4 1/2 hours) and shall comply with the provisions of the pre
ceding Paragraph 2.

Art. 183. Examinations for First Rhetoric shall include the following: (1) trans
lation from Italian into Latin; (2) translation from Latin into Italian; (3) composi
tion on a theme in Latin or Italian, with indications given regarding the use of au
thors studied; (4) transposition of Latin prose into Latin verse of set meter; (5)
transposition of Italian prose into free verse; (6) oral examination on topics and
authors studied.

Art. 184. The examination for Second Humanities shall be as for Rhetoric (Art.
183), except that point (3) shall be replaced with a letter or a story of set theme
and development.

Art. 185. The examination for Third Grammar shall be as for Rhetoric (Art.
183), except that point (3) shall be omitted and point (5) shall be replaced by an
easy Italian composition.

Art. 186. The examinations for Fourth, Fifth and Sixth Latin shall include (the
following: 1) a translation from Italian into Latin; (2) a translation from Latin into
Italian; (3) an oral examination.

Art. 187. The level of difficulty of translations and compositions shall be ap
propriate to the class in question and in line with the subject matter studied.

Art. 188. The fifth item in the examination for Rhetoric and Humanities and
the fourth item in the examination for Grammar shall be withheld for the duration,
until the teaching of Italian is equal to the teaching of Latin.

Art. 189. The examining professor and the first professor (holding the most
important chair in the school) in the presence of the principal shall check and
grade the papers as to content, style, correctness, and completeness, The grades
shall be optiJJJe) bene, etc.

Art. 190. After checking and grading, the papers shall be kept by the principal.
But the two professors shall keep a record of the checks of each paper signed by
the principal.
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Paragraph 4:ProtJIotions
Art. 191. Promotions shall take place only after examinations at the end of the

school year, or for the lower classes (Sixth, Fifth and Four) in November. Any ex
ception shall be decided by the Central Reform Magistrate or by the Department
of Education.

No student shall be promoted to First Rhetoric who has not completed the
twelfth year of age. Completion of the fourteenth year of age is required for pro
motion to philosophy.

Art. 192. After examinations, the principal shall compile a class list with the no
tation of all grades earned by each student in the different categories of the ex
amination, including the oral examination and bi-monthly reports of the professor
of the class in question.

Art. 193. The Reform Administrator shall call a meeting of the principal and
professors, including the senior professor of philosophy, but excluding the profes
sor of the class in question, with the object of discussing the achievement and
conduct of each student, and voting on the student's promotion.

Art. 194. In smaller schools in which professors are fewer, the meeting shall be
called and chaired by the Reform Delegate, but the professor of the class up for
promotion shall in each case be excluded.

Art. 195. The principal or the first professor shall display on a table all the pa
pers of each student and the list compiled as in Art. 192, so that all concerned may
inspect them. Promotion by acclamation is forbidden. Each student is voted on by
secret ballot. Promotion is by a simple majority of white tokens.

Art. 196. The principal shall keep a record of the results of the voting. This re
cord shall bear the signatures of the professors and of the Reform Administrator,
and shall be included in the minutes of the meeting.

Art. 197. In the absence of the Reform Administrator, the principal shall sign
the minutes.

Art. 198. The minutes shall be fJled with the Reform Administrator.
Art. 199. On a date set by the Reform Administrator in agreement with the

Mayor all promoted students shall assemble in the school for graduation. The stu
dent who has been awarded first honors, as designated by the Reform Administra
tor, shall read from the dais the names and grades of each promoted student.

Art. 200. Prizes are awarded on this occasion.

Paragraph 5:AJvards
Art. 201. Constituencies shall be asked to contribute a sum for the purchase of

prizes to be awarded each year at graduation.
Art. 202. A first and second individual prize shall be awarded in each class.

Shared awards shall not surpass in number: 3 in a class of 20, or 7 in a class of
over 50 students.

Art. 203. The spiritual directors are authorized to award two prizes in each class
to students who have distinguished themselves for devotion and good conduct.
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Art. 204. Books to be awarded as prizes shall be chosen with the approval of
the first professor for their quality and importance.

Special Ordinance

Art. 205. In the Duchy of Savoy, where French is the language, what is pre
scribed concerning the use and study of Italian in these regulations shall apply
equally to French.

Seen andApproved: Roget de Cbolex
By order of His Mqjesry





Chapter 12

JOHN BOSCO'S VOCATIONAL CRISIS
AND DISCERNMENT AT CHIERI (1834-1835)

MO-En, 110-112 (MO tex~ and 112-118 (Editor's notes); EBM I, [a] 214-222,226
229, [b] 271-275; Stella, DB:LW, 25-30.

Summary

1. The Vocation Dream and Its Recurrence
2. John Bosco's Inner Struggle with Vocation Discernment in 1834-1835

(1) Don Bosco's statement of the recurrence of the dream and the
"humility statement"

(2) Decision to join the Franciscans and the dream on the Franciscans
3. Don Bosco's Description of His Vocation Discernment in MO Critically

Corrected
(1) The people involved

4. Lemoyne's Interpretation of John Bosco's Vocational Discernment
(1) The people involved

5. Brief Critical Reconstruction
(1) The "Plan," the "Incident" and the "Obstacles"-The "Humility

Statement"
(2) John Bosco's option for the young in the light of the vocation

discernment of 1834-1835

John Bosco's Vocation Dream and Its Recurrence

Don Bosco in ills Memoirs relates the original vocation dream (had at
Beccill), and tells us that it had occurred "at other times in even clearer
terms."! He makes tills statement with reference to the year 1834, in con
nection with his vocational discernment at Chieri.

Later in ills Memoirs, Don Bosco relates one other vocation dream in de
tail, a sequel to the vocation dream, with reference to 1844. At the time, as a
priest already involved with oratory work in Turin, he was about to leave the
Pastoral Institute (Convitto) to serve as chaplain in the institutions of the
Marchioness Barolo. He calls tills dream an "appendix" (appendice) to the

I !VIO-En, 18-21 and 110. The text of the original vocation dream is given in Ch. 8
above. (It is repeated in the Appendix to the present Ch. 12.)
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original vocation dream. Then he goes on to state (without relating any fur
ther dreams in detail): "This dream [of 1844] in conjunction with another
dream was to serve as the basis for my decisions."2

The above are the only references to the vocation dream and its recurrence
found in the Memoirs. True, also in connection with his vocational discern
ment in 1834, he gives a short account of a dream on the Franciscans
(whom he was planning to join). Earlier he had mentioned a "dream" of
reprimand in connection with his grieving over Father Calosso's death
(1830).3 But the latter two dreams, though related each in their own way to
the choice of a state in life, do not contain the images of the vocation
dream; hence they should not be understood as recurrences of the same.

In an attempt to flesh out this framework provided by Don Bosco in his
Memoirs, Lemoyne (first in DocltlJJenti and then in the BiographicalMemoirs) as
sembled additional narratives derived chiefly from testimony given at Don
Bosco's process of beatification. The witnesses in question were Joseph and
Lucia Turco, John's neighbors at the Sussambrino farm (already mentioned
above), as well as Father Rua, Father Barberis and Bishop Cagliero. Le
moyne's editorial interventions resulted in a series of nine dream narratives,
to each of which he assigned occasion and context of his own devising, and
thus constructed a "supernatural" dream line that punctuated and guided
Don Bosco's vocational development from Becchi to Valdocco. After
speaking about the dream that John mentioned to his friend Joseph Turco
during a summer vacation at the Sussambrino farm, Lemoyne writes:

At this point we cannot refrain from commenting on the gradual and logical
progress of the various extraordinary dreams that followed one upon another
[to guide Don Bosco in his vocationJAt the age 0/ nine, John Bosco Hrst learnt
of the great mission that would be entrusted to him. At sixteen, he is given as
surance that the material resources needed to shelter and to feed countless
youngsters would not be wanting. At nineteen, a categorical injunction makes it
clear that he is not free to refuse the mission entrusted to him. At tJvenry-one he
is shown the type of boy whose spiritual welfare he is especially called to look
after. At !Jvenry-wo, a big city, Turin, is pointed out to him as the Held where his
apostolic work must begin, and its center established.

Nor do these mysterious instructions cease at this point. As we shall see,
they will continue as needed until the completion of God's work.4

2 MO-En, 209-210.
3 MO-EI/, 110-111 and 48.
4 EBM 1,317; II, 190-191,232-234,267-269; Ceria, in his edition of the Memoirs (MO

Ce, 134, footnote) adopts Lemoyne's dream line.
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The continuing "mysterious instructions" referred to here are the dream
of 1844, mentioned above, and two additional dreams mentioning the Holy
Martyrs of Turin for which Lemoyne finds likely contexts.5 It should be
noted that, as Don Bosco himself states, the vocation dream did recur; and
that moreover looking back on these experiences later in life Don Bosco
saw them as divine guidance through the Virgin Mary. But it should be em
phasized that Lemoyne's construction will not bear critical examination.

As he tells the story in his Memoirs, Don Bosco reveals the self-doubt and
uncertainties entertained at the time (mid-1830s) when he was actually
struggling to discern his vocation.

John Bosco's Inner Struggle with Vocation Discernment as Described
in the Memoirs of the Oratory

Speaking of his vocation discernment when a student in Chieri Don
Bosco writes:

The dream I had had in Murialdo remained deeply imprinted on my mind;
in fact it had recurred several times more in even clearer terms. Hence, if I
wanted to put faith in it I would have to choose the priesthood, toward which
as a matter of fact I felt inclined. However, a natural reluctance on my part to
put faith in dreams, It!)! lifestyle) certain habittlal tendencies 0/ IIry heart, and the absoltlte
lack 0/ the virttles necessary to that state made any decision in this regard doubtful
and extremely difficult.6

His confessor, Father Maloria, who had been so helpful in guiding John
in the basics of Christian life and devotion, consistently refused to take a
stand in the matter of the choice of a state in life. Consequently, John went
at it alone. After much thought and after reading some books on vocation,
he decided to join the Franciscan Friars Minor of the Observance in their

5 Of these two dreams mentioning the Holy Martyrs one is Barberis' variant report of
the Dream of 1844, the other is Lemoyne's own compilation out of fragments heard from
Don Bosco over a number of years. For a more detailed discussion, see Arthur Lenti,
"Don Bosco's Vocation-Mission Dream",jollmal ofSalesian Stlldies 2:1 (1991) [45-156],45
69, 86-98. See also the essay on Lemoyne's method given earlier. These dream texts, with
out any discussion, are given in Appendix below.

6 MO-En, 110 italics mine. The italicized words are interpreted by Lemoyne as Don
Bosco's "humility statement", part of which Lemoyne takes the liberty of omitting, as de
scribed below.
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Monastery of Our Lady of Peace in Chieri. But as "obstacles" arose, he de
cided to seek Louis Comollo's counsel.

As already noted, Don Bosco dates the vocational crisis and his attempt
to join the Franciscans toward the end of his First-Rhetoric year-hence, in
the summer of 1835. The Franciscan records, however, show that he took
examinations and was accepted for the Franciscan novitiate on April 18,
1834, during Second-Humanities.7 In point of fact, in the spring of 1834
Louis Comollo (who as Don Bosco states was involved in the decision) had
not yet transferred to Chieri. One must therefore conclude that John's voca
tional discernment was a protracted struggle that began in Second-Human
ities leading to his decision to join the Franciscans (1834) and ended in
First-Rhetoric (1835) when, with Comollo's help, he decided to enter the
seminary (see below).

It should be borne in mind that in Don Bosco's mind the choice was
clearly between the seminary and the novitiate, never between being and not
being a priest. (Obviously, if he joined the Franciscans as a religious under
obedience he might not be given access to the priesthood.) The books on
vocation that John read suggested that a secular priest would be exposed to
grave dangers, that a secular priest's responsibility was staggering, and that
God would demand the strictest account of a priest, and similar phobias. In
these books, as in John's perception, religious life in a monastery appeared
as a haven of refuge from the dangers of the world. There one could more
easily save one's soul and have peace. That's why John seriously considered
the Franciscan novitiate. But then, as he relates in his Memoirs, a dream came
to dissuade him from entering the monastery.s

Don Bosco continues with a most cryptic remark. It reads in literal trans
lation: "Then an illcidellt occurred that made it impossible for me to carry
out my plall; and since the obstacles were many and lasting, I decided to put
the whole matter before my friend Comollo" (For a comment on the inci
dent, the plan and the obstacles, see below).

While John was making a novena for guidance, Louis Comollo by letter

7 Document in ASC 112: Accettazjone [...J, FDB 87 B8. See also Caselle, DBStttd, 97.
The Latin document reads in translation: '1000 Bosco, a young man born in Castelnuovo
d'Asti, baptized on August 17, 1815 and confirmed, was accepted in the monastery of St.
Mary of the Angels of the Order of the Reform of St. Francis. He is endowed with all nec
essary and desirable qualities.-The 18th day of April [1834] (Data transcribed from Vol
ume II of the records of young applicants accepted into the Order from 1638 to 1838).
[Signed]: Father Costantino from Valcamonica, Brescia".

S MO-En, 110-111.
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submitted the problem to his uncle, Father Joseph Comollo, pastor of his
hometown of Cinzano. By the end of the novena, a letter came from Father
Comollo advising John to take the clerical habit and continue his studies in
the diocesan seminary "till God makes his will clear to him." John followed
the priest's advice.

As may be seen, in his Memoirs Don Bosco places his vocation discern
ment within the last couple of months of his last year at school (the Rheto
ric year, incorrectly dated 1834 instead of 1835). The only persons involved
in the discernment and decision, according to the Memoirs, were Louis Co
mollo and Louis' uncle, Father Joseph Comollo.

Lemoyne's Compiled Account of the First Crisis and Discernment

Lemoyne tries to solve the difficulty by positing two separate instances
of vocational discernment, one during Second-Humanities, with the inter
vention of the pastor of Castelnuovo (Father Cinzano), of Catholic laymen
and of Father Cafasso; the other in First-Rhetoric with the intervention of
Louis Comollo and his uncle Father Comollo.

The construction that Lemoyne devised is one of his typical exercises in
compilation. Piecing together various (at times, disparate) elements, he suc
ceeded in constructing a believable story, for which he had two basic pieces
of information to go by. The first was that John applied and took examina
tions for the Franciscan novitiate in his Humanities year (spring of 1834).
For this he had the document from the Franciscan archive. The second was
that Comollo was not available to John until the Rhetoric year (1835). These
two facts become the bases for positing two distinct crises in vocational dis
cernment and for dividing and compiling his material accordingly.

For the story of the first crisis Lemoyne compiles material from Don
Bosco's Memoirs and information from the Franciscan archive (regarding John's
successful examination). He combines these two elements into a first person
narrative, ascribing the whole to 'John." For the first element he writes:

During his Humanities year the time John would have to make a decision
regarding his vocation was drawing near. r...1Now he was filled with holy fear
at the thought of the high dignity of the priesthood. [... J On this phase of his
life, John left us an account in writing that is filled with profound humility:9

9 Don Bosco's Memoirs (written in 1873-1875) are the source of pan of the passage. But
Lemoyne seems to insinuate that it is "John's" written account (from 1834-35).
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"The Murialdo dream was ever on my mind. It had even been repeated at
other times and in much clearer terms; so that, if I wanted to put faith in it [and
follow its suggestion], I would have to choose the priesthood, towards which I
actually felt inclined. But a reluctance on my part to put faith in dreams, tl!)l life
style, [omission10] and the absolute lack of the vittue necessary to this state filled me with
doubts and made any decision in this regard extremely difficult. [...] I did have
an excellent confessor who was quite concerned about making a good Christian
out of me, but in the matter of vocation he refused to get involved.

Mulling things over in my mind, after reading some books that dealt with
the choice of a vocation, I decided to enter the Franciscan Order. If I become
a secular priest, I thought, I shall be in grave danger of losing my vocation. I
will become a priest, but I will leave the world and enter a monastery [...]."11

In his Memoirs, on the subject of his taking the examination Don Bosco
simply writes: "So I applied to enter the Reformed Conventuals. I took the
examination and was accepted." Lemoyne on the other hand fleshes out
Don Bosco's brief statement with archival and other material, ascribing eve
rything to Don Bosco in the fIrst person. He writes:

In Don Bosco's Memoirs we find an account of his taking the examination
for admission to the Franciscan novitiate. [Don Bosco] writes:

''As Easter drew near, which in 1834 fell on March 30, I applied for admis
sion to the Order of the Reformed Friars lVlinor. I had told no one of my in
tention; yet one fine day as I was awaiting a reply, a schoolmate of mine by the
name of Eugene Nicco, with whom I was only slightly acquainted, came up and
asked me, 'So you've decided to become a Franciscan?' I looked at him in
amazement: 'Who told you?' He showed me a letter and explained, 'They've
written that I should tell you that you're expected in Turin to take the examina
tion together with me, because I too have decided to become a religious in this
Order.'

So I reported to the Monastery of St. Mary of the Angels in Turin, took the
examination and was accepted in the middle of April."12

10 In quoting Don Bosco's 1I1emoirs at this point in the Biographical1l1ellloirs, as well as in
Docllmetlti, Lemoyne omits an important phrase from the "humility statement" quoted
above, "Certain habitual tendencies of my heart". Was the omission intentional?

11 EBM I, 214, IBM I, 286-287 (translation mine).
12 Here Lemoyne in a note transcribes the Latin document of admission from the Fran

ciscan archive. Don Bosco in his Memoirs says nothing about John's application, examina
tion and admission. But Lemoyne feels free to compile information from another source
and to ascribe it to Don Bosco in a first person narrative.
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The above two pieces of information in Lemoyne's possession form the
nucleus of his compiled first vocational crisis and discernment. Then at this
point Lemoyne adds the Dream on the Franciscans, as reported by Don
Bosco in his Memoirs.

With this nucleus Lemoyne combines (with appropriate dialogue) other
information regarding the role of Margaret, of the parish priests of Castel
nuovo (Father Dassano and then Father Cinzano) and of some Catholic
laymen of the parish. Father Cafasso whom John is said to have consulted
at the Convitto in Turin also becomes a major force in the discernment,13
None of these people are mentioned in Don Bosco's Memoirs in connection
with his vocational discernment.

Lemoyne's Account of the Second Crisis and Discernment

The story of the second crisis in Lemoyne's Biographical Memoirs follows
the lines of Don Bosco's Memoirs, where Louis Comollo and his uncle, Fa
ther Joseph Comollo, are the only participants in the discernment.14

Bliif' Critical Reconstruction of John Boscos Protracted Vocation Crisis and Discernment

A critical reconstruction might take John's vocational crisis and discern
ment as extending from the spring of 1834 (during his Humanities year) to
August 1835 (the end of his Rhetoric year). In the early spring of 1834, af
ter reading some literature on priestly vocation, he decided to apply to the
Franciscan novitiate and was accepted on April 18, 1834. In spite of this,
however, the doubt persisted, and he struggled with it for the rest of the
school year. We may assume that during the summer holidays spent with the
family at the Sussambrino farm, he disclosed his intention to his mother,
and that she pledged her support of any decision that seemed to be accord
ing to the will of God.

13 EBM 1, 214-229; IBM 1, 286-306. Father Cafasso was ordained from the Chied semi
nary in 1833 and at the time we're speaking of he was still a student in the 2-year course of
pastoral theology at the Convitto in Turin, but was soon to be inducted into its faculty. As
related above, Don Bosco had met Seminarian Cafasso in 1830 at the door of the church
of Morialdo on a local feast day. Whether a relationship had developed between 1830 and
1834/35 is unclear.

14 EBM 1,271-272; IBM T, 363.
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Back at school in November (1834) for the Rhetoric year (1834-3S),John
met Louis Comollo, who had just enrolled. We may again assume that, as
their friendship and mutual trust grew through the school year the subject
of vocation was discussed. This would have included John's intention to en
ter the novitiate at the end of the school year. Conversation with Comollo,
who was heading for the seminary, may have further accentuated the crisis
and stimulated the dream on the Franciscans. As the time drew near, the
dream caused John more anxiety.

A few days before I was due to enter [the Franciscan novitiate] I had a very
strange dream. I seemed to see a multitude of these friars, clad in threadbare
habits, all dashing about helter-skelter. One of them came up to me and said:
''You're looking for peace, but you won't find it here. See what goes on! God is
preparing another place, another harvest for you." [...]15

Although not a recurrence of the vocation dream (since it contains no
vocation images), this dream is not without vocational significance, since, as
John Bosco understood it, it dissuaded him from entering upon a way of
life that would have run counter to the thrust of the vocation dream (minis
try to young people at risk). Obviously the dream reflects John's inner tur
moil and doubts rather than the lack of religious observance in the monas
tery. This painful perplexity could have set the dream in motion, but
whether or not this dream by itself would have caused him to reconsider his
decision to join the Franciscans is a matter for speculation.

Be that as it may, at this point John decided to lay the whole matter be
fore his friend Comollo, asking for his advice. We do not know what Co
mollo's own view of the matter could have been, but Louis presented the
case by letter to his uncle, Father Comollo. The reply came with the advice
for John not to enter the novitiate, but to go on to the seminary trusting in
God's providential guidance.

Such a reconstruction of events seems the more likely. But some of Don
Bosco's statements in this connection still require some attention.

The "Plan))) the "Incident)) and the "Obstacles))

As Don Bosco tells the story, after relating the dream on the Franciscans
and before involving Comollo, Don Bosco continues with a puzzling state-

15 MO-En, 110-111.
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ment. 1 give it in literal translation "Then some incident (caso) occurred that
made it impossible for me to carry out my plan; and since the obstacles
were many and lasting, I decided to disclose the whole matter to my friend
Comollo."16

What "plan" is Don Bosco referring to? The context seems to favor un
derstanding the "plan" as John's intention of joining the Franciscans. That's
what Ceria and Lemoyne understand by it and speculate no further. 17 If this
is the case, then one must conclude that the dream was not decisive, be
cause it occurred before the "incident."

What was the "incident" that occurred? Certainly, not the dream, for
Don Bosco writes. "Then an incident occurred," after relating the dream.

To complicate matters, what were "the many and lasting obstacles" that
stood in his way? Were they obstacles of a financial or of a psychological
nature? And did they arise from "the incident?".

On the whole it seems preferable to understand the "plan" as referring
to the whole issue of vocational decision (not simply to the Frandscans),
and the "incident" and the "obstacles" as being psychological in nature. Fa
ther Comollo's reply seems to address the larger issue, for he writes (as re
ported by Don Bosco):

I would advise your friend not to enter a monastery at this time. Let him
don the clerical habit [and enter the seminary]. As he goes on with his studies
he will better understand what God wants of him. He should not be afraid of
losing his vocation because by shunning the world and by being diligent in prayer
he will be able to overcome all obstacles.

Don Bosco could be referring to special personal problems, or to un
reachable ideals of holiness, or to anxiety over demands that he felt unable
to fulfill. It may not be just out of humility (as Lemoyne claims) that when
mentioning the recurrence of the vocation dream with its suggestion of the
(diocesan) priesthood Don Bosco remarks:

My lifestyle, certain habitual tendencies 0/ my heart, and the absolute lack of the
virtue necessary to this state filled me with doubts and made any decision in
this regard extremely difficult. 18

16 Cf. MO-En, 111.
17 Cf. MO-Ce, 81, note to line 42; EBM 1, 272.
181v10-En, 110. As noted above, in quoting this "humility statement" Lemoyne, both in

DOClfmenti and in the Biographical Memoirs Icf. EBM 1, 214) omits what may be the key phrase
in it, namely, "certain habitual tendencies of my heart."
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These statements may indeed point to a very serious inner conflict. Did a
vocation dream come to comfort and reassure John at this critical juncture?
As noted above, Lemoyne thinks so and inserts a short dream narrative
(Dream of Imperious Command) at this point. 19 This may not be critically
tenable, but a recurrence of the vocation dream at this precise point would
be plausible.

John Bosco's Option for the Young

Finally, it may be asked-was the option for the young in John's con
sciousness as he was debating his vocation; and if so, what role did it play in
his vocational decision?

Don Bosco tells us in his Memoirs that by the age of ten he was already
engaged in a youth apostolate compatible with his age. Throughout his stu
dent days at Chieri, "the oratory" and what we might call "peer ministry"
were serious commitments on his part. Moreover, the basic images of the
vocation dream (youngsters and animals being changed, and the "order" to
take charge of them) symbolized a priestly ministry on behalf of the young.
The dream is said to have occurred at various times in even clearer terms.
The priestly vocation, which was the dream's direct suggestion, was in view
of an option for the young. This seems to have been the basic meaning that
he read into the dream.

How then could he hope to be able to carryon this kind of youth minis
try as a Franciscan under obedience? Would he permit any reason whatever
to override the call to the young that, according Don Bosco's own state
ments in his Memoirs, he had heard so distinctly in the dream and that had
already found re-enforcement in concrete commitments to the young? Le
moyne senses the difficulty and claims that "[John Bosco] was convinced
that this step [entering a monastery] could not obstruct the plan that God
had laid out for him."20

It appears therefore that in actual historical circumstances (in mid-1830s)
a definitive option for the young still lay in the future. One might say that

19 For the text of this dream, for which the source is Father Barberis, see Appendix be
low.

20 EBM 1,272. Lemoyne makes a similar claim when later, in 1844, Don Bosco tells his
spiritual director, Father Joseph Cafasso, of his intention of joining a religious order (the
Oblates of the Virgin Mary) and going to the missions [EBM II, 163]. This would also be at
variance with an option for young people at risk.
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the next ten years (1834-1844) served as a period of incubation. Perhaps
this is another proof that in actual circumstances of vocational decision, the
vocation dream with its images and suggestions did not bring the clarity and
the certainty that the biographer claims and that Don Bosco himself saw in
it "in retrospect."

15 - The altar of Our Lady of Grace in the "Duomo" of Chieri



Appendix

VARIOUS TESTIMONIES
OF JOHN BOSCO'S VOCATION DREAM.

LEMOYNE'S CONSTRUCT OF A SUPERNATURAL DREAM LINE
(FROM AGE 9 TO 22)

[Lemoyne, EBM I, 317]
At this point we cannot refrain from commenting on the gradual and logical

progress of the various extraordinary dreams that followed one upon another [to
guide Don Bosco in his vocation] At the age if nine, John Bosco fttst learnt of the
great mission that would be entrusted to him. At sixteen, he is given assurance that
the material resources needed to shelter and to feed countless youngsters would
not be wanting. At nineteen, a categorical injunction makes it clear that he is not free
to refuse the mission entrusted to him. At twenty-one he is shown the type of boy
whose spiritual welfare he is especially called to look after. At t1J!enty-tJJJo, a big city,
Turin, is pointed out to him as the field where his apostolic work must begin, and
its center established.

1. John Bosco~ Becchi Vocation Dream (1824/25)

(MO [Introd.]"Un sogno": MO-Bet; 5-8; FDBM 60 A9-12. Cf. MO-DB, 5-8; FDBM
57 A6-9. Cf. also MO-Ce, 22-26; MO-En, 18-21)-IBM I, 123-125; Documenti I,
68-69 in FDBM 967 B2-3; EBM I, 95-96

[Lemoyne: At the age if 9 (EBM I, 317)]
In his great mercy God is wont to make known to people, through some sign,

the vocation in which they are destined to undertake important projects for the
salvation of souls. This is what he did in John Bosco's case. And thereafter,
throughout his life, at every stage and in every undertaking he continued to guide
him by his all powerful hand. [... Joel 2, 8 is quoted about dreams and visions].
John Bosco did have visions. And here is how in his Memoirs he himself relates his
fttst dream.

At about nine years of age I had a dream that remained deeply impressed on
my mind my whole life long. In my dream I seemed to be standing near my home,
in a very large courtyard, where a great number of children were gathered and
were having fun. Some were laughing, others were playing games, and a number of
them were swearing. On hearing those swear words, I immediately rushed in
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among them and began to swing and yell at them to make them stop. At that mo
ment there appeared a man of dignified bearing, mature in years, nobly dressed.
He wore a white cloak wrapped all about him, and his face shone with such
brightness that I could not look directly at it. He addressed me by name, ordered
me to take charge of those children, and added these words: "Not by blows, but by
gentleness and love, shall you have to win over these friends of yours." Start at
once then with an instruction on the ugliness of sin and the value of virtue."
Confused and frightened, I replied that I was a poor and ignorant child, quite inca
pable of lecturing those youngsters on religion. At that moment the boys stopped
their fighting, shouting and swearing, and gathered around the one who was speak
ing. Hardly knowing what I was saying, I asked: "Who are you that order me to do
the impossible?"

"Precisely because such things seem impossible to you, you must make them
possible through obedience and the acquisition of knowledge."

"Where, by what means can I acquire knowledge?"
"I will give you a Teacher. By her training you may become wise. Without her

all wisdom is foolishness."
"But who are you that speak in such a manner?"
"I am the Son of Her whom your mother has taught you to greet three times a

day."
"My mother tells me not to mingle with people I don't know, unless I have her

permission. So tell me your name."
"Ask my mother what my name is."
At that moment I saw a woman of majestic bearing standing beside him. She

was wearing a mantle that shone all over as though every stich in it were a very
bright star. Seeing from my questions and answers that I was more confused than
ever, she beckoned me to come to her. She took me kindly by the hand and said,
"Look."

As I looked, I realized that those children had all run away, and saw that a large
number of kids, dogs, cats, bears, and several other [kinds of] animals had taken
their place.

"This is your field; this is where you are to work," the Lady added. "Make your
self humble, steadfast, strong. And what you now see become of these animals,
you must bring about for my children."

I looked around then, and in place of wild animals I saw as many gentle lambs,
skipping, capering about and bleating as though in celebration of the man and the
lady. At that point, still in my dream, I began to cry, and I begged the Lady to
speak so that I could understand, because I did not know what the meaning of all
this could be.

She then placed her hand on my head and said, "In good time you will under
stand everything." With that some noise woke me up, and everything disappeared.
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I was totally bewildered. My hands seemed to be sore from the punches I
had given, and my face hurt from the slaps I had gotten from those street ur
chins. After that, the memory of the Gentleman, of the Lady, and of the things
said and heard, so occupied my mind that I could not get any more sleep that
night. In the morning, excited as I was, I wasted no time in telling my dream [to
the family]. First [I told it] to my brothers, and they laughed at the whole thing;
then [I told it] to my mother and to my grandmother.

Each one came up with a different interpretation of it. My brother Joseph
said, ''You're going to become a keeper of goats, sheep or other animals." My
mother [mused],''Who lmows, but you may become a priest." Anthony [quipped]
sharply, "Perhaps you'll become the leader of a band of robbers." But grand
mother, who, even though illiterate, knew a lot of theology, said with finality,
"One shouldn't pay any attention to dreams." I agreed with my grandmother.

However, I was never able to put that dream out of my mind. The things I
shall have to say later will show that there is some meaning in all this. I never
mentioned these matters again, and my family paid no attention to them. But
when I went to Rome in 1858 to confer with the Pope about the Salesian Con
gregation, he demanded to be told everything in detail that had even only the
suggestion of the supernatural about it. It was only then that for the first time I
related the dream I had had at the age of nine or ten. The Pope ordered me to
set it down in writing word for word and in all detail, and to leave it as an en
couragement to the sons of the Congregation, the business of which had been
the object of my trip to Rome.

2. .A1,: Joseph Turco's Testi11l0'!Y at the Diocesan Process [pertinent selective excerpt]

(paCT, sessions 89 and 90 [fuly 6 and 7, 1892] FDBM 2135 C2-11) - [paCT =
Processus OrdinatitfS CUliae Taulinensis: Diocesan Process by the Turin Chancery].

[Lemoyne: At the age of 16 (EBM I, 317)]
My name is Joseph Turco. I am the son of the late Dominic Turco and of the

late Catherine Pilone. I am 82 years of age. I was born and live in Castelnuovo
d'Asti, and I am a freeholder in that town.

I have known the Servant of God while he was attending school at Castel
nuovo d'Asti. He was a serious student, this I know; When not in class, he would
be found in the house of a certain Robert, who had a son who attended school
witll young Bosco. In the evening he would return home to his parents in the ham
let of Becchi. [...]

I associated with young Bosco, particularly when as a mere Seminarian he came
for the holidays to stay with his relatives. The property I own[ed] bordered on the
vineyard that his parents worked as tenants. He would spend many hours each day
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studying in the shade of some trees. That's why Don Bosco often said, "I pursued
my studies in Joseph Turco's vineyard at Renenta (as the region was called)."

Don Bosco from his early years showed evident signs of a vocation to devote
himself to the instruction and education of young people. For example, when he
was already a seminarian, one day he came up to me while I was working. I began
to question him: "You are now a seminarian and soon you'll be a priest. What then,
what are your plans?" His reply was: "Parish work, whether as pastor or only as cu
rate, is not to my liking. I would instead like to gather together around me poor
and abandoned young people and care for their education and instruction." [...]

Also, when still a seminarian, he told me one day that he had had a dream. [He
had dreamt] that he would eventually settle in some place, and tl1at there he would
gather a large number of youngsters in order to teach [them].

3. Fr. Julius Barberis' Account 0/ Joseph Turco~ Report

(ASC 110: Cronachette-Earberis. "Notizie varie dei primi tempi dell'Oratorio [...]," p.
8, "Primo sogno 0 visione di D.B. a 15 an.," DBM 892 A8) - [The Ms., in Bar
beris' hand, bears the heavy double slash at every line, the sign of Lemoyne's
use of the text].

[Lemoyne: At the age 0/ 16 (EBM I, 317)]
Two days before the feast of All Saints [October 30], 1875, a certain Turco of

Castelnuovo came to the Oratory. He had been a schoolmate of Don Bosco when
the latter was still attending primary school in that town. During the course of the
conversation, without being specifically asked, he volunteered quite a bit of infor
mation having to do with Don Bosco's youth. Among other things he related the
following:

Johnny (for this was the endearing name by which Don Bosco was known at
the time) would often come to our vineyard, which bordered on that of his father,
[and he came there] because it was farther removed from roads and [he would be]
less [likely to be] disturbed. He always had some book in hand. And, particularly
when he was watching the grapes, he liked to climb to the top of a certain knoll
from where he could see people both in his vineyard and in ours, without being
himself seen.

My father would often find him there. He was particularly fond of the lad. He
would pat him on the head and say to him: "Be brave, Johnny; be really good,
study hard, and the Lord will help you."

"I trust that he will," Don Bosco would reply; "but I am never free of worry.
Once this year is over, I would like to study Latin and go on to the priesthood; but
my family hasn't got the means. How could my mother allow me to continue my
studies?"
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"Have no fear, dear Johnny," [father would add]; "just try to study very hard for
now and be an ever better boy. The Lord will answer your prayer, you'll see."

"1 certainly hope so," [he would reply]. And he would retreat to his usual place
to study, deep in thought. He would wonder dejectedly, "Who knows, who
lmows...?"

One day unexpectedly we see him running and skipping happily into our vine
yard, and going up to my father in a joyful mood.

"What's happened to you, Johnny?" [My father inquired]."Why are you so
happy now; when you have been so sad of late?"

"Good news, very good news," [he replied]."Last night 1 had a dream. In it 1
saw that 1 would continue my studies and become a priest. I would be in charge of
many youngsters to whose education I would devote the rest of my life. Don't you
see? It's all arranged. I shall be a priest."

"But that's only a dream," [my father exdaimed],"and, it's easier said than
done!."

"Oh," Dohn insisted] "the rest is easy! I shall be a priest and I shall be in charge
of many youngsters and help them a lot."

With these words, beaming with joy, he went off, as usual, to read, study and
keep watch over the vineyard.

4. Ft: Michael Ruas Testimotry at the Diocesan Proces", Quoting Reports if Lury
Turco and "Others"

(POCT, Session 358 [April 29, 1895], Juxta interrogat011t1m duodecittltlm, p. 4036f, in
ASC 161: Deposizioni di Testi-RJla, FDBM 2184 E7).

[Lemoyne: At the age if 16 (EBM I, 317)]
From early childhood, Don Bosco gave evidence of an inclination toward the

priesthood. Perhaps the Lord had given him a glimpse of his future mission even
at that early age. Lucy Turco related to me what follows.

Don Bosco visited her family frequently to spend time with her brothers. As he
came to the house one morning, they noticed that he was in a happier mood than
usual. When asked why, he replied that it was because tbe night before he had had a
dream tbat had made him very happ),. When urged to tell them the dream, be related that he had
sem a great Lacfy, leading a large flock, IValking t01vard him. She approached, called him l:Y
name, and spoke to him: ((Here, Johl21?J' I entrtfst this IVhole flock to)'0111' care. ))

I also heard from others that he had asked the Lady: "How am I to care for so
many sheep and so many lambs? Where will 1 find sufficient pastures to feed
them?" The Lady had answered: "Have no fear, 1 will help you." Then she had dis
appeared.
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From that moment on an even stronger desire to begin his studies and become
a priest took possession of him. But he was up against serious obstacles: his fam
ily's fmancial distress, and opposition from his half-brother Anthony.

5. Dreall1 of "Impetious Demand"

As recorded in a marginal note of Documenti I, 153 (Chapter XVI: "Preparazione.
Scelta dello stato"),FDBM 968 D1.

[Lemoyne: At the age 0/ 19 (EBM 1, 317)]
Chapter XVI. Preparation. Choosing a State in Life.
[Quoting Don Bosco's Memoirs, Vocation discernment at Chieri] "So the Rheto

ric year was coming to an end, the time when students as a rule try to reach a deci
sion regarding their vocation." On this period of his life Don Bosco left us lines
written out of admirable humility. "The dream I had had in Murialdo was still
deeply imprinted [on my mind]; indeed it had been repeated at other times in much
clearer terms. Hence, if I wanted to put faith in it 1 would have to choose the
priesthood, toward which l actually felt inclined. But I did not want to believe in
dreams. Furthermore, my own life style, [here Lemoyne omits: "certain habits of
my heart"] and the absolute lack of the virtues necessary to that state ftlled me
with doubts and made the decision very difficult."

[Marginal note] He seemed to see our Divine Savior, clad in white and resplen
dent with a most brilliant light. He was leading a countless throng of youngsters.
Turning to him, he had said: "Come here. Stand at the head of these children and
lead them yourself.''''But l don't know how," John had answered. Our Divine Sav
ior, however, persisted with imperious demand [insistette imperiosamentej, till finally
John placed himself at the head of that throng of boys and began to lead them in
obedience to the command received.

6. The Clothes-Mellding Dreall1

Documenti, vol. I (pt. Ill, Ch. IIl), 179, FDBM 968 E8 and vol. II (pt. V, Ch. Ill),
144f, FDBM 972 A11 f; EBM l, 284 and ll, 159f; Barberis, in ASC 111, Sogni
Barbens, FOBM 1294 A2f. and ASC 110, Cronachette-Barbelis, FDBM 885 C12
01.

[Lemoyne: At the age 0/ 21 (EBM 1,317)]
[Summary] In this dream at the seminary Don Bosco saw himself in a tailor shop,

not cutting fine clothes but mending tattered clothing. Lemoyne sees this as imaging
the type of boy ("poor and abandoned") Don Bosco was called to care for.
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1. Bishop Cagliero ~ Testimof!J at the Diocesan Process

(POS, Positio sltper introdltctio1te caltsae, XVI. Testis, juxta interrog. 12, p. 87£ Summa
rium in FDBM 2213 D7f.) - [pas = Processus Ordinarius) SltllJllJariUJJJ = Diocesan
Process, summary; Cagliero's original testimony for the dream is recorded in
POCT, proc. fo1. 1080v.]

[Lemoyne: At the age 0/ 22 (EBMI, 317)]
On this subject [the priesthood] I know of a dream that the Servant of God

had when he was but nine or ten years of age.
He saw the valley below turn into a city, and crowds of children running about

its streets and squares, shouting, playing and cursing. He had a great horror of
cursing, and was besides quick-tempered by nature. So, he went up to those boys,
scolded them for cursing, and threatened them [with blows] if they did not stop.
They did not stop; and so he began to swing at them. The boys, however, reacted
in kind, and pelted him with punches. As he was running for his life, a noble Gen
tleman stood in his way and ordered him to stop running away and go back and try
to persuade those street urchins to be good and to stop doing mischief. When John
objected that he had already taken a beating, that Gentleman presented him to a
Lady, who now stood before him, with the words, "This is my mother; ask her ad
vice." The Lady spoke and said: "If you wish to win these street urchins over, you
must not use force, but gentle, kindly and winning ways. As she spoke, he saw that
those street urchins had been replaced by so many animals. The Lady then went
on: "This is your field; go in and work." John obeyed, and soon he saw those ani
mals changed into so many lambs, and himself acting as their shepherd. Then
many of the lambs as they grew up turned also into shepherds.

From this dream [the Servant of God] understood that he was to work for
young people [at risk], to remove them from evil situations. I heard this dream
from the lips of the Servant of God himself in 1858-59.He had just returned from
Rome, where he had gone to petition Pope Pius IX for authorization to establish
the Congregation. The Pope had asked him what natural and supernatural prompt
ings he had for such an undertaking, and he had then related the dream.

Comments

The Clothes-Mending Dream (No.6 above) does not qualify as a recurrence of
the vocation dream, for it lacks the images of the vocation dream. However, in the
traditional interpretation expressed by Lemoyne it is seen as related to Don
Bosco's vocational option for poor young people.

The Turco-related reports taken together Goseph and Lucia Turco, Nos. 2, 3
and 4) lack detail but contain some of the images of the vocation dream.
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Bishop John Cagliero's testimony (No.7), in spite of the mention of "a city" is
clearly presented as a variant of the vocation dream of John Bosco at 9 years of
age. Lemoyne's placing it so out of context is arbitrary and due to his decision to
establish a supernatural dream line.
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Earlier we had occasion to stress the importance of the years John
Bosco spent at the secondary public school at Chieri. They were important
for the kind of basic education and religious formation John received, and
for vocational decision, that is, for the fact that he chose to enroll in the di
ocesan seminary. The next six years spent in the diocesan seminary in the
study of philosophy and theology are even more important, for they are the
years of John's basic priestly education and formation.

We now undertake to survey this period in Don Bosco's life. In this
chapter, we will look at the seminaries of the archdiocese of Turin, giving
particular attention to the seminary of Chieri. Our purpose, on the one
hand, is to understand the import and significance of John Bosco's decision
for the seminary, and on the other, to evaluate the education and priestly
formation offered. This latter point will form the subject of the next two
chapters.

I. The Seminary of the Archdiocese of Turin

The Seminary before the Napoleonic Period

After the decrees of the Council of Trent on clergy reform and on
seminaries, the diocese of Turin, to a greater degree than most in Italy (per
haps with the exception of Milan), had a history of attempts at compliance.
Obstacles to reform arose from the absolutist ecclesiastical policy of the
House of Savoy. But gradual progress was noted in the moral, spiritual and
pastoral advancement of the clergy throughout the sixteenth and seven
teenth century.

The seminary of Turin itself was founded in 1567 by Archbishop Cardinal
Jerome Della Rovere, but it languished due to lack of funds and proper prem
ises. The first sizable building for the seminary was put up around 1660 and
was enlarged between 1725 and 1729 to house some 80 seminarians.

The scholastic reform and statutes of 1729 ordered by Victor Amadaeus
II placed all secondary education under state control. As a consequence
secondary studies Gunior seminary) were eliminated from the seminary pro
gram. Only philosophy and theology were retained. Apparently, such a
measure did not affect the quality of priestly vocations, since the secondary
school program in the Kingdom of Sardinia was organized on a thoroughly
religious basis and supervised and taught almost entirely by clergy. This was
not the case, for example, in other Italian regional states or in France.
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The seminary soon developed a close association with the school of the
ology at the university, which the seminarians attended. The university's
school of theology, the Congregation of Superga (founded in 1730) and
four "conferences" of moral-pastoral theology (founded in 1738) working
together were responsible for improving priestly formation, as well as
priestly morale and prestige. Obviously, the seminary and its program were
under the archbishop's authority; he was responsible for priestly formation
and for admitting candidates to holy orders. But, due to the policy of the
House of Savoy, theological formation had come increasingly under royal
control, until the concordat of 1741 allowed the seminary with its faculty
and administration to enjoy greater freedom and authority.

A contemporary report to the Holy See stated that the seminarians re
sided at the seminary for 8 months of the year under the watchful care of
the rector and his staff, that they attended lectures in philosophy and theol
ogy at the university, and received further tutoring at the seminary itself.

The 1742 Instruction of Pope Benedict XN (1740-1748) for the reform
of the clergy marked a step forward toward the implementation of the de
crees of the Council of Trent, and became the guideline for the seminaries
of the Kingdom of Sardinia, that of Turin in particular.

However, due to insufficient housing, from its beginnings the seminary
of Turin could accommodate only a limited number of seminarians. Out of
this situation grew the institution of the extern seminary (chiericato esterno).
These seminarians attended lectures in philosophy and theology, but lived at
home or in lodgings-a serious drawback as far as discipline was concerned.
To relieve this situation the building of the Turin seminary was enlarged to
accommodate some 150 seminarians, but still a need was felt for a second
seminary.

The second seminary was established in 1780 in the town of Bra, some
55 km. (ca. 35 mi.) south of Turin. The seminary of Bra functioned like
that of Turin, but obviously it did not enjoy the advantages of university in
struction and of a select staff. These developments relieved the situation
only in part. The extern seminary (and its problems) remained a fact of life
for many years.
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The Seminary of Turin (and of Bra) in the Napoleonic Period

Archbishop Della Torre and the Mqjor SeJninat:i

In January 1801, early in the Napoleonic period, in Italy the seminaries
were shut down, and premises and assets confiscated. In a few short years,
the discipline and formation of the clergy, as well as priesdy vocations, suf
fered a serious setback. After the onslaught and a period of turmoil, the
new Napoleonic system was set in place, and things returned to a degree of
normalcy socially and politically. But the three problems of clergy discipline,
clergy formation and vocations remained unsolved due to the lack of semi
nanes.

Archbishop Giacinto Benigno Della Torre (1747-1814) with diplomatic
tact and patience succeeded in recovering the building (by then in need of
repairs) and some of the former seminary assets. An imperial decree of
February 16, 1807 confirmed the repossession and permitted operations to
resume. After repairs (funded almost exclusively from the archbishop's fam
ily estate) the seminary was reopened in November 1807 with 63 resident
seminarians. They received instruction in philosophy and theology at the
seminary (no longer at the university) from a staff of 10 professors. To ob
tain official approval the Archbishop submitted to Napoleon's government
in Paris a set of regulations (the RtgleJnent of 1808). The Archbishop contin
ued to work for improvements in all areas, with the result that (according to
the seminary's ordination book) in 1813, toward the end of the Napoleonic
period, the archdiocese had 210 seminarians on. Of these, 150 resided at
the seminary, 24 were studying under the supervision of their parish priest,
and 30 were attending the re-established school of theology at the univer
sity as extern seminarians. (The book does not account for the remaining
six.)

The information we have on Archbishop Della Torre's activity to re-

1 Giacinto Benigno Della Torre dei conti di Luserna (1747-1814), a native of Saluzzo
(some 30 miles south of Turin), joined the Augustinian order and held positions of respon
sibility in the community. He was first appointed bishop of Sassari (Sardinia) and subse
quently of Acqui (piedmont). In 1805, at the height of Napoleon's turnover in Italy, he was
named archbishop of Turin (1805-1814). After Archbishop Giacinto Della Torre and a
five-year vacancy (1814-1819), Colombano Chiaveroti (1819-1831) was appointed
archbishop of Turin, and after him Luigi Fransoni (1831-1862). Then after another five
year vacancy (1862-1867), Alessandro Ottaviano Riccardi dei conti di Netto (1867-1870)
was appointed, followed by Lorenzo Gastaldi (1871-1883).
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establish and develop the seminary program, for political reasons refers
primarily to organizational matters and does not reveal his pastoral concerns
and intentions. For example, the seminary regulations (Reglemen~ that the
archbishop sent to Paris for approval in 1808 deliberately avoided touching
on topics of spiritual and priestly formation.

Archbishop Della Torre and Ecclesiastical Schools (Junior 5eminaties)

An imperial decree of 1809 allowed the establishment of ecclesiastical
secondary schools Gunior seminaries) with appropriate courses preparatory
to the seminary. Accordingly, the junior seminary of Giaveno, some 23 km.
(ca. 15 mi.) west of Turin, was established in the suppressed local Benedic
tine abbey.But the small number of students and lack of funds quickly
forced its closure. In 1811, in the context of the reorganization of the uni
versity and of all secondary education under Napoleon's administration, ec
clesiastical secondary schools were allowed to continue as part of the sys
tem. They were restricted to one per district (departemen~ and to district
capitals such as Chieri. Thus it was that in 1812 an ecclesiastical secondary
school for the archdiocese of Turin was established in Chleri. It was housed
in the suppressed (Jesuit) college of St. Anthony, which also served as a
boarding house for the general student population. This, too, was a brief
experiment, for the Napoleonic system was overthrown with the edict of
Restoration issued by the Congress of Vienna in May 1814.

Archbishop Della Torre died in the same year at the age of 67.

Seminary and Clergy Reform under Archbishop Chiaveroti

After Archbishop Della Torre's death in 1814, coinciding with the end of
the Napoleonic period, the see of Turin remained vacant for over 4 years
until the appointment of Colombano Chiaveroti as its archbishop.2

Coming on the scene after the suppressions suffered by the Church un
der Napoleon and after the 4-year period of vacancy, he faced a Church in
need of re-organization, and a clergy in disarray and in need of reform.

2 Colombano Chiaveroti (1754-1831) after a brief tenure as bishop of Ivrea, served as
Archbishop of Turin from 1818 till his death in 1831. For a biographical sketch see Ap
pendix below.
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Immediately he undertook negotiations to re-endow his diocese and its par
ishes. But his chief pastoral concern focused on the poor quality, as well as
on the reduced number, of priests. These basic facts dictated his reform
program, beginning with the seminary.

With respect to the seminary, his most important initial action was to
substitute the insufficient regulations (lliglemen~ of 1808 with new set of
statutes (Costituzioni pel Seminario), published in 1819. These constitutions
remained in force until Archbishop Lawrence Gastaldi's new statutes of
1874-75.

Archbishop Chiaveroti followed this up with the appointment in 1821 of
Canon Francesco !cheri di Malabaila (later bishop of Casale) as rector of
the seminary. Also in 1821 he reopened the seminary of Bra, which had
been closed during the Napoleonic period.

In his 1821 report to the Holy See, Archbishop Chiaveroti claims 160
resident seminarians in Turin and 40 in Bra, and numbers experienced
steady increase. In 1825 the archdiocese had some 500 seminarians on roll,
though only 220 of them could be housed in the seminaries; the remaining
280 were enrolled as externs. This situation led to the expansion of the two
existing seminaries, and eventually to the establishing of a third seminary,
that of Chieri, in 1829. But even with these provisions the institution of the
extern seminary retained major importance.

It should also be noted that the 1822 school reform of King Charles
Felix (discussed in Chs. 10 and 11 above) put all secondary education on a
religious, pre-revolutionary basis, under the guidance of church personnel.
This practically made junior seminaries (ecclesiastical secondary schools)
unnecessary; but Archbishop Chiaveroti did re-activate the small junior
seminary of Giaveno.

Archbishop Chiaveroti's Statutes for the Archdiocesan Seminary
(1819)

The new Statutes were written for the Turin seminary, but as the seminary
program developed they were adopted (with adaptations) also for the semi
naries of Bra and (later) of Chieri. The Regulations for the Chieri seminary,
issued by Archbishop Fransoni (to be discussed below) were just a shorter
version of the Statutes for the Turin seminary.

The table of contents of the Statutes for Turin seminary will suffice for
a glimpse into the severely formal structure of seminary life.
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Preamble

Part 1. Administration qfthe Seminary and Dllties qfthe Administrators

1. General plan of the seminary administration and prerequisites for admis-
sion

2. Timetable for Sunday and holy days, and for religious exercises
3. Timetable and program for Thursdays and other vacation days3

4. Timetable for school days and for Saturdays; the hour of rising
5. Lecture reviews [tipetiziom], discussion groups [arcol?], examinations
6. Scholarships, grants-in-aid, exemptions from fees
7. Duties of the seminary staff, in particular of the rector
8. Staff prefects for religious exercises, staff prefects for supervision by

weekly turns; other staff prefects4

9. Financial administrator
10. Duties of employees or domestics

Part II. Dllties qfSeminatians

1. Religious practice [pieta] and church services
2. Gregorian chant
3. Study, lecture review and discussion groupsS
4. Mid-year examinations and exemptions from fees
5. Admission to sacred orders and academic degrees6

6. Care of sick seminarians
7. Meals, recreation and walks
8. Conduct and deportment in the seminary
9. Prefects and vice-prefects

3 Traditionally class was not held on Thursdays, and recreational activities (such as
walks) were scheduled or permitted on that day.

4 Members of the staff took turns at supervising the seminarians in various areas. They
were called "staff prefects". Seminarians were also appointed or elected to supervise classes
or dormitories directly. They were called "seminarian prefects", or simply "prefects" [ef.
Part II, 9] The idea behind this system of supervision was to "prevent disorders", especially
immoral conduct.

SThe professor lectured in the morning, that is, he read or dictated his explanation of
the section of the treatise under study, and the students took notes. At stated times, obliga
tory study groups called "circles" (circo!?) met to discuss questions arising from the lecture.
In the evening the class met again with an insttuctor called the "repeater", and reviewed the
lecture.

6 Academic degrees were granted only at the Turin seminary. Bra and Chieri did not
award degrees.
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16 - Portrait of Archbishop Colombano Chiaveroti, 1754-1831

The Model of Priestly Formation in Archbishop Chiaveroti's Reform

In Archbishop Chiaveroti statutes of 1819, the organization of the life
of the seminary is presented in a severely formal and juridical way. No mo
tivation or guidelines for self-formation are provided (such as those found
in other seminary statutes, e. g., of NIilan or Modena). But other factors,
such as the prescribed weekly moral talks, letters of the archbishop, etc.,
show that the seminarians were challenged with ideals of the spiritual life
and holiness. This emerges also from contemporary writings, such as Don
Bosco's Life of Louis Comollo (to be discussed in the following Ch. 14).

Perhaps the best presentation of the archbishop's priestly model is his
yearly "Letter to the Clergy" published as a preface to the yearly liturgical
calendar. The essential points of the model of priestly formation advocated
by Archbishop Chiaveroti may be summarized as follows. 7

7 See Giraudo, Clem Semiflal70 e Societa, 245-288.



The Seminaries if the Turin Archdiocese... 319

1. The Seminarian's Spirit
(1) Interior obedience, not just compliance
(2) Maintaining an attitude of response to God's call in the priestly vocation

2. Religious Practices [Pieta]
(1) Interior attitude of reverence and prayer
(2) Fidelity to religious practices fpratiche dipieta]
(3) Maintaining a climate of fervor, especially by the reception of the sac

raments
3. Application to Study

(1) Ignorance in a priest is fatal
(2) Malcing the most of study, lectures, review, and study groups
(3) Use of approved authors and textbooks

4. Chiaveroti's Ideal Model of the Priest
(1) Perspective and objective of priestly formation: consecration to God

through the spiritual life, and dedication to sacrificial ministry on behalf
of souls

(2) A priest is pastor and a "victim of charity" modeled on the charity of
Christ

(3) Priestly virtues and striving for holiness

Founding and Organization of the Chieri Seminary by Archbishop
Chiaveroti

Reasonfor the Founding

As mentioned above, in 1829 Archbishop Chiaveroti established a third
major seminary (besides Turin and Bra). This was in Chieri. The founding
of the new seminary was motivated not only by growing numbers, but also
by the political situation and by doctrinal considerations.

At the political level, the revolutionary outbreaks of 1821, and the uni
versity student riots of January and March of that year, caused the tempo
rary closure of the university. The seminarians did not participate directly,
but they were indirectly affected since they attended the school of theology
at the university, and the seminary as a whole had close ties to the university.
The political climate was not suitable to the model of priestly formation
that the archbishop sought to inculcate.

At the level of doctrine, a conflict was shaping up among the clergy and
at the university between "Predestinationism" and "Rigorism" (of Jansenis
tic origin) on the one hand, and "Molinism" and "Benignism" (of Jesuit
origin) on the other. The latter theological positions were gaining ground
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through the influence of the Jesuits, and of such Jesuit offspring as the
Amicizie (Friendship Associations) and the Convitto Ecc!esiastico of Turin (pas
toral Institute).8 A serious rift was created by the controversies that ensued.
The archbishop appealed to the clergy for unity and charity. At the begin
ning of 1829, Theology Professor Giovanni Dettori was dismissed from the
university. The polemics and protests that followed caused the temporary
closure of the School of Theology by the Reform Authority. The arch
bishop transferred philosophy and theology classes from the university to
the seminary, appointing instructors of moderate tendencies.

It was in this context that the new seminary at Chieri was established in
1829. The move did not resolve the Rigorist-Benignist problem, not even at
the Chieri seminary, but it removed from the turmoil of the capital a good
number of the diocesan seminarians, who could thus be formed in a more
sheltered place. The same may be said of the older seminary of Bra.

First Organization of the Chien' Seminary

The new seminary of Chieri was established in the monastery of the
Oratory of St. Philip Neri. The Oratorian Fathers had been dispossessed by
Napoleon in 1802. They had attempted to re-establish the community be
tween 1816 and 1820, but failed for lack of personnel. The city of Chieri
had obtained the use, but not the ownership, of the premises from the
French administration for its public school and for city offices. At first the
city protested the "take-over" of the property by the archdiocese, claiming
ownership. But since the seminary would bring prestige, the city agreed,
demanding only a small compensation.9

8 The Jesuits were officially re-established by Pope Pius VII in 1814 and returned to
Turin shordy thereafter. The A1Jlici~e were (secret) associations of priests and laity which,
stemming from the Jesuits, professed Jesuit theology, benignist moral theology and pastoral
practice, and ultramontane ecclesiology. The Pastoral Institute (which later Don Bosco at
tended) stemmed from the Jesuit schooL On February 23,1821 the archbishop gave defini
tive approval to the Convitto Ecclesiastico (pastoral Institute for Priests), founded by Fr. Luigi
Guala and Fr. Pio Brunone Lanteri (see later discussion in Chs. 16 and 17 below). In 1823,
after the closure of the university in 1821, the archbishop entrusted the prestigious Univer
sity College of St. Francis of Paola to the Jesuits.

9Adjoining the monastery of the Oratorians stood the public church of St. Philip Neri,
traditionally officiated by the priests of the Oratory. The church was not part of the semi
nary, which had its own chapeL



The Seminaries if the TUlin Archdiocese... 321

The rector of the Turin seminary supervised the restoration and adapta
tion of the buildings in 1828 and 1829. The seminary opened in the autumn
of 1829 with theological courses only, under the direction of the young
theologian Father Sebastian Mottura. Rector Mottura governed with con
siderable administrative skill and with great ability in dealing with authorities
of every stripe, but with distant severity in his relations to the seminarians.
In the first year of operation, the enrollment was of 76 theology students.
Among them was the saintly Joseph Cafasso who had entered for his sec
ond year of theology.lO But many of the students, according to reports from
the rector to the archbishop (quoted by Giraudo) were quite unruly and had
to be firmly disciplined.

Rector Mottura was at first assisted by only two professors, while seven
laymen were employed for the housework. ll By the time John Bosco en
tered the seminary in autumn 1835 the two-year philosophy course had
been added, and the seminarians numbered close to one hundred, distrib
uted in seven years (two of philosophy and five of theology). A staff of
five "superiors" ran the academic program: Father Sebastian Mottura (40
years of age) rector, Father Joseph Mottura (26 years of age), spiritual direc
tor, Father Lawrence Prialis (32 years of age), professor of theology, Father
Innocent Arduino (30 years of age) instructor and repeater in theology, and
and Father Francis Ternavasio (29 years of age) professor of philosophy
(Father Mottura served as Rector until 1860, when he was removed by order
of exiled archbishop Louis Fransoni).

Fr. Matthew Testa, a 48-year old diocesan priest, was the newly ap
pointed pastor of the Church of St. Philip. He replaced the two old and
sickly Oratorians who had been serving in this post.

Regulations of the Chieri Seminary by Archbishop Louis Fransoni

Archbishop Chiaveroti died in 1831, two years after the founding of the
seminary, and was succeeded by Archbishop Louis Fransoni. 12 He intro-

10 Joseph Cafasso had begun his priestly studies as a seminarian under the guidance of
the parish priest of Castelnuovo. For a biographical sketch see Appencli, to Chapter 18 be
low.

11 These seven employees served as housekeeper, cook, kitchen helper, two waiters, cel
lar steward and porter.

12 Louis Fransoni (1789-1862) served as bishop of Fossano from 1821 to 1831, and was
subsequently first appointed administrator (1831) and then archbishop of Turin on Febru-
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duced no changes in the seminary formation program, and we may assume
that he shared his predecessor's ideas of priestly formation. It should be
borne in mind, as noted above, that Archbishop Chiaveroti had embodied
these principles not so much in the Statutes he wrote for the Turin seminary
as in his other pastoral pronouncements. The Statutes themselves were very
much an institutional document. The Regulations that Archbishop Fransoni
wrote for the Chieri seminary were modeled on those of the Turin semi
nary, and their institutional character was even more pronounced.13

Discipline

According to the archdiocesan synods the seminary was to be "en
closed," like a cloister. Its discipline was severe, and its daily-weekly-mon
thly-yearly routine of life and activity was regulated in every detail under the
control of the rector and his staff. The intricate system of supervision
through the agency of prefects resembled police surveillance and control.14

The Regulations describe an environment in which staff and students were
separated by a great chasm. The Rector received reports and handed down
decisions from nearly inaccessible isolation.1s

The Statutes for the seminary of Turin by Archbishop Chiaveroti (1819)
speak of an 8-month school year at the seminary, and therefore of a 4
month summer holiday. Rome objected to such a long vacation. A proposal
of a 3-month summer recess also met with objections from the Roman
Congregation. It appears that Chieri, under Archbishop Fransoni, followed
Archbishop Chiaveroti's original provision, for Don Bosco speaks of a
summer vacation of four-and-a-half months. 16

A number of provisions in the Regulations appear to anticipate serious
misbehavior, in fact activity bordering on the "criminal," from seminariansP

ary 24, 1832. Opposed to all forms of liberalism, he suffered imprisonment and exile. He
lived in Lyons (France) from 1850 until his death in 1862. (For a biographical sketch see
Vol. 2, Ch. 6, Appendix 1.)

13 For the text of the Regulations of the seminary of Chieri see Appendix 2 below.
14 Don Bosco served as a Student Prefect of a dormitory during his last year [MO-EI1,

166].
15 In his Memoirs Don Bosco has critical comments on the severe aloofness of the rec

tor and seminary staff [MO-EI1, 131].
16 Giraudo, Clero SetlJil1aJio e Societd, 374 (text of Turin Statutes); ivIO-EI1, 140-150, 165.
17 In his Memoirs Don Bosco alludes to occurrences of this sort [lvIO-EtI, 131-132].
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The Prefects are instructed on how to deal with such emergencies. The
presence of extern seminarians may in part account for such "worldly
spirit" in some seminarians. Clearly, as far as discipline was concerned, non
resident seminarians were an anomaly, for they lived under very little disci
pline and yet were freely admitted to orders. Resident seminarians, on the
contrary, were subject to severe penalties for breaches of the regulations.
However, the Regulations make no reference to extern seminarians.

Studies

On reading the Regulations one is amazed at how little attention is given
to the matter of studies. The few articles in this regard are chiefly con
cerned with discipline in the study hall.

The theological program of studies had an overall apologetic and casuis
tic preoccupation. The chief aim was to provide the tools by which objec
tions against the Catholic faith could be refuted, and moral problems
solved. The shift toward biblical, historical and positive theology that the
rise of the critical spirit had brought about had made no impact on semi
nary teaching during most of the nineteenth century in Piedmont.

The philosophical and the theological treatises were taught from text
books approved and prescribed· by the archbishop. These were in Latin as
were the lectures. The professor "read" from the textbook and went on to
add comments by way of explanation. A review (ripetizione) was held every
weekday in the evening (except Saturday), during which an instructor or tu
tor ("repeater") went over the morning's lecture. In the afternoon of each
school day, classes met as study groups (circolz) under the supervision of a
staff prefect to discuss questions dealing with the matter presented in the
classroom. IS

Every day a sizable period of time was devoted to supervised "study."
During this time spent in the common study hall the seminarians studied
the assigned lesson from the textbook, or did the assigned homework. The
Statutes add: "During study time, the reading of any book other the text
book, even if related to the subject of study, is forbidden without the ex-·
press permission of the tutor."19

IS Regulations of the Seminary of Chieri, Ch. III lAppendL'{ 2 below] and Statutes of the
Seminary of Turin, Ch. III [in Giraudo, Clero Semina/YO eSocietd, 3741; d. MO-En, 133.

19 [bid. In his Memoirs Don Bosco speaks of extensive reading outside the prescribed
textbooks, obviously done mostly during study time. He adds: "The superiors knew all
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Neither the Statutes nor the Regulations made any provision for the use of
the seminary library by students. The library at the Chieri Seminary was set
up in 1834 with books extracted from the library of the Turin Seminary.
The catalogue listed 184 titles, many of which were works in several vol
umes. Works were listed under the following nine headings: (1) Sacred
Scripture (17 titles); (2) Fathers of the Church and Ancient Christian Writ
ers (15 titles); (3) Church Documents (36 titles); (4) Church History, Chris
tian Antiquities, Hagiography (17 titles); (5) Dogmatic Theology and Apolo
getics (27 titles); (6) Moral Theology (11 titles); (7) Sermons, Homilies and
Various discourses (29 titles); (8) Ascetical Writings (14 titles); (9) Secular
History, Literature, etc. (9 titles).20

From what has been said about the seminarian's supervised study, it
would seem that students had no normal access to the library, such as it was.
But, as will be remarked below; John Bosco may have obtained some books
for his extra-curricular reading from the library or from the professors.

The Seminaries of the Archdiocese of Turin in the 1840s and
Thereafter

The seminaries, the one in Turin in particular, were in various ways af
fected by the liberal revolution of 1848. In 1849 Archbishop Fransoni, for
political and disciplinary reasons, closed down the seminary in Turin. It did
not open its doors again until 1863 (after the archbishop's death in 1862).
(As will be seen, throughout this period Don Bosco's Oratory functioned as
a "seminary" for the Archdiocese).

Under Archbishop Alessandro Ottaviano Riccardi di Netro (1867-1870)
the four seminaries of the archdiocese of Turin continued in operation, as
organized by Archbishop Chiaveroti, until 1868-69. At this time for fman
cial reasons the whole seminary program was re-distributed. Bra, like Gia
veno, became a junior seminary (an ecclesiastical secondary school).21 Chieri

about this and left me free to do it" [MO-En, 160]. It should be noted that of the 11 au
thors mentioned by Don Bosco, only two are listed in the library catalogue of 1834. The
others may have been added between the years 1837 (date of the catalogue) and 1841 (See
discussion in Ch. 14, below).

20 Giraudo, Clem 5ellJinan'o eSodeta, 403-411.
21 One important aim of the progressive secularization of society promoted by the lib

eral revolution (from 1848) was to remove education from the Church's control. As relig
ion was progressively banished from the public schools, which were under state control,
private ecclesiastical secondary schools Gunior seminaries) became necessary again.
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was allotted only the two-year philosophical program, and Turin remained
the only theological seminary in the archdiocese.

II. John Bosco's Decision to Enter The Seminary

Historical Factors Mfecting John Bosco's Option for the Diocesan
Seminary

In Ch. 12, we have discussed John Bosco's struggle to discern his voca
tion during the latter part of his secondary studies and the role of the voca
tion dream.

But other factors would have been at work in John's (as in any young
man's) decision to choose the priesdy vocation in the seminary. These also
deserve our attention.

The Secondary Schoof and the Recruitment of Vocations dUling the Restoration

The school system of the Restoration under which John received his
primary and secondary education was totally under the Church's control.
The curriculum of studies, the organization of the students' social and reli
gious life, the overwhelming presence of the Church and Church personnel,
both diocesan and regular, throughout the school system, from the highest
echelon of its administration down to the teacher in the lowest grade, guar
anteed such control. Ecclesiastical secondary schools ("apostolic schools"
or junior seminaries) were unnecessary and practically non-existent. The
public secondary school was the nursery of vocations to the priesthood and
the religious life, and the primary feeder system for both. In his Memoirs
Don Bosco states that of the 25 students in his graduating class, 21 em
braced the clerical state.22 Indeed the system was calculated to foster and
channel vocations to the seminary and to the novitiate. By enrolling in the
secondary school at Chieri, John became part of the system.

To offset this imbalance, in certain areas efforts were made to induct
more lay teachers into the schools, thus diminishing the influence of the
Church and the number of young citizens that opted out of civil life. Civil
servants and administrators were sorely needed, Napoleon's reforms aimed,

22 MO-En, 112.
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among other things, at developing such personnel. But with the Restoration
the public schools became again the preferred source of priestly and reli
gious vocations. Religious orders and congregations, in particular, which had
been suppressed and disbanded by Napoleon, became attractive to young
people in the schools. A preference for the novitiate over the diocesan
seminary was everywhere in evidence. Religious began to take on a greater
share of the Church's ministry.

Diocesan and regular clergy stood as rivals in recruiting candidates from
the secondary school. Although direct evidence is lacking, this had to be
true also in the case of Chieri's secondary school. Youth associations such
as John Bosco's "Happy Times Association" would be likely targets. Do
minican Fathers Sibilla and Giussiana were John's dean and professor re
spectively. The Jesuits, based at St. Anthony's Church (where the student
congregation met) were prominent. The Franciscans, according to Lemoy
ne, had their eye on John Bosco.23 On the other hand, the teacher John
most admired, Father Peter Banaudi, was a diocesan priest; and so was his
spiritual director, Canon Joseph Maloria. The parish priest of Cinzano, Fa
ther Joseph Comollo, when consulted about vocation advised John to enter
the seminary. Father Joseph Cafasso, the parish priests of Castelnuovo (Fa
ther Dassano and after him Father Cinzano) and Christian laymen of that
parish had been taking an interest in John. It seems that overall the stronger
influence on John was diocesan.

Military Service

Other considerations could have come into play in the vocational deci
sion for the seminary as well as for the novitiate. In this regard a statement
by Lemoyne is worth noting: "John was now twenty-one [twenty] and only
his entrance to the seminary could exempt him from military service."24
Lemoyne does not explain. In effect the name John Melchior Bosco appears
as one of forty draftees in the list that the City of Castelnuovo sent to the
military district of Asti, and from which the drawing by lot for military ser
vice was to take place on November 5, 1835. John had disqualified himself
by opting for the seminary and by receiving the clerical habit on October
25. Opposite John's name there appears the notation, "Exempted from the

23 Cf. EBMI, 215.
24 EBMI, 274.
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draft as a cleric called by his bishop."25 We may be sure that this considera
tion alone would not have been decisive. But it was a factor.

Financial Considerations

Lemoyne adds that John was faced with serious financial problems. If
John had entered the Franciscans (but perhaps not if he had entered the
Dominicans or the Jesuits) his financial problems would have been solved.
Entering the seminary on the contrary would not solve but would aggravate
his financial problems. Room and board at the Chieri seminary was 20 lire
per month. Furthermore, the seminary offered little opportunity for lucra
tive odd jobs. John's family lacked the resources to put him through the
seminary. This being the situation, diocesan influence must have been
strong. And it was diocesan priests and well to do lay people connected with
parish life at Castelnuovo that came to the rescue financially. Father An
thony Cinzano, the newly appointed pastor of Castelnuovo, and Father Jo
seph Cafasso, by now firmly established at the Pastoral Institute of Turin
(Convitto) as assistant lecturer, recommended John to Father Guala, the Rec
tor of the Institute. The latter took care of John's seminary expenses for the
first year. Subsequently, John's industry and Father Cafasso's help supplied
what was necessary.26

John Bosco's Opting for Entering the Chieri Seminary as a Resident
Seminarian

By entering the seminary as a resident seminatian, John Bosco chose the
safest and most conservative way of priestly formation. As noted above,
Chieri was not the only seminary in the Archdiocese, nor was entering the
seminary as a resident seminarian the only way in which a candidate could
study for the priesthood. There was, in the first place, the theological faculty
of the University of Turin that offered a five-year curriculum of theological
studies. One had access to it after fulfilling the pre-requisite of a two-year
philosophical course, but the standards maintained and the temper and lean
ings of the faculty tended to restrict enrollment rather than favor it. Upon
completion of the course and fulfilling other requirements the student was

25 Cf. Caselle, Giovanni Bosco a Chien, 145.
26 CE. MO-BfI, 165 and EBiVJ I, 248, 274-275.
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awarded a diploma and the title of Teologo (master of theology). A candidate
who studied for the priesthood in this way would normally be a resident of
Turin and live at home or in lodgings (as a non-resident seminarian) while
attending classes at the University.

Secondly, the institution of the "non-resident seminary" [chiericato esterno]
enabled candidates to study their theology, while residing at home or in
lodgings, and attending classes at one of the archdiocesan seminaries (or at
the University as mentioned above). In special circumstances a candidate
might study his theology as a non-resident seminarian under the guidance
of a local parish priest.

The number of priestly candidates in the non-resident seminary pro
gram, especially in the city of Turin (whether attending the university or the
seminary), was substantial. Among candidates who followed this course to
the priesthood one may mention Archbishops Lawrence Gastaldi (1815
1883) and Gaetano Cardinal Alimonda (1818-1891), Blessed Federico Al
bert (1820-1876) and St. Leonard Murialdo (1828-1900). On the other hand,
St. Joseph Cafasso (1811-1860) studied as a non-resident seminarian under
the parish priest of Castelnuovo until his entrance into the Chieri seminary
at its opening in 1829-1830.

In Turin, whether attending the university or the seminary, non-resident
theological students would be under the care of designated directors.
Archbishop Chiaveroti had entrusted this direction to the Priests of the
Mission (of St. Vincent de Paul), who were also in charge of spiritual re
treats for candidates to be ordained. The non-resident seminarians were also
assigned to a "clerical community" set up at a designated parish church.
There, while living in places of their choice, they would meet and receive
priestly formation and be involved in religious services and some pastoral
ministry. In Turin clerical communities were set up at the parish churches
of St. Mary on the Square (the oldest), Corpus Christi, and St. Philip Neri,
with the involvement of Fathers of the Oratory.

Finally, the third, and more normal, way of priestly formation was the
diocesan seminary for resident philosophical and theological students. John
Bosco could conceivably have opted to study for the priesthood as a non
resident, while continuing to lodge in Chieri. This would have been finan
cially advantageous, for he could thus hold after-school jobs, which were
denied to him as a resident seminarian. He would also have enjoyed greater
freedom to pursue the youth apostolate he had been involved with. But he
chose the safest course (the resident seminary) certainly because it was the
recommended course, but probably also for moral and religious reasons. Fa-
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ther Joseph Comollo, when consulted at the time of John's vocational dis
cernment, advised him to enter the seminary.

In particular, the Chieri seminary, rather than the Turin seminary or the
University, was the logical choice for John Bosco, for several reasons. The
University was beyond his means, his social status, as well as his expecta
tions.27 The Turin seminary was full; that was one of the reasons why the
Chieri seminary had been established. He had lived for four years in Chieri
as a student, and the seminary was already familiar to him. Chieri was much
nearer home and to his base of support, the priests ~ncluding Father
Cafasso) and laity of the parish church of Castelnuovo. The fact that Louis
Comollo was to enter the seminary the following year may have played a
part in John's decision.

Comment on the Non-Resident Seminary

The diocesan seminaries were attended by a certain number of non
resident clerical students. The non-resident seminary program had been the
rule during the Napoleonic suppression, and would again be the rule in Tu
rin from 1848 to 1863, the period during which the seminary was closed.28

But it was also a fact of life during the Restoration. In the 1830s and 1840s
non-residents outnumbered residents. There were several reasons for this
situation, for example, the increased number of vocations during the Resto
ration and the financial inability of many families. Moreover, perhaps more
significantly, there were no uniform diocesan directives, in spite of the de
crees of the Council of Trent. Bishops, many of whom had been non
resident seminarians, tolerated the practice. Some candidates preferred the
greater freedom of non-resident attendance.

Historians point to this practice as the chief cause for the inadequate
formation of many of the clergy at this time (at least in Italy), although for
some reason they judge the situation in Piedmont less harshly. In any case,
the "externs" would obviously bring a different, perhaps not so desirable,
dimension to the life and discipline of the seminary.

In his Memoirs Don Bosco makes no reference to the presence of non-

27 In 1834, the year before John Bosco entered the seminary, Archbishop Fransoni
specified that the seminaries of Chieri and Bra were to be reserved for those priestly candi
dates that did not aspire to a theological degree [Caselle, Giovanni Bosco a Chien, 150].

28 During these years (when the diocesan seminary was closed) Don Bosco ran a semi
nary program at the Oratory, both for Salesian and for diocesan candidates.
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resident clerical students at the Chien seminary; but, as already indicated, he
speaks of "bad" seminarians and of "disorders" that may have been due in
part to the presence of non-resident students.29

Taking the Clerical Habit

We noted above that John Bosco was exempted from military service be
cause he was "a cleric called by his bishop." In effect he took the clerical
habit on Sunday, October 25, 1835 (according to diocesan records), 11 days
before the military draft was to take place.30 Because of the cholera raging in
Turin, Archbishop Fransoni ordered examinations for the clerical habit to
be taken in Chieri. John took his examination from canon Massimo Burzio
in the canon's home.

It is interesting to note that John's supporters at Castelnuovo were there
for him again on this occasion, Mr. Spirito Sartoris provided the cassock.
Chevalier John Pescarmona gave him the clerical hat. The pastor of Castel
nuovo, Father Peter Anthony Cinzano, provided the long cloak.31 Lemoyne,
citing testimonies, writes that many young people had come from various
places to witness the ceremony in the parish church of Castelnuovo. There
is no record, however, of Mamma Margaret or other members of the family
being in attendance.32So it was that at the Solemn parish high Mass, pastor
Father Cinzano vested John as a cleric. In his Memoirs, Don Bosco notes the
importance and the solemnity of this event in words that are filled with
emotion and gratitude to God and the Virgin Mary.33

After the service the good pastor insisted on John's joining him at a din
ner in the neighboring village of Bardella. John felt ill at ease because of the
company and of the deportment of some priests. The celebration over,
John, reflecting on his "worldly" lifestyle, made seven quite "heroic" resolu
tions, which Don Bosco later recalled in his NIemoirs.34 More will be said

29 MO-EIl, 131-132.
30 In his Mellloirs Don Bosco dates his clerical vesting "on the feast of St, Michael (Oc

tober 1834)" [MO-EIl, 121]. The chronology of the Mellloirs here is lagging one year. More
over, St. Michael's feast falls on September 29, whereas St. Raphael's fell on October 24 (a
Saturday in 1835), which could easily have been celebrated on Sunday, October 25 (20th af
ter Pentecost).

31 Molineris, DB Illedito, 236-237.
32 EBMI, 276.
33 MO-EII, 121,
34 MO-EIl, 122-123 (the seven resolutions made on taking the cassock).



The 5el1lil1aties ofthe TlI/il1 Archdiocese... 331

about these seven resolutions later, when they will be compared with the
nine priestly resolutions. Suffice it here to note the negative character of the
juga mundi and of the spirituality expressed in them.35

Entrance into the Seminary

John Bosco entered the seminary at Chieri on October 30, 1835. He
writes in his Memoirs, momentarily catching up with his chronology: "I was
to report at the seminary on October 30 of that year, 1835."36 In describing
his emotional leave-taking from the family the day before, he records his
mother's "memorable words":

It is not the habit that honors your state, but the practice of virtue. If you
should ever begin to doubt your vocation, then-for heaven's sake!-do not
dishonor this habit. Put it aside immediately, I would rather have a poor farmer
for a son than a priest who neglects his duties. When you came into the world, 1
consecrated you to the Blessed Virgin. (...1Now I say to you, be completely hers
[. ,.1; and if you become a priest, always preach and promote devotion to Mary,37

17- The interior courtyard of the former seminary at Chieri

35 CE. MO-EI1, 121-122 for a description of the vesting.
36 MO-EI1, 126.
37 MO-EI1, 126.
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1) Colombano Chiaveroti (1754-1831) Archbishop Of Turin (1818-1831)

A. Giraudo, Oero, Seminatio e Societa [...], especially 51-61 and 138-153; Stlssidi 2,
252-255 (quoting T. Chiuso, La Chiesa in PiellJOnte [...]) and L. Cristiani, Un pretre
redotlte de Napoleon [A priest feared by Napoleon] with reference to Chiaveroti's
ecclesiological and moral positions.

EarlY Career

Carlo Gaspare Giovanni Colombano Chiaveroti [Chiaverotti, Chiavaroti] was
born in Turin on January 5, 1754. After earning a doctorate in civil and canon law
at the University of Turin (1774), he served his internship in the legal office of the
Piedmontese senate. The Chiaverotis were a family of lawyers and physicians. Co
lombano, however, soon left that profession and over his father's objections en
tered the Camaldolese monastery-hermitage of Turin. He made vows in 1776, and
was ordained in 1781. Thereafter he filled the posts of master of novices and of
newly professed, and in 1793 he was elected visitor general of the federation of
Camaldolese hermitages. In 1795 he was elected prior of the Camaldolese hermit
age near Lanzo (Turin). When that community was disbanded by Napoleon in
1802, Abbot Chiaveroti dropped the religious habit and stayed on until 1817 as
rector of the church, serving the local population. In 1817 (in the Restoration)
Victor Emmanuel I placed his name on a slate of new bishops, and Chiaveroti was
named bishop of Ivrea, a see he held for about a year.

Colombano Chiaveroti, Archbishop 0/ Ttltin

After his brief tenure at Ivrea, in 1818, by royal choice he was named Arch
bishop of Turin, a see that had been vacant since the death of Archbishop Gia
cinto Della Torre in 1814. He resisted this appointment with all his might, writing
to the pope and to secretary of state Cardinal Consalvi for a reprieve. The Holy
See advised him to appeal to the King. He did and in reply he received notification
"that it was His Majesty's will that he should accept the appointment." He contin
ued to object until he received a clear word from the pope (pius VII).38

Some viewed with apprehension the appointment of a monk with little experi
ence of the world. The conservatives did not favor the appointment to the primary

38 It should be noted that the kings of Sardinia Qike a number of other monarchs) re
stored the privilege of nominating bishops. This privilege, abolished by Napoleon, was re
stored by a papal bull in 1817.
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see of the realm of one who belonged to the "bourgeoisie" (middle class) and not
to the ancient Piedmontese nobility. On the other hand, by this nomination the
king hoped to have an archbishop who would be pliant enough to collaborate with
royal ecclesiastical policy, especially in the on-going negotiations with the Holy See
for the re-constitution of the church patrimony in the dioceses and parishes of the
kingdom.

Archbishop Chiaveroti's episcopate was marked, on the religious front, by theo
logical controversy involving university, seminary and Pastoral Institute (Convitto),
and on the socio-political front, by revolutionary movements. He turned out to be
a conciliating, approachable person, and was generally well received. His pastoral
action and writings show him as adamantly conservative and a staunch supporter
of the principles of the Restoration. But his chief pastoral concern had to be the
situation of the Church trying to recover from the Napoleonic period.

Clergy in Need of Riform

As earlier at Ivrea, so also in Turin, he was faced with a Church in need of re
organization and reform. A contemporary letter, among several quoted by Giraudo
(op. cit.) speaks of "great abuses still in evidence among the clergy in the dioceses
of Turin, Vercelli, and Ivrea, mentioning particularly moral corruption and insub
ordination toward the Supreme Pontiff and toward their Sacred Royal Majesties."
Another letter, speaking of the town of Strambino, remarks that "the several rev
erend priests living there, put together, are not worth half a good one."

Not less worrisome was the fact that a number of towns had no priest at all be
cause those parishes had lost their benefices and consequently their revenues. A
survey of the parishes showed that many of them lacked the means of subsistence.
Hence the archbishop immediately requested official action on this score. There
followed lengthy, patient, and not always successful negotiations to re-endow the
churches. This entailed getting back at least part of the lands and real estate which
had been the endowment of dioceses and parishes, which Napoleon had disman
tled.

Chiaveroti was a very good and zealous pastor-reformer bishop. His chief pas
toral concern focused on the poor quality, as well as on the reduced number, of
priests. These basic facts dictated his reform program. He immediately turned his
attention to strengthening priestly formation and discipline. He was not satisfied
with external discipline, but he called for a spiritual renewal and for are-dedication
to the ministry. This concern led, as mentioned above, to a complete reorganiza
tion of the seminary program in the archdiocese.39 He improved the pastoral, spiri
tual and cultural formation of priests and gave particular personal attention to the
examination of the candidates' vocation and to the seminary formation program.

39 For Archbishop Chiaveroti's program of seminary formation, and for Archbishop
Fransoni's adaptation of it for the Chieri seminary, see above and Appendix 2 below.
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Thus it was that the number of priests ordained increased from 30 in 1818 to 61 in
1831.40

The Reform was successful as far as it went, but Archbishop Chiaveroti did not
live to see its good results. He died in 1831 at the age of 77 and lies buried in the
Turin cathedral. He was succeeded by Archbishop Louis Fransoni.

About his position on moral theology and ecclesiology Cristiani writes:

Because of his austere lifestyle and his orientation toward the contemplative
life, he tended to regard the more lenient approach of St. AIphonsus toward
penitents in the confessional, even though approved by the Holy See, as an in
excusable concession to lax morals. Likewise, while condemning absolute royal
power without any reservation, he regarded interference by the Roman Curia
[in diocesan affairs] as unwarranted. [...] This is the reason why he did not cater
to the Oblates of the Virgin Mary and to their founder, [Fr.] Lanteri. He re
marked that he saw no utility in new congregations, since the ones already in
existence were far too numerous. He would allow a diocesan institute that de
pended on the bishop, but that was about as far as he would want to go.41

2. Regulationsfor the SelJJinary of Chieti

From: AIdo Giraudo, Clero, SeJJJinario e Sodetd. Aspetti della RJJstattra;done religiosa a To
rino (Roma: LAS, 1993) 384-391. From: MS. in ASMT 7.42 (in the hand of
Canon Sebastian Mottura, Rector of the seminary of Chieri from 1829 to
1860). - These are the statutes under which John Bosco lived his seminary days.
They are an adaptation for Chieri of the regulations that Archbishop Chiaveroti
established for the Turin seminary (Some articles of the MS. were later anno
tated or re-written by Canon Emmanuel Cavalli, Rector of the Chieri seminary
from 1860 to 1870).

Louis Marquis Fransoni by the grace of God and of the Holy See Archbishop
of Turin, I<:.night of the High Order of the Annunciation, etc.

Chapter I: Life of Devotion (Pietd) and Church Services

1. The seminary is a nursery of chosen saplings planted by the divine gardener's
own hands. In this garden are gathered select young men whose sole purpose it is

40 SlIssidi 2,235 (quoting archival source).
41 L. Cristiani, Un pretre redollte de Napoleoll: Pio BrllllO Lalltiti (1159-1830) (Nice: Procure

des Oblats de la Vierge Marie, 1957), 164-5 (in SlIssidi 2, 255). The positions in moral the
ology and pastoral practice referred to in this quote will be discussed at length with refer
ence to the Pastoral Institute (Col/liitto), which Don Bosco attended after ordination. Cf.
Chs. 16 and 17 below.
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to be formed in priestly spirit, so that under the guidance of excellent teachers they
may one day turn out as perfect men of God. Thus, solidly grounded in spiritual
life (pield) and knowledge, they will take their responsible place in the Church for
the edification of the faithful. Devotion (Piela) and the fear of God are the most
important qualities desired in a seminarian. If these virtues are deeply rooted in the
heart of a seminarian, they will in due time bear the sweet fruits of virtue and con
tribute to the spiritual upbuilding of our diocese.

2. At the rising bell all shall get out of bed promptly, raise their hearts to God,
get dressed modestly and in silence. After a quarter of an hour, at a signal from the
prefect, all shall recite the Angelus together, and after another quarter of an hour go
to the chapel for morning prayer.

3. After morning prayer, the chapel prefect and vice-prefect shall read the texts
for meditation; then all shall assist at Mass with devotion, both interior and exte
rior. No one is allowed to leave the chapel without a serious reason and without
the staff chapel prefect's permission.

4. After the noonday meal, before recreation, all shall visit the chapel, where the
chapel prefect shall lead the community in the recitation of the Angelus. Then the
following short prayers are added, with a pause made in between each: "Let us
thank God for benefits received"; "Let us ask God's pardon for any failure"; "Let
us ask of God the grace of being faithful in the future." The visit shall conclude
with the prayer, "We give you thanks, almighty God," and with the invocation,
"Blessed be the Virgin Mary's holy and immaculate conception."

5. Each evening all seminarians shall pray the third part of the rosary of the
Blessed Virgin Mary together, slowly and with devotion.

6. After evening recreation, before bedtime, the seminarians shall recite evening
prayer in common with the litany of the Blessed Virgin and make their examina
tion of conscience. Then all shall retire in silence to their dormitory where a lamp
shall be kept burning alJ night.

7. Matins and lauds from the office of the Blessed Virgin shall be chanted on
Sundays and holy days, except when the office of the dead is chanted for one of
the brethren or, on the fourth Sunday of every month, for deceased benefactors
of the seminary.

8. Each seminarian shall go to confession at least twice a month, and have the
confessor sign the confession card and fill in the seminarian's first and last name
and year, as well as the month and day on which the confession took place. Each
one shall receive communion in accordance with his confessor's advice, but one is
urged to receive the sacrament with greater frequency as he advances toward holy
orders.

9. All seminarians shall fast on the prescribed liturgical days and on aU ferial
Saturdays, except if another fast day has occurred within the week or on Saturdays
of Septuagesima and within the octaves of Christmas and Easter. In Lent those
below fasting age shall be exempt from fasting on Monday, Tuesday and Thursday.
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10. On Sunday evenings all seminarians shall devote time to the study of the
diocesan catechism as directed by the spiritual director, to whom they shall be held
accountable.

11. The older seminarians assigned to teaching catechism in the cathedral shall
put their best effort into this ministry. With the diocesan catechism in hand, they
shall adhere to the questions and answers of the text and shall not indulge in
lengthy explanations. They shall bring out the meaning of the text and make brief
applications adapted to their pupils' condition.

12. It is the duty of the chapel prefect or vice-prefect to teach catechism to the
domestics. The lessons shall be held in the dining room on all Sundays and holy days.

13. On Sundays and holy days, accompanied by the staff prefect for religious
life (pieta), the seminarians shall assist at solemn Mass and Vespers in the Cathedral.
They shall leave the seminary in double line and in good order. On entering the
church they shall make the appropriate bows and genuflections and then take their
assigned place in the presbytery or choir.

14. Each seminarian shall take the daily office book along for the chants and
the recitation of the divine office. All shall act in unison and together observe the
office rubrics and the choir rules. The seminarians appointed to serve at the sol
emn Mass and at the other liturgical services shall do so with promptness, gravity,
and devotion for the edification of the faithful. Only those appointed to serve at
the altar may enter the sacristy. There they shall observe perfect silence and shall
abstain from any familiar exchange with outsiders.

Chapter II: Gregorian Chant

1. Knowledge of Gregorian chant is a necessary prerequisite for a proper per
formance of liturgical services. For best results, the students of theology shall re
ceive instruction in three successive courses: beginners', in which they study the
basic system; intermediate, in which they practice so!feggio; and proficient, in which
they study and perform pieces from the Gradual and Antiphonary.

2. Each course shall be conducted by a seminarian already trained in chant. The
whole program shall be under a musician hired for the purpose. He shall give par
ticular attention to those in proficiency.

3. Classes in Gregorian chant are scheduled on Thursdays and other free days.
While the chant classes are in session for the students of theology, those in phi
losophy shall attend to their studies.

4. All seminarians shall take an examination in Gregorian chant during the first
days of Lent. In granting exemptions from fees and other awards the grades ob
tained in this examination will be considered.

Chapter III: Study, Lesson Reviews and Study Circle

1. After the life of devotion, in which every priest should try to excel, applica
tion to study is a must for every seminarian. Hence, during study hours everyone



The 5eillinaries ofthe Ttlnn Archdiocese... 337

shall remain in the study hall and apply himself to study in silence, so as not to dis
turb others. No one shall read other books, even if dealing with the subject matter,
without special permission. To facilitate the observance of this rule, at the begin
ning of the school year every seminarian shall hand in a list of all books in his pos
session to the rector, whose responsibility it is to decide which books mayor may
not be read.

2. Throughout the school year, a daily lesson review shall be held, except on
Sundays, when the period is set aside for the study of the catechism, and on Satur
days, when confessions are scheduled.

3. On all class days, in the afternoon, the study circle shall be held for a half
hour period.

Chapter IV: Candidates for Holy Orders

1. No seminarian whose name has not been placed on the list of candidates by
the prefect for religious life (pieta) shall be admitted to holy orders. This list shall be
circulated to all staff for their comments on the candidate's ability, diligence and
religious life (pieta). The rector shall then make an abtract of the observations and
present it to Us lthe Archbishopl some days before the candidates' examination.

2. Seminarians already promoted to minor orders and subdeacons shalJ dili
gently study the rubrics of the Roman breviary. Deacons on the other hand shall
acquire knowledge of the ceremonies of the solemn and low Mass. Finally alJ shaJJ
attend the presentations on Church ceremonies made by the prefect for religious
life (pieta) on each Thursday and other free days.

Chapter V: The Infirmary

1. When a seminarian is ill, he must see that the prefect for religious life (pieta)
is notified. The prefect is responsible for making all appropriate arrangements in
the case. The sick person shalJ be admitted to the infirmary under the care of the
sick room attendant, and if necessary other attendants shall be called in; but the
other seminarians may not have access to the infirmary without the staff prefect's
special permission.

Chapter VI: Cleanliness, Dining Room, Recreation and Walks

1. Propriety requires that seminarians cultivate habits of cleanliness and avoid
anything that may give offense to others. On rising, before chapel, each one shall
make his bed, wash his hands and comb his hair, always maintaining perfect si
lence. He shalJ keep his clothing clean and spotless; he shalJ change underclothing
and table napkins at least once a week, so as not to give offense to others.

2. Each seminarian shall keep his place in the dormitory swept and clean, and
remove anything unsightly, so that visitors wilJ receive a good impression.

3. Good breeding and good manners should also be apparent in the dining
room. Everyone shall take care not to soil the tablecloth, the bench or the wall
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with food, and not to drop or throw anything on the floor. When helping oneself
to bread, one should take care not to handle it or take more than one can eat.

4. Once in the dining room, all shall wait standing in silence for grace to be
said. If one is tardy he shall give the reason for his tardiness to the staff prefect be
fore taking his place. Nor may anyone leave before the end of the meal and the
thanksgiving prayer without the prefect's permission.

5. Walks [outside the seminary] shall not be permitted on Sundays and holy
days, during spiritual retreats and triduums, on Sexagesima Thursday and on
Shrove Tuesday.

6. Walks are taken on Mondays and Thursdays. All shall file out of the seminary
in good order and walk by twos, each pair maintaining a distance of three feet.

7. No one may leave the group without the express permission of the staff pre
fect on duty.

8. Permission to leave the seminary alone may be granted to a seminarian by Us
[the Archbishop] or by the rector for very serious reasons. If the individual takes
advantage of the situation to visit pubs or shops or particular houses, he shall be
duly punished.

Chapter VII: Deportment in the Seminary

1. If moral and civilized conduct is a requirement for living in society, it is even
more so for young men who form a seminary community for the purpose of being
consecrated to the Lord's service. Such moral and civilized behavior has three
classes of persons in view. First of all a seminarian must show respect, obedience
and reverence toward his Superiors. Secondly, he must treat his companions with
civility and kindness. Thirdly, he must show humaneness and cordiality toward the
domestics.

2. No weapons of any kind may be retained and the use of tobacco is strictly
forbidden, both under severest penalties.

3. It is forbidden to bring into the seminary food, liquor, wine, and coffee, as
also musical instruments without the rector's express permission.

4. It is forbidden to play at cards or dice, and to have such things in one's posses
sion. Tarots may be permitted by the rector, though never for gambling purposes.42

5. Games involving the use of a ball are forbidden in view of the many win
dows around the courtyard.

6. Anyone who insults or threatens a superior by word or gesture shall be dis
missed from the seminary without delay.

42 The tarots are a pack of 78 cards: 56 cards numbered and arranged in 4 suits, and 22
symbolic cards (22 trumps including one Joker called Le FOil). Of great antiquity, their ori
gin and symbolism are obscure. The tarots, much used in fortune telling through the ages,
have experienced a recent revival in connection with modern renewed interest in the oc
cult.
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7. Anyone who after receiving correction continues to use arrogant, disparag
ing or insulting words against the student prefects or his companions shall be dis
missed as unworthy of being a seminarian.

8. Personal vanity, trying to put on airs as though one were a great wit, wanting
to have the last word on all questions, treating or ridicule others as ignorant, using
offensive nicknames and the like are to be condemned as unworthy of a seminar
ian. Such presumptions are also often the cause of altercation and enmity.

9. Besides avoiding giving offense in any way, seminarians must deal with each
other with good manners and make sure that their words and actions are moral,
gentle and courteous toward all. Hence particular friendships shall be carefully
avoided, and each one shall associate with his equals in age and class.

10. Making noise, shouting, whistling, singing, run wildJy up and down stairs,
dormitories and corridors ought to be avoided at all times.

11. Seminarians are likewise forbidden to enter dormitories or study halls that
are not their own, and to visit tool shops and delivery areas at any time and for any
reason, without explicit permission from the staff prefect.

12. All seminarians are bound to treat domestics and servants with charity, and
to avoid unmannerly words and actions in their regard. If a domestic or servant
fails in his duty a seminarian might admonish him, but never scold him with abu
sive words. He ought instead to notify the superior so that the person might be
corrected or penalized as the case demands.

13. Every seminarian is bound in conscience to have care for the seminary's
furniture, equipment, glass, linen and foodstuffs. Seminarians will be held account
able for any damage caused through carelessness or malice. If the culprit remains
unknown the damage is charged equally to all in a room or dormitory.

Chapter VIII: Prefects and Their Duties43

1. Student-Prefects are appointed to serve under the guidance of the Staff, and
they are to promote the spiritual and temporal good of the community. They must
bear in mind that the exact observance of the seminary regulations is the best
means of fulfilling their task. By their appointment they are bound to serve under
the title of obedience as well as justice. Their fidelity will earn them the seminary's
favors.

2. The chapel prefect and vice-prefect shall preside over the whole community
at prayer. They shall lead the prayers in use in the seminary and read the medita-

43 The seminalY used a complex system of prefects or supervisors. The seminary faculty
and staff (the "superiors") served as staff prefects and took turns of one week at supervis
ing various areas, such as chapel, dormitories, etc. The student prefects were selected from
among the best seminarians and served as supervisors of various areas under the staff pre
fects. For their service they received a stipend and other privileges. Prefects were assisted
by vice-prefects.
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tion. They shall check for absences and they shall see that all concerned perform
the rites and ceremonies of the Church with devotion, reverent posture and accu
racy.

3. The dormitory prefects shall watch over the good behavior of their charges
without human respect or favoritism. They shall correct those who fail gently and
charitably. In the case of repeat offenders, they shall notify the staff prefect for re
ligious life (pieta) if the failure is against piety, religion, or morality; if on the other
hand it's a matter of negligence, talking or disturbance in the study hall, they shall
notify the staff prefect for that week.

4. When it's a matter of grave lapses in the area of morality, religion, personal
honor, insubordination, collusion, subversion, and scandal, they shall refrain from
any correction and report directly to the rector. A prefect who fails to take action
in such a case shall immediately be removed from office.

5. In the event of a riot during which a part of the seminarians leave the dor
mitory or the study hall, the prefects shall not abandon their post, but shall write
down the names of all those who did not take part in the mutiny. All the others
shall be severely punished. Those who have scholarships shall forfeit them, while
candidates up for orders shall be held back. Finally, the ringleaders, much to their
shame, shall be expelled from the seminary.

6. Those shall be regarded as mutinous who enter the superior's office in a
group in order to extort by force, or by raising a din, what the Superior refuses to
grant.

7. To forestall disorders of this kind, which are very damaging to the seminari
ans, "due process" shall be followed in all disputes. If the matter concerns the
whole community, the chapel prefect and vice-prefect shall report to the rector and
shall abide by his decision with docility and with true ecclesiastical spirit.

8. If the matter concerns only one dormitory, the dormitory prefect reports to
the rector. If only one individual is concerned, he alone is reported to the rector.

9. The dormitory-prefects shall see to it that the seminarians in their charge rise
promptly, that the lights are lit, the window are opened, the rising prayers are said
devoutly, and everyone is properly dressed. He shall report any absence to the staff
prefect.

10. The study-hall prefect shall see to it that each one applies himself seriously
to his studies, avoids reading other books or disturbing neighbors. He shall lead the
group in the recitation of the prayers, Actiones nostras at the beginning, and Agimtls
tibi gratias at the end of the study period. The psalm, Miserere with the prayer)
Respice qttaesttmtts shall be recited at bedtime. Then the prefect shall see to it that
everyone is in bed within a quarter of an hour.

11. During confessions scheduled on Saturday evenings, one of the chapel
prefects shall supervise the study hall and shall take note of those who ask to go
out for confession. He shall take care not to let too many go at the same time. At
the end of the period he shall take the note to the rector.
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12. To put it briefly, the prefects' duty shall be to watch so as to prevent disor
ders, and when these occur to discover the culprits. They shalJ promote the exact
observance of these regulations, and those prefects who through negligence allow
abuses to be introduced shall be judged undeserving of the privileges that go with
the office. On the other hand, We [the Archbishop] will lmow how to reward those
who are faithful, both during and after their seminary course, as for example in
making appointments to parishes and in whatever other way We may choose to
show Our appreciation.

"As for those who will follow this rule-peace be upon them" [Gal 6:16].
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JOHN BOSCO'S SEMINARY FORMATION

MO-En, 131-164; EBM I, 281-356; Stella, DB:Uf/', 40-74; Desramaut, Don Bosco en
son temps, 81-119.

Summary

1. Seminary Life
2. Summer Vacations
3. Louis Comollo's Friendship and Untimely Death
4. John Meets Father John Borel
5. Program of Studies in the Chieri Seminary
6. John Bosco's Readings in the Seminary
7. John Bosco's Experience of Louis Comollo and His Spirituality
8. John Bosco's Illness of 1839 and Its Context
9. Don Bosco's Biography of Louis Comollo in Its Various Editions
Appendix: Excerpts from Don Bosco's biography of Louis Comollo

On the morning of October 30, 1835, John walked the few miles to
Chieri and on that evening he reported at the seminary with a friend, Wil
liam Garigliano. On entering the enclosed courtyard, they noticed the motto
on the sundial on the south wall: "The hours drag on for those who are sad,
fly for those who are happy." They resolved to make it their motto. l John
would spend six years here at the seminary and leave definitively on May 26,
1841, to start his spiritual retreat preparatory to his priestly ordination. After
a two-year philosophy course (1835-1837), he completed the five-year theo
logical course in four years, skipping Fourth Theology (1837-1841).

In surveying the seminary period in his Memoirs, Don Bosco proceeds
not so much chronologically as topically. His comments touch upon semi
nary life, summer vacations, Louis Comollo's friendship and untimely death,
meeting Father John Borel, seminary studies and priestly ordination.

1 MO-EII, 127. The Latin hexameter reads: "Adjlictis lellfae, celeres gattdellfiblls horae."
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Seminary Life

The school year opened with a three-day retreat at the end of which
Don Bosco asked Father Francis Ternavasio what he must do to be a good
seminarian. He records the priest's memorable advice: "Just one thing, the
exact fulfillment of your duties." A dour and cold piece of advice indeed!
But Don Bosco assures us that he made it his rule of life and spent "six
happy years" in the seminary.2 John, however, had occasion to experience
with painful regret his superiors' aloofness, and the fear and mistrust that
the seminarians had of them. He also had occasion to note the bad spirit of
some seminarians, and therefore he took care to choose his friends from
among the best of his companions. "These were William Garigliano, John
Giacomelli [...J and, later, Louis Comono. For me, these three friends were
a treasure."3

Speaking of the practices of piety, Don Bosco laments the difficulty of
receiving Communion often, and describes how he and other seminarians
would "steal away" during breakfast time to receive Holy Communion in
the adjoining Church of St. Philip.

As for amusements, John forced himself to give up his favorite running
game and the card game of tarots in which he excelled. "My mind would be
come so fixed during a game that afterwards I could neither pray nor study."
Don Bosco dates this renunciation during his second year of philosophy.4
Group walks through the city on Thursdays were a pleasant learning experi
ence.

The study circle prescribed by the regulations gave John an opportunity
to shine. Don Bosco speaks of the animated discussions and of the contri
butions made by some of his companions.s Then he launches out into a
praise of Louis Comono's piety and spirituality. "This marvelous compan
ion was my fortune. [...J If I was not ruined by dissipated seminarians, but
rather made progress in my vocation, truly lowe it to him."6 As noted ear
lier, Comollo had transferred to Chieri's public school during John Bosco's

2 MO-En, 127-128. As indicated in Ch. 13, Father Francis Ternavasio (1806-1886) was
professor of philosophy.

3 MO-En, 131-132.
4 MO-En, 133: "This was in 1836, mid-way through my second year of philosophy."

Mid-way through second philosophy would have been in 1837. The Regulations forbade
normal card playing but allowed the tarots. See seminary regulations in Appendix to Ch. 13.

S MO-En, 133.
6 MO-En, 134.
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last year. He was one year behind John in his studies and entered the semi
nary when John was in second philosophy (1836-37).

At the mid-year examination John won the prize of 60 francs awarded
for highest achievements. In this connection Don Bosco writes in his Mem
oirs:

God truly blessed me; for the six years I spent at the seminary, I won this
prize. In the second year of theology [1838-39] I was made sacristan, which
earned me another 60 francs. All this meant that 1 could provide for half my
fees, while good Father Caffasso provided the rest.7

Summer Vacations

In speaking of Archbishop Chiaveroti's seminary reform, we mentioned
the discussion surrounding the length of the summer vacations. Don Bosco
speaks of a summer break of four and a half months.s John spent this pe
riod at the Sussambrino farm, where his brother Joseph was sharecropper, a
job Joseph held until 1839. Vacations being "dangerous times for clerical
students," John kept busy with work and hobbies: reading, writing, carpen
try, and agricultural activities. He also succeeded in gathering a number of
young people on weekends for religious and recreational activities. Don
Bosco adds: "I also taught some of them quite successfully to read and
write. [...J I charged no fees for attendance, but I insisted on diligence, con
centration and montWy confession." Not everybody took the bait.9

During summer vacations, during both philosophy and theology, Semi
narian John Bosco tried his hand at preaching with the local pastors' per
mission. Don Bosco mentions four instances of this activity. He preached
in the town of Alfiano on the holy Rosary; in CasteInuovo, on St. Bar
tholomew; in Capriglio, on Mary's Nativity; and in Cinzano, on St. Roch, on
which occasion, when the appointed preacher failed to show up, he accepted
the challenge and extemporized. 10 The good pastor of Alfiano, at John's re
quest, offered some useful advice, noting that the sermon was way above
simple folks' comprehension.

7 MO-En, 156. In his Memoirs and elsewhere Don Bosco spells his mentor's name as
Caffasso, a variant of Cafasso.

S MO-En, 140.
9 MO-En, 140.
10 MO-En, 141, 147.
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Give up your high-sounding language and stick to dialect whenever possible,
and when you use Italian, speak the language of the people. Instead of specula
tions, use examples, analogies, and simple, practical illustrations. Bear in mind
always that the common people understand hardly anything you have to say be
cause the truths of faith are never sufficiently explained to them.

Don Bosco adds, "This fatherly advice has served as a guiding principle
for the rest of my life."11

He goes on to relate three incidents that taught him "a terrible lesson."
The first occurred in connection with a celebration at the home of rela

tives. The dinner, at which much wine was consumed, degenerated into a
brawl, with "angry shouts and threats," and the tossing of silverware and
plates.

The second incident involved John's playing the violin, which he had re
solved never to play again, "as contrary to ecclesiastical dignity and spirit."12
This happened at a village feast during the dinner hosted by an uncle of his.
Invited by another musician, he gave in to the temptation and played the
violin to entertain the guests. At the sound of music some folks in the
courtyard below began to dance merrily. Realizing this, John "smashed the
violin into a thousand pieces."13

In the third, a hunting incident, John chased a hare for two miles and fi
nally shot it. While his friends congratulated him on the kill, he realized to
his shame that he had thrown off his cassock and looked a mess. Don
Bosco concludes:

II MO-En, 141. In her Masters thesis, Sr. Mary Treacy has transcribed from manuscript
and studied 16 of Don Bosco's earliest extant Italian sermons. On reading these sermons
dated during Don Bosco's fIrst three years of priesthood (1841-1844), one gains the im
pression that the good pastor's advice carried very little weight. Cf. Mary Cecilia Treacy, I.e
Prediche Giovanili Italiam di San Giovanni Bosco (1841-1844), unpublished Master of Arts Dis
sertation (University of South Africa, October 1997), 378 pages.

12 MO-En, 123.
13 John had resolved to give up violin playing when taking the cassock [d. MO-En, 123,

second resolution]. However, he had apparently kept the dangerous instrument around,
and on this occasion he had either brought it to the feast or borrowed one from one of the
musicians. (perhaps there was a small band providing the music.) It is not clear whose vio
lin he smashed. Lemoyne solves the problem by putting a lengthy explanation on Don
Bosco's lips, ending with the words: "I got up and went home. I took my violin, trampled
on it, and smashed it into a thousand pieces. Never again did I play such an instrument, not
even at church services" [EBM1, 312].
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These three incidents taught me a terrible lesson. Henceforward I resolved
to be more reserved. I was convinced that he who would give himself entirely
to the Lord's service must cut himself off from worldly amusements. It is true
that often they are not sinful; but it is certain that on account of conversation,
of the manner of dressing, of speaking and of acting, there is always some risk
to virtue, especially to the most delicate virtue of chastity.14

Louis Comollo's Friendship and Untimely Death

Louis Comollo figured prominendy in John Bosco's life during the last
year of secondary school. John took Louis as his model for his Christian
and spiritual life and as an adviser in his vocational crisis. Louis' influence
on John continued and increased during their seminary years.

In speaking of his summer activities, Don Bosco gives us a glimpse of
their friendship as human beings: "During the holidays, we often corre
sponded and visited back and forth." In the summer of 1838 (hence, after
John'S First Theology) Louis spent a day with John, presumably at the Sus
sambrino farm. They spent some delightful hours rehearsing a sermon that
Louis was to preach on Mary's Assumption. Then it was dinnertime, and
nothing was ready. They grabbed a chicken, but neither could muster the
courage to kill it. It was Louis who showed how silly it was to be so
squeamish. They had their dinnedt was on this same occasion, during a
walk through the hills, that Louis began to voice his premonitions of death.
John asked for an explanation. His friend replied: "For some time I've had
such a burning desire to taste the happiness of the blessed that it seems im
possible for my life to last much longer."15

Thereafter, back in the seminary, the two friends often spoke of the pos
sibility of death, and eventuaJJy they made a compact that the one who
would be the first to die should bring back word of his salvation to the
other. On March 25 (1839) Comollo spoke of the certainty of his imminent
death. And as a matter of fact Louis died on April 2, 1839. Don Bosco re
lates the circumstances attending Louis' death and subsequent frightening
apparition to report that he was saved. 16

14 MO-EII, 144-146.
15 MO-EII, 148.
16 MO-EII, 151-152. In his biography of Comollo (final edition of 1884) Don Bosco

gives a fuller account of the apparition, citing witnesses of the event. For comments on
Don Bosco's Comollo biography and the "Comollo experience" see below.
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18 - Church of St. Philip Neri-Chieri

At this point Don Bosco mentions his becoming gravely ill, and ascribes
his illness to the frightening experience of Comollo's death and apparition.
"The fear and terror were so great that I fell ill and was at death's door."
Nothing further is said about this illness, but it was grave and protracted
through 1839 and into 1840, as will be seen.J7

1711JO-EIl, 152. Additional reasons connected with, or independent of, the Comollo ex
perience are given for this illness: depression, nervous breakdown, ascetic tension, phobias
and anxiety connected with the priestly vocation and theological emphases, as on divine
judgment and predestination. The illness may have been aggravated by systemic debilitation
due to earlier illness [d. MO-EIl, 108].



John Bosco's Seminary Formation 349

Father John Borel

Nothing is said about the first year of theology (1837-38), except what
has already been reported regarding summer activities. Don Bosco tells us a
bit more about the second year of theology (1838-1839). This was the year
of Comollo's death, mentioned above. It was also the year in which John
was appointed sacristan, and the year in which he first met the priest who
would later be a mainstay at his side in his ministry to the young, Father
John Borel. The occasion was the spiritual retreat (triduum) directed by Fa
ther Borel, a "landmark retreat." Besides making his confession to this holy
priest, at the end of the retreat John sought his advice concerning the best
means of preserving one's vocation. Father Borel replied, ''A vocation is
perfected and preserved, and a real priesdy spirit formed, in a climate of
recollection and by the frequent reception of Holy Communion."18

Studies

In his Memoirs Don Bosco says nothing of his philosophical and theo
logical curriculum, what subjects were taught and how they were taught. For
information regarding the curriculum we must rely on diocesan sources. 19

The professor of philosophy, Father Francis Stephen Ternavasio, taught
all philosophy courses on a two-year rotation, following the philosophical
curriculum of the public school, which prescribed treatises in logic, meta
physics, ethics, geometry and physics.20 According to Stella, the textbook
used by the professor may have been Elementa philosophiae (Basic Principles if
Philosop!?J, current in Piedmont) in three volumes Oogic, metaphysics and
moral philosophy) by Giuseppe Pavesio.21 But Ternavasio, for the prepara
tion of his text, may have used larger works, such as Elementi di filosrifia by

18 MO-En, 156-167. As a matter of fact John's meeting with Father Borel occurred the
preceding year (first theology). See Giraudo, Clero, Semina/YO e Societa, 263. Don Bosco re
called Father Borel's advice when ordained a subdeacon. In his Memoirs and elsewhere, Don
Bosco spells the name of this great priest "Borrelli", perhaps regarding "Borel" as a dialec
tal form. However, the spelling "Borrelli" or "Borelli" occurs also outside Don Bosco's
writings and in official documents. A biographical sketch of John Borel is given in Vol. 2,
Ch. 3, pp. 73ff.

19 For the paragraphs that follow I rely on Giraudo, Clero, Semina/YO e Societa, 269-276.
This author has collected extensive documentation on the subject.

20 Giraudo, Clero, Semina/YO eSocieta, 274.
21 Stella, DB:U17, 75.
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the scholar Pasquale Galluppi da Tropea, "the best philosophical textbook
for schools to appear in Italy up to that time."22 Be that as it may, the teach
ing from a textbook was probably only superficial.

The theological curriculum comprised four main fields of study: specula
tive, dogmatic and moral theology, and Sacred Scripture.23 In Chieri the
teaching was imparted in the form of traditional treatises taught out of
textbooks. The list compiled by the professor of theology, Father Joseph
Mottura, comprised 14 (Latin) treatises. It included Theological Sources,
God and God's Attributes, The Trinity, The Incarnation, The Grace of
Christ, The Sacramental System, Baptism and Confirmation, The Eucharist
as Sacrament and as Sacrifice, Penance, Holy Orders, Human Acts and
Conscience, [The Virtue ofj Religion, Sin and Original Sin, Justice and
Rights.24

In the tradition of the university of Turin, the professor gave the lecture
in Latin out of notes of his own compilation. From them he would dictate
an extract either at the beginning or at the end of the lecture.25

It appears that this kind of packaged teaching in which the professor
"read" and dictated to the students resulted in an inferior theological forma
tion. In his Nlemoirs Don Bosco himself writing in about 1874 found serious
flaws with the teaching of theology at the seminary, chiefly because of its
emphases.26 Giraudo cites an even more critical testimony by a contempo
rary alumnus of the Chieri seminary (1833-1837), writing in 1848. This au
thor describes that theology as "a worn-out remnant from Luther's times,
totally irrelevant to today's burning questions." He continues:

The seminary forbade the use of the works of even the most reputable
theologians. We were constrained within the narrow confines of the professor's
dictation. Not a splash of literature, of history or of any other noble discipline
was ever available. Works in these subjects were permanently banished from
those sacred precincts.27

22 Judgment of the philosopher Michele Federico Sciacca in F. Desramaut, DOll Bosco en
SOil temps, 96-97 and 125.

23 Statutes of the Seminary of Turin V, 4, in Giraudo, Clero, Semillalio e Societd, 357.
However, no separate courses were offered in Sacred Scripture at the seminary of Chieri
during those years.

24 Giraudo, Clero, Semillalio e Societd, 274-275 and footnotes 140 and 141.
25 Giraudo, Clero, Seminario e Societd, 271, with documentation.
26 MO-EIl, 180.
27 James Perlo (1816-1898) quoted in Giraudo, Clero, Semillalio e Societd, 272-273 and

Footnote 133. One could cite many authors who lamented the poor, out-of-date education
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John Bosco's prodigious memory served him well, and he would have
been able to repeat the professor's extract literally. But apparendy he was
not satisfied with simple repetition. In the afternoon reviews his responses
occasionally diverged from simple repetition and expressed other opinions.
His reading (which will be described below), whether from the seminary li
brary or from the professor's personal library or from the libraries of parish
priests accessed during vacation, gave him a wider vision. For such depar
tures from text he was some times taken to task,28

Under the heading "Studies" in his Memoirs, Don Bosco also speaks of
his progress in languages. In anticipation of a cholera epidemic in the sum
mer of 1836, the Jesuit Collegio dei Nobili (School for the Nobility, popularly
called "Carmel" School) left Turin for the isolation of the countryside in
the town of Montaldo. On Father Cafasso's recommendation, John was en
gaged as dormitory prefect and tutor in classical Greek, a language the basics
of which he had already acquired.29 Don Bosco writes that a Jesuit professor,
Father Bini, coached him in classical Greek, in which he made rapid and great
progress.30 He also studied various other languages: ''At this time, too, I stud
ied French and basic [Biblical] Hebrew; These three, Hebrew, Greek and
French, always remained my favorite languages after Latin and Italian."31

As mentioned above, Don Bosco does not describe the studies program
of the seminary or its method. He does, however, give us some information
regarding his additional readings. This section opens with the story of his
"conversion" from the Latin and Greek classics (to which he was much ad
dicted) to Christian literature and ascetical writings. This occurred at the be
ginning of Second Philosophy (1836-37). One day on visiting in the chapel
he happened to take up the book of the I1llitation if Christ and was struck by
its beauty and depth.32

of the clergy: Vincenzo Gioberti (II gesllita moderno), Antonio Rosmini (Le cinque piaghe della
Chiesa), Guglielmo Audisio (Itttmdtlzjone agli studi ecclesiastici conjrmlle ai bisogni religiosi e civil!)
ref. Giraudo, Clem, Seminario eSocietd, 275 and footnote 142].

28 John's former seminary companion, Father John Giacomelli, testified to this and re
called the professor's reprimand: "Stick to the text of the treatise literally, like everybody
else" [EBMI, 339; ef. Giraudo, Clem, SeminCll70 e Societa, 273, footnote 133].

29 A document in the school's archive states that John Bosco spent over four months
with the Jesuits at Montaldo, from July 11 to October 17, 1836 [Copy in Central Salesian AI~

chilie, FDB 64 A2. Cf. MO-daSilva, 94].
30 Father Bini has not been otherwise identified [MO-daSilva, 29].
31 MO-Ett, 160-161.
32 MO-Ett, 159-160.
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John Bosco's Readings in the Seminary

Following his "conversion," John Bosco became an avid reader of reli
gious works. His list, heavy with historical titles, is impressive:

I went on to read Calmet's History 0/ the Old and NeJv Testaments. Next I tack
led the Jelvish Antiqttities and the Jewish War of Flavius Josephus, Bishop
Marchetti's Discttssions on Religion followed; then Frayssinous, Balmes, Zucconi
and many other religious writers. I likewise enjoyed Fleury's Chttrch History, un
aware that it was a book to avoid. With yet more profit I read the works of
Cavalca, Passavanti and Segneri, and all of Henrion's History 0/ the Chttrch.33

A brief explanatory note on these titles will suffice to convey an idea of
the nature and quality of John's readings.34

1. The first work mentioned in the list is the History if the Old and New
Testaments by the Benedictine Dom Augustin Calmet (1672-1737)
Histoire de l'Ancien et du Nouveau Testament et des Juifs, pour servir d'intro
duction al'Histoire ecclesiastique de M. Fleury (paris, 1718) 2 volumes. As
the title states, the work was to serve as an introduction to Fleury's
History if the Church, which is discussed below:
In 1830-1831 Calmet's work was adapted in Italian and popularized
with the title, Storia dell'antico e nuovo testamento e degli Ebrei, in the Biblio
teca popolare morale e religiosa (Turin: Pomba, 1830-1832), in 17 pocket
sized volumes.

2. This work together with Josephus Flavius' Jewish War and Jewish Antiq
uities fairly made up Seminarian Bosco's Biblical formation. There was
no professor of Sacred Scripture, and no separate Scripture courses
were offered, in the Chieri seminary, in spite of the fact that the cur
riculum included a general area entitled "Sacred Scripture."

3. Giovanni Marchetti's Trattenimenti di familia sulla storia della religione [...J
(Turin: Bianco, 1823), 2 volumes, consisted of popular presentations
on Christian history by Marchetti (1759-1829), a theologian of the Da
taria Apostolica and titular archbishop of Ancyra (Ankara).

4. Another work on the list is Denys Frayssinous (1765-1841), Difense du
christianisme ou Conferences sur la Religion (paris, 1825). This work col-

33 MO-EIl, 159-160.
34 For publication data and information on these works I rely on Desramaut, DOll Bosco

ell SOli temps, 99-102 and Stella DB:LW, 54-65.
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lected Frayssinous's Paris lectures, delivered in about 1807. They at
tracted great numbers of young people. The book was translated into
Italian with the tide Difesa del CristianesitJJo (Turin, 1829). In spite of the
author's importance in that particular historical context (the Napole
onic period), the "proofs" adduced against the positivistic philoso
phers of the Enlightenment and Romanticism, with frequent recourse
to the miraculous, were largely ineffective.

5. The only work by the Spanish philosopher Jaime Luciano Balmes
(1810-1848) to appear while John Bosco was in the seminary was a
treatise on matrimony (1839), of which no Italian translation is known.
The work, Elprotestantismo cotJJparado COIl el catolicistJJO en sus relaciones con
la civilizacion Europea, referred to by Eugenio Ceria,35 appeared only in
1842-44. However, Don Bosco, writing in 1874, may have had this
very work (erroneously) in mind, of which an Italian translation had
appeared in 1852.

6. Ferdinando Zucconi (1647-1732) was the author of Lezioni sacre sopra
la divina Scrittura (1 st ed., Rome, 1729). These were not lectures on
Scripture but simple moral or apologetic instructions based on the Bi
ble.

7. John Bosco heard the History if the Church by Abbe Bercastel (1720
1794) read in the dining room during silent meals.36 Antoine Henri
Berault-Bercastel's Histoire de /'iglise (paris 1778-1790) comprised 24
small volumes and took the history up to 1721. Obviously it must
have been read in an Italian version. In effect this work by the former
Jesuit was continued from 1721 to 1800 in ltalian as Storia del Cristiane
.limo dell'Abate di Berault-Bercastel recata dal!a jrancese all'italiana javel/a
dall'Ab. G. B. Zugno con dissettazioni e note de! traduttore (Venice 1795
1805) in 36 small volumes.

8. Pursuing his interest in Church history, Seminarian Bosco read the
History if the Church by Claude Fleury (1620-1723). This was the His
toire ecclesiastique (1 st edition: Paris, 1691-1723), an enormous, though
unfInished, work in 20 volumes. Don Bosco later realized that it was
"to be avoided" (because of its Gallican tendencies). Fleury was a se
rious scholar, and his history remained the most often consulted work
until the attack made on it by the ultramontane historian Rene
Fran<,;:ois Rohrbacher (1789-1856). Rohrbacher's Histoire universelle de

35 MO-Celia, 110, footnote.
36 MO-EII, 132.
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l'Eglise catholiqtfe (28 volumes, 1842-1849) written against Hugue-Feli
cite de Lamennais and Claude Fleury is a huge but uncritical work.37

Perhaps Seminarian Bosco read Fleury in an Italian translation in 27
volumes by Gaspare Gozzi published in Venice (1767-1771) or in
Genoa (1769-1773).

9. John also read a Church history by Baron Matthieu-Richard-Auguste
Henrion (1805-1862). His Histoire generale de l'Eglise in 12 volumes was
an adaptation and a continuation of the work of Berault-Bercastel
(mentioned above). An Italian translation appeared with the title, Stona
tfniversale della Chiesa) dalla predicazione degli Apostoli fino al Pontijicato di
Gregono XVI (Mendrisio: Tip. della Minerva Ticinese, 1839-1843), 14
volumes. The date of publication shows that, if Don Bosco read the
Italian edition, he would have completed its reading during the years at
the Pastoral Institute (Convitto) (1841-1844).

10. By Domenico Cavalca (ca. 1270-1342) John Bosco may have read Mir
ror if the Cross (Specchio della Croce) or the Lives if the Hermits Paul and
Anthotry.

11. Jacopo Passavanti (died 1357) was the author of a work on Penance,
austere but not Jansenistic. Entitled Mirror if True Penance (Specchio della
vera penitenza, Turin, 1807), the work was a collection of Lenten ser
mons delivered in Florence in 1354.

12. Of the renowned Jesuit preacher and prolific ascetical writer, Paolo
Segneri (the Elder, 1624-1694) Don Bosco could have read a number
of works: his Lenten Sermons (Quaresimale, Florence, 1679), or Mary}
Devotee (If divoto di Maria, Bologna, 1677) or, more probably, The Knowl
edgeable Catholic (II cattolico istruito, Florence, 1686).38 Segneri also au
thored Letters on Probabilism (Lettere sulla materia delprobabile, first pub
lished at Cologne, 1732). This last work was written against his Jesuit
confrere, the probabiliorist Thyrsus Gonzalez.

As mentioned in the preceding chapter, of the titles listed above only
two appear in the catalogue of the seminary library: Bercastel and Henrion,
both in Italian translation.

In his Memoirs Don Bosco obviates the readers' question: \'V'ith all this

37 NeJv Catholic ElJlyc!opedia 12, 557.
38 It may just be coincidence that Don Bosco later authored a tract by the same title

against the Waldenses ("Protestants"): The Catholic Instmcted in Religion, Conversations ifafather
Jvith his children OJ) contemporary sllo/ects (Turin: P. De Agostini in Catholic Readings 1 (1953-54)
Nos. 1,2, 5, 8, 9 and 12).
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reacling, what about course work and treatises? As was the case in secondary
school, he assures us, with the help of his phenomenal memory listening to
the professors in class was sufficient (!). He devoted all his study time,
nearly four hours daily, to reacling. His superiors were aware of this "side
activity" and, in spite of its being contrary to regulations, they tacitly per
mitted it. It appears therefore that the poverty of theological instruction
available in the seminary clid not prevent John Bosco from acquiring a fairly
extensive, if unorganized and uneven, theological education.

John Bosco's Experience of Louis Comollo and His Spirituality

We mentioned the stern clisciplinary code and the scarce theological
formation of the seminary. But for a better evaluation of the spiritual ambi
ence of the seminary one should take into account the emphases of that
theological formation. In this respect one cannot speak of Jansenism in its
historic sense-i.e., of a direct influence of Jansen's Augus/inNs and of the
theology and spirituality derived from it, especially through Port Royal.39

Nevertheless, we observe the pervasive presence of rigorism in varying de
grees, affecting practically every aspect of seminary life and formation:
speculative and dogmatic theology, moral and sacramental theology, pastoral
and sacramental practice, the doctrine and practice of the spiritual life, as
ceticism, ecclesiastical cliscipline, etc.40

Some points in particular deserve attention. There was an imbalance in
the emphasis placed on the last things, death, judgment, and hell, and the
question of predestination. The sense of sin and the concept of holiness
and its demands that were inculcated had the effect of restricting sacramen
tal life, of fostering excessive ascetical practice, and of casting a pall of
gloom and fear over the spiritual life itself. The emphasis placed on the tre
mendous responsibility of priests in care of souls, and on the danger of
damnation incurred for any failure to correspond, exerted heavy pressure
on serioNs canclidates.

It should be observed that these emphases, though strengthened by the
influence of Jansenistic rigorism, were incligenous in varying degree in reli-

39 Questions relating to Jansenism and connected rigorism of Port Royal, and to prob
abiliorism in moral and pastoral theology, etc. are discussed in a later chapter in connection
with the Pastoral Institute (Col1vitto).

40 For a discussion of this matter, cf. Stella, DB:Llf7, 65-74.
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gious thought and practice everywhere. St. Alphonsus, for example, a be
nignist and probabilist in moral and pastoral theology and practice, stressed
the sense of sin, the terrors of death and judgment, and the strict demands
of priestly holiness. He also used traditional rhetoric to that effect. So did
Don Bosco's own master and guide, Father Cafasso.

Perhaps there were not many really committed candidates for the priest
hood in the seminary, but John Bosco and Louis Comollo certainly were of
that number. Comollo was an extreme example of how a seminarian might
be affected by the pervasive rigoristic influences mentioned above, espe
cially if reinforced by personal temperament. And so was John Bosco to a
lesser degree.

Following his mother's advice to associate by preference with compan
ions that were devoted to Mary, study and piety, John (as mentioned above)
chose three good companions for his friends, William Garigliano, John Gia
comelli, and above all Louis Comollo. John's friendship with Louis, begun
during their year together in the public school, was continued and perfected
in the two and a half years they spent together in the seminary. It is clear
that John yearned for intimacy at a personal level, and that Comollo could
make it happen. Their friendship developed into a deep and completely mu
tual relationship. Speaking of the time of their first acquaintance, Don
Bosco writes: "I trusted him completely, and he trusted me. We needed each
other: I needed spiritual help; he needed a bodyguard. [...] I put myself en
tirely into his hands and let him guide me where and how he wished."41

Undoubtedly there was mutuality; but these words show that Louis' spiri
tual influence on John was enormous. Of their relationship in the seminary,
Don Bosco writes:

This marvelous companion was my fortune. He could, as the occasion de
manded, advise me, correct me, or cheer me up, but all with such charm and
charity that I even welcomed his admonitions and looked for them. I dealt fa
miliarly with him, and I was naturally led to follow his example. [...JIf I was not
ruined by dissipation but grew in my vocation, truly I remain in his debt above
all.42

True, John did not imitate Louis' excessive penitential practices,43 but the
severity and ascetic tension evident in Comollo's lifestyle reinforced in

41 MO-Ell, 79-80.
42 MO-Ell, 134.
43 CE. MO-Ell, 134.
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John's mind the rigoristic emphases present in priestly formation at the
seminary. Comollo's life was probably the best example of how these em
phases might become operative in the spiritual life of a dedicated seminar
ian. And there is evidence that these emphases turned out to be also for
John a severe trial-severer by far than the "affective void" stemming from
his superiors' aloofness and than the dissipation of companions encoun
tered in the seminary. There is evidence that certain obsessive phobias
preyed on John's mind as a result of such theological and spiritual empha
ses, with consequences beyond his seminary years.

One might say that seminary formation and Comollo's practice rein
forced each other in their influence on John. The spiritual life inculcated at
the seminary was dominated by an ascetical tension that often found ex
pression in morbid masochistic severity, particularly in a phobia of sexual
experiences. Impurity in its various forms in which (as it was thought) there
was no parvitas materiae (the least failure being a grave sin) was regarded as
the most serious of all the sins. Whereas every other sin had its specific
name, this sin was unnamed and unmentionable. Priests used only vague
circumlocutions in interrogating penitents on the matter. The shame at
tached to this sin was such that penitents usually did not have the courage
to confess it.44 Stella writes generally: "This ascetic tension helped to drive
his friend Comollo to his death, and Don Bosco himself to the very limits
of his strength."45 And on the subject of certain doctrinal emphases, Stella
adds:

Comollo's life in the seminary seemed to be one long examination of con
science. Every thought, word, and deed was scrutinized under the gaze of the
divine judge. As Don Bosco recalls, Comollo spent the last year of his life
meditating on the work by the Jesuit Pinamonti. It was entitled, L1njerno aperto
al cristiano perche non v'entri [Hell laid opened before the christian, so that he or
she may not fall into it], with an almost obsessive focus on Christ as judge and
the final judgment with its irrevocable sentence.46

Father John Francesia speaking of Don Bosco's own experience in this
matter at the Process of Beatification testified:

44 This above all is what Don Bosco sought to draw from his boys in confession. He
believed that, once these sins were confessed, the burden of guilt was lifted, joy took its
place, and the way to Christian holiness was opened.

45 Stella, DB:LW, 66.
46 Stella, DB:LW, 72-73.
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When studying the treatise, On Predestination, Don Bosco experienced fear
for his own salvation. He discussed this problem in class and also privately with
his professors. He also had a private conference with the rector on this subject;
but nothing could restore his peace of mind.

He suffered under this incubus for a long time and finally fell ill on that ac
count. His confessor visited him and said to him: "Bosco, what stands written
in the Gospel? [...] I mean, what does the Lord require [of us] for eternal life?
Is it not written, 'If you would enter into life?' Do you understand what 'If you
would' means? His grace will not fail you; all you need to do is correspond."
These words restored his peace of mind; and putting all his trust in the Lord he
went on with his studies. Don Bosco himself confided to me that he had had
these fears. 47

The onset of this attested, but poorly reported illness, dates from early in
1839. As indicated above, Don Bosco attributed it to the fright experienced
from Comollo's apparition.48 Lemoyne stresses the length and seriousness
of this illness but refrains from speculations regarding its cause. He writes
with reference to the year 1840: "John'S health continued to deteriorate. He
had been aiJlng now for a year, and at last was forced to take to his bed. Any
food caused him nausea, and he was bothered by chronic insomnia so that
doctors actually gave up on him."49

It seems that in reality the root cause of John's prolonged illness (depres
sion or nervous breakdown, if this is what it was) lay less in that frightening
experience than in the theological emphases in seminary teaching and spiri
tuality, as well as in Comollo's example. The events surrounding Comollo's
death, especially the pact struck between Louis and John, were probably
only a part of a larger discourse having to do with fears regarding predesti
nation and personal salvation. If so, the parallel between Don Bosco and
Francis de Sales is all too evident.

Any seminarian who took matters seriously would be a candidate for a
nervous breakdown. Louis Comollo took matters very seriously and did not
survive. John Bosco took matters seriously too and yet survived, though not
completely unscathed. He was able to overcome this psychic conflict, as

47 Quoted in Stella, DB:LTf7, 51-52. But note Stella's caution (in footnote 36) regarding
Francesia's testimony.

48 Cf. MO-En, 152.
49 EBM I, 357. Lemoyne adds that John had been bedridden for a month when his

mother Margaret, entirely ignorant his serious condition, came to visit him one day, bring
ing a loaf of corn bread and a bottle of wine. Once Margaret had left, John ate the bread
and drank the wine-and recovered!
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well as the tensions normally connected with young manhood, because, in
spite of everything, his ego and psychic make-up were strong and ade
quately balanced.

As indicated above, Giraudo devotes a whole section to the formation
model presented in Archbishop Chiaveroti's utterances, especially in his pas
toral letters to the clergy. These documents certainly reveal a high, but more
balanced ideal of seminary priestly formation. The model stressed interior
obedience and awareness of God's call as the foundations of a seminarian's
spiritual life. "Piety" and religious exercises, fidelity to the sacraments and
fervent devotion formed its essential nourishment. Serious application to
study was inculcated: "Woe to ignorant priests!" The priestly ideal included
dedication to pastoral charity, priestly virtues, and personal holiness. Priestly
holiness demanded chastity, prayer, detachment, asceticism, and the tradi
tional fuga JJJllndi. 50 True as all this may be, at the level of actual implementa
tion in the seminary the model took concrete shape from the emphases in
herent in theological indoctrination.

Later, at the Pastoral Institute (Convitto) under the spiritual direction of
Father Cafasso, the father figure with whom he was to establish a strong
and enduring affective relationship, Don Bosco (so it appears) found heal
ing, wholeness and sure identity.51 But one should also bear in mind that
Don Bosco never left the death-judgment-oriented spirituality behind. The
Last Things were fundamental in the preaching, devotional writing and
theological discussion everywhere. The kind of piety inculcated at the Ora
tory, as for example through the Exercise for a Happy Death, reflected this
emphasis.

Furthermore, Don Bosco's desire to perpetuate the Comol1o model and
offer his boys a guideline for their spiritual life through a biography of Co
mol1o speaks for the enduring fascination that Comollo's spirituality held
for him.

Don Bosco's Biography of Louis Comollo

Comol1o's was the fIrst of several biographies authored by Don Bosco. It
was first written and published in 1844, while Don Bosco was still at the

50 Giraudo, Clero, semillario e societa, 245-288.
51 Cf. Giacomo Dacquino, Psicologia di Don Bosco (forino: Societa Erutrice Internaziona

Ie, 1988), 40-45.
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Pastoral Institute, and went through three further editions: 1854, 1867 and
1884.

The first edition of the biography (1844) was a booklet of 84 pages in
small format. 52 The work was dedicated to "the Reverend Seminarians of
Chieri" and its stated aims were to pay tribute to a saintly friend and to pro
pose a model for the seminarians. The little biography was based on a rough
draft produced by seminarian John Bosco in 1839, the very year of Co
mollo's death.53

A second revised and enlarged edition (though not so designated) was
published in 1854 in the Catholic Readings-a booklet of 154 pages in the
small format of that series. It presented Comollo to the general public as
"the exemplary young man, a model for anyone concerned about one's own
salvation." It featured additional biographical material, and a new preface
and conclusion. It also included paraenetic material inculcating good moral
conduct. In this form the Comollo biography became the vade mecum for
good conduct at the Oratory. Dominic Savio took him as a model, and the
members of the Immaculate Conception Sodality promised "to strive to
imitate Louis Comollo." Comollo, the "modern St. Aloysius," was held up
as the model of the young man, and in particular of the young man who
was striving for the priesthood. One might say that the booklet functioned
as the manual of the Salesian aspirant, for the Immaculate Conception So
dality in the 1850s served as the training ground for future Salesians. Later
the Savio biography (1857) would rival Comollo's but would never replace
it. Comollo remained a major spiritual influence at the Oratory through the
1860s and beyond.

A third practically unchanged edition was published in 1867, chiefly be
cause the 1854 edition was out of print. This reprinting (of 104 pages in a

52 Celllli stond SIt/fa vita de! chienco Ltligi Comoffo, MOlto lief semillalio di Chieli, Ammirato da
tllttiper fe slIe singofali viltii, Scritti da 1111 SilO Coffega [Historical notices on the life of seminarian
L.c., deceased at the Chieri seminary, admired by every one for his extraordinary virtue,
written by a companion] (farina: Tip. Speirani e Ferrero, 1844) in Opere Edite I, 1-84. For
text, introduction and comments, see also Alberto Caviglia, "11 primo libro di Don Bosco",
in Opere e sClitti editi e illediti di DOli Bosco, Vol. V (farina: SEI, 1964), Part I [9-128].

53 lttjel7JJitd e motte de!giovalle Cbielico Llligi Comoffo saitta daf SilO coffega C[bim'co] Cio. Bosco.
Noi!olle stt/fa lIostra allJicii!a e sllffa slIa vita. MS. 24 pages, in FDB 305 C11-ElO. For a critical
edition of this MS. see Juan Canals Pujol, "La amistad en las diversas redacciones de la vida
de Comollo escrita par san Juan Bosco. Estudio diacr6nico y edici6n del manuscrito de
1839", Ricercbe Stoticbe Safesialle 5:2 (1986) 243-262. For the structure of, and excerpts from,
Don Bosco's biography of Comollo see Appendix below.
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larger format) testifies to the fact that the Comollo biography was still very
much in use at the Oratory in the 1860s.

A fourth, completely revised and definitive edition appeared in 1884,
with Father Giovanni Bonetti as literary editor, but over Don Bosco's signa
ture-a book of larger format and 120 pages.54 The preface states, "This
edition is no mere repetition of the former ones." Besides its new literary
appearance, it featured "new material that had not seemed suitable for pub
lication before or that came to our attention later." Among the significant
additions we may note the words that Our Lady spoke to Comollo in his
deathbed vision and the full narrative of the terrifying apparition of Co
mollo after his death. This had been mentioned but not described in the
earlier editions, though it had meanwhile (1874) been narrated in the Mem
oirs if the Oratory. 55

The 1884 edition is very much a new work. This is due less to the addi
tional material than to its quality and aim. It not merely adds to our knowl
edge of Comollo, but also confers a new character upon him-that of the
saint (without use of the word), the model for the Christian life as such.

One might ask why Don Bosco wished to do with Comollo what he did
not do, for instance, with Savio-to transform and glorify his subject. It
seems that Don Bosco wished to confer permanent significance on Co
mollo, the saint, at a time (mid-1880s) when the future of his own lifework
seemed assured, and he could look back and evaluate his life experiences.
This raises the question of the nature of Don Bosco's relationship with
Comollo, and of the debt he owed to him.

Caviglia sees great spiritual affinity in Don Bosco and Comollo. In the
first place, the Comollo biography possesses an autobiographical flavor in
that it reflects Don Bosco's own thoughts, values, devotions, pastoral
choices, and the spirit of his later work as educator and founder. More im
portantly, in Caviglia's opinion, "Don Bosco's Comollo possesses the soul
of a Salesian." And he speculates about what Comollo might have become,
had he lived-a saint, certainly, but conceivably even a partner with whom
Don Bosco might have shared his apostolic life and his founder's achieve
ments.56

54 Cf. EBM IX, 1. Father Caviglia notes that Bonetti's generous editing affected the lit
erary quality of this edition [Alberto Caviglia, cit. in Opere escrittiV/1, 18 and Footnote 2].

55 Cf. MO-En, 151-152.
56 Caviglia, cit. in Opere e SCl7'ttl~ V/1, 21.



Appendix

EXCERPTS FROM DON BOSCO'S BIOGRAPHY
OF COMOLLO (1817-1839)

[References are to Cenni stolid SIll/a vita del ehierieo Luigi Comollo, mar/a nel semincl1io di
Chien) ammirato da tuttiper Ie sue singolari vir/tl) seritti da Utl suo Collega (Torino: Tipo
grafia Speirani e Ferrero, 1844)-as photocopied in Opere Edite 1(1844-1855).

1. Structure) Sources and Contents if the Biograpf?y

The Comollo biography in all editions is divided into four parts: (1) Louis up to
his arrival at Cl-ueri (1817-1834); (2) Louis at the Chieri public school (1834-1836);
(3) Louis at the seminary (1836-1839); (4) Louis after his death. The third part is
the longest. (In the 1884 edition it took up 63 out of a total of 120 pages.)

Don Bosco had been close to Comollo from late 1834 to 1839. Up to 1834, he
had not known him at all. Information for these earlier years was derived from
persons who knew the subject. Don Bosco mentions a number of sources. He had
a source in Father Joseph Comollo, who was Louis' uncle and spiritual director as
well as the parish priest of the hometown of Cinzano (Don Bosco had sought his
advice concerning his own vocation, and the two remained close friends). For the
revised edition of 1884 Don Bosco obtained some information from Louis' father,
Charles. Don Bosco also mentions "another gentleman,""a person raised with
Louis,""a boyhood friend of Louis" and a certain Father Sturmia. Finally there
were two recollections that Louis himself confided to a "close companion."

For Louis' first year at Chieri (1834-1835) Don Bosco had personal knowledge
about his friend. But he derived information also from Mr. James Marchisio, Louis'
landlord, and from priests connected with the school. Don Bosco mentions Fa
thers Vincent Robiola [Raviola] the dean, Francis Calosso the spiritual director, and
John Bosco, a professor.

For Louis' seminary years, 1836-1839, Don Bosco relied on his close personal
contacts and on the testimony of seminary personnel. He mentions Fathers Sebas
tian Mottura, rector, and Joseph Mottura, spiritual director, and professors Fathers
Innocent Arduino and Lawrence Prialis. The seminarians also made some contri
butions, though they remain unacknowledged.

Finally, Louis' parents supplied information for the summer holiday periods.
The last part of the biography deals with Louis after his death. It consists of some
personal comments by Don Bosco, some praises by seminarians and professors,
and (in the 1884 edition) three "graces" appended to the narrative of the appari
tion.
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Don Bosco's "research" for the basic biography of 1844 was painstaking. But
the deletion of relatively important details and the addition of new material in later
editions, especially in the last one of 1884, raise some questions. Then, as in all the
biographies authored by Don Bosco, there was the avowed didactic-educational
purpose. This purpose motivates also many of the changes. Hence the legitimate
question regarding "historicity." After looking at a number of examples, Des
ramaut argues for the global historicity and veracity of the Comollo biography.57

2. Excerptsfr0111 the First Edition (1844)

I can assure you that the things I have written here are true, having seen or
heard them in person, or learned them from trustworthy persons (p.4).

EarlY Yeat:r

Luigi was endowed by nature with a beautiful soul, a yielding heart, a docile and
gentle-spirited disposition (p. 5).

He learned to read and write with ease, and used these skills for his own good
and that of others. On Sundays and holy days especially [...] he would gather to
gether boys of his own age and entertain them by reading, by explaining to them
the things he had learned, or by telling them edifying stories [...J. No one dared use
bad language in his presence; and if anyone did so inadvertently some one would
immediately warn him, "Keep quiet; Luigi might hear you [...J." If he happened to
hear someone use bad or irreverent language, he would admonish him with won
derful gentleness: "Do not use this kind of language; it is unworthy of a Christian"
(p.6).

Adults marveled at seeing such a high degree of virtue in such a young person
(p.7).

He was obedient to his parents in everything [...], and sought attentively to an
ticipate their commands (p. 7-8).

Such beautiful and virtuous dispositions were joined to genuine devotion and
love for all things religious. His fttst confession gave evidence of his deep devo
tion. After making a careful examination of conscience, he went in to confes
sion.Kneeling before the confessor, out of shame and sorrow for his sins (if one
may speak of sins) and out of reverence for the sacrament, he broke into a flood
of tears. He had to be comforted and reassured before he could make his confes
sion. With equal devotion and to the edification of those present he received for
the first time the Body of Christ. From that time on, he grew in the love of these
two sacraments [...] (p.9-10).

57 CE. Desramaut, Les Melllo/ie 1,110-112.
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As a seminarian he used to say: "From St. Alphonsus' work entitled Visits to the
Blessed Sacrament I learned how to make a spiritual communion. This has been my
support in every danger for as long as I remained in secular dress;' (p. 10).

Young Comollo was free of those childish faults that are peculiar to that age.
He remained patient and calm no matter what happened. He was invariably gentle
with his companions, modest and respectful with his superiors, obedient and eager
to serve in church, which he did with great devotion (p. 11).

Even as a young child he would offer nosegays to Our Lady by abstaining from
choice portions of food. [...] When a dish he particularly liked was brought to the
table, he passed it up in honor of Mary (p. 12-13).

C01!1ollo Enrolls in the Public School at Chien

At the beginning of the school year 1835, the landlord of the house in which I
lived [in Chieri] said to me: "I hear that a holy student is to be a boarder in such
and such a house." I thought he was joking. But he insisted. "It is a fact. I think it's
the nephew of the parish priest of Cinzano, a young man of extraordinary virtue"
(p.13).

For several days I had been noticing a student (whom I did not know) whose de
portment was so modest, gentle and courteous that I was truly impressed. My admi
ration grew when I saw his diligence in class. As soon as he arrived that he took his
seat and did not leave it except when duty required him to do so (p. 13-14).

[When he gently declined to take part in rough games] a fellow student landed
him a loud slap in the face. I was much disturbed by this act, and fully expected
that Comollo would retaliate, since he was bigger and stronger. But with true
Christian spirit Comollo turned to his assailant and said, "If you are satisfied, go in
peace. I'm happy to leave it at that" (p. 14-15).

[testimony of one of his professor] "Comollo was gifted with keen intelligence
and with the gentlest natural disposition. He devoted himself most diligently to
study no less than to piety. [...] He could have been held up as a model of good
conduct, obedience and docility for any young man" (p. 15-16). "You ask me to
comment on any outstanding quality I may have observed in him. \Vhat can be
more outstanding than his invariable balance and constancy at an age only too
prone to levity and inconstancy? Every day of the two years I had him in class he
maintained the highest standard of persevering and diligent work, of goodness,
and of devotion to virtue and piety" (p. 17).

[Landlord's testimony] "He was always even-tempered, cheerful and imperturb
able in any situation" (p. 17).

I myself never heard him complain about unseasonable weather, or about hav
ing too much work or study (p. 18).

[Testimony of the school chaplain] "He belonged to that rare breed of students
who distinguish themselves for their dedication to study and piety. But Comolio
stood head and shoulders above all of them" (p. 19).
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For all his concentration on the spiritual life, he never looked unhappy or sad.
On the contrary, he was always cheerful; and, out of his own happiness, he was
able to cheer others up with his gentle way of speaking. He loved the words of the
prophet David: "Serve the Lord in gladness" (p. 23-24).

And so, with the esteem of his companions and the affection of his superiors,
honored and admired as a genuine model of every virtue, he completed his secon
dary course of study. It was the year 1836 (p. 26).

Comollo Dons the Clerical Habit and Enters the Seminary

[On the day of the donning], totally aware of the solemnity of the occasion
and of the religious significance of the act, in deepest recollection and with the
modesty of an angel, he received the much desired and honored clerical habit. [...]
He used to say that [on that day] he experienced a total change of heart. His worry
and sadness vanished, while happiness and light-hearted joy took their place (p. 26
27).

[On entering the seminary], he began to give evidence of those virtues that,
though part of ordinary life, were extraordinary in their maturity. The virtues that
especially set him apart were the exact fulfillment of duty, piety and study, and an
ardent spirit of mortification. He had learned from reading the life of St. Alphon
sus that this saint had vowed to make good use of every moment. Comollo was
struck with admiration and resolved to imitate him (p. 27).

I can truthfully say that in the two-and-a-half years of my living close to him in
the seminary I never heard a word from him that deviated from his deeply rooted
conviction: "Of other people, speak well or not at all" (p. 30).

The lovely flower of tender devotion that he had cultivated in his native coun
try setting, far from fading with the passing of years, blossomed in full beauty and
reached perfect form during his years of seminary study (p. 31).

[After receiving holy Communion] he would pray; but his prayer would be in
terrupted by sobs, sighs and tears. [...] Admonished to refrain from visible displays
of devotion, he would reply: "My heart is so bursting with joy that, if I did not re
lease it, it would choke me." This is proof of his having advanced far in the way of
perfection; for those movements of tender devotion, sweetness and joy are the ef
fects of lively faith and fervent charity. These virtues were deeply rooted in his
heart and were the inspiration of all he did (p. 33).

This devotion was matched by an exemplary mortification of all his exterior
senses. [...1[On walks with other seminarians] he never allowed his eyes to wander.
He would engage his companion in conversation on some good topic, and never
took note of what went on around him. His father would occasionally happen by
and would greet him. When his companion later mentioned the fact, he would re
ply that he hadn't noticed. Some girls, cousins of his who lived in Chieri, would
come to see him; but his having to deal with women was for him a painful trial. So,
after having said what politeness or necessity required, he would gently ask them to
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come less often and would then take his leave. When asked if those cousins of his
were tall or short or especially good looking, he would reply that. they seemed tall,
judging by their shadow, but that he knew nothing further about them, since he
had never looked at them. What a beautiful example for anyone who aspires to, or
is in, the ecclesiastical state to imitate! (p. 34-35).

When admonished that [his abstinence at table] could impair his health, he
would reply: "What's important is that my soul docs not suffer damage!" [...] A
companion who sat with him at table repeatedly expressed his conviction that Co
mollo was committing suicide (p. 36).

If virtuous action is the sign of a virtuous heart, one must say that Comollo's
heart was constantly aflame with the love of God and with the love of neighbor,
as well as with the ardent desire to suffer out of love for Jesus Christ (p. 37).

[During summer holidays, Comollo wrote to John Bosco:] "There's something
that fills me both with joy and with dread. My uncle [pastor of Cinzano] has asked
me to deliver the sermon in honor of the Assumption of Our Lady. The prospect
of having the opportunity to speak about this dear Mother of mine fills my heart
with joy (p. 39-40).

One of those present stated: "Only a saint could speak as he did." Another
added: "On that pulpit he looked like an angel, such was his modesty and the di
rectness of his word" (p. 41).

[Testimony of a person with whom Comollo stayed in Turin:) "We were all
greatly impressed by Louis' modesty, courteous manners, gentleness and simplicity.
Genuine piety transpired from his every word and action, especially when at prayer,
Then he looked like St. Aloysius (p. 43).

[After several paragraphs on Comollo's premonitions of death, Don Bosco
speaks of Comollo's prayer.] I was able to learn from him the secret of how he
could be absorbed for a long time in prayer without the least distraction. He told
me: "I shall tell you how I prepare for prayer, if you promise not to laugh at my
down to earth approach. With my eyes shut tight, I imagine being in a magnificent
hall richly decorated in the most artistic manner. A majestic throne rises at the end
of it on which the Almighty is seated, surrounded by all the choirs of the Blessed.
Prostrate face to tl1e ground before God, with all the attention I can muster I offer
my prayer" (p. 47).

COlllollo's Illness and Death

[In spite of his holy life, Comollo dreads having to face his divine Judge. Don
Bosco reflects:] Alas, how will the sinner fare if even the holy souls dread having
to face their divine Judge to give an account of their life? (p. 49).

The morning of March 25, 1839, [...] I met him in the corridor. I asked him if
he'd had a good night, and he frankly replied that it was all over for him. "I feel an
icy chill invading every sinew of my body [...], but what really frightens me is the
prospect of the up-coming severe judgment of God. [...] We shall have to part." I



Jobn Bosco 's Seminary Formation 367

told him not be so upset and anxious. He cut me short and said, "I'm not upset
and I'm not anxious, but the fact is that r must face God's great and inexorable
judgment, and the very thought unsettles my whole body and soul." [... J Over tl1e
course of his illness I heard him voice these fears, not once but over fifteen times
(p.49-51).

[John Bosco is allowed to spend the night of Holy Saturday, March 30, by Co
mollo's sick bed.] At a quarter past 8 mat evening he grew feverish to the point
that he began to shake and to rave. He broke into painful and loud wails, as though
mreatened by the sight of some frightening object. [...J Then staring at the people
around me bed he shouted, "Alas, the Judgment!"He began to writhe and to strug
gle so violently mat me five or six of us standing by the bed could barely subdue
him.

[Later that night, Comollo regains lucidity and appears calm and rational, happy
even.] I asked what had brought on the change. At first he seemed embarrassed
and unwilling to explain. Then, after making sure mat the others would not hear,
he said softly to me: "Up until now r was afraid of death for fear of the divine
Judgments. I was really terrified; now I'm no longer afraid and am at peace. I will
tell you why, since you are my good friend. [Comollo's death bed vision] As I stood
mere in fear of the divine judgment, in an instant I found myself in a deep and
broad valley where raged a furious windstorm that sapped me of all strength. At
the center of this valley I saw a gaping abyss out of which leaped huge fiery
flames. I stood at the brink, terrified lest r should fall into that fiery furnace. I
turned around trying to flee, but a swarm of frightening monsters came up to push
me into the flames. At that point out of shear desp:lir I began to yell for help. I
made the sign of the Cross, at the sight of which me monsters bowed their heads,
squirmed and receded somewhat. But sti]J they kept me at bay. Then out of the
gloom a band of shining warriors came to my aid. They attacked those monsters
killing some and putting the rest to flight. Freed from that terrible danger, I started
to make my way across me valley and eventually reached the foot of a high moun
tain. Its top was accessible only by a stairway cut into its steep slope, the treads of
which were swarming with numerous venomous serpents ready to strike at who
ever tackled the ascent. There was no omer way to the top, but I stood mere terri
fied and exhausted not daring to attempt it. Then a beautiful and richly attired Jady,
clearly none other than our dear Mother Mary, took me by the hand, set me on my
feet, and invited me to follow her as she led the way up those stairs. As she stepped
on me treads, mose serpents turned meir venomous heads away allowing us to
pass through. When we reached the top I was ushered into a magnificent garden,
where I saw things beautiful beyond imagining. This had such a quieting effect on
my heart and gave me such peace of mind that, far from being any longer afraid of
deam, I am now looking forward to it, eager to be united with my Lord" (p. 54-56).

[Comollo's Parting Exhortations to John Bosco:] "Let us keep the covenant
we've each sworn to, that is, let us pray for each other's salvation (Ore/Jllls ad invicelll
ut salvellJtll). I want our pact to extend till me death not just of one of us, but of us
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both. [...] And let me warn you. You have no certainty of a long life but, however
that may be, you will sooner or later have to face death, and with death the Judg
ment. Therefore see to it that your whole life is a preparation for that important
moment" (p. 60-61).

"Should the Lord in the future call you to be a director of souls, insist on the
thought of death and judgment, on the respect due to churches. [...] Cultivate a
special devotion to Mary Most Holy, for while we struggle in dus vale of tears we
can't hope to find a more powerful helper. Also cultivate and inculcate the frequent
reception of the sacraments of Confession and Communion. They are the means
and the weapons whereby all assaults of the enemy are foiled. [...] Finally be careful
about the kind of people you deal, associate or make friends with. I am not just
speaking of women and other secular persons, who are an evident danger for us,
but of seminarians as well. Of these, some are bad and must absolutely be
shunned; others are neither bad nor good, and you have to deal with such as need
demands, but not familiarly. Finally some are truly good, and you will want to seek
their company for your spiritual advancement. But since the good are fe\V, you
must be on your guard and proceed with great caution" (p. 61-64).

These sentiments, expressed as they were at a moment when one speaks what is
in one's heart, give us an authentic spiritual portrait of him. The thought of the
Last Things, frequent reception of the Sacraments, a tender devotion to the
Mother of God, avoidance of bad companions, seeking the company of those
who can give us encouragement to study and piety-those were the guidelines he
took for his life and conduct (p. 65).

rrhe everting of Apri11, 1839, Comollo received the Anointing and holy Viati
cum. He then offered a prayer to Mary, ending with the words:] "My dear and
merciful Mother, come to my aid as I am about to appear before the divine Judge.
Do you yourself present my soul to your divine Son. I shall then trustfully through
your hands present tills soul of mine to God's supreme majesty, whose mercy I
hope to obtain" (p. 68-69).

[Comollo died on Apri12, 1839, at 2 o'clock AM. While dle prqftciscerewas being
recited Comollo lay] motionless in an attitude of serenity and radiant happiness, he
broke into a sweet smile as though suddenly surprised by a marvelous and enchant
ing vision (p. 70-71).

Comollo's virtues may not have been extraordinary; but they were nonetheless
singular and outstanding, to the point that he can be proposed as a model for any
one, whether religious or secular. And it is certain that by imitating Comollo a
young man will become virtuous, and a seminarian will become exemplary, a true
and worthy minister of the Church (p. 81-82).
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DON BOSCO'S LAST YEAR AT THE SEMINARY
AND FIRST PRIESTLY MINISTRY (1840-1841)

MO-En, 165-179; EBM I, 362-366, 382-389; Don Bosco's Spiritual Testament (fIrst
few paragraphs): Ms. in ASC 112; FDB 73, D9-E2; Critical edition: Francesco
Motto, Memorie dal1841 aI1884-5-6 pel Sac. Gio. Bosco a' suoi figliuoli salesiani (Te
stamento Spirituale), Piccola Biblioteca dell'ISS, 4 (Roma: LAS, 1985). Partial Eng
lish translation: Joseph Aubry, ed., The Spilitual Wiitings of SaintJohn Bosco, trans.
by Joseph Caselli (New Rochelle, NY: Don Bosco Publications, 1984) 49-53;
Desramaut, Don Bosco en son temps, 115-122; Aldo Giraudo and Giuseppe Bian
cardi, Qui evissuto Don Bosco. Itinerati stolico-geogrqfid e spirituali (Leumann-Torino:
Elledici, 1988); Secondo Caselle, Giovanni Bosco a Chieri 1831-1841. Died anni che
valgono una vita (Torino: Edizioni Acclaim, 1988).
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1. Don Bosco's Last Seminary Year and Priestly Ordination
1. Tonsure and Minor Orders
2. Summer Vacations of 1840 at Becchi and Reading of Fourth Theology
3. Subdiaconate and Diaconate
4. Leaving the Seminary and the Spiritual Retreat in Turin

(1) The Keepsake of the Retreat
(2) The Nine Priestly Resolutions of 1841 (compared with the seven of

1835)
(3) Orientation to the apostolate and St. Francis de Sales

5. Priestly Ordination and First Masses: A Marian Pilgrimage Turin, Chieri,
Castelnuovo (Trinity Sunday to Corpus Christi, June 6-10, 1841)
(1) Ordination
(2) First Mass at St. Francis of Assisi, Turin
(3) Second Mass at the church of the Consolata, Turin
(4) Third Mass at the altar of Our Lady of the Rosary, church of St.

Dominic, Chieri
(5) Fourth Mass at the altar of Our Lady of Graces in the Dllomo, Chieri.
(6) Solemn Mass in the parish church of St. Andrew, Castelnuovo, and

Corpus Christi procession
6. Margaret Bosco and John Ordination

II. Don Bosco's First Priestly Ministry (Castelnuovo, June 10-November 2,
1841)
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1. Restricted Ministerial Activities in the Parish at Castelnuovo
2. Biographer Lemoyne's Interpretation Corrected
3. Anecdote: Don Bosco Thrown from His Horse
4. Don Bosco's Choice of the Pastoral Institute (Convitto)

I. John Bosco's Last Year at the Seminary Priestly Ordination
and First Masses1

Holy Orders: General Framework

In a brief chapter of his Memoirs, Don Bosco speaks of his priesdy ordi
nation and of the orders that preceded it in the course of his last year in the
seminary. He writes:

The year Comollo died (1839), my third of theology, I received the tonsure
and the four minor orders. With that behind me, I got the idea of attempting
something permission for which was seldom obtained-to do a year's theology
during my holidays. [...J [Archbishop FransoniJ granted the favor I was asking.
[...J In two months of study I worked through the prescribed treatises, and was
admitted to the subdiaconate at the ordinations of the autumn Ember Days.
[...J I made a ten-day spiritual retreat at the House of the Mission in Turin. [ J
On my return to the seminary I was enrolled in the fifth year of theology. [ J
On Sitientes Saturday of 1841 I received the diaconate. At the summer Ember
Days I would be ordained a priest. [...J My priestly ordination took place on the
vigil of the feast of the Holy Trinity.2

The dates on which John Bosco received the various orders were as fol
lows:

1 Based on Arthur Lenti, "'The Most Wonderful Day of My Life'-The Sesquicenten
nial of Don Bosco's Ordination Remembered," jOlm1al ofSalesian Studies 2:2 (1991) 19-54.

21I/IO-En, 165. Ordinations by ancient custom were conferred on one of the seasonalli
turgical and penitential days called Ember Days. They were also held on other liturgical
days, such as Sitielltes Saturday (the Saturday after the fourth Sunday of Lent (Laetare Sun
day). The Ember Days were twelve days distributed in four triads (Wednesday, Friday and
Saturday), one for each season of the year. The winter Ember Days were observed after the
third Sunday of Advent; the spring Ember Days, after the first Sunday of Lent; the summer
Ember Days, after Pentecost Sunday; and the autumn Ember Days, after the feast of the
Exaltation of the Cross (September 14). The names Sitientes and Laetare derive from the
opening words of the entrance chant of the liturgy of the day, words taken respectively
from Isaiah 55:1 ("All you who are thirsty [sitieJltes], come to the water"), and Isaiah 66:10
("Rejoice [Laetare] with]erusalem and be glad because of her, all you who love her").
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(1) Tonsure and the four minor orders (porter, lector, exorcist and aco
lyte), on Laetare Sunday, March 29, 1840 (or on Sitientes Saturday,
April4?).

(2) Subdiaconate, on Ember Saturday of autumn, September 19,1840.
(3) Diaconate, on Sitientes Saturday, March 27, 1841.
(4) Priesthood, on Ember Saturday of summer,June 5, 1841.

John Bosco received all his orders in Turin at the hand of Archbishop
Louis Fransoni. For political reasons this prelate held ordinations not in the
cathedral but in the archiepiscopal chapel, that is, the church of the Im
maculate Conception attached to the archbishop's palace.3

Ordinations were preceded by a ten-day spiritual retreat. Candidates
from the archdiocesan seminaries made their spiritual retreat in Turin at the
"House of the Mission," as Don Bosco writes in his Spiritual Testament.4

This was a retreat house run by the Vincentians, or Priests of the Mission,
the society founded by St. Vincent de Paul. Archbishop Colombano
Chiaveroti had especially entrusted to them the preparation of priestly can
didates. 5 For this purpose, in 1830, he had given over to them the former
convent and church of the Visitation. Under the leadership of the distin
guished Vincentian Superior, Father Mark Anthony Durando, who re
mained for many years a major influence in the Church of Turin, the prem
ises were enlarged, and a vigorous retreat program was established.6

Tonsure and Minor Orders

Don Bosco states that he received tonsure and minor orders "the year
Comollo died (1839), my third year of theology." Comollo died on April 2,

3 These premises had been built by the Vincentians shortly after their community was
established in Turin in 1655. When the Jesuits were suppressed by Pope Clement XIV
(1773), the Vincentians replaced them at the church of the Holy Martyrs. In 1777 their
original house was assigned to the archbishop as his official tesidence, and the church of
the Immaculate Conception became the archbishop's private chapel Icf. Giraudo-Biancardi,
ltinermi, 126-127].

4 Francesco Motto, Testamento SpilitHale, 20.
5 Cf. Giraudo-Biancardi, ltillermi,123-124.
6 The community of the Visitation (the order of nuns founded by St. Francis de Sales)

had been established in Turin in 1638 by St. Jane de Chantal herself. The lovely church of
the Visitation was built some thirty years later. The convent was suppressed under Napo
leon in 1801; and when the community returned it was settled in another location
[Giraudo-Biancardi, [tillermi, 123, 126].
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1839,7 during Don Bosco's second year of theology (1838-1839). Archival

documents show that John Bosco received these initial orders during his

third year of theology (1839-1840). As to date and place, official certificates

for tonsure and for minor orders, bear Archbishop Fransoni's signatures

and leave no doubt.

We hereby state and certify that [cleric John Melchior Bosco] was thought
worthy of being promoted and ordained to the four minor orders of porter,
lector, exorcist and acolyte. [...JHe was promoted and ordained by us on Laetare
Sunday, March 29, 1840, in Turin in our archiepiscopal chapel, at a simple Mass
celebrated [specifically] for the conferral of sacred orders. 8

Previous to admission to orders, the seminary staff held a scrutiny, in

which the candidates were evaluated as well as examined. On this occasion

John Bosco received high, but not highest, marks.9

7 Certificate of death cited in Secondo Caselle, Giovanni Bosco [sttldmte7 a ChieTi 1831
1841. Died anni che valgono una vita (Torino: Edizioni Acclaim, 1988], 199.

8 Certificate in FDB 73 D12. A separate certificate makes an identical statement with
regard to tonsure ref. Ibid, Dll]. However, a seminary document cited in Caselle, Bosco a
Chien; 203, states that the conferral of tonsure and the four minor orders was to take place
on Sitielltes Saturday, which in 1840 fell on April 4. Of itself, Sitienles Saturday would be the
more likely liturgical choice for the conferral of orders. But the archbishop's certificates
cannot be gainsaid. Lemoyne states that these ordinations took place on Laetare Sunday,
March 25, 1840 and were held in the Turin Cathedral [EBM I, 358]. Laetare Sunday, that is,
the fourth Sunday of Lent, in 1840 feil, as already indicated, on March 29. Understandably
Lemoyne assumes that ordinations were held in the cathedral. But the practice had been
discontinued for political reasons and ordinations were held in the church of the Immacu
late Conception, attached to the archbishop's residence. Caseile, in spite of the document
that he adduces, follows Lemoyne as to the date, though not as to the place. Giraudo
Biancardi, Itinerati do the same on p. 77, but emend it to March 29 on p. 126. This is also
the date given in MO-Ceria, 112, note to line 3.

9 Cf. the above-cited seminary document in Caselle, Giovanni Bosco a Chie/i, 203. It bears
the title, "Evaluation of reverend seminarians, candidates for ordinations on Silienles Satur
day, 1840." It records notes earned by candidates in various categories. It shows that John
Bosco received ftre optillJe (A minus) for ability, optime (A) for application,ftre optillJe for pi
ety, and ftre optime in the examination. Several seminarians had higher scores. The examina
tion for admission to orders should be distinguished from the one taken by seminarians in
academic subjects. These examinations were scheduled in November and at mid-year. In
them John Bosco apparently always earned the highest grades and a prize [cf. MO-daSilva,
105; MO-En, 156 and EBMI, 382].
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John Bosco Reads Fourth Theology during the Summer Vacations of
1840

Shortly thereafter John "got the idea of attempting something for which
permission was seldom granted in those days." He thought of doing fourth
theology on his own during the summer holidays of 1840. He went to the
archbishop with this request, giving his "advanced" age as a reason. He was
25 years of age! After appropriate inquiries, the archbishop granted the fa
vor on condition that John should take examinations in all required subjects
before beginning the next regular term. According to Lemoyne, the two
theological treatises required for fourth theology were on the Eucharist and
on Penance. For the Eucharist he probably used the textbook by Francesco
Pietro Gazzanica and for Penance the textbook by Antonio Alasia.10

It will be recalled (as discussed in the preceding Chapter 14) that John
Bosco had come down with a serious and protracted illness in connection
with Louis Comollo's death (1839). Perhaps he had made a good enough
recovery by the time the summer holidays of 1840 rolled around, to enable
him to engage in intensive study. Be that as it may, after two months of hard
study John took and passed examinations from Father Cinzano, the parish
priest of his hometown of Castelnuovo, who had been delegated for the
purpose.

Subdiaconate and Diaconate

The satisfactory completion of fourth theology work during the summer
months of 1840 paved the way for John's admission to the subdiaconate. l1

An ecclesiastical dowry was required before admission to the subdiacon
ate. About a century earlier synods and papal instructions had legislated on
the dowry, designed to take the place of a benefice or to supplement a
benefice. It was to be constituted by real estate, and it had upper and lower
limits as to its annual yield. This requirement presented a serious problem

10 EBM I, 363, followed by AIdo Giraudo, Clem seminatio e societd. Aspetti della Restaura
'{jOIle religiosa a Torino (Roma: LAS, 1993), 273-274, note 137. It should be noted that in
moral theology AIasia was a probabiliorist.

11 MO-EIl, 165. The liturgical reform of Vatican II has suppressed the subdiaconate.
The major orders are deacon, priest and bishop. Before Vatican II, however, the subdi
aconate (not the diaconate) was the major order in which the candidate made the great
commitments to the priestly life.
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for John, for he and his brother Joseph joindy were worth considerably less
than the lower limit. Joseph's former partner at the Sussambrino farm, John
Febbraro, came to the rescue by putting up some of his property (Anthony
apparendy did not contribute). John's ecclesiastical dowry was set up by
deed dated March 23, 1840.12

Don Bosco in his Memoirs does not mention the matter of the dowry.
But Lemoyne quotes him expressly as though he did.

Since September was not far off, John was notified by his Superiors at the
seminary to prepare himself for the major order of subdiaconate. This is how
he describes in his memoirs this most important and decisive event in his life:
"Since my share of inheritance from my father's estate was insufficient for the
required ecclesiastical dowry, my brother Joseph gave all the little he had. I was
ordained subdeacon at the Ember Days of autumn."13

Following the customary spiritual retreat, he received the subdiaconate
on the Ember Saturday of autumn. In 1840 this Ember Saturday fell on
September 19.

All spiritual retreats prescribed for ordinations were important exercises,
for they afforded the candidate an opportunity to consider with all serious
ness the step he was about to take and the responsibilities that went with his
decision. But the one preparatory to the subdiaconate stood out for its im
portance. For with the reception of that order the candidate made a defini
tive commitment to the priesdy life by taking the vows of celibacy and obe
dience and by assuming at the same time the obligation of the divine office.
Here is how Don Bosco in his Memoirs describes his feelings on that occa
sion.

When I think now of the virtues required for that most important step, I
am convinced that I was not sufficiently prepared for it. But since I had no one
to care directly for my vocation, I turned to Father Caffasso. 14 He advised me
to go forward and rely on his word. I made a ten-day spiritual retreat at the
House of the Mission in Turin. During it I made a general confession so that

12 The signatures on the document appear as follows: "Bosco Giovanni; cross sign by
Giuseppe Bosco, illiterate; Febraro Giovanni Agostino" [ASC 112: Costittl'{jone di PatlitlJonio;
FDB 74 Cll-D7]. Details in Pietro Stella, DBEcSoc, 19-21 and 36-38. Joseph had given up
his tenancy at the farm and had returned to Becchi in 1839.

13 EBM I, 366.
14 This statement seems to imply that the relationship between Father Cafasso and Don

Bosco was not yet significant, although Father Cafasso had helped Don Bosco in a variety
ofways. But for a contrary statement see footnote 63 and related text below.
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my confessor would have a clear picture of my conscience and would be able to
give me suitable advice. [...J J trembled at the thought of binding myself for life.
Before 1 took the fmal step I wanted to receive the fulJ approval of my confes
sor. 15

During the normal fifth year of theology, John Bosco received the di
aconate on Sitientes Saturday, March 27, 1841. Again, in the scrutiny and ex
amination, he received high, but not the highest, marks. The examiner was
Canon Lawrence Gastaldi. 16

Preparing for Priestly Ordination

By this time Deacon Bosco must have been counting the days to his
priestly ordination. This was to take place on the summer Ember Saturday,
which in 1841 fell on June 5. Since this would be just a little over two
months since his ordination to the diaconate, dispensation from canonical
intervals reguired between orders had to be sought from the Archbishop,
and it was readily granted. A fmal evaluation and a fmal examination took
place before the candidates, sixteen in number, moved out of the seminary
and on to Turin for their spiritual retreat, May 26-June 4. 17

In a touching passage of his Memoirs, Don Bosco writes of his feelings
on leaving the seminary:

Having to leave the seminary for good was a painful experience for me. My
superiors loved me and had shown me continual marks of benevolence. My

15 MO-EIl, 165-166.
16 Cf. seminary records cited in Caselle, GiOl!atlfli Bosco a Cbieli, 207. The document, enti

tled "For Ordination on Sitimtes Saturday, 1841," shows that John Bosco received opttille
(A) in ability;fire optime (A minus) in application; optime in piety;fire optitJIe in the examina
tion. By way of comparison, the "other Bosco" Cames Bosco from Rivalta, ef. EBM 1, 302)
received optitJIe, optime, optim8 and egregie (outstanding) in the same categories. As Lemoyne
relates the episode ref. EBM 1,382], John rated a not-so-satisfactory fire optime (A minus) in
the examination, for failing to answer a certain question to Dr. Gastaldi's satisfaction.

17 Cf. Michele Molineris, Don Bosco ittedito:Qllello che Ie biograjie di San Giovanni Bosco nOll di
COIlO (Colle Don Bosco: Istituto Salesiano "Bernardi-Semeria," 1974), 249-250. The semi
nary records cited in Caselle, Giovalllli Bosco a Chieli, 207, entitled "For Ordinations on Sat
urday after Pentecost, 1841 ," show that "Bosco GiG Melchior of Castelnuovo" was rated
optillle (A) in piety;fire optime (A minus) in ability; and optime in application. No grade for the
examination is recorded in this document. But Lemoyne writes: "On May 15, 00001 passed
his final examination before ordination and scored a pillS q"am optime" (A plus) [EBM 1,382].
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companions were deeply devoted to me. You could say that I lived for them
and they lived for me. [...J Hence the parting was very painful indeed. I was
leaving the place where I had lived for six years, where I had received an educa
tion, knowledge, priestly spirit, and all the tokens of kindness and affection one
could desire. IS

This sensitive and optimistic evaluation shows Don Bosco's warm heart
and keen sense of gratitude. Elsewhere, however, he also speaks of disap
pointments-with superiors, whom he could not approach; with fellow
seminarians, who seemed to lack Christian commitment and priestly spirit;
with the seminary program of study, which he found abstruse and even
threatening; with himself, as he struggled with illness and spiritual crisis.19

But all that was behind him. Now the goal he had so ardently and painfully
striven for was within his reach at last. Both in his Memoirs and in the open
ing paragraphs of his Spiritual Testament, Don Bosco records the event with
laconic brevity.

I began my spiritual retreat [preparatory to priestly ordination] in the [re
treat] house of the Mission, on the feast of St. Philip Neri, May 26, 1841. Our
archbishop Louis Fransoni conferred the priestly ordination in the archbishop's
residence on June 5, that same year. I celebrated my first Mass in [the church
of! St. Francis of Assisi on June 6, Trinity Sunday, with the assistance of my
signal benefactor and director, Father Joseph Cafasso from Castelnuovo
d'Asti.20

By these simple words, written in his old age in what began as memoirs
but quickly became a Spiritual Testament, Don Bosco points to his priestly
ordination as to the all-important milestone and starting point of his
priestly spiritual journey.

Spiritual Retreat, the Keepsake and the Nine Resolutions

In the brief opening sentences of the Spititual Testament cited above, Don
Bosco mentions the preparatory retreat, the ordination itself and his first
Mass. This is followed by a "transcription" of a keepsake given at the con
clusion of the retreat, and of the nine resolutions made on that occasion. In

18 MO-En, 166.
19 Cf. MO-En, 131-132, 144-146, 152, 180; also Stella, DB:LTJ7, 40-74.
20 Motto, Spin'ttla/TestaJ1lent, 20; cf.lvIO-En, 166.
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his earlier work (Memoirs of the Oratory), on the other hand, he omits men
tion of the preparatory spiritual retreat, as well as of the Keepsake and the
Resolutions. But after a passing reference to his priestly ordination, he
dwells at some length on his first Masses.21

The Keepsake and the Resolutions seem important enough to merit a
comment.

The Keepsake

The concluding keepsake of the retreat I made in preparation for my fIrst
Mass was worded as follows: ''A priest does not go to heaven, nor to hell, alone.
If he will have proven worthy of his calling, he will go to heaven with those
[souls] who will have been saved through his good example. If, on the other
hand, he will have proven unworthy, through a scandalous life for instance, he
will go to perdition with those [souls] who will be damned because of the
scandal received from him."22

The keepsake (that is, the souvenir given by the Retreat Master) deals
with priestly responsibility and accountability. It emphasizes the idea that
the priest is answerable for souls saved or lost. This is a commonplace to be
found in spiritual and ascetical writings on the subject current at the time.
For instance, in his Dignity and DIllies of the P,iest, St. Alphonsus expresses
this idea in a variety of ways. At one point he writes:

The souls that live like wild beasts and monsters bent for hell, but are after
wards converted and became dear to God, shall be so many gems adorning the
crown of the priest who has brought them back to the path of virtue. A priest
who is damned does not go to hell alone, and the priest that is saved is certainly
not saved alone.23

St. Joseph Cafasso, Don Bosco's beloved master and mentor, in his con
ferences on the priesthood, expresses similar concepts:

21 MO-En, 166-167.
22 Motto, Spir#lIal Testamet1t, 21.
23 St. Alphonsus de Liguori, Dignity and Duties of the Priest or Selva, Translated [...J and ed

ited by Rev. Eugene Grimm. The Complete Works ofSf. Alphonsus de Liguori, Ascetical Works,
vol. XlI (Brooldyn: Redemptorist Fathers, 1927), 175. Cf. also Ibid., 230-232 (Part [1, In
struction II: "The Good Example that the Priest Should Give").
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I do not think that it is possible to imagine any sin or disorder more fatal
than scandal given by a priest [...J To find himself on his deathbed, to have to
present himself before the tribunal of God to give an account of the souls en
trusted to him, of the souls he is responsible for, and of the sins committed by
them because of him! [...] What punishment he must expect from God!24

Don Bosco frequently spoke on the priesthood, repeating and emphasiz
ing these traditional concepts. For example, Don Bosco's words on the sub
ject, reported from a conference held in 1868 are recorded in the Biographical
Memoirs:

The priesthood is the highest dignity to which a person can be raised. For to
the priest is given the power to change bread and wine into the substance of
the body and blood of Christ; the power to forgive sins-powers not given
even to angels. He is the minister of the thrice-holy God. [...J

If this is so, then how great should the holiness be of one who is a priest or
who aspires to the priesthood! Such a person should be just like an angel, that
is, a totally spiritual person. [..JA priest should possess all the virtues [...], espe
cially outstanding charity, humility and chastity [...], a most lively faith, a most
ardent charity. [...] And, yes-good example is essential! Let us remember that a
priest never goes to hell or to heaven alone, but always well accompanied.25

Again, Lemoyne, citing an archival document in Don Bosco's hand, tran
scribes titles of sermons delivered during the August retreat of 1867.
Among them are the following: ''A priest does not go to hell or to heaven
alone, but always accompanied by those who may have been lost or saved
on his account. Dignity and Duties of the Priesthood."

Such a concept of priestly accountability went hand in hand with current
teachings about the holiness required of a priest. The almost impossible
demands made of one who embraced the priestly vocation, the dangers that
beset priestly life and existence and the strict judgment priests would receive
at God's tribunal were current themes in the asceticalliterature as well as in
seminary teaching.

Stella discusses the subject in connection with seminary formation and
writes at one point:

The seminarian who seriously pondered such things would perforce be led

24 St Joseph Cafasso, The Priest, the Man ofGod: His Dignity and Ditties, Translated by Pat-
rick O'Connell (Rockford, IL: TAN Books and Publishers, 1971), 166. .

25 IBM IX, 343-344 (omitted in EBM IX [161]).
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to think of the priesthood as something grand and terrible indeed-it could
earn him a greater reward, but would also subject him to a stricter judgment. As
a consequence the priestly vocation aggravated rather than solved the problem
of personal salvation.26

The Nim Resolutions

In connection with the spiritual retreat and the keepsake, John Bosco
also took nine resolutions, recorded in the Spiritual Testament. As indicated
above, in his Memoirs 0/ the Oratory Don Bosco did not record these priestly
resolutions. On the other hand, he recorded the seven made at the donning
of the clerical habit in 1835. Both sets are worth quoting for the purpose of
comparison:

The Seven Resolutions of 1835
(MO-EII,122-123)

1 drew up a fixed rule of life; and in order to
be sure I would not let it slip from my mind, I
wrote up the following resolutions.

1. Never again in the future will I take part
in public shows, attend dances or watch stage
performances that are seen at fairs or markets.
Nor will I, as far as possible, take part in din
ners that are common on such occasions.

2. Never again will I entertain people with
games of dice, conjuring tricks, acrobatic
feats, sleight of hand, and tightrope walking. 1
shall give up my violin playing and hunting. I
now regard these pursuits as contrary to eccle
siastical dignity and spirit.

3. Twill love and practice a retired life and
temperance in eating and drinking. 1 will allow
myself only those hours of rest that are strictly
necessary for health.

4. In the past I have served the world by my
pursuit of secular literature. Henceforth I will
try to serve God by devoting myself to reli
gious reading.

5. I wilJ oppose with all my strength any
thing contrary to the virtue of chastity
readings, thoughts, conversations, words and
actions. Positively, 1 will practice all those

26 Stella, DB:LJp, 52 54.

The Nine Resolutions of 1841
(Motto, Spirittlal TestalJletlt, 21-23)

Resolutions

1. Twill not go out for walks, unless a real
necessity, such as visiting the sick, demands it.

2. I will make good and careful use of my
time.

3. I will not shrink from suffering, from
striving, nor even from humiliations, when
ever it is a question of saving souls.

4. May the love and gentleness of St. Fran
cis de Sales be my guidelines in all things.

5. I will always be satisfied with whatever
food is served to me, unless it should prove
harmful to my health.

6. I will not drink wine unless it is mixed
with water; and then only as a "remedy", that
is, when and in the measure that my health
may require it.

7. Work is a powerful weapon against the
enemies of the soul. Hence I will sleep no
more than five hours at night, nor will I take
any rest during the day, and certainly not after
lunch. Only in case of illness shall I make
some exception to this rule.

[8.1 I will set aside some time each day for
meditation and for spiritual reading. During
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things, even the smallest, which may help pre- the day I will pay a brief visit, or at least raise
serve this virtue. my heart in prayer, to the Blessed Sacrament. I

6. In addition to the ordinary practices of will spend at least one quarter of an hour in
piety, I will not fail to set aside a short period preparation for Holy Mass, and another quar
of time every day for meditation and for spiri- ter of an hour in thanksgiving.
tual reading. [9.] I will not indulge in conversations with

7. Every day I will tell some story or relate women, except to hear their confession, or
some example that is apt to be of spiritual ad- whenever their spiritual welfare may make it
vantage to others. I will do this with my com- necessary.
panions, friends, relatives, or other people.
And failing this, I will share it with my

I mother.

After transcribing the nine resolutions of 1841 Lemoyne adds, "These
memoirs were set down in writing in 1841."27

Speaking of the resolutions of 1841 da Silva writes: ''Also the resolutions
which the seminarian John Bosco took at the end of his spiritual retreat re
echo the commonplaces favored by the Vincentian preachers and reflecting
the practice of the community."28 However, there seems to be more to these
priestly resolutions than common themes and practice. A comparison be
tween these two sets of resolutions would bear this out.

Some aspects are carried over from the earlier to the later set: temper
ance in food, drink and sleep; prayer, meditation and spiritual reading; chas
tity in a negative and positive mode. On the other hand, some aspects are

27 By "memoirs" in this context Don Bosco means the resolutions just "recalled" or
"transcribed" (perhaps also the keepsake). The word does not refer to the Spilitllal Testa
mellt, or the initial portion of it, even though it bears the title, Memoirs. Internal evidence
shows beyond any doubt that no portion of the work, even that referring to the beginnings
of his priesthood, was set down in writing before 1884 [Motto, Spilitllal TestalJ/etlt, 10-11,
especially Footnote 14; Desramaut Les MelJ/orie I de Giovanlli Battista Lemf!Ylle [...] (Lyon:
Maison d'Etudes Saint-Jean-Bosco, 1962), 136]. This fact, of itself, would not preclude the
possibility that for his resolutions Don Bosco could have used notes dating from 1841, but
now lost. If this was the case, the text of the resolutions would have been "transcribed,"
not merely "recalled." Lemoyne at this point interprets: "He Jvrote all the above in 1841"
[EBM I, 385]. It is unlikely that Lemoyne knew of a manuscript dating from 1841. It would
be contrary to Lemoyne's custom not to aclmowledge the existence of such an important
document. It is also worth noting that the original draft of this text in Don Bosco's SpiJitllal
Testamelltwas emended by him at various points [ASC 132: Quademi-TacClIilli 6,3-6 in FDB
748 D7-10; cf. critical apparatus in Motto, SpiJitual Testamell!, 21-22]. Tbis would tend to
show that he was "recalling" rather than "transcribing." Would his later intervening experi
ences and concerns have influenced the fashioning of this text? It is a legit.imate question.

28 MO-daSilva, 110, Note to line 579, quoting L. Chierotti, CM., II P. jVIarcalltollio Durall
do (1801-1880).
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not carried over either because they are taken for granted, or because the
life situation and the understandings that had suggested them have been
transcended. Such would be the shunning of worldly pastimes, avoiding ac
tivities understood to be opposed to the priesdy spirit, the practice of re
tirement, readings and telling edifying stories.

But the 1841 resolutions also show significant differences of the kind
that are not determined merely by the change in circumstances (as would
be, for instance, preparation for and thanksgiving after Mass). Nor is it
merely a matter of "new concepts," as would be the coupling of work with
temperance. The vaster difference lies in the new spirit (indeed in the new
spirituality) that pervades the priesdy resolutions. Assuming that the two
sets of resolutions do reflect actual historical situations in Don Bosco's life,
then one is struck with the development that has taken place. We are forced
to conclude that, in spite of struggles and difficulties, Don Bosco had tran
scended certain undesirable strictures and the negative aspects of the fitga
mundi expressed in the earlier set. And while the discipline of work and
temperance, prayer life, and the safeguarding of chastity are emphasized
again, the breath of a fresh spirituality oriented toward the apostolate is
now in evidence.

Specifically, by resolutions 1 and 2, Don Bosco renounces even legiti
mate recreation in order to devote as much time as possible to the ministry.
His complete commitment to the apostolate is expressed in resolution 3: "I
will not shrink from suffering, from striving, nor even from humiliations,
whenever it is a question of saving souls." And as for the "style of the apos
tolate," St. Francis de Sales is taken as the model.

The significance of Don Bosco's recourse to St. Francis de Sales as
model and guide for the apostolate at the beginning of his priesdy life has
often been noted and commented upon.29 That it basically describes the ac
tual historical situation and not merely later reflection cannot be doubted.
St. Francis de Sales was an established model for the clergy, and therefore,
also for seminarians. The Chieri seminarians would certainly have been ex
posed to the biographical facts and the teachings of St. Francis de Sales.3D It

29 Cf. e.g. Arnalda Pedrini, St. Frallcis de Sales, DOli Bosco's Patron. St. Francis de Sales in the
Times, life alld Thought ofSf. John Bosco, translated by Wallace Cornell; adapted and edited by
Francis Klauder (New Rochelle, NY: Don Bosco Publications, 1988),23-25.

3D The episode reported by Father Lemoyne [ef. EBM 1,302] on the testimony of Don
Bosco's seminary companion and life-long friend, Father John Francis Giacomelli (1820
1901), would tend to corroborate this. There were two Boscos in the seminary Games and
John). James described himself as "Hard-Wood" (Bosco di llespolo). John described himself
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is also worthy of note that the church of St. Philip attached to the seminary
contained a chapel dedicated to St..Francis de Sales, with a painting of the
saint. A Sodality of St. Francis de Sales, still active in the nineteenth century,
met here for their devotions,3!

Massimo Marcocchi, discussing St. Francis de Sales as a source of Sale
sian (Bosconian) spirituality, writes:

The monastery of the Visitation founded in Turin in 1638 by Jeanne de
Chantal, the massive circulation of the works of St. Francis de Sales published
in numerous editions through the eighteenth century, the Life of St. Francis au
thored by the Piedmontese Father Pier Giacinto Gallizia (1662-1737), first pub
lished in Venice and reprinted numerous times-these were the vehicles
through which the knowledge and spirit of St. Francis spread through the re
gion.32

Perhaps, however, the immediate, decisive influence came from the spiri
tual retreats preparatory to ordinations. Not only were they held in the for
mer house and church of the Visitation, with its pictures and memories of
St. Francis de Sales, but the Vincentian retreat masters propounded a spiri
tuality derived from the French Oratory of Pierre de Berulle and from St.
Francis de Sales.33

Don Bosco's priesdy resolutions may therefore be seen as an appropriate
response not only to the strict demands of priesdy existence, but also as in
dicative of a fresh pastoral orientation and of a more open spirituality.

as "Pliant-Willow" (Bosco d'Sales, willow in Piedmontese). And it may well have been the
example and teaching of St. Francis de Sales that enabled John Bosco to overcome the
spiritual crisis suffered in the seminary as reported by Father Francesia (as discussed in the
preceding Chapter 14).

31 Giraudo-Biancardi, Itillerati, 91.
32 Massimo Marcocchi, "At the Roots of Don Bosco's Spirituality", in DOll Bosco's Place

itt History. Acts of the First International Congtess of Don Bosco Studies. Rome 1989, ed.
by Patrick Egan and Mario Midali (Roma: LAS, 1993), 172.

33 Giraudo-Biancardi, Itillera/i, 126 and 123-124. Pierre de Berulle (1575-1629), a con
temporary of St. Francis de Sales, distinguished himself as cardinal, diplomat, theologian,
contemplative, mystic and spiritual writer. He founded the French Oratory and was a lead
ing figure in the French school of spirituality ref. New Catholic EtJryclopedia 2, 362-363].
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Priestly Ordination and "First Mass"

As Don Bosco states, and the seminary records confirm, he was or
dained a priest on the summer Ember Saturday (the Saturday after Pente
cost Sunday, the vigil of Trinity Sunday), June 5, 1841. Archbishop Louis
Fransoni was the ordaining prelate, and again the ordination ceremony was
held in the Church of the Immaculate Conception at the archbishop's resi
dence.34

Don Bosco celebrated his first Mass quietly and "without fuss" in the
church of St. Francis of Assisi attached to the Pastoral Institute (Convitto)
on Trinity Sunday, June 6, 1841,35 Archibishop Fransoni had issued to Don
Bosco the "permit" to celebrate Mass, the so-called Celebret, a document
that is full of fatherly advice.

Louis Marquis Fransoni [...J to our beloved in Christ, the Very Rev. John
Melchior Bosco [...J, newly ordained to the priesthood, Greetings in the Lord.
You have passed your examination in sacred Rites and have demonstrated suffi
cient knowledge. Therefore we grant you the faculty to celebrate a First Mass
and Masses thereafter, but under the following conditions: You must have an
experienced priest present to assist you in the celebration of the first Mass and
the next seven. You are not to have gentleman or lady sponsors (patrilltl1l1 cmf
lJ1aftinam), so called, for the [first] Mass and see to it that elaborate banquets and
everything that smacks of worldliness are avoided. You must also have the
permission of the most Rev. Rector of the church where you plan to offer your
first Mass, and it is our wish that you inform him of the above. You should
ponder again and again what the exalted nature of this Sacrifice and the majesty
of our good and great God, to whom you have access as a priest, require of
you. You should, in other words, cultivate the necessary inner dispositions, and
always manifest the gravity of speech appropriate to your estate. Attentively ob
serve all prescriptions pertaining to the rites of the sacred liturgy, in the convic
tion that none of them may be performed, even in the least degree, carelessly
or hurriedly. Therefore, every year you should take time (at least twenty min
utes) to review the liturgical rites with the care that their divine character re
quires.36

34 The certificate issued by Archbishop Fransoni is found in ASC 112: DoctlltJellti persoll
ali, ecc!esiastici, FDB 73 E1.

35 The ordination Mass was not regarded as the first Mass, but as the sacramental rite in
which one "took Mass", that is, was ordained a priest.

36 ASC 112: DoctltJtelltipersolla/i, ecc!esiastici, FDB 73 E2.



That day was the most wonderful day of my
life. At the Memento in that unforgettable Mass
I made devout remembrance of all my teach
ers, of my benefactors both spiritual and tem
poral, and especially of the ever-lamented Fa
ther Calosso, whom I have always remem
bered as a great and signal benefactor.37

384 Chapter 15

Perhaps it is in line with such priestly ethic that Don Bosco chose to say
his first Mass "without fuss" in Turin rather than in his hometown, and at
St. Francis of Assisi with Father Cafasso as assistant priest.

When placing Don Bosco's account side by side with that of the Bio
graphical Memoirs we find that the latter is much longer and more detailed, al
though Lemoyne ascribes it to Don Bosco in its entirety.

Don Bosco's Account Lemoyne's Account
of His First Mass in MO of Don Bosco's First Mass inBM

[MO-En,166-1671 [EBMI,385-3861
1 said my first Mass in the church of St. I said my first Mass in the church of St.

Francis of Assisi where Father Cafasso held Francis of Assisi, where Father Joseph Cafasso,
the chair of moral theology. The townsfolk of II!} signal benefactor and director, held the chair of
Castelnuovo were anxiously waiting for me to moral theology. The townsfolk of Castel
say it there, for there had not been [a priest nuovo were anxiously waiting for me to say it
ordained and] a first Mass said in my home- there, for there had not been [a priest 01'

town for many a year. But I preferred to say it dained and] a first Mass said in my hometown
without fuss in Turin. for many a year. But 1 preferred to say it with-

out fuss in Turin. (I said it] at the altar ofGuard
ian Angel, which in this church is situated on the
Gospel side. On that day the Universal Church Ivas
keeping the feast of the Most Blessed Tlinity; the
Archdiocese of Tulin, the feast of the Miracle of the
Blessed Sacrammt; the church ofSt. Francis ofAssist',
the feast of Our Lady of Graces, honored in this
church fir!!!l time illlllJemolial. That day was the
most wonderful day of my life. At the Me
mento in that unforgettable Mass I made de
vout remembrance of all my teachers, of my
benefactors both spiritual and temporal, and
especially of the ever-lamented Father
Calosso, whom I have always remembered as
a great and signal benefactor. It is a pious belief
that the Lord infallibjy grants the grace requested of
Him fry a IIe}V pliest at his first Mass. I prayed most
ardentjy for efficary of speech, that I might therefry do
good to souls. It semlS that the Lord tmb' heard 1l!JI
humble /JraYBI:

37 John Melchior Calosso (1760-1830), chaplain of Morialdo (1829-1830) was John's
first great benefactor and father figure. Don Bosco gives him what seems at first a dispro
portionate amount of space in his Memoirs [ef. MO-En, 33-36, 41-43], until we read his
touching tribute and his lament over the death of the good priest [ef. MO-EJI, 42. 48]. Thus
we understand why Father Calosso's remembrance figures so prominently in Don Bosco's
first Mass. For a comment on Lemoyne's account of Don Bosco's first Mass see Ch. 6.
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As noted in our discussion of the method adopted in the Biographical
Memoirs (see Ch. 6 above), Lemoyne at this point introduces a considerable
amount of material derived from elsewhere but attributed to Don Bosco as
a direct quote from the Memoirs.

Specifically the sizable italicized middle addition contains details regard
ing the altar at which the first Mass was celebrated, and the complex liturgi
cal observance of the occasion. Lemoyne obtained this information upon
inquiry of the parish priest of St. Francis of Assisi.38 The italicized addition
toward the end of the paragraph deals with "efficacy of the word." Except
for the clause, "that I might therery do good to souls," the passage already appears
in its entirety in Lemoyne's Documenti, and must have been taken from some
written source available to him.39 The additional clause that appears in the
Biographical Memoirs may have been derived from the testimony given in 1895
by Father Ascanio Savio at the Process of Beatification.4o

Don Bosco's Masses from Turin to Castelnuovo-a Pilgrimage

It has already been noted that in both the Spiritual Testament and the Mem
oirs if the Oratory the priesdy ordination receives only the briefest mention,
but that in the latter work the first Masses from Trinity Sunday to Thursday
(feast of Corpus Christi) receive greater attention.41It seems appropriate to
describe this pilgrimage.

Don Bosco celebrated his second Mass in the church of Our Lady of
Consolation, (the Consolata of Turin) on Monday, June 7, 1841. Though not
a Turin resident at the time, Don Bosco was familiar with this popular
Marian shrine. His choosing it for his second Mass marked the beginning of
a pilgrimage made, so he writes "to thank the great Virgin Mary for the in
numerable graces she had obtained for me from her divine Son, Jesus."42

38 Letter of Fr. Lawrence Romano (for Fr. Louis Dadesso, Rector) to Lemoyne, in
DOClimeflti XLIII, 9, in ASCA092: Crofll1chette-Lemf!)lne-Doc, FDB 1183 C3.

39 Cf. Documeflti II, 6, inASC 110: Croflachette-Lemf!)lne-Doc, FDB 969 D1D.
40 Processus ordifll1lius CUliae Tamineflsis, Ascanio Savio, Question 13, inASC 161: Deposi

::done dei Testi, FDB 2198 D6. Father Ascanio Savio (1831-1902), rector of the diocesan
seminary of Bra and Turin, testified in November 1895. His testimony was available to
Lemoyne for Biographical Memoirs I (1898), but not for DoclllJleflti (1885). Lemoyne may be
forgiven for adding to Don Bosco's simpler account, and thanked for preserving the addi
tional information.

41 Cf. MO-Efl, 166; Motto, Spiritual Testameflt, 20.
42 MO-EtJ, 166. Built on a very early shrine in 1679 and dedicated to Our Lady, Con-
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On Tuesday Don Bosco traveled to Chieri and offered his third Mass in
the church of St. Dominic. There, he writes, "myoId professor, Father Giu
siana [Giussiana], still living, was waiting for me with fatherly affection. He
was so moved that he cried throughout the Mass. I spent the whole day with
him-a day in paradise."43 This third Mass, like the second, also had a
Marian setting, in the chapel and at the altar of Our Lady of the Rosary in
that church.44

The fourth Mass, on Wednesday, June 9, was celebrated in the Chieri
"duomo," the church of St. Mary of the Stairs, in the chapel-shrine of Our
Lady of Graces-again in a Marian setting.45 Neither in his Spiritual Testa
ment nor in his Memoirs does Don Bosco mention this fourth Mass. But Le
moyne, quoting Don Bosco as though he did, writes tersely: "On Wednes
day, I offered the Holy Sacrifice in the duomo of that city."46

As a student in Chieri, so Lemoyne assures us, John Bosco came to this
chapel every morning and evening without fail to pray before Our Lady:
"He continued this practice throughout his student days at Chieri."47 It will

soler of the Afflicted (popularly known as the Consolata), it soon became the people's favor
ite church, and its miraculous image of the Virgin a center of popular devotion. At the time
we're speaking of, it was officiated by Father Lanteri's Oblates of the Virgin Mary (1834
1855). Subsequently it was entrusted to the Franciscans, and from 1869 to the priests of the
Convitto under Bl. Joseph Allamano (1851-1926), founder of the Missionary Society of the
Consolata [cf. MO-daSilva, 111, note to line 588].

43 MO-En, 166. The Dominican Father Hyacinth Giussiana had been John's professor
of "grammar" in the local public school. He had also saved John from scholastic penalties
incurred for sharing examination papers [MO-En, 76]. Other priests were close to John, for
example his confessor Father Joseph Maloria, and his "humanities" professor Father Peter
Banaudi. But it seems that in Father Giussiana he had found a 'father', just as he had earlier
in Father Calosso-an interesting parallel recalling "father figures" from earlier days.

44 Cf. MO-daSilva, 111, note to line 590; Giraudo-Biancardi, Itillertlti, 81-82. Neither
Don Bosco nor Lemoyne records this detail.

45 So Caselle-SDSttid, 65-66; Giraudo-Biancardi, Itinertlti, 105-107. An inscribed plaque in
the chapel recalls the event.

46 DOCIIlIJeJlti II, 7 in ASC A056: Cronachette, umqJlle-Doc, FDB 969 D11; EBM I, 387.
The church of Our Lady of the Stairs was popularly called dtiolllo ("cathedral") because of
its size and grandeur. It is an early fifteenth-century structure built to replace an earlier
church existing on the site of an ancient pagan shrine. Outstanding among its twenty-two
artistic chapels is the chapel-shrine of Our Lady [Dispenser] of Graces established by vow
of the city fathers during the bubonic plague of 1630 and rebuilt in splendid baroque style
in 1780. Our Lady under this title is the co-patroness of the city, and her chapel, with the
lovely statue sculpted in 1636, has been a center of popular devotion through the ages [cf.
Caselle, Bosco a Chieri, 65-66; Giraudo-Biancardi, ltillerClli, 105-107].

47 EBM I, 201.
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be recalled, as Don Bosco writes in his Memoirs, that it was at the feet of the
Virgin of Graces that John's vocational crisis was resolved after his attempt
to enter the Franciscan monastery and after much soul searching.48 Thus,
the fourth Mass appears to have been another stage of Don Bosco's Marian
pilgrimage.

Don Bosco's Solemn Mass in His Home Parish of Castelnuovo

At last on Thursday, June 10, Don Bosco could celebrate a solemn Mass
in his home parish of Castelnuovo, assisted by his patron and friend, pastor
Father Peter Anthony Cinzano. It being the feast of Corpus Christi, he also
officiated in the traditional procession with the Blessed Sacrament. A festive
banquet followed. Don Bosco writes:

The parish priest invited to dinner my relatives, the clergy, and the notables
of the town. It was a happy celebration, and everyone was glad to be part of it,
because all the townspeople loved me very much and everyone was happy for
the fact that things should have turned out for the best.49

Mamma Margaret's Presence

Nowhere in the sources do we find any indication that Mamma Marga
ret, or members of the family, were present at any of Don Bosco's first
priestly functions-whether at ordination or at first Masses in Turin, Chieri
or Castelnuovo. Lemoyne is silent on the subject in both Documenti and Bio
graphical Memoirs; but in his biography of Margaret Bosco he does mention
her presence at the festivities in Castelnuovo on Corpus Christi Thursday.50

After Don Bosco's beatification (1929), a bronze bas-relief with a dedi
catory inscription was set up in the church of St. Francis of Assisi (in Tu
rin) to commemorate his first Mass. Margaret Bosco figures among the
people represented in the pane1.51 But it should be noted that in those days

48 MO-EII, 11l.
49 MO-EII, 167.
50 G. B. Lemoyne, Scene morali di jamiglia esposte nella vita di Margherita Bosco. RaCCOlltO ediji

callte ed ameno (Torino: Scuola Tip. Salesiana, 1886), 101: "The parish priest invited to dinner
Margaret, the immediate family, the clergy and people of standing in the town."

51 This bas-relief was dedicated by the Salesian Alumni on June 6, 1930 ref. Molineris,
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it was the first solemn Mass that stole the limelight. The conferring of the
sacrament of ordination was not reckoned as the first Mass, but only where
the candidate "took Mass." It seems more likely, therefore, that Margaret
waited at home, preparing for her son's return as a priest for the solemn
celebration. One can only imagine the emotion, the crowding of memories,
and the pride she must have experienced when she finally beheld her son at
the altar, in her hometown, among all the folks she knew and loved.
(Though not mentioned by name, we may suppose that Don Bosco's half
brother Anthony was included among the "relatives" said to have been in
vited by Father Cinzano.)

Don Bosco in his Memoirs brings the narrative of those memorable
events to a close with simple and touching words:

I went home that evening to be with my family. As I drew near the house
and saw the place of the dream I had when I was about nine, I could not hold
back the tears. I said: "How wonderful are the ways of Divine Providence! God
has truly raised a poor child from the earth to place him among the princes of
his people."52

We may be sure that Margaret and Joseph's wife, Mary, had prepared a
goodly feast and a reception worthy of the occasion. Nothing of this is re
corded in the sources. But the profound and prophetic words that Margaret
spoke to her son once she had him for herself that day are recorded by Le
moyne, probably as Don Bosco had recalled them in one of their evening
conversations.

You are now a priest and are saying Mass. From now on, therefore, you will
be in closer contact with Christ. But remember that to begin to say Mass is to
begin to suffer. You will not realize this immediately, but after a while you will
find that your mother was right. I am sure that you will pray for me, whether
living or dead, every day, and that's enough for me. From now on give your
whole attention to saving souls, and don't worry about me.53

DBlnedito, 257-258].
52.!liIO-En, 167. The allusion is to Ps. 113, 7-8. "Home" was Becchi, and the house that

Joseph was building across the yard from the Little House after leaving the tenancy at Sus
sambrino in 1839-though the Little House was still in use.

53 Documenti II, 7 in ASC A051: Cronachette, Lemqyne-Doc; FDB 969 Dll; also Lemoyne,
Marghelita, 101-102 and EBM 1,388.
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II. Don Bosco's First Priesdy Ministry at Castelnuovo
Gune 10 - November 2,1841)

After ordination a priest would have been looking for gainful employ
ment, perhaps as assistant in a parish or as a rural chaplain. It was not un
usual for a priest to take a job as a schoolteacher, or as a tutor of children
with a well-to-do family. Some priests that had the means might even prefer
to live on their own and "free-lance." There was a surplus of priests in the
time of the Restoration, and bishops allowed priests considerable freedom
of choice outside parish work.

Don Bosco preferred to bide his time before considering offers made to
him. In the meantime he accepted the invitation of the pastor of Castel
nuovo, Father Cinzano, to spend a few months as a temporary assistant in
that parish. Don Bosco spent nearly five months in the spacious and com
fortable rectory.54

Father Cinzano had two associates at the time, Fathers Giuseppe Rop
polo and Giovanni Battista Musso. There may have even been other avail
able priests in town as well. Hence, unless the need was extreme, the invita
tion was probably made out of friendship and charity. Father Cinzano, since
his appointment to Castelnuovo in 1834, had taken an interest in John and
had helped him through the seminary years.

1. Limited Ministry

Don Bosco gives us a view of his restricted ministry during this period.
He writes:

In that year (1841), my parish priest was in need of an assistant, and I
served in that capacity for about five months. I really enjoyed the work: I
preached every Sunday; I visited the sick and administered the holy sacraments
to them, except penance since I had not taken the exam. I presided at funerals,
kept the parish records and wrote out certificates of poverty or other certifi
cates as needed.55

54 The rectory, located a short distance from the church, had a kitchen, a living room,
seven bedrooms, study, library, cellar, stable, hayloft, courtyard, and a small garden
[1v1olineris, DBIliedito, 264].

55 MO-EIl, 175.
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Don Bosco's ministerial duties-preaching on Sundays, visiting the sick,
funerals, keeping the parish records and writing certificates of poverty-do
not appear to have been staggering.56 He found time for his favorite activity,
gathering the local children. He continues:

My delight was to teach catechism to the children, and spend time and talk
with them. Some often came from Morialdo to see me, and on my visits home I
would invariably have a crowd of them around me. These began to make
friends and associate with the town boys. Whenever I came out of the rectory I
would be surrounded by a group of children. Wherever I went, there were my
little friends following me and making a fuss around me.57

It was therefore a limited ministry. For instance, except for Communion
and Anointing of the sick, he could not administer the sacraments in the
parish. Weddings would be reserved to the pastor, and the associates would
be called upon to administer the sacraments of penance and baptism. How
ever, Lemoyne writes:

He experienced particular joy in baptizing infants, and it was noted how dur
ing these months the baptismal records show that almost all the male children
were given the name Aloysius as their first or second name. As far as it lay
within his power, he wished to place them from their infancy under the protec
tion of the angelic patron of purity.58

Lemoyne cites the parish registers, but those records tell a different story.
Of the 40 children baptized during those five months (26 boys and 14 girls),
Don Bosco baptized only three boys, on June 27, September 6 and 21.
Their names were Aloysius Andriano, John Passerone, and Joseph Crosetto.
Of all the male children only the Andriano baby was given the name Luigi
(Aloysius/Louis) as a first name. Don Bosco also stood as godfather to the
Andriano baby.59 (Luigi appears as a middle name in a few cases, probably
only because the name was in the family.)

56 The parish priests issued certificates of poverty, so that persons in need (paupers)
could receive the public dole from the City.

57 MO-En, 175.
58 EBM II, 14.
59 Molineris, DBInedito, 264-266. Of Luigi Andriano's ten children, Pasquale became a

Salesian; Sylvester and] ohn migrated to the United States and lived as active Catholic lay
men and Salesian Cooperators in the Salesian parish of SS. Peter and Paul in San Francisco
[Ibid.].
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2. Anecdote: Don Bosco Thrown from his Horse

Don Bosco speaks of being in demand as a preacher because of his
"great facility in expounding the word of God." In this connection he re
lates the story of his being invited to preach the sermon in honor of St.
Benignus in the fairly distant town Lavriano [Lauriano], of his being thrown
from his horse and knocked unconscious, and of being attended to by a Mr.
John Calosso (surnamed Btina), who lived at a nearby cascina. In the conver
sation that followed, it emerged that this gentleman had once received help
from the Boscos when his donkey, loaded with supplies, had sunk into a
quagmire on a cold winter night. 60

3. Don Bosco Chooses the Pastoral Institute (Convitto)

While Don Bosco was helping at Castelnuovo, inquiries must have been
made on his behalf, perhaps by Father Cinzano, ~egarding a permanent ap
pointment, or some gainful employment. The Archbishop's consent would
have had to be sought; it would be easiJy obtained. Three offers were re
ceived: a post as tutor in the house of a Genoese gentleman that carried the
goodly salary of 1,000 francs a year, the chaplaincy of Morialdo, which
would also be fairly lucrative,61 and the post of associate at Castelnuovo.62

After weighing these possibilities, Don Bosco consulted Fr. Cafasso. He
writes:

1 sought out Father Caffasso in Turin to ask his advice. For several years now
he had been my guide in matters both spiritual and temporal. That holy priest lis
tened to everything: the good money offers, the pressures from relatives and
friends, my own goodwill to work. Without a moment's hesitation, this is what he
said: ''You need to study moral theology and preaching. For the present forget all
these offers and come to the COllvitto [pastoral Institute]." I willingly followed his
wise advice, and on November 3, 1841 enrolled at the COllvitto.63

60 MO-EII, 175-177; details in Molineris, DBllledito. 267-270.
61 Don Bosco states that the people of Morialdo were willing to double the chaplain's

salary. Actually St. Peter's chapel in Morialdo had recently been re-endowed by Mr. Spirito
Sartoris, a local proprietor living in Turin, with a benefice that assured the salary of 800 lire
to the chaplain [Stella, DBEcSoc, 34-35].

62 This offer from Father Cinzano, a sign of his high regard for the young priest, was in
itself the most attractive of the three, for it would further Don Bosco's "career."

63 MO-EII, 180. By this time Qate 1841) Father Joseph Cafasso was principal lecturer in
moral theology and assistant to Father Luigi Guala at the Pastoral Institute.
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The significance of this momentous decision will be discussed in chap
ters that follow.



Chapter 16

THEOLOGICAL
AND ECCLESIOLOGICAL CONTEXT

Bibliographical Note: Sacramentum Mundi; NeJJ! Catholic Enryclopedia; Corpus Dictionary
if Westem Churches. For specific titles see under each subject below.

Summary

I. Jansenism
1. Jansenistic Doctrine
2. Jansenism in France
3. The Jansenists and the Magisterium. Controversy over Jansen's Teaching
4. The Jansenists and the Jesuits, Controversy in Moral and Sacramental

Theology
5. End of Port-Royal not of Jansenism
6. Relevance of Jansenism
7. Jansenistic Piety and Spirituality

II. Probabilism, Probabiliorism, Equi-Probabilism
III. Conciliarism

1. Ecclesiological Presuppositions and Structure of Conciliarism
2. Conciliarism and the Decrees of the Council of Constance

IV Gallicanism
1. Historical Preferential Status of the French Monarchy and of the French

Church
2. Gallicanism under Louis XIV and the Four Gallican Articles
3. Gallicanism after Its Condemnation by Alexander VIII

V Febronianism
1. The Ideas of Febronianism in Bishop von Hontheim's De Statu Ecc!esiae
2. Reesponse to the Book De statu Ecc!esiae and Its Condemnation

VI. Josephinism
1. State Control of the Austrian Church under Empress Maria Theresa
2. Josephinism Under Emperor Joseph II and Successors

Appendix: Brief Biographical Sketch of St. Alphonsus Liguori

In his Memoirs if the Oratory, Don Bosco speaks of ills decision to enroll
at the Pastoral Institute of Turin (Convitto) with Father Joseph Cafasso's ad
vice. Then he briefly describes the personnel that directed that institution,
and what it stood for. He praises its program of priestly formation as a
preparation for ministry and he writes:
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This proved very valuable to the Church, especially as a means of eradicat
ing the vestiges of Jansenism that still persisted in our midst. Amongst other
topics the most controversial was the question of Probabilism and Probabilior
ism. Chief among [the probabiliorists] were [Giuseppe Antonio] Alasia and
[paul Gabriel] Antoine, along with other rigorist authors. The practice of this
doctrine can lead to Jansenism. The Probabilists followed the teaching of St.
Alphonsus, who has now been proclaimed a Doctor of the Church [1871]. His
authoritative teaching may be called the theology of the Pope. l

Don Bosco here mentions Jansenism, Probabiliorism and Probabilism,
but history records other "-Isms" that he does not mention, but that the
Pastoral Institute stood against in the tradition of the Jesuits. In this chapter
we discuss some of these important ecc1esiological theories to serve as a
context for the origin and the development of the Pastoral Institute and for
the priestly formation imparted in it.

Jansenism

Konrad Hecker, "Jansenism," in SacramentuJJ1 Mundi; L.J. Cognet, "Jansenism," and
"Port-Royal," in Nelli Catholic Enryc!opedia; B. Matteucci, "Jansenistic Piety," in
Nelli Catholic Enryc!opedia; Ronald A Knox, EnthusiasJJ1. A Chapter in the History of
Religion (NY & London: Oxford University Press, 1950, repro 1961), 176-230;
Also AR. Jonsen & S. Toulmin, The Abuse of CasllistlJ~ A History of Moral Rea
soning (Berkeley: University of California Press, 1988).

Jansenism was a movement within the Catholic Church of the 17th and
18th centuries (especially in the Netherlands and in France) that stemmed
from an attempt to reconcile the necessity of working out one's salvation
responsibly while always knowing it to be a freely bestowed gift, beyond all
human merit. This problem has confronted Christian life from the begin
ning and was a major controversy in the Reformation. Jansenism attempted
to take up a middle position, which, however, was rejected as one-sided by
the JJ1agisteriuJJ1 of the Church.

1 MO-EII181; ef. MO-daS 117-118.
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1. ]allsellistic Doctline

The main initiator of this new effort to articulate the self-understanding
of Christianity was Cornelius Jansen (the Younger, 1585-1638). His views
were chiefly propagated through his Augusti1l1!s. This work took up the
themes of the right notion of divine grace and its relationship to human free
will, which had become once more burning questions among Catholics, under
the influence of the Reformation and the controversy between Molinism and
Baianism.2

The argument, in deliberate opposition to scholastic tradition as well as
to the humanist notion of a person's shaping one's own religious and hu
man destiny, relied exclusively on patristic theology and on St. Augustine in
particular, especially his controversy with Pelagius Qansenists could truly call
themselves "devotees of St. Augustine," and indeed, the whole movement
could be described as a modern form of Augustinianism). It was on an Au
gustinian basis that Jansenism developed its own theological system. It de
scribes a three-fold stage of the history of salvation.

In the flrst stage, the state of "innocent nature," ''Adam'' was completely
frce and could freely bring about his own salvation. For this he needed
grace to attain the supernatural end, but that was at his disposal.

2 Cornelius Otto Jansens (1585-1638), a Dutch theologian, was head of the Dutch
theological college at Louvain, professor at Louvain (1630) and bishop ofYpres (1636). His
posthumously published work, AligIIsnlltls sell doctrina S. Attgllstilli de hlltllanae natt/rae sanitate,
aeglitltdine, medicina, adverst/s Pelagianos et Massilienses ("Augustinus", or St. Augustine's Doc
trine on the Health, Illness, and Cure of Human Nature-against the Pelagians and Mar
silians, 1640) was condemned by Pope Urban VIII (1642). In it Jansens maintained that the
teaching of St. Augustine on grace, free will and predestination was opposed to the teach
ing of the Jesuit schools. In the religious controversies that it provoked, his view was
championed by the Jansenists of Port Royal (Hauranne, Arnauld, Pascal, etc.). Luis de
Molina (1535-1600), a Spanish Jesuit theologian, taught at universities and wrote treatises
on divine grace free will and original sin, e.g., Concordia libeti arbittii C1I1JJ gratiae dOl/is (Reconcil
ing Free Will with Divine Grace, 1588-1589). The controversial doctrine that divine grace is
open to all, but that its efficacy depends on the will that accepts it is called Molinism. Baius
(Michael Baius, .tvfichel de Bay) (1513-1589), a Belgian theologian, wrote numerous treatises
broaching new doctrines of original sin and grace that anticipated Jansenism. He was con
demned by Pope Pius V (1567) and Pope Gregory XIII (1580). Pe1agius (c. 354-after 418),
British morne and theologian, led a theological disputation in Rome, refuting the Augustinian
doctrines of predestination and total depravity through original sin. He wrote several treatises
on the subject. He asserted the freedom of the will and emphasized the primacy of human ef
fort for salvation. With associates, he preached in Africa (where he met Augustine) and in Je
rusalem (where he was accused and acquitted). He was excommunicated by Pope Innocent I
(417). Pelegianism has survived in modified form as semi-Pelagianism.
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This proved very valuable to the Church, especially as a means of eradicat
ing the vestiges of Jansenism that still persisted in our midst. Amongst other
topics the most controversial was the question of Probabilism and Probabilior
ism. Chief among [the probabiliorists] were [Giuseppe Antonio] Alasia and
[paul Gabriel] Antoine, along with other rigorist authors. The practice of this
doctrine can lead to Jansenism. The Probabilists followed the teaching of St.
Alphonsus, who has now been proclaimed a Doctor of the Church [1871]. His
authoritative teaching may be called the theology of the Pope.1

Don Bosco here mentions Jansenism, Probabiliorism and Probabilism,
but history records other "-Isms" that he does not mention, but that the
Pastoral Institute stood against in the tradition of the Jesuits. In this chapter
we discuss some of these important ecdesiological theories to serve as a
context for the origin and the development of the Pastoral Institute and for
the priestly formation imparted in it.

Jansenism

Konrad Hecker, "Jansenism," in Sacramentum Mundi; L.J. Cognet, "Jansenism," and
"Port-Royal," in NeJv Catholic Enryclopedia; B. Matteucci, "Jansenistic Piety," in
NeJv Catholic Enryclopedia; Ronald A. Knox, Enthusiasm. A Chapter in the History of
Religion (NY & London: Oxford University Press, 1950, repro 1961), 176-230;
Also A.R. Jonsen & S. Toulmin, The Abuse of Casuistry, A History of Moral Rea
soning (Berkeley: University of California Press, 1988).

Jansenism was a movement within the Catholic Church of the 17th and
18th centuries (especially in the Netherlands and in France) that stemmed
from an attempt to reconcile the necessity of working out one's salvation
responsibly while always knowing it to be a freely bestowed gift, beyond all
human merit. This problem has confronted Christian life from the begin
ning and was a major controversy in the Reformation. Jansenism attempted
to take up a middle position, which, however, was rejected as one-sided by
the tllagisteriu!1l of the Church.

1 MO-En181; d. kf.O-daS 117-118.
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1. Jansenistic Doctrine

The main initiator of this new effort to articulate the self-understanding
of Christianity was Cornelius Jansen (the Younger, 1585-1638). His views
were chiefly propagated through his AltgNstinus. This work took up the
themes of the right notion of divine grace and its relationship to human free
will, which had become once more burning questions among Catholics, under
the influence of the Reformation and the controversy between Mollnlsm and
Baianism.2

The argument, in deliberate opposition to scholastic tradition as well as
to the humanist notion of a person's shaping one's own religious and hu
man destiny, relied exclusively on patristic theology and on St. Augustine in
particular, especially his controversy with Pelagius Oansenists could truly call
themselves "devotees of St. Augustine," and indeed, the whole movement
could be described as a modern form of Augustinianism). It was on an Au
gustinian basis that Jansenism developed its own theological system. It de
scribes a three-fold stage of the history of salvation.

In the first stage, the state of "innocent nature," "Adam" was completely
free and could freely bring about his own salvation. For this he needed
grace to attain the supernatural end, but that was at his disposal.

2 Cornelius Otto Jansens (1585-1638), a Dutch theologian, was head of the Dutch
theological college at Louvain, professor at Louvain (1630) and bishop ofYpres (1636). His
posthumously published work, Altgl/stilltls Sell docflilla S. Altgl/stilli de hl/lJlaliae lIatl/rae sallitate,
aegn'tl/dine, medicina, adversl/s Pe!agiatlOS et Massilienses ("Augustinus", or St. Augustine's Doc
trine on the Health, Illness, and Cure of Human Nature-against the Pelagians and Mar
silians, 1640) was condemned by Pope Urban VIII (1642). In it Jansens maintained that the
teaching of St. Augustine on grace, free will and predestination was opposed to the teach
ing of the Jesuit schools. In the religious controversies that it provoked, his view was
championed by the Jansenists of Port Royal (Hauranne, Arnauld, Pascal, etc.). Luis de
Molina (1535-1600), a Spanish Jesuit theologian, taught at universities and wrote treatises
on divine grace free will and original sin, e.g., Concordia libeli arbiflii CIIIJI gratiae donis (Reconcil
ing Free Will with Divine Grace, 1588-1589). The controversial doctrine that divine grace is
open to all, but that its efficacy depends on the will that accepts it is called Molinism. Baius
(Michael Baius, J'vlichel de Bay) (1513-1589), a Belgian theologian, wrote numerous treatises
broaching new doctrines of original sin and grace that anticipated Jansenism. He was con
demned by Pope Pius V (1567) and Pope Gregory XIII (1580). Pe1agius (c. 354-after 418),
British monk and theologian, led a theological disputation in Rome, refuting the Augustinian
doctrines of predestination and total depravity through original sin. He wrote several treatises
on the subject. He asserted the freedom of the will and emphasized the primacy of human ef
fort for salvation. With associates, he preached in Africa (where he met Augustine) and in Je
rusalem (where he was accused and acquitted). He was excommunicated by Pope Innocent I
(417). Pelegianism has survived in modified form as semi-Pelagianism.
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In the second stage, original sin brought on a state of "concupiscence
triumphant" in which the human being is sinful in all human actions, com
pletely determined and at the mercy of the libido (desire for sense experi
ence, for knowledge, and for excelling).

In a third state, redemption comes not as a restoration of freedom and
responsibility, but as a new determination of the will and by a grace that is
absolutely irresistible. In this respect the human being is deprived of inte
rior freedom and saved only by a totally arbitrary election on the part of
God. The person is an object of, not a co-respondent to, the divine will.
Therefore God's saving Will through the redemptive value of Christ's death
is restricted to those who are in fact predestined.

2. Jansenism in France

Port-Rqyal

This view of the history of salvation based on predestination first ac
quired of practical importance in France, where it became inseparably tied
to the monastery of Port-Royal. There it developed into a doctrine and life
style that affected every aspect of the Christan life.

Port-Royal was a Cistercian abbey of nuns situated in the Chevreuse Val
ley about 9 miles from Versailles. Established in 1204, the abbey had flour
ished through the years, but by the end of the 16th century its spirit had de
teriorated. Only 12 nuns lived in it in mediocrity, without any well-defined
rule or enclosure.

In keeping with a practice current at that time, on July 5, 1602 the com
munity was given a 10-year-old girl as abbess. Her name was Jacqueline
Marie Angelique Arnauld, later to be known as Mere Angelique (1591
1661). She was the daughter of a Parisian lawyer, but owed this elevation to
her maternal grandfather, a friend of King Henry IV:

Mere Angelique and Her Reforms

For a few years the abbey was managed by the Arnauld family, which
partly restored its material prosperity. In 1608 the young abbess (at the age
of 17) experienced conversion. She resolved to reform her monastery and
to re-establish the Cistercian rule in its full vigor. She overcame resistance
from her nuns and, on September 25, 1609 she broke the opposition of her
own family by refusing to let them enter the cloister. With the help of
Capuchin and Jesuit confessors Port Royal became a center of spiritual life.
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In 1618 Mere Angelique received the mission to reform the abbey of
Maubuisson, near Paris. She made the acquaintance of St. Francis de Sales,
who was then at Paris and who for a time was her director. He visited Port
Royal in July 1619. After his death in 1622, she accepted Sebastian Zamet,
Bishop of Langres, as her director. Because of the insalubrious climate of
the valley, in 1626, on the advice of Bishop Zamet, she closed Port-Royal
des-Champs and installed her community in Paris. Thus the new Port Royal
came under the direct jurisdiction of the archbishop of Paris.

In 1633, Mere Angelique left Port-Royal-de-Paris to establish a new
community, called the Institut du Saint-Sacrement. The orthodoxy of these
nuns became suspect because of a book written by Mere Angelique's sister,
Mere Agnes (1593-1671). The work was entided Chapelet secret du Saint
Sacrement (The Secret Crown of the Blessed Sacrament).

To defend the Chapelet, Bishop Zamet engaged a theologian then enjoy
ing a well-established reputation among the devout, Jean du Vergier de Hau
ranne, Abbe de Saint-Cyran (1581-1643). This was the occasion for Mere
Angelique, who had known him superficially since 1621, to discover him as
a spiritual director. She invited him to Port-Royal (paris), where the nuns en
thusiastically accepted his teaching and spread his rigoristic ideas about the
sacrament of penance and the Eucharist, though these occasioned public
controversies.

In August 1637, a nephew of Mere Angelique, the young and brilliant
lawyer Antoine Lemaitre, was converted and decided to live in seclusion and
penance, without becoming a priest or religious. Saint-Cyran agreed to take
him under his direction.

The Solitaires of Port-Rqyal

Lemaitre became the first of the Solitaires (hermits), known as Les Mes
sieurs (Gendemen)of Port-Royal. By and by forty other men joined them,
and hermitages were provided for those who wished to retire from "the
world" to devote themselves entirely to God.

In 1638 Saint-Cyran openly criticized Cardinal Richelieu's policies as they
affected Catholicism in France. Richelieu had him arrested and imprisoned
at Vincennes, but from prison Saint-Cyran continued his spiritual direction
through letters. There was an investigation, but Ricbelieu found nothing to
charge Saint-Cyran with. He was set free on February 6, 1643, shordyafter
the cardinal's death. However, his health having been undermined by his
imprisonment, he died shordy thereafter (October 11, 1643).
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In August 1643, Antoine Arnauld (1612-1694), Mere Angelique's younger
brother and one of the theologians of the group, published a treatise entided
De la freqllente COmIJ/lltllon) a vigorous defense of Saint-Cyran's rigorist ideas.
Jansen's Augustinus had been published in 1640, and although Saint-Cyran had
some reservations about the work, he had told the Solitaires to defend it.

Beginning with 1646, the Solitaires organized Les Petites-Beoles (Little
Schools), which they conducted.The authorities objected, but Les Petites-Beoles
continued until 1660 and educated about 100 boys, some of whom became
famous, for example the playwright Jean Racine (1639-1699).

By this time, Port Royal enjoyed a high reputation for learning and spiri
tuality, and the number of nuns quickly mounted. Mere Angelique's Institut
du Saint-Saerement, which had not been successful, was united with Port
Royal, and on December 24, 1647, the nuns received the white habit with a
scarlet cross on the scapular and dedicated themselves to perpetual adora
tion. Mere Agnes compiled their constitutions.

In 1648, as the nuns became too numerous for the Parisian monastery, a
group of them returned to occupy Port-Royal-des-Champs. Jansenism
gained great influence on French society, among its most notable conquests
being Blaise Pascal (1623-1662), who came into contact with Port-Royal
through his sister Jacqueline who had entered the convent in 1642. He him
self joined the Solitaries in 1655.

3. The Jansenists and the Magisterium. Controverry over the Teachings if Jansen~Au
gustil1tls

Conflict with the magisterium of the Church broke out with the publica
tion of the Bull of Innocent X Cum oeeasz'one (1653), which condemned five
propositions, attributed to Jansen on the relationship of grace and free
dom.3 These propositions were not taken word for word from the AtI-

3 The Five Propositions were as follows: (1) Some of God's commandments are impos
sible for the just who wish and endeavor to obey them, considering the forces they possess;
the grace that would make their fulfillment possible is also lacking. (2) In the state of fallen
nature, no one ever resists interior grace. (3) To merit or demerit in the state of fallen na
ture, it is not necessary that one should be free from internal necessity; it is sufficient that
one be free from external constraint. (4) The semi-Pelagians admitted the necessity of an
interior prevenient grace for every action, but they were heretical in that they held that this
grace was such that man could either obey or resist it. (5) To hold that Jesus Christ died or
shed His blood for all without exception is semi-Pelagianism.
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gustintls) but were formulated in 1649 in keeping with its principles. The Jan
senists acknowledged the quaestio juris (namely, that Rome had the right to
judge a "proposition") but denied the quaestio facti (that the propositions in
question were to be found in Jansen's work). Moreover, they refused to rec
ognize the authority of the Church to decide on such "facts" as were not
revealed "facts."

Supported by the Solitaries, and especially by the theologian and moralist
Pierre Nicole, Antoine Arnauld stood firmly in Jansens' defense. Jansenism
found itself in a dangerous predicament. In 1655 Arnauld aggravated the
crisis by his Lettre aune personne de condition (Letter to a distinguished person).
At one time the nuns feared they would be dispersed. But Blaise Pascal's
Provincial Letters (Lettres ecrites par Louis de Montalte atm provincial de ses antis)
and, on March 24, 1656, the miraculous instantaneous cure of a niece of
Pascal who was boarding at the monastery dissipated the tension and re
stored opinion in favor of Port-Royal.

But in 1657 the general assembly of the French clergy called upon the
Jansenists to subscribe to a formula that acknowledged the heretical status
of Jansen and the authority of the Church in matters of "fact." Real perse
cution began again in 1661, when Louis XIV sought to force the nuns and
Les Messieurs to sign a statement condemning the "five propositions" from
Jansen's Attgustintls. They agreed to sign only if corrections were introduced.

Finally, in August 1664 the archbishop of Paris intervened and trans
ferred 12 of the nuns to other convents. A year later the nuns who refused
to sign were interned at Port-Royal-des-Champs under police supervision
and were deprived of the Sacraments, The 12 nuns who had signed were
left at Port-Royal-de-Paris, which was made an independent abbey. Les Mes
sieurs went into hiding for fear of imprisonment. Antoine Arnauld and Pas
chasius Quesnel were forced to seek refuge in the Netherlands.4

There was a temporary peace after 1667. Pope Clement IX accepted a
compromise in 1669 and the monastery at Port-Royal-des-Champs regained
its freedom. This period was an exceptionally brilliant one for Port Royal.
Men and women of the highest nobility gave it their protection, and the
Solitaires distinguished themselves by some outstanding publications. We

4 Pasquier [paschasiusJ Quesnel (1634-1719) was an Paris Oratorian and a theologian.
His annotated edition of the works of Leo the Great (1675) was put on the Index Expurga
torium for its Gallicanism. Refusing to condemn Jansenism he was attacked by the Jesuits
and forced to flee to Brussels (1685) where he wrote Rijlexions morales, a work that clearly
identified him as a Jansenist. He was imprisoned, but escaped to Amsterdam, where he es
tablished the Jansenist Church of the Nederlands.
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may mention Pascal's Pensees (Thoughts) and Saint-Cyran's Considerations
(1670), as well as Lemaitre de Sacy's translation of the Bible (1672).

In 1679 on orders from Louis XIV; who was irritatedat finding resistance
to his absolutism from Port-Royal, the new Archbishop of Paris renewed
the persecution. He forbade the monastery to receive novices, thereby
dooming it to slow extinction. Arnauld and other Jansenists went to foreign
countries.

4. The Jansenists and the Jesuits: Controver[J in Moral and Sacramental Theology

In the realm of moral and sacramental theology and asceticism, Jansen
ism strongly opposed the broad-minded Probabilism of Jesuit "casuistry"
by putting forward the severest demands with no room for compromise.
Jansenism called for complete certainty about the lawfulness of an action
before it could be performed (Tutiorism). It called for perfect contrition
based on love of God, not merely attrition, based on fear of the punish
ment of hell, as precondition for the sacrament of penance and absolution.
It called for supreme reverence for the sacrament of the altar, which was to
be received only on rare occasions (contrary to the Jesuit recommendation
of frequent Communion). It regarded the priesthood as an undertaking of
enormous daring. Such were the theses of the controversial writings of An
toine Arnauld, especially in his De la frequente communion (On Frequent Com
munion) (Rigorism). Antoine Arnauld, Mere Angelique's youngest brother,
became the spokesman and leader of the movement. Such was also the po
sition of Blaise Pascal's Provincial Letters whose sharp and witty polemics did
much to discredit the Jesuits.

This ideal of strict religious observance was put into practice in small, in
timate groups in parishes, monasteries and oratories. Jansenism opposed the
centralism of the religious orders, mosdy of international character, and it
sought as far as possible to be exempt from all jurisdiction except that of
the Pope.

5. The End of Pott-Royat-not of Jansenism

In 1706 the nuns of Port Royal refused to sign the bull Vineam Domini
(fhe Lord's Vineyard) against Jansenism. Louis XIV personally intervened,
and on October 29, 1709 the 22 aged nuns were deported to separate mon-
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asteries by the police. Two years later Louis XIV had the buildings de
stroyed, and the corpses in the cemetery exhumed and interred in a com
mon grave at nearby Saint-Lambert. The place became a center of Jansenist
pilgrimages.

The condemnation of 101 propositions of Paschasius Quesnel by Pope
Clement XI with the Bull Unigenitus (The Only-Begotten, 1713), promul
gated as French law; finally brought Jansenism to an end as a movement.
Organized Jansenism survived only in the Netherlands as the "Church of
Utrecht," now united with the Old Catholics.

After the French Revolution, a lawyer named Louis Silvy purchased Port
Royal in ruins. It is now the property of a private society that has had a
small museum erected on the site. Another museum belonging to the estate
is in the house in which Les Messieurs had lived.

6. Jansenistic Piery and SpiritualiryS

Sources

Something has already been said piecemeal above about the subject.
Some additional comments seem appropriate by way of conclusion. For it is
at these practical levels of spirituality, worship, sacramental and pastoral
practice that Jansenism exerted its influence over a wide area of the Church,
including Piedmont. The Jansenistic system of piety and spirituality is de
rived from Jansen's AugustinusJ fromArnauld's On Frequent Communion, and
from Saint-Cyran's Christian and Spiritual Letters and his Defense if the Secret
Crown if the Blessed Sacrament. The "Secret", written by Mere Agnes de Saint
Paul Arnauld (1627, mentioned above), contained a metaphysical meditation
on the Absolute couched in language and spirit that are incompatible with a
filial relationship of the soul to God. Saint-Cyran is especially responsible
for popularizing the Jansenist spirit and for applying its doctrine to Chris
tian life and worship.

Rigolistj Pessimist Spirit

The types of piety and spirituality that developed out of Jansenism were
inflexibly rigorist and were characterized by the tension experienced by
souls weighed down by the thought of damnation. For Jansenists, human

5 This summary is taken from the NeJv Catholic Etlryclopedia cited above.
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nature was corrupt, conditioned on the one hand by concupiscence and on
the other by the mysterious attraction of efficacious grace. Sacramental ab
solution, they thought, did not remit sins but simply declared that they had
been forgiven, and was valid only if the one who confessed already loved
God perfectly. For the proper reception of Holy Communion a perfect dis
position on the part of the recipient was a necessary prerequisite.

The Jansenists were excessively moralistic and held that humanity had to
be kept in check by penitential rigor. To a pessimistic view of human nature
they joined a critical spirit insisting upon reform in matters ecclesiastical,
sacramental, liturgical, catechetical, etc. They looked on Jesus as a severe
and inscrutable Redeemer; they looked on the Church as a society filled
with intrigue and passion and in urgent need of being brought back to a
proper sense of its mission. They were convinced that they constituted an
elite. They ranged themselves against the humanistic spirit of the times,
which seemed to carter to the human person at God's expense. They were
distrustful of theological reasoning in the exposition of dogma. They re
garded themselves as special depositaries of truth and as illumined directly
and charismatically by God. They did not hesitate in their personal judg
ments to oppose the magisterium of the Church. They resorted to a dialec
tical and historical relativism with regard to the formulation of revealed
truth and of moral and disciplinary norms.

The Jansenistic conception of the relationship between the flesh and the
spirit, between the sensible and the spiritual was such that it destroyed the
moral equilibrium. It opposed the exercise of liberty permitted by casuistry,
the exercise of doctrinal authority by the magisterium of the Church and
the reality of the human in the Church and in the world.

At the same time Jansenism did affirm certain real values, though some
times in a controversial manner. We may mention: the historical sense of
revelation, the living and genuine feeling for the liturgy, a profound sense of
mystery, a simplicity of worship, a devout liturgical reception of the Sacra
ments, a greater popular participation in religious functions, a love for reli
gious culture and an austere style of Christian life.

The Jansenists advocated the direct study of the Scriptures and of the
patristic and conciliar tradition, a critical revision of the texts of faith and
piety, reform in discipline and morals, and improvement in the theory and
practice of religious formation-aspirations and movements that antici
pated the reforms of Vatican II.
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7. Relevance if jansenism6

In the perspective of the movements of the human spirit, Jansenism
may be seen as a reaction, in line with the Reformation, affirming the Chris
tian consciousness of election against the highly conciliatory, intermediate
position of Renaissance humanism. It undoubtedly highlights the central
problem of Christian self-understanding though it fails to offer a satisfac
tory solution to the main problem-how to reconcile divine grace, which is
absolutely gratuitous and beyond merit, with personal human responsibility.
The modern approach is to set the problem in the categories of interper
sonal mediation. This approach would allow for a dialectic in which the
human person is co-respondent with the divine initiative.

Jansenism, as it took root at Port Royal was a complicated matter. It was
based on a certain mentality and spirituality rather than on an explicit dog
matic theology. It was a dedicated striving for a Christian self-understanding
and effort at reform within the Church in the spirit of early Christianity.
Unfortunately, stemming from a restricted interpretation of Augustine it
acquired a sectarian character that the controversies with the Jesuits and the
stern reaction of the official magisterium only intensified.

Probabilism, Probabiliorism, Equiprobabilism7

A.R. Jonsen & S. Toulmin, The Abuse if Casllistry, A History if Moral Reasoning
(Berkeley: University of California Press, 1988).

1. Terminology and Btiif DifinitioltS

Casuistics (or casuistry) is the moral reasoning involved in deciding cases
of conscience. A variety of terms are used to describe ways of deciding
cases of conscience (doubts of law): tutiorism, probabiliorism, equi-proba
bilism, probabilism, laxism, in descending order.

Tutiotism (choosing the sqfest course of action) is the moral system ac
cording to which in a case of conscience one is bound to decide for the law

6 For this paragraph see Ronald I(nox, Enthusiasm cited above.
7 The historical data relating to Probabilism and the controversies it engendered are de

rived from Jonsen & Toulmin, The Abuse ofCasliistry above.
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regardless of possibilities in favor of liberty. For example, the Jansenists of
Port Royal in their rigorism (see above) would have been tutiorists. So
would a confessor who advised a penitent in a doubt of conscience to pur
sue the safest course for the law;

Probabiliorism (choosing the more probable alternative) is the moral system
according to which in a doubt of law one must follow the "more probable
opinion for the law," even though the opinion for liberty is solidly probable.

Equiprobabilism (choosing the equallY probable alternative) is the moral sys
tem (of St. Alphonsus) according to which in a doubt of law of two
courses of action established to be "equally probable" one may follow the
opinion for liberty.

Probabilism (choosing the probable alternative) is the moral system (of the
Jesuits) according to which in a doubt of law one may follow a probable.
opinion for liberty, even though the opinion for law is more probable.

Two classic principles operate jointly in probabilist moral reasoning.
The flrst principle is that "a doubtful law is not binding." Hence in such

cases of doubt, moral theologians have sought to establish a probable course
of action.

The second principle is that to act morallY, even in a doubt of law, a per
son must act with "certitude.}) Hence in a particular situation a person must
flrst resolve the doubt and achieve certitude. Theoretically there is no such
thing as "probable certitude." But what the probabilist seeks to achieve in a
doubt of law is "certitude out of practical probabilities." The probabilist
claims that such practical certitude is possible and sufflcient for moral ac
tion (see below).

A probability is inttinsic when it is based on moral reasoning directly; it is
extrinsic when it is based on authorities, that is, on the opinion of moral
theologians who have "reasoned the case." Most priests and counselors in
pastoral settings must perforce rely on the opinion of moral theologians. In
this case legitimate probabilism will rely on the opinion of a consensus
among good moral theologians, or on an authority that represents such a
consensus. If, on the contrary, it is based on the opinion of just one or two
obscure moralists, probabilism may degenerate into laxism, that is, into
permissiveness or skepticism.

Some Protestant moralists, dissatisfled with the intricacies of casuistry,
have preferred to leave the resolution of doubts of law to the individual
conscience, which would rely on a so-called "Inner Voice" or "Inner Light."
This is dangerous individualism. That is why, in the end, the casuists' serious
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theoretical discussion has come down to either probabilism or probabilior
ism as workable solutions.

2. Probabilism

The years 1556-1656 define the temporal boundaries of the period dur
ing which probabilism was accepted without serious challenge. The doctrine
was stated explicitly for the first time in 1577 by the Dominican Bartolome
de Medina (1527-1580), professor of theology at the University of Sala
manca (Spain). In his commentary on Aquinas'Summa Theologica he wrote:
"If an opinion is probable, it is licit to follow it, even though the opposite
opinion is more probable."8

Medina admitted that this position departed from the teaching of his
Dominican predecessors, and indeed from the medieval casuistic tradition,
which was largely tutioristic, that is, enjoining the safest course of action so
as to avoid sin.

Because of its novelty Medina's thesis engendered spirited controversy.
And although first stated by a Dominican, probabilism was adopted by lead
ingJesuit theologians, who became its most fervent advocates.

Divested of its antique terminology, probabilism simply asserts that a
person who is deliberating about the obligation of some moral, civil or ec
clesiastical law may take advantage of any reasonable doubt as to whether
or not helshe is obligated by that law:

Gabriel Vasquez (1551-1604) was the first Jesuit to espouse probabilism,
and he immediately separated intrinsic (founded on "excellent arguments")
from extrinsic probability (the "opinion of wise men")-with the under
standing that the opinion of wise men is ultimately backed up by "excellent
arguments." Otherwise, if in the solution of a doubt of law one relies on a
casuist's opinion not founded on sound intrinsic arguments, such a logical
distinction may indeed lead to laxism. In the history of casuistics this
proved to be a real danger for it resulted in a great variety of opinions,
some quite extravagant, but all claiming to be probable.

The second Jesuit to elaborate Medina's thesis and build it into the full
doctrine of probabilism was the eminent theologian Francisco Suarez
(1548-1617). His major contribution to probabilism was derived from his

8 Bartolome Medina, Expositiolies iii StltJllliae Theologicae Pat1em I-II, q. 19, a. 6, in Jonsen &
Toulmin, Castlistry, 164.
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juristic expertise (he is sometimes honored as the "father of international
law"), and consisted in the introduction into moral deliberation of "practi
cal, reflex principles." According to Suarez, a person may have "speculative
doubt" about several opinions each of which might have solid authority be
hind it. But to act morally (not to sin) a person must move from speculative
doubt to "practical certitude" about an opinion, and this is done through
the application of "practical principles." Suarez proposed two such princi
ples derived from Roman law: the principle of possession and the principle
of promulgation: "In doubtful matters presumption is in favor of the pos
sessor, and a law does not bind unless adequately promulgated."9 Applied in
all situations of doubt about the morality of an act, the principle of posses
sion supported the claim of personal liberty, and the principle of promulga
tion referred to a person's awareness (or lack thereof) of the existence of a
moral rule. By the application of these practical principles in a case of
genuine doubt a person arrived at certitude of judgment about whether or
not helshe was obligated by the law;

Hence Medina, Vasquez and Suarez are credited respectively with origi
nating, developing and perfecting the system of probabilism. However, the
more probable alternative (probablliorism) had to be followed in cases of
justice, when the certain rights of another party would otherwise be dam
aged, and when a grave spiritual or temporal harm to another or to oneself
would result (physicians, lawyers and confessors could fInd themselves in
such a situation).

Through the fIrst half of the seventeenth century, probabilism was not
seriously challenged, and many moral theologians worked at perfecting the
system, especially at devising rules to guide its practical application.

It was in the year 1656 that probabllism was seriously challenged. In that
year the General Chapter of the Dominicans, in response to a letter by
Pope Alexander VII (1655-1667) approving probablliorism, issued a warn
ing against "lax, novel and less certain opinions" in moral matters.

A more explicit challenge came from the Jansenists, and specifIcally from
Blaise Pascal, for it is in that year (1656) that his Provincia! Letters against Jes
uit casuistry was published (see "Jansenism" above). Pascal himself was a
moral rigorist who could not tolerate ambiguity in his personal moral life. In
addition he was a mathematician who hoped to fInd mathematical certainty
in moral life. Temperamentally and intellectually he was unable to appreciate
the probabilists' problem, which simply stated said: once diversity of opin-

9 Quoted in Jansen and Toulmin, Casllistry, 169.
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ion about moral matters is recognized, how can practical certainty be achieved?
Pascal and his Jansenist colleagues aimed at destroying probabilism and
casuistry entirely.

The theological critics were more discerning, and they marshaled argu
ments against probabilism that did not ignore the basic problem of "prob
able certitude." Among them stood out the distinguished Roman canonist
Prosper Fagnanus (d. 1678) and Tyrsus Gonzalez de Santilla (1624-1705), a
Jesuit scholar who became General of the Society. But in spite of points
well taken the "Jesuit system" (probabilism) endured, because it provided
spiritual directors, pastors, counselors and individual persons with a practi
cal solution to doubts of conscience.

3. Probabiliorisill

The same Bartholome de Medina who first defined and defended prob
abilism in 1577 also enunciated the principle of probabiliorism. This system
holds that in a doubt of conscience concerning the morality of a certain
course of action, one must follow the "opinion for law," unless the "opin
ion for liberty" is celtainfy and dearfy more probable. If both opinions are
about equally probable, the "opinion for law" must be followed (In this re
gard, it is distinguished from tutiorism, which always chooses the safest
course for law regardless of probabilities). As in the case of probabilism, pro
babiliorism arises through moral reasoning as an alternative in a doubt of
law and is applicable to any law, human and divine, civil and ecclesiastical.

This system seems to have been generally accepted in practice before
Medina since Medieval times. It languished, but did not die, during the
probabilist controversies in the age of high casuistry (1556-1656).

It was revived, especially among Dominicans, when Pope Alexander VII
(1655-1667) approved the system in a letter to the Dominican General
Chapter in 1656, which issued the warning against current laxist tendencies
(of probabilism), as mentioned above. One of the outstanding defenders of
probabiliorism in the 18th century was C. Billuart, o.r (1685-1757).

Through the 18th and 19th century probabiliorism was cultivated (in op
position to Jesuit probabilism) in seminaries and in theological schools of
universities, including those of the archdiocese of Turin. Hence it was
widely held among the diocesan clergy. This was also the position of
Archbishop Lawrence Gastaldi (1815-1883), who had been educated at the
university. On the other hand, Jesuit probabilism (with its Alphonsian cave-
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ats) found a home in the Pastoral Institute attended by Don Bosco under
Fathers Guala and Cafasso.

St. Alphonsus (1696-1787) was a probabiliorist in the early years of his
priesthood, but later renounced this system and developed the special form
of probabilism called equiprobabilism (see below) because he thought that
some of the decisions of the Probabiliorist School were keeping the faithful
away from the sacraments. Fr. Antonio Rosmini-Serbati (1797-1855) held
that one should adopt the probabiliorist position in cases involving the
natural law, whereas in cases involving the positive law one could follow the
equiprobabilist doctrine of Alphonsus de' Liguori. Archbishop Gastaldi, a
probabiliorist by education later adopted the Rosminian position, and re
vised the probabiliorist treatise of moral theology by Antonio Alasia (that
had been mandatory in the archdiocese) in a Rosminian sense.

Few, if any, uphold the probabiliorist system today.

4. Equiprobabilism

As noted above, Equiprobabilism is the moral system (of St. Alphonsus)
according to which in a doubt of law of two courses of action established
to be "equally probable" one may follow the opinion for liberty. Alphonsus
de' Liguori as a young priest involved in preaching held the probabiliorist
position, as mentioned above. He used F. Genet (1640-1703), a probabilio
rist, as his guide. But not satisfied with that approach for pastoral reasons,
he was won over to ordinary probabilism in practice. By and by, however,
again dissatisfied because of the tendency of probabilist casuistry to lapse
into laxism, he gave much time to the elaboration of a new system, known
as Equiprobabilism, which sought to steer a middle course between Prob
abiliorism and Probabilism. Beginning in 1749 he wrote a series of disserta
tions on the subject. His thought, honed by controversy, became definitively
fixed between 1759 and 1765. From 1767 to 1778 (when his literary activity
came to an end) he was forced to veil his thought somewhat because of the
anti-Jesuit persecutions, but he did not modify it substantially.

Equiprobabilism, opposed to either a lax or a rigororist moral position,
was not a compromise between the two, but a higher equilibrium. While
recognizing the obligation of the more probable opinion in favor of the
law, Alphonsus recognized also the law as a moral value. He rejected Prob
abilism as a universally valid, mechanically applicable solution and pro
claimed the necessity of a personal decision of conscience. In a case in
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which two equally probable opinions, one favoring the law and the other
liberty were presented, Alphonsus left the person free to make his/her own
decision, thus affirming at the same time the moral value if human liberty.

In support of his system, Alphonsus appealed to St. Thomas Aquinas. In
Alphonsian moral theory the study of the concrete circumstances in the
case rules out the mechanical application of a system. Always disposed to
prefer reason to the authority of moralists, he resolved most of his cases in
terms of intrinsic evidence and in the light of Christian charity and pru
dence. Practically speaking, by holding in balance intrinsic and extrinsic
probability, and the moral values of law and human liberty, Alphonsian
equiprobabilism is a perfected form of probabilism (and it is often so
called).

Conciliarism: History and Ecc1esiology of Conciliarism in the
Context of the Great Schism (1378-1417)

Conciliarism is a theory on the constitution of the Church articulated in
some general councils of the 15th century. It teaches that an ecumenical
council is superior to the Pope.

1. Ecclesiological Presuppositions and Stmcture if Conciliatism

Although Marsilius of Padua and William of Ockham are often credited
with originating Conciliarism (and they made significant contributions), the
theory had its roots in the discussions on the Church by canonists of the
12th and 13th centuries seeking to set juridical limitations to the power of
the papacy.lO

10 Marsilius of Padua (Marsilio da Padova, Marsilius patavinus, c. 1280-1343), profes
sor of philosophy at, and rector of, the University of Paris, wrote Dejensorpacis (Defender
of the Peace), a juridical treatise against the temporal power of the pope. Fleeing Paris and
excommunicated (by Pope John XXI!), he came under the protection of Louis N of Bava
ria. William of Ockham (or Occam, c. 1285-1349) was a scholastic philosopher of the
Franciscan order, and a pupil of Duns Scotus. He defended evangelical poverty against
Pope John XXII in his OptiS octoginta diertlJJl (\'{fork of Eighty Days), was excommunicated,
and with the Franciscan General went over to Louis N of Bavaria. Ockham fought against
the temporal power of the pope and upheld the independence of civil rule in his Dialogtls.
At a philosophical level, he decided the controversy on universals by his nominalist the
ory-that the real is always individual, not universal (Ockham's razor).
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One argument was built on the "corporate principle of representation."
The Pope can fall into error, but not the "Roman Church" (which many al
ready identified with the "Universal Church"). Since a general council is a
"representation" of the whole Church, it follows that a council (inclusive of
the Pope) is greater than the Pope (An organism is greater than its compo
nent parts). This is true not only in matters of faith, but also whenever the
general wellbeing of the Church is at stake. Though the argument was con
cerned only with possible eventualities, still the corporate principle provided
a basis for the co-regency of the College of Cardinals with the Pope. Fi
nally, in conjunction with the notion of representation, it was applied to the
whole Church: the Pope is the delegate of the whole Church, which through
designation by the cardinals entrusts to him its powers and rights. If these
are misused they can be revoked, and then the College of Cardinals or a
general council would represent the whole Church.

It fell to Marsilius of Padua in his Defensor Pacis to put the finishing
touches on the theory of Conciliarism. Its revolutionary bases were adenial
of the divine institution of the papal primacy (hitherto never challenged)
and his defense of a corporate concept of Church and of a "representa
tion" theory of the papacy. "Decisions regarding disputed matters of faith
pertain solely to the general council of the faithful or of those who hold the
authority of all the faithful."!!

The teaching of Marsilius was immediately condemned, but William of
Ockham retained it in his Dialogtls. The Great Western Schism (1378-1417)
provided the occasion for convening a general council to resolve the dan
gerous situation of rival claimants to the papacy and thus to save the unity of
the Western Church. After an unsuccessful attempt in the Council of Pisa,
this was successfully accomplished in the Council of Constance (1414-1417).

2. The Great Western Schisl1J (1378-1417) and Conciliatisl1J at the COlmcil 0/ Con
stance (1414-1417)

The Schisl1J (1378-1417)

"Great Western Schism" is the name given to the 39-year period (1378
1417),when Western Christendom was divided in its allegiance to two, and
for a time three, rival claimants to the papacy. The roots of the schism can

!! DefellsorPads, II, 18. 8.
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be traced to the 7S-year period when the papal court and curia resided at
Avignon, France. The schism began in 1378 after the death of Pope Greg
ory Xl (1370-78), who had restored the papacy to Rome. It ended with the
Council of Constance (1414-1417).

At the death of Pope Gregory Xl, the 16 cardinal electors elected Bar
tholomew Prignani, archbishop of Bari, as Urban VI (1378-89), who quickly
alienated the cardinals by his irrational behavior. The cardinals repudiated
Urban VI (though they had to flee from Rome) and elected Cardinal Robert
of Geneva as Clement VII (1378-94), who took possession of the papal
palace in Avignon. This was the basis of a double papal succession, Rome
and Avignon, and the Western Church found itself divided, as the various
European nations pledged their allegiance to one or the other rival.

The rivalry continued through the ensuing succession. Urban VI's suc
cessors in the Roman line were Boniface IX (1389-1404), Innocent VII
(1404-1406) and Gregory XlI (1406; d. 1417). Clement VII's successor at
Avignon was Benedict XlII (1394-1409; d. 1424). To end the schism, over
the opposition of both rivals, a general council was convened at Pisa in
1409. Pisa deposed both rivals and elected Alexander V (1409-1410), who
was succeeded by John XXIII (1410, d. 1419). Since none of the rivals
would concede, the Western Church was now split in three faction.

Finally in 1414, a new effort was made to end the schism by the Council
of Constance. The Roman Pope Gregory XII gracefully resigned; and John
XXIII and Benedict XlII were formally deposed. Then the council was able
to elect a pope acceptable to all factions, Martin V (1417-31).J2

The actions and decrees of the Council of Constance to decide the pa
pal succession constitute the final statement of the conciliar theory.

Conczliansl1l in the Decrees if the Council if Constance

The decrees Haec Sanda (Session 5) and Frequens (Session 39) of the
Council of Constance are regarded as the classical formulations of Con
ciliarism. The first decree subordinated the three quarrelling Popes to the
authority of the assembled council:

This holy council of Constance [...J represents the holy Catholic Church
and hence derives it power direcdy from Christ. Therefore, all without excep-

12 The schism by its scandals and confusion deeply affected the life of the Western
Church and directly prepared for breaching the unity of Western Christendom a century
later in the Reformation.
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tion (no matter what their position or dignity may be) including even the Pope,
are bound to obey [its decrees]. This applies to matters of faith, to whatever is
conducive to uprooting the present schism, and to the general reform of the
Church in its head and in its members.

Although the decree (Haec sancta) is inclusive, its primary concern was the
ending of the schism by subordinating the pope to the council. The second
decree (Frequens) built on the first and stipulated periodic general councils as
a counterbalance to papal absolutism and as a guarantee of Church reform.

The affirmation of the superiority of council over pope was reiterated at
Basle (Switzerland), where it was clearly interpreted as a matter of faith. 13

Subsequent popes acted against the decree by forbidding appeals to council
against pope.

But Conciliarism (often in milder forms) was maintained by universities
and by ecclesiastical writers. It found expression in the illegal, anti-papal
Council of Pisa of 1511, and was a grave obstacle to the convocation of the
Council of Trent (1545). The declaration of Gallican freedoms in 1682 re
affirmed the decree Haec Sancta of Constance.

In the context of the Great Schism, one understands how Pope and
council could be set against one another. By contrast, Vatican II's Constitu
tion on the Church teaches that the Pope as member and head of the Col
lege of Bishops forms with it at all times an organic unity, especially when
the college is assembled in a general council.

Gallicanism

The term "Gallicanism," was coined by historians of the 19th century
and refers to a certain doctrine and practice claiming a preferential status for
the French monarchy and for the French Church.

1. Structure and History of Gallicanism and Role of the French Monarcf!y

Two aspects are to be noted in Gallicanism. One, with a political cast, is
the historical manifestation of French nationalism in Church affairs and the

13 This is the Council of Florence (1431-1443). It opened at Basle (1431-1437) and was
then dissolved and transferred to Florence (1438-1443)-all under Pope Eugene N (1431
1447).
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French monarchy's opposition to the centralism of the papal Curia. The
other, with a theological cast, is an ecclesiology compounded of conciliar
ism, episcopalism and nationalism. Gallicanism developed out of the his
torical position of the French monarchy, and was given political expression
in the "Declaration of Gallican Liberties" under Louis XN (1682).

The de facto and de jure preferential status of the French monarchy with
regard to the Church had been built up in the early Middle Ages with the
notion of the sacredness of kingship, in consequence of which kings were
anointed and thereby acquired semi-official standing in the Church. In the
Frankish kingdom king and bishops worked together with a sense of collec
tive responsibility. It was maintained that the French monarchy had always
been the protector and defender of the Church and the Pope.

Hence this historic close connection became the main argument for the
claims of the French king to a national Church. The Roman Curia objected
but met with resistance. After the Gregorian reform (Gregory VII, 1073
1085), Gallicanism stood in opposition to Roman centrality and to the doc
trine of papal "fullness of power in both spiritual and temporal order."
Pope Boniface VIII (1294-1303) and K.ing Philip the Fair (1285-1314)
clashed over the issue, but the French Icings continued to claim jurisdiction
in matters of liturgy, canon law and bishops' election.

The Great Western Schism (see above) strengthened the position of the
king, and the withdrawal of obedience in 1396 during the Schism gave to
the Church of France real autonomy, strengthened by the conciliarist claims
of superiority of General Council over Pope.

Authors in the16th and 17th century formulated Gallicanism by reference
to these ancient precedents and claimed that the Gallican freedoms were
those of the primitive Church and were preserved only in the Gallican
Church!

2. The FourArticles if the Gallican Liberties

In the 17th century this royal absolutism was to lead to a rejuvenation of
Gallicanism, which by then appeared as a consistent and coherent teaching.
In 1682 King Louis XIV called an assembly of the bishops and lower clergy
(claiming to represent the entire French clergy). It issued a Declaration of
Gallican Liberties in four articles. The Four Gallican Articles may be sum
marized as follows: (1) The Icing of France is independent of papal author
ity in temporal matters. (2) The Decree of the Council of Constance [see
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above], to the effect that a General council was superior to the pope, is to
be maintained. (3) The ancient liberties and royal prerogatives of the French
Church could not be violated. (4) Personal infallibility of individual popes
should be rejected, and their judgments could be amended. The Church,
however, was indefectible because of a reforming process helped along by
the assemblies of the clergy and by the king.

Jacques-Bemgne Bossuet (1627-1704) in an effort to moderate Gallican
ism in Parliament presented the Four Gallican Articles for approval.

3. EvalNation

The articles represent what might be described as "classical Gallicamsm."
But in its appeal to ancient royal and Church practice, Gallicamsm was an
anachronistic return to the Fathers, to a pre-Gregorian and pre-scholastic
Church, involving a repudiation of the doctrinal and disciplinary develop
ments of the last six centuries. One can easily understand why Pope Alex
ander VIII by the constitution Inter 11JNltiplices (Among the many, 1690) con
demned the Articles and demanded that they should be withdrawn. In 1693
Louis XIV had the French bishops officially to withdraw those aspects of
the Articles derogatory to the papacy.

However, Gallicamsm continued to appear as an allegedly valid ecclesiol
ogy, and it soon found its imitators in Febromamsm and Josephinism [see
below].

Though at first abandoned in theory by Napoleon, it reappeared in the
"Civil Constitution of the Clergy," and later on in the "Orgamc Articles"
imposed to amend the concordat of 1801. (See earlier discussion of Napo
leon's Church policy in Ch. 1.)

By reaction this aggressive Gallicanism strengthened the purpose of the
ultramontane party represented in the 19th century by Joseph de Maistre
and in the early work of Hughes-Felicite de Lamennais. The SyllabNs of Er
rors condemned many of the fundamental tenets of Gallicamsm.14

14 "Ultramontane", "Ultramontanism" designate a conservative, pope-centered ecclesi
ology directly opposed to Gallicanism. The term, coined from a French standpoint, means
"beyond the mountains" and points to Italy-Rome. Joseph-Marie de Maistre (1753-1821),
French polemical writer and philosopher, highly praised in Don Bosco's History ij'Itab,
served in various capacities in the kingdom of Sardinia-Piedmont. Hughes-Felicite-Robert
de Lamennais (1782-1854), French priest and philosopher, at fIrst defended Church tradi
tion in an ultramontane mode. In 1832 he was condemned by Pope Gregory XVI for ad-
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The proclamation of personal papal infallibility (1870) was directly op
posed to two of the Four Articles. Obviously the Jesuits and (as will be
seen) the Pastoral Institute, which Don Bosco attended, stood decidedly in
the ultramontane camp.

Gallicanism may now seem only a matter of past history, but it is still ac
tive in the modern mentality.

Febronianism

The term "Febronianism" refers to the doctrine propounded by Justinus
Febronius, a pseudonym adopted by the auxiliary bishop of Trier, Johann
Nikolaus von Hontheim (1701-1790), for his book De statu ecclesiae (On the
State of the Church, 1763).15

1. The Ideas if Febronianism

The book, On the State if the Church, censorious and bitter in tone, put
forward a theory of the constitution of the Church and of Church-State re
lations. Its thesis was that the papacy claimed many powers not given by
Christ and not exercised in the Church during the f.u:st eight centuries. The
Church is not monarchical. The primacy (not infallibility) of the pope is to
effect unity, to assure vigilance, and to promulgate laws enacted by a general
council. As all bishops are equal, the pope has no jurisdiction outside his
own see, which need not be Rome. Infallibility resides in the whole Church.
Only the consent of the bishops makes papal pronouncements binding.
The Roman Curia is especially blameworthy. The means to restore Christian
unity (shattered by the Reformation) are instruction of the people, national
synods, exercise of the royal power, and reform in the Church. Febronian
ism advocated the creation of a national German church, as a body subject
to the ruler and a department of government.

vocating political liberalism and democratic principles, at which time he left the Church.
The Syllabus of Errors was a compilation of 80 propositions condemned by Pius IX's en
cyclicalQllanta CtlTa, December 8, 1864.

15 Justinus Febronius, The State of the Chtlrch and the Legitimate Atlthority of the Roman Pon
tiff, a Book Composed for the Purpose of Uniting in Religion Dissident Christians (Frank
furt, 1763).
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2. Response to the Book De Statu Ecclesiae and Its Condemnation

As may be seen, Febronianism grew out of the Enlightenment,16 Galli
canism, Conciliarism, Jansenism, regalism, absolutism, and Lutheran collegi
alism. Hontheim had studied at Louvain and Leiden, and was influenced by
authors whose works had been placed on the Index.

The book (in its first edition) was immediately placed on the Index
(1764), but it was widely translated, supplemented or abridged for wider cir
culation. Pope Clement XIII (1758-1769) requested the German bishops to
outlaw it in their dioceses, but compliance was slow: After its condemnation,
Maria Theresia of Austria ordered the first Latin and German editions sup
pressed, but the order was soon changed to mere prohibition, and then re
voked in 1769, after Pope Clement XIII's death. It should be borne in mind
that a similar ecclesiology and canon law ~ater named Josephinism) were al
ready taught in Austrian universities (see below).

Numerous Catholic theologians took up the pen against Febronianism,
but dislike of Roman centralism and of ultramontane Jesuit ecclesiology in
creased the popularity of its ideas wherever the ruler had absolutist leanings.
In some of these places Roman Catholic theologians and bishops were har
assed and persecuted. But the bishops of Trier continued to protect
Hontheim, and at the Coblenz Conference of 1769 the elector-bishops of
Mainz, Trier, and Cologne, with Hontheim's aid, leveled a list of grievances
against the Holy See.

One should note that the French clergy in their assembly of 1775 repu
diated Febronianism for its excesses, and some Protestant theologians also
wrote against it for encouraging the absolutism of rulers who were "worse
than the pope."

The massive opposition to Hontheim's ideas and pressures put on him
had their intended effect, so that Pope Pius VI (1775-1799) in the Christmas
consistory of 1778 could finally announce Hontheim's recantation (ru
mored to have been forced).

3. Aftermath

Febronianism lived on in the grievances leveled against the Holy See by
the Congress of Ems (1786) and in the Synod of Pistoia (1786), called by

16 "Enlightenment" is the name given to the 18th-century philosophy placing great em
phasis on reason and individualism as against tradition.
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Duke Leopold of Tuscany (brother of Emperor Joseph II of Austria) and
condemned by Pope Pius VI in 1794.

The wars of the French Revolution and of the Napoleonic period ended
the electorates on the Rhine that supported Febronianism, but its influence
continued into the 19th century. After the Congress of Vienna (1814-1815),
Austrian Chancellor Metternich hoped for the creation of a national church,
and so did German Chancellor Otto von Bismarck after 1871.

Josephinism

1. History and Structure 0/ Josephinism

The State Church system of the Habsburgs of Austria had been built up
systematically from the Middle Ages onward through political power as well
as papal privileges. It helped the Church to carry out a number of reforms
after the Great Western Schism, while later it checked the advance of Prot
estantism and helped many to return to the Church.

But it was also a powerful force in building up the power of the modern
state, a fact that outweighed all advantages. The Enlightenment and the
royal absolutism of the eighteenth-century in Europe led to greater control
of the Church by the State in Austria and to significant changes in the tradi
tional Church-State relationship.

In June 1768 Empress Maria Theresia of Austria (1717-1780), following
the advice of her chancellor, unilaterally changed her ecclesiastical policy
and established State control to ensure one supreme power in the land. The
agreements that granted papal privileges but also limited the sovereignty of
the State were abrogated. Church property was taxed, religious orders were
severely restricted, and interference by the State in the purely ecclesiastical
sphere increased. The ecclesiastical policy set in place by Maria Theresia de
veloped into a State Church system under Emperor Joseph II (1780-1790)
from whom the system takes its name, "Josephinism."

2. State Control 0/ the Church in Austria

Under Joseph II bishops could no longer communicate freely and di
recdy with Rome. Religious orders were withdrawn from the jurisdiction of
superiors residing abroad. Contemplative orders were dissolved altogether
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because "they were completely useless to society," and their monasteries and
property were confiscated in favor of the parish system.

The activities of the parish clergy were minutely regulated, and the edu
cation of secular and regular clergy in seminaries was placed under strict
State supervision. The canon law regarding marriage was abolished, and a
new marriage law came into force in January 1783.

This Church system specified in thousands of imperial edicts proved
disastrous for religious orders and for priestly vocations, so parishes could
not adequately be supplied. Many people, especially from the upper classes
were estranged from the Church.

True, after the death of Joseph II, under Leopold II [I] (1790-1792) and
Francis I [II] (1792-1835), some particularly bad laws, such as those on the
seminaries, were abolished, but the system as a whole remained in place.
Rigid new regulations for religious services were laid down in 1791.

3. Effect of the State's Control of the Church

Such stringent subjection of the Church to the civil power over so many
years was very damaging to Catholic life in Austria. Lay people lost all sense
of co-responsibility in the Church, and the pastoral initiative of bishops and
priests was curtailed by all kinds of restrictive laws.

State control induced a kind of apathy in the clergy with the conviction
that this protective system was better for the Church than freedom. This
might explain why in 1848, the year of the liberal revolutions that put end
to the Metternich era,t? the clergy and the Catholic people at large in Austria
failed to take advantage of the opportunity and did so little to regain that
freedom.

Closing Comment

Opposition to Jansenistic theology and rigorism in moral and pastoral
practice, and to the ecclesiologies represented by Conciliarism, Febronian
ism and Gallicanism in its various forms, while upholding the centrality of

17 Klemens Wenzel Nepomuk Lothar von Metternich-Winneburg, Austrian chancel
lor, dominated European politics throughout the period of the Restoration (from the Con
gress of Vienna in 1815 to the year of the liberal revolutions in 1848.
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the Pope, defines the ttltramontane position. This was the Jesuit position, in
which stood the Pastoral Institute (Convitto) that Don Bosco attended. While
it was anti-rigorist (one could say "more liberal") in moral and pastoral the
ology, it was thorougWy conservative and pro-papal in ecclesiology and
politics.

This will appear more clearly, as we move on to speak of the Pastoral In
stitute and of what it stood for.



Appendix

SAINT ALPHONSUS DE' LIGUORI (1696-1787)

Nelv Catholic Enryclopedia, s. v. Alphonsus; See also separately "Probabiliorism.
Probabilism, Equiprobabilism" above.

Born in 1696, Alphonsus Liguori received his doctorate in utroque jure from the
University of Naples at the age of 16. Disenchanted with the practice of law, he
studied for the priesthood and was ordained in 1726. He devoted himself to a vari
ety of ministries, especially preaching and spiritual direction.

In 1732 he founded the Congregation of the Holy Redeemer, a society of
priests and brothers dedicated to mission preaching, catechetical instruction and
spiritual exercises especially among country folk. The congregation met with op
position from the civil authorities, but was approved by Pope Benedict XN in
1749.

Alphonsus was appointed bishop of St. Agatha dei Goti in 1762 but resigned in
1775 because of grave illness.

Thereafter he devoted himself to the care of his congregation and to writing, a
ministry that had distinguished him throughout his life. Dissatisfied with his early
Probabiliorism in moral and pastoral theology because it kept the faithful from the
sacraments, he developed a new approach, a system called Equiprobabilism.

His spiritual and devotional writings are voluminous. His writings in dogmatic
theology, mosdy with an apologetic or controversial orientation, are substantial.
But his fame and influence rest especially on his writings in moral theology and on
the anti-rigorist system that he elaborated and propounded in them.

The Alphonsian system in moral theology, in opposition to the more rigoristic
system called "Probabiliorism," was taught at the Pastoral Institute (Convitto) by Fa
thers Guala, Cafasso and others. Don Bosco made it his own.

Alphonsus died in 1787, was beatified in 1816 by Pope Pius VII, was canonized
in 1839 by Pope Gregory XVI, and was declared a doctor of the Church in 1871
by Pope Pius IX.
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HISTORY AND THEOLOGICAL ORIENTATIONS
OF THE "PASTORAL INSTITUTE"

-FATHER CAFASSO'S ROLE

MO-En, 180-186; EBM II, 30-44; Giuseppe Usseglio, "11 Teologo Guala e i1 Con
vitto Ecclesiastico eli Torino,"Salesianum 10 (1948) [453-502],476-483; Sussidi 2,
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Introduction

In his Memoirs of the Oratory Don Bosco speaks of the offers of gainful
employment made to him after his ordination in 1841 and the few months
of interim ministry at Castelnuovo. As we noted earlier, three lucrative of
fers were received: a post as tutor in the house of a Genoese gentleman, the
chaplaincy of his home village of Morialdo, and the post of associate orcu
rate of Castelnuovo. Before deciding he consulted his great benefactor and
friend, Father Joseph Cafasso.

This is what he said: "You need to study moral theology and preaching. For
the present forget all these offers and come to the Convitto." I willingly followed
his wise advice; on November 3, 1841, I entered the Convitto.!

Don Bosco then goes on to describe the nature and purpose of this in
stitution. It was a kind of "finishing school" where (he says) "one learnt to
be a priest." He speaks of the people that were responsible for it and for its
program, which consisted chiefly of a two-year cycle of lectures in moral
and pastoral theology and preaching. He makes specific reference to the
theological and ecclesiological context that had determined the institute's
founding.

It should be borne in mind that both the school of theology at the uni
versity and the archdiocesan seminary offered lectures (conjerenze) in moral
and pastoral theology. Newly ordained priests were required (or at least
strongly encouraged) to spend two years after ordination in further study
and training before they were given faculties to hear confessions. The rea
son for this practice was that certain subjects in moral and pastoral theol
ogy, such as those pertaining to the sexual life and to marriage and the fam
ily were not part of the seminary curriculum. But, as the Regulations of the
Pastoral Institute note, for various reasons newly ordained priests often failed
to "complete" their priestly education. This is given as one of the reasons
for the founding of this institution.

! MO-En, 180. The name, Convitto Ecclesiastico di Sail Francesco d'Assisl~ might be rendered
as "St. Francis of Assisi's Resident Pastoral Institute for Priests." In the literature this pro
gram is also referred to as "Lectures (coliferellze) in Moral Theology," since it consisted
chiefly of lectures in moral and pastoral theology and in the art of preaching. As a matter of
fact, as will be explained below, this institution began with lectures in moral theology held
by Father Luigi Guala in his own rooms; and became "Pastoral Illstitllte" (Convitto Ecclesiastico)
when, with the authorities' approval, it was housed as a resident program at former monas
tery of St. Francis of Assisi and adjoining church.
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"With ordination priests are suddenly deprived of grants and seminary
guidance. Lacking the means and the incentive, to make a living they are forced
to seek employment in occupations foreign to the priestly ministry. Some return
to their hometowns and families where they find no structures or motivation
for further formation" (see Regulations below).

In this regard, Church historians, such as Aubert, note the role played by
the Pastoral Institute.

Piedmont was the region in Italy where, according to Doubet, "people took
Catholicism most seriously." Apostles like Don Bosco, Cafasso and Murialdo
were only the most outstanding examples among a great number of pious and
diligent priests who, thanks to their education in the Ecclesiastical Convent of
Turin [tl1e Pastoral Institllte], clearly surpassed all the Italian clergy, including
[clergy in] the Papal States.2

However, "learning to be a priest" in the Pastoral Institute entailed a
theological and ecclesiological education that ran counter to the teaching of
seminary and university in those fields. In the preceding chapter we sur
veyed these fields in comprehensive terms. Now we focus briefly on the
situation in Turin.

Context: Trends in Theology and Ecc1esiology

Giuseppe Tuninetti in is biography of Archbishop Lawrence Gastaldi of
Turin succincdy describes the theological and ecclesiological orientations
prevailing in the institutions of higher learning of the diocese of Turin
(university and seminary) during the first decades of the nineteenth century.
He writes:

In moral theology, the teaching imparted in the schools of theology and
Law of the University, in the Seminary and in their respective conferences of
Moral Theology, was clearly probabiliorist. In ecclesiology, the same institu
tions, in spite of avowed official neutrality, propounded theses against papal in
fallibility, and were even critical of the papal primacy. In pastoral practice, rig
oristic tendencies prevailed. Among the better-educated clergy, out of whose
number bishops were generally chosen, pro-Gallican ideas were common.3

2 Roger Aubert et aI., The Chllrch ill the Age ojLJberalisll/, Tr. by P. Becker, in Histo!]! ofthe
Chllrch, ed. by H. Jeclin and J. Dolan, VIII (New York: Crossroads Publishing Co., 1981
[19711),256-257.

3 Giuseppe Tuninetti, Lorenzo Gastaldi 1815-1883. Vol. I: Teologo,pttbb!icista, rosllJilliano, I!e-
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As discussed in the preceding chapter, and as Don Bosco explains in his
Me1J1oirs,4 this is the theological and ecclesiological context in which the Pas
toral Institute came into existence.

Was the prevailing moral theology really Jansenistic, and was the ecclesi
ology really Gallican?

According to P. Stella, if on the one hand the so-called Jansenists in
Piedmont stood to some extent in the spiritual and ascetical tradition of
Port Royal, on the other one can no longer speak of Jansenism in the strict
sense, but only of varying degrees of rigorism. In point of fact, the term
"Jansenism" is often used in the extended sense of "rigorism."5

A similar conclusion is reached with respect to Gallicanism, a term
which may also be loosely used. Speaking of the House of Savoy and its in
stitutions of learning, Stella prefers the term "Jurisdictionalism" and sees it
expressed in varying degrees specifically at the university in the late 1700s.6

Tuninetti speaks of a recrudescence of ''Jurisdictionalism'' in the early
1800s in consequence of Napoleon's ecclesiastical policies, and notes (with
specific reference to ecclesiology) that "the 'Gallicanism' imputed to the
theological faculty [at the university] of Turin lay in its specific stance to
ward papal authority and personal papal infallibility." And after some dis
cussion of opinions, he concludes that the orientation of the School of
Theology was indeed anti-papal in that respect, and that its claim to neutral
ity was more verbal than real.7

As already noted in the preceding chapter, in opposition to these estab
lished Jansenistic and Gallican trends and their derivatives stood the Jesuits.

scovo di SaIIlZZo: 1815-1871; Vol. II; Arcivescovo di Torillo: 1871-1883 (Casale Monferrato: Edi
zioni Piemme, 1983 and 1988) 1,33.

4 MO-Ell, 181.
5 Cf. Pietro Stella, DOll Bosco. Life alld Work, tr. by John Drury (New Rochelle, New

York: Don Bosco Publications, 1985) 78-91, with special reference to pastoral and sacra
mental practice; II GiallseJlislJlo ill Italia, in Bibliotheca Theologica Salesialla, Ser. I: Fontes, Vol.
Iii, I/ii and I/iii: PieJJJollte (Zurich: PAS Verlag, 1966, 1970 & 1974; Gitll7Sdi'{jollalislllo egiall
SelliSlllO all'Ulliversitd di Torillo !leI sec. XVIII (Torino: SEI, 1958); Giuseppe Usseglio, "11 Teo
logo Guala e il Convitto Ecclesiastico di Torino," SalesiamlJJJ 10 (1948) [453-502],476-483.

6 Cf. Stella, Gitll7sdi'{jollalislJlo, 9-41.
7 G. Tuninetti, Gastaldi I, 33-34. It may be noted that of the Italian bishops opposed to

the definition of papal infallibility at the First Vatican Council some Piedmontese bishops,
graduates of the school of theology at the university, were the most uncompromising. We
may mention Bishops Luigi Moreno of Ivrea; Luigi Nazari di Calabiana of Casale; Lorenzo
Renaldi of Pinerolo; Pietro Sola of Nizza; and Archbishop Alessandro Ottaviano Riccardi
ill Netto of Turin [ef. Tuninetti, Gastaldi!, 33, 193ffJ.
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In theology they stood in opposition to the predestinationism of Jansen's
Augustitlus. In moral theology, pastoral practice and spirituality they stood in
opposition to the Jansenism of Port Royal. In ecclesiology they stood in
opposition to Gallicanism in all its forms and derivations.

Basically, it was this stance that led fIrst to their expulsion from, or sup
pression in, various countries, and fInally to their offIcial suppression under
Pope Clement XN (1773). But even during the period of suppression (in
Turin, 1773-1818) their activities and their influence endured.s The Society

S Note on the Suppression of the Society ofJesus.-The suppression of the Society of
Jesus, at first restricted to individual countries, beginning with Portugal and France, was
made general and official 1773 by Pope Clement XIV's Bull Dominus ac Redemptor. Histori
ans recognize that the suppression was brought about by a groundswell of enmity against
the Society of Jesus. Jansenism had met the greatest opposition from the Jesuits. The fol
lowers of the rationalistic Enlightenment attacked the Jesuits as a step toward their ultimate
objective of abolishing religious orders, the papacy and the Church. The partisans of Galli
canism and of monarchical absolutism saw the Jesuits' support of the papacy as standing in
their way. The so-called "enlightened despots," who were intent on consolidating their own
power, did not favor so papal an order as the Jesuits. The rulers of most Catholic countries
regarded papal authority with disfavor. Besides, their very success was regarded as a threat.
They had helped win back whole regions to the Church since the Reformation. They had
run successful missions in many lands and had achieved great prestige through schools and
colleges. They had become the confessors, educators and advisers of the mighty and had
won thereby great influence and power. However, they had in some instances overreached
themselves and stood accused of intrigue and even dubious moral teaching. During the
pontificate of Clement XIII (1758-1769) and of Clement XIV (1769-1774), the Jesuits
came under a concerted attack all over Catholic Europe. The first blow came in Portugal,
where they were blamed for Portugal's decline as a power. They were accused of various
crimes against the state, and in 1759 they were expelled and their property seized. In 1764
they were expelled from France, where they were investigated in connection with Minister
Lavalette's failed commercial venture. Clement XIII reaffirmed his support of the Jesuits
with the Bull ApostolictllJl Pascendi, but to no avail. In Spain Minister Aranda persuaded King
Charles III that they were disloyal and were plotting his assassination. They were sup
pressed throughout the Spanish empire in 1767. In Italy, Naples and Parma-Piacenza fol
lowed suit in 1767 and 1768 respectively. In January 1769 the Catholic powers requested
the total suppression of the Jesuits. Clement XIII refused, but he died on February 2, 1769.
At the election of Clement XIV, the conclave was dominated by the Jesuit issue and was
maneuvered by the Catholic powers led by the Bourbons, bent on obtaining their suppres
sion. Pope Clement (a scholarly Franciscan) had made no promises, but had indicated that
suppression was canonically possible. Under pressure he managed to stall for three years,
suggesting accommodations that fell short of suppression. When the powers threatened a
complete break with Rome, and Maria Theresa of Austria declared her neutrality in the
matter, Clement capitulated. The Spanish ambassador submitted a draft Bull for their aboli
tion, and the Pope signed the document in June 1773 [Based on NeJJ! Catholic Enryclopedia,
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of Jesus was restored by Pope Pius VII after the fall of Napoleon in 1814
and made a strong comeback, as will be discussed below;

No less influential, especially for what pertains to moral theology and
pastoral practice, was Alphonsus de' Liguori. As noted in the preceding
chapter, the Alphonsian system of moral doctrine and pastoral practice
(Equiprobabilism) in practice is coterminous with the Jesuit system of
Probabilism, provided each case is weighed on its intrinsic merit and issues
in a decision of conscience made in the light of both prudence and Chris
tian charity. Alphonsus' beatification (1816) and canonization (1839), and
his being declared a doctor of the Church (1871), conferred legitimacy (in
fact, quasi-official status) on the system, at a time when the battle between
"Rigorists" and "Benignists" was being joined.9

As was to be expected, Jesuit and Alphonsian doctrine in Turin found
space and support only outside the university and seminary. It also met with
strong and widespread opposition among the clergy, and its success was due
to the activity of outstanding personalities and religious groups. We may
mention in the first place the newly re-established Society of Jesus, the Jes
uit Father Nikolaus von Diessbach and the 'Amicizie' (Friendship Associa
tions), Father Pio Brunone Lanteri and his Oblates of the Virgin Mary, and
Father Luigi Guala and the Pastoral Institt/te.

These people and institutions are the immediate agents in the creation of
the Pastoral Institute and its program. They are important for an under
standing of how Don Bosco's priestly formation was integrated and per
fected, and for the kind of priest that he became through them.

The Jesuits and Their Activity in Turin

The Jesuits were without any doubt the driving force of the movement.
After being reestablished by Pope Pius VII in 1814, the Society was allowed
to return to the Kingdom of Sardinia and to Turin in 1818 through Father
Luigi Guala's suggestion and with the support of Archbishop Colombano
Chiaveroti. By royal decree they were entrusted with the direction of impor
tant educational institutions, where they established conferences in moral
theology with a benignist, anti-Jansenistic and anti-Gallican orientation. The
Jesuits would continue to be active as the historic adversaries of Jansenism
and Gallicanism.

under entries of people and topics referred to herein].
9 Don Bosco refers to this debate in MO-EIl, 181.
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The Amicizie (Friendship Associations)

The Jesuits were also ultimately responsible for the establishment of
powerful associations that became important religious forces in Turin and
elsewhere, the Amicizie (Friendship Associations). Of these there were sev
eral varieties-covert and overt, priesdy and lay, and mixed. The Amicizie of
the late 18th and early 19th century were secret societies generally dedicated
to the defense of the Catholic faith and of the institutional Roman Catholic
Church, at first chiefly through the spreading of good books. Their lending
libraries were called spezetie (drug stores or chemist shops). In the period of
the Restoration, they abandoned their cloak of secrecy and broadened their
scope of action.

The Turin Amicizie owe their origin to the Jesuit Father Nikolaus von
Diessbach (1732-1798) and were continued by Father Pio Brunone Lanteri
(1739-1830) and by Father Luigi Guala (1775-1848). Four such Amicizie are
known by name. The secret Aa, the earliest, originated in France and
quickly spread to Savoy, Piedmont, Switzerland and Bavaria. lO The secret
Amicizia Ctistiana consisted of cells of 12 people, 6 priests and 6 lay per
sons. The Amicizia sacerdota/e had cells of 12 priests. The fourth, the most
important in the period of the Restoration, was the Amicizia Catto/ica
founded in 1817 by Father Lanteri.

The Amicizia Ctistiana had been founded in Turin by Father Diessbach.
On moving to Austria in 1782, Father Diessbach left the association in the
care of his disciple Pio Brunone Lanteri, who was ordained a priest that
very year. Father Guala, a disciple and friend of Father Lanteri, also became
active in the association. Its purpose and strategy had been to make use of
the press and of secret activities in defense of the Church, much as the
Freemasons were doing-using those very means against the Church. Cells
were established in many cities of Italy and Europe.

During the period of Napoleon's occupation of Italy (1798-1811), the
Amicizia Ctistiana and its leaders were actively engaged in behalf of Pope
Pius VII (a prisoner at Savona) and in defense of the Church. When Lanteri
came under suspicion of the French police (1811), Father Guala took over
the direction of the association.

With the onset of the Restoration, Father Lanteri in 1817 expanded the
work of the Amicizia Ctistiana and reorganized it for greater efficiency. This

10 What the letters Aa stood for is not known. Perhaps they stood for Amine apostoliqlle
or Amitie anonyme.
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resulted in two separate associations, no longer secret: the Amici::(ja Cattolica
for lay persons "of proven Catholic and royalist persuasion,"ll and the Ami
cizia Sacerdotale for priests,12 While the first branch concentrated on the apos
tolate of the press, the latter branch promoted priestly formation with an
ultramontane (anti-rigorist, anti-Gallican and papally-centered) orientation.

The Amici::(ja Cattolica in particular acquired visibility and importance as
the successor of the older Amici::(ja Cristiana. Its journal, L'Amico d'Italia
(The Friend of Italy), as well as the members' publications, clearly showed
where it stood in matters of politics and religion: in the Jesuit tradition, it
stood with the Pope against liberal and revolutionary ideologies. It was this
society that sponsored the edition of Alphonsus Liguori's Opera Omnia.

The doctrinal and pastoral concerns of the Amicizie (of the Amici::(ja
Sacerdotale in particular) found concrete and permanent expression in two
important ecclesiastical institutions: the Congregation of the Oblates of the
Virgin Mary and the Pastoral Institute.

The Congregation of the Oblates of the Virgin Mary

The Congregation of the Oblates of the Virgin Mary as we know it was
founded by Father Pio Brunone Lanteri. While in exile (1811-1814) for his
activities in favor of the imprisoned Pope Pius VII, he cooperated in its first
founding. The congregation was disbanded by royal decree in 1820, but was
re-founded by him in 1825, thereby giving concrete pastoral direction and
permanence to his apostolate.

Father Lanteri and the Oblates made a significant contribution toward
the renewal of moral theology, of pastoral practice, and of Church life in
Piedmont. But the Pastoral Institute founded by Father Guala (with Father
Lanteri's cooperation), made perhaps an even greater contribution.

Projects for the Pastoral Institute

As indicated, Father Luigi Guala had been Father Lanteri's disciple and
friend, and his associate in a variety of ministries. Like Father Lanteri he

11 C. Bona, I.e "Amiciiie". Societd segrete e rinascita re/igiosa (1770-1830) (Torino: Deputa
zione Subalpina di Storia Patria, 1962), 342, in Stella, DBEcSoc, 54.

12 The Amiciiia Calto/ica (for lay people) is regarded as the prototype of Catholic lay as
sociations in Italy.
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had been a first-rank member of the Amicizie, and had shared his concern
for a reform of theology and pastoral practice, and for the formation of the
clergy. It is out of these concerns that the lectures (conftrenze) in moral The
ology and the Pastoral Institttte were born.

The merit of having planned and realized the Lectures-Pastoral Institute
has traditionally been attributed to Father Guala. This view rests on Blessed
Joseph Allamano's stated conviction, and has been embodied in the Cafasso
biographies. 13 Lanteri's biographers, on the other hand, attribute this achie
vement to Lanteri himself, either totally, or at least with respect to the origi
nal idea, the planning and the inspiration, if not the actual realization.14 The
earliest document adduced is a memorandum in Lanteri's own hand, ad
dressed to the diocesan chancery and dated toward the end of 1816. It peti
tioned that the Congregation of the Oblates (newly founded at Carignano)
and the Pastoral Institute (to be attached to the Congregation itself) should be
established in Turin, at the church of St. Francis of Assisi and in the section
that was still available of the monastery. This document, however, is paral
leled by a copy signed by Guala, of the same date and to the same effect.
These and other documents justify the conclusion that the Pastoral Institute
was a project developed in collaboration; and that, obviously, it must have
been on the drawing board for some time previous to that date. is G.
Tuninetti is even more specific:

Bona's research has made it clear that the Pastora! Institute was the creation of
both Guala and Lanteri, and hence indirectly the product of the AJJJiciiie and
their milieu, even though admittedly Guala was its principal executor, and after
1830 its chief driving force. This view is shared by other historians as well. The
Pastoral Institute is then seen as stemming from the Alllicizia Sacerdotale. Both stand
in a long chain, "the chief links of which are: St. John Bosco, a disciple of Cafasso,
St. Joseph Cafasso, a disciple of Guala; Luigi Guala, a disciple of Lanteri; Pia
Brunone Lanteri, a disciple of Diessbach and of the Society of Jesus."16

13 Cf. e. g., Colombero, Cafasso, 48-49, with rejection of contrary opinions. Father Jo
seph Allamano (Father Cafasso's nephew), as will be noted below was the person who re
stored the Pastoral Imtitute after its suppression by Archbishop Lawrence Gastaldi. He later
founded the missionary Fathers and Sisters of the Consolata. A brief biographical sketch is
given in an Appendix below.

14 Cf. Pietro Gastaldi, aNrv, Del/a Vita del Servo di Vio Pio Bmnone Lallteri [...] (Torino:
Marietti, 1870),217-218, in Usseglio, Gllala, 458-459; and Piatti, Lanteli, 179-186.

is Cf. Usseglio, Guala, 458-464. This author discusses the Lanteri claim, and the docu
mentation adduced in its support, at some length.

16 Tuninetti, Gastaldi, 36, referring to Bona, Alllici.'\!e, 311-312. The quotation is from F.
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It appears then that one should abandon the traditional view that Guala
was simply the founder of the Pastoral Institute, and Cafasso its co-founder.
Without denying the important role of these two great figures, one must
view the Pastoral Institt/te in a larger context and recognize the essential con
tribution of Lanteri and of others before him, harking back to the Jesuits.

And yet at the practical level of execution, one finally must look to
Guala. As stated in the process of Lanteri's beatification, the original
Lanteri-Guala project failed and its final realization at the church of St.
Francis of Assisi was Guala's achievement, the implementation of a second
project, so to speak. The Guala project may indeed have been a replica of
the earlier project, but it was proposed on a new basis and with new peti
tions by Guala. The civil authorities opposed the introduction of new reli
gious congregations into the capital; and possibly this is why the first peti
tion came to naught; but the petition of a diocesan priest and theologian al
ready established at a major church found favor, in spite of his notoriously
close connections with Lanteri. 17

The Pastoral Institute Established at St. Francis of Assisi18

On being appointed to the church of St. Francis of Assisi in 1808, Fa
ther Guala lost no time in setting up a private course (conjerenze) in Alphon
sian moral theology in his own apartment. 19 Six years later, in 1814, with the
support of Archbishop Giacinto Della Torre,20 Father Guala obtained King
Victor Emmanuel 1's approval for the course. He received the appointment
as "Head and Director of the Conference in moral theology with all rights

Bauducco, S. Giuseppe Cafasso [...], in Seuola Cattoliea 88 (1960) 286-294.
17 The Oblates of the Virgin Mary were able to establish a community in Turin at the

church of the Consolata, only in 1834, after the founder's death in 1830.
18 The church and the monastery of St. Francis of Assisi were built early in the thir

teenth century (by St. Francis himself, as tradition has it). They quicldy acquired religious
and civic importance. Both church and monastery were restored in the early seventeenth
century; but the church again underwent considerable rebuilding in the 1760s, thus acquir
ing the architectural character it has retained to this day. The Franciscans were expelled by
Napoleon and never returned. A good portion of the monastery premises was put to other
uses, and the church was taken over by the archdiocese. Father Guala, appointed rector in
1808, obtained the part that was available of the old monastery and established the Pastoral
Illstitllte there.

19 G. Casalis, Dii.!olltllio geografieo-stOlieo [...JXXI, 471-472, in Stella, DOll Boseo EeSoc, 46.
20 For Turin's archiepiscopal succession see preceding Ch. 13, footnote 1.
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and privileges attached thereto, and with a yearly stipend of 500 Lire.21 This
meant that the course could be offered publicly on a par with the confer
ences given at the seminary and at the university. Two years later, in 1816, as
indicated above, Lanteri and Guala submitted their project-petition for the
establishment of the Pastoral Institute in the remaining premises of the for
mer monastery attached to the church of St. Francis of Assisi. When this
effort failed, Guala (no doubt with Lanteri's support) took steps to save
what he could of the project, even if the Congregation of the Oblates
could not be involved.22

In 1817 Guala submitted to the Royal Administrator for Church Affairs
(Regio Econo!!!o Ecc!esiastico) a completely redrafted petition that, while pre
serving the principles of the original project, concentrated entirely on the
Pastoral Institute and its program, making no mention of the Congregation
of the Oblates. In this memorandum Father Guala cogendy argues for the
need for such an institution on a twofold basis: the woefully small number
of well-formed priests to serve the Church; and the increasing difficulty ex
perienced by young priests in obtaining such formation due to lack of op
portunity and means. He gives a passionate description of the sad situation
in which the younger priests find themselves; and outlines his solution: a
three-year course in a Pastoral Institute requiring modest oudays for tuition,
room and board, and providing an environment conducive to formation. 23

He adds his request for the premises (the third floor of the former monas
tery of St. Francis of Assisi, still in a state of disrepair) and describes the
very scant basic conveniences that would be available even after restora
tion.24

21 Cited in Usseglio, Gllala, 465.
22 Although there is no record of exchanges between the two regarding the new peti

tion, subsequent letters, by which Guala kept Lanteri apprised of even minute details of the
operation, show that Guala's action in 1817 was taken with mutual understanding ref.
Usseglio, Gllala, 468, citing documents from the process of Lanteri's beatification].

23 See Introduction to the Regulations of the Pastoral Institllte in Appendix III below.
24 "The rooms are small, ranged along one corridor and internal to the building, half of

them on the north side. They lack washbasins or any water supply; and there is only one
common bathroom available. Access to this floor is had by the stairway located in the sec
tion of the building housing the civil and criminal courts. The inner courtyard is used by
the city school and serves as a magazine as well. The building has no cellar and, being in a
state of decay, has no rental value" [Usseglio, Gllala, 465-466, citing the document from the
process of Lanteri's beatification]. Colombero [Cafasso, 46] speaks of fourteen rooms.
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The petition was accepted, and the decree signed that very day, August 8,
1817. The quick approval suggests that, apart from Father Guala's personal
prestige, influential Church and lay people supported the project. That sup
port was needed is seen from the fact that the program would rival (by its
different theological orientation) similar official conferences already estab
lished at the university and at the seminary.25

The Pastoral Institllte began operations for the academic year 1817-1818,
with the enrollment of a dozen student priests. In the next five years, a se
ries of official actions put it on a permanent basis.

The Regulations, already mentioned in the original Lanteri proposal and
finalized by Guala, were put through a two-year trial period and were ap
proved by the capitular vicar in 1819. Two years later, on February 23, 1821,
the new Archbishop, Colombano Chiaveroti, gave his approval (According
to a later statement from the Archbishop, by this action the institution itself
was regarded as approved.) On October 25, 1822, following a petition from
Father Guala, the new king, Charles Felix, permanently assigned to the Pas
toral Institllte the section that still remained unsold of the former Franciscan
monastery, thus expanding the total capacity to some sixty boarders. On
January 17, 1823, a royal decree empowered tlle Pastoral Institllte to acquire
property, and to receive bequests, subject to the archbishop's approval. On
June 4, 1823, Father Guala, already named director by royal decree in 1814,
received formal ecclesiastical appointment from the archbishop.26

The Pastoral Institllte was staffed by a rector, a "head of the conferences"
(that is, chief lecturer in moral theology, who might be the same person)
and a prefect or administrator. With the years and the increased enrollment,
each of these took on assistants. A "spiritual director" was in charge of reli
gious exercises. There were also additional instructors, as needed, for such
subjects as preaching and liturgy. A trusted porter, a cook and a few ser
vants were employed under the prefect's supervision.

25 An impressive list of influential lay people, members of the Amicii/a Catto/ica, many
of them holding offices in the royal administration, is given in Stella, DBEcSoc, 54-56.

26 For all the above, cf. Colombero, Cafasso, 46-47; Robilant, Cafasso I, xxxv-xxxvi.
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19 - The Pastoral Institute's entrance

Life and Spirit of the Pastoral Institute as Expressed in the Regula
tions

For a view of the life at the Pastoral Institute one has only to peruse its
Regulations.27 Written by Father Guala, undoubtedly with Father Lanteri's

27 The earlier text, as approved in 1817 and 1821, is given in Appendix III below, trans
lated from Giraudo, SeltlillaJ10 Clero e Societd, 392-398. Giraudo states that this archival copy
of the Regulations probably represents the original. It was later expanded and approved in
1834, as given in G. Colombero, Cafasso, 357-363. This later copy is transcribed, with
comments, in Stlssidi 2: Di,?!ollaJietto. Alomi sittla'?!olli, istittl'?!olli epersol1aggi dell'altlbiellte ill CIIi
visse DOli Bosco (Roma: Dicastero per la formazione dei SDB, 1988 [pro manuscripto]), 70
77. Our summary at this point takes both editions into consideration.
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collaboration, these statutes remained in force throughout the nineteenth
century. Father Cafasso's revision left them substantially unchanged.

The Regulations begin with a preamble ("Reasons for the Pastoral Insti
ttlte's Existence"), and proceed to outline a comprehensive rule of life
through two chapters ("Daily Time Table" and "Rules"). The Regulations
conclude with five additional paragraphs (''Academic Year and Holidays,"
"Material Affairs," "Illness," "Exhortation," "Breach of Rules").

The Pastoral Institttte's HolY Patrons

For a description of life at the Pastoral Institute as patterned in the Regula
tions one should perhaps begin with the note on its holy patrons appended
to the last of the additional paragraphs. The earlier draft of 1819-1821
mentions only St. Francis de Sales and St. Charles Borromeo. The later edi
tion, on the other hand, is more ample.

This Pastoral Institute is placed under the special patronage of St. Francis de
Sales and of St. Charles Borromeo, who created and promoted similar institu
tions. By archiepiscopal decree of November 15, 1834, it is [also officially]
placed under the patronage of Blessed Sebastian Valfre, a genuine model of
priestly zeal. By decree of September 15, 1842 Gregory XVI granted a plenary
indulgence to all Pastoral Institute priests who on the feast of the above
mentioned holy patrons, as well as on that of St. Alphonsus Liguori, receive
[the Sacraments ofj Confession and Communion, and visit the church of St.
Francis.28

The Pastoral Institute priests are here given models that possessed great
significance both for the Church in general and for the Piedmontese
Church in particular in the figures of two outstanding pastor-bishops, St.
Francis de Sales (of Geneva) and St. Charles Borromeo (of Milan). But
they are also presented with a pastoral model closer to home in the person
of a priest very much like themselves, the Turinese Oratorian, Blessed
Sebastian Valfre.29 The additional mention of St. Alphonsus, even though

28 Slfssidi 2, 76-77. For biographical sketches of St. Francis de Sales and St. Charles Bor
romeo see Appendix 2 below.

29 Sebastian Valfre was born in 1629 of poor parents and studied for the priesthood in
Turin, being ordained in 1652. In association with an Oratorian already active in the area
and other priests, he formed the Turin Oratory, over which he presided for many years.
Awarded an honorary doctorate in theology for his learning, he served as tutor in the royal
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not as a patron saint, would clearly remind them of what the Pastoral Insti
tute stood for. 30

Preamble and Chapters

The Preamble sets forth the "Reasons for the Pastoral Institute's Existence"
and takes up several of the motifs of the Guala petition of 1817. Starting
with a reflection on the need of the Church in "these calamitous times," it
notes that newly ordained priests now more than ever need training in moral
theology and preaching in addition to the five-year theological course. Many
priests in Turin, and most priests in country towns, cannot attend the public
"conferences" in moral theology at the university or at the seminary for lack
of time or for financial reasons. The results are insufficient priestly formation
and lack of priestly spirit, usually coupled with discouragement or loss of
motivation. This in turn explains the deplorable lack of skilled confessors, the
widespread falling away from the sacraments among the faithful, and finally
the fact that all too often the promise of seminary days remains unfulfilled.
The Pastoral Institute is an attempt to address these problems.

Chapter 1 sets forth a timetable for the day's activities, with reflections de
signed to provide added spiritual motivation. Silence, prayer and study set
the tone. Masses began to be celebrated from 8:30 on.31 After Mass, each
took a quick breakfast and then returned to the study hall. At 11:00 o'clock
the morning conference in moral theology was held, with practical exercises.
After the noonday meal and a brief visit to the Blessed Sacrament, every
one enjoyed a period of recreation until 3:00 o'clock. Spiritual reading fol-

family. But it was his pastoral charity, his preaching, and his unstinting service to people in
need that most distinguished his life. He died in 1710 and was beatified by Gregory XVI in
1834 (the year in which the expanded Regulations were approved).

30 Vincenzo Gioberti in his attack on the PastoralInstitllte stresses this very point: "It is
common knowledge that exercises in moral theology are held daily at the PastoralInstittite of
St. Francis, in which the most important moral cases are very ingeniously argued and
solved. The authoritative court of last appeal is none other than Liguori, whom the PelStoral
Instittlte priests have all along honored as 'Blessed,' and now as 'Saint' par excellence" [II Ge
sllita tlJodemo V, 23, in Usseglio, Gliala, 499]. Vincenzo Gioberti (1801-1852), liberal priest,
philosopher and author of patriotic writings, wrote an invective against the Jesuits entitled
II Gestlita tlJodemo, in five volumes.

31 The priests took turns and celebrated their private Mass at various altars in the
church of St. Francis of Assisi. This might go on until 11 o'clock. The clerical students not
yet ordained (if any), were to attend Mass together in the church.
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lowed and then study until 4:00, after which the students could take a stroll
in the city for one hour. Then at 5:00 they recited the Rosary in common
and retired again to the study hall. The evening conference in moral theol
ogy was held at 7:00 o'clock, and was again followed by a practical exercise
in the sacrament of Penance with role-playing. Supper was served at 8:15
and was followed by a short recreation. No further study was permitted af
ter supper as "injurious to health." At 9:00 the bell rang for night prayers in
common and the examination of conscience, after which everyone retired
for the night.

Chapter 2 (Rules) consisted of fifteen numbered paragraphs. Of these,
seven were prescriptions of a disciplinary nature; two pertained to life in
community and to personal deportment; three dealt with religious practices;
two with study; and the last one was an exhortation to (older) priests that
were engaged in the ministry of Confession and of visiting the sick. Again
brief spiritual reflections occur at various points. The disciplinary rules rec
ommended the observance of silence (particularly during study time), the
care of one's room (cleanliness), the priestly traditional dress (with avoid
ance of both extravagance and negligence) and avoidance of worldly places
on walks. The rules also warned against moving restlessly about, visiting
other students' rooms, loitering in the porter's area, entertaining outsiders,
dining out without permission and going to shows or stopping at coffee
houses. Other rules permitted students to go out in groups on Sundays and
holy days to attend services and listen to the word of God. The wee1dy re
ception of the sacraments was compulsory, and a penitential practice was
prescribed for Fridays. Study time was to be apportioned fairly among the
various subjects.

The recommendations relating to community relationships and personal
deportment are worth quoting:

Cheerful and all-inclusive love should be the rwe. Exclusive friendships, dis
respectful familiarity, and hands-on play are to be avoided. Everyone showd re
frain from using nicknames, making critical remarks, or cracking jokes that may
give offense or hurt someone's feelings. Let civilized behavior, courtesy and
charity be practiced by all. Priests who will shortly be eligible for appointments
in the Church should realize the importance of learning how to get along with
all kinds of temperaments. And this is more easily achieved by being accom
modating than by demanding perfection in others. Everyone should endeavor
to conduct himself in accordance with the norm given by the Council of Trent,
Session L'UI, Chapter 1, On [Clerical] Reform: "It is entirely proper that
priests showd order their moral life and conduct as befits persons called to be
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partners with the Lord. Accordingly, in the way they dress, act, walk, speak, and
in all other ways, they should show nothing but seriousness, self-control and re
ligious spirit."32

Five Additional Paragraphs

The first of the five additional paragraphs dealt with the academic year
and holidays. The school year began on November 1 and ended with the
July spiritual retreat at St. Ignatius Shrine and Retreat House.33 Applications
for enrollment in the Pastoral Institute had to be submitted by the end of
September. There were no breaks during the academic year, and absences
had to be prearranged in individual cases. Students could arrange to spend
their summer holidays at the Pastoral Institute.

The Pastoral Institute supplied basic material necessities with respect to
room and board. The care of a house physician was also provided. The
monthly fee was set at 30 Lire.

Special medical or surgical care in the event of more serious illness
would be provided at the individual's expense. In such cases it was the pre
fect's responsibility to make arrangements for the patient to be treated at a
hospital, to be cared for at the Pastoral Institute~ infirmary or to go home to
his family.

The tJvo concluding paragraphs ("Exhortation" and "Breach of the Rule")
evidenced more than any other the spirit that was to animate the people liv
ing at the Pastoral Institute. It was a spirit of union and charity modeled on
the Apostolic community, thriving in an environment of genuine commit
ment, free of constraints and of fear.

32 Slissidi 2, 74 (paragraphs 8 and 9 of Ch. 2, "Rules").
33 St. Ignatius' shrine rises in the alpine foothills near Lanzo (turin) to an altitude of

some 3,000 feet. The original chapel built ex voto in 1630 had been endowed with benefice
and entrusted to the Jesuits in 1677. The shrine and the house that served as residence for
the priests who ministered to the pilgrims were built in 1725. After the suppression of the
Jesuits by Pope Clement XIV in 1773, the shrine was turned over to the Archdiocese of
Turin, but it quicldy fell into disrepair. During preaching tours in the alpine valleys, Father
Luigi Guala was quick to realize that both house and church could be used as a retreat cen
ter that he and Father Pio Brunone Lanteri were planning in conjunction with the Pastoral
Institllte. Thus the spiritual exercises for both priests and lay people were established. The
Jesuits returned to Turin in 1818, with Father Guala's and Father Lanteri's mediation, and
contributed to the retreats. Later Father Cafasso renovated the premises, expanded the re
treat program and started a ministry on behalf of the villagers in the area.
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[Exhortation to Community] In view of the modest fees charged for tuition,
room and board-fees that must be heavily supplemented-it is hoped that all
Pastoral Institute students will endeavor to correspond by their earnest and undi
vided application to study and piety.34 It is hoped, moreover, that they will live
with their brothers in communion and love, after the example of the Apostolic
community. For, before leaving for different regions to proclaim the word (as
the Pastoral Institute students will), the Apostles lived together in community,
united by the bonds of the most perfect charity [Acts 2 & 4]. Further, they
strengthened each other by spiritual conversation and by sharing projects for
the apostolate. In a word, it is hoped that each student will make the best pos
sible use of the opportunity and the means that God places at his disposal, for
his own advancement and for the good of the Church. He will thus gain
heaven with the many souls that the Divine Redeemer will be pleased to place
in his care.

[Discipline] Every community establishes disciplinary sanctions for breaches
of the regulations. This community, composed as it is of priests who are soon
to be spiritual guides to others, needs no such provisions. Therefore, it is hoped
that, in the event of breaches of the Rille, the person involved will acknowl
edge his fault, and make up for the bad example given by a more faithful obser
vance. Shoilld anyone, however, fail to mend his ways even after repeated warn
ings, he will be asked to leave.35

Academic Activities at the Pastoral Institute

As indicated in the Regulations, conferences in moral-pastoral theology
with an Alphonsian orientation and with practical exercises were the main
stay of the program at the Pastoral Institute. In addition instruction and a
practicum in preaching and liturgy figured importantly.

Two conferences in moral-pastoral theology were held every weekday.
There was a public lecture in the afternoon or evening, followed the next
morning by a more formal lecture for the Pastoral Institute students alone. In
it the same subject matter would be treated anew in detail. After these lec
tures, which dealt with concrete pastoral situations or "moral cases," the
students would engage in the practical exercise of hearing confessions, tak-

34 As indicated above, the very modest monthly fee, covering "everything," was set at
30 lire, amounting to 240 Lire for the school year (November to July). In the preamble to
the Regulations the "charitable" purpose of the institution was clearly stated, since it was
intended to make further pastoral education attractive to young priests even fmancially.
Furthermore, in some cases, as in Don Bosco's, the fee was wholly or partially condoned.

35 Slissidi 2, 76 ("Exhortation" and "Breaches of the Rule").
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ing the role of confessor or penitent. In the early days, Father Guala deliv
ered both lectures. In later years, he would deliver the public evening lecture
leaving the morning lecture to his assistant or repeater.

The treatise in moral theology by Joseph Anthony Alasia, in an abridged
edition, served as the text for the lectures.36 This probabiliorist work by a
distinguished theologian was well established in the archdiocesan institu
tions and was prescribed for use in the diocesan seminaries. Apparently Fa
ther Guala did not feel free to set aside the "prescribed" textbook and to
read directly from Alphonsus; but he would use Alasia as a starting point
for a discussion in which the Alphonsian pastoral practice was thoroughly
illustrated.J7 Later Father Cafasso followed a similar method. As a student
under Guala, he had divided the Alasia compendium into eleven quires,
and had it bound interleaved with blank pages, which he had gradually
filled with Alphonsian commentary. As assistant and then as head lecturer,
he used his interleaved Alasia's text to deliver the Alphonsian doctrine di
rectly.38

Preaching ("homiletics") was another important subject. Father Guala
had entrusted this instruction to the Jesuits immediately after their return to
Turin in 1818. They held this chair until their expulsion from Piedmont in
1847-48: Father Ferdinand Minini [Menini, 1796-1870] (from 1834 to 1839),
Father Grossi (from 1840 to 1843), Father Sagrini (from 1844 to 1845), and
again Father Minini (from 1845 to 1847). These and other Jesuit fathers also
collaborated with the spiritual retreats at St. Ignatius retreat house.

Through the period 1836-1846, Father Cafasso acted as assistant instruc
tor and student tutor in preaching. He would assign the sermon topic (most

36 The 10-volume work by university professor Joseph Anthony Alasia (1731-1812),
written between 1793 and 1809 in a probabiliorist vein, was abridged by Father Angelo
Stuardi (d. 1829), and later reedited with a commentary and "Rosminian corrections" by
Father Lawrence Gastaldi [cf. Tuninetti, Gastaldi 1,29-30, especially Note 83].

37 Usseglio, Gllala, 487-490. Speaking of Guala's fIrst experiment with the conferences
in 1808, Colombero writes: "When he had gotten together seven or eight priests [...], he
began to hold daily conferences for them. For this purpose he read from Alasia's work,
which was the textbook used in our schools, and consulted St. Alphonsus, whom he used
to refer to as 'our saint'. This was done privately and without any publicity, a wise and nec
essary precaution, given the situation. For in those days merely to question Alasia's opin
ions was to invite trouble. Guala's approach was as daring as it was novel" [Colombero,
Cafasso, 44].

38 Cf. [Anonymous] II Venerabile Gillseppe Cafasso. Nllova vita compilata slli Processi di Beatift
cai/one (Torino: SEI, 1920), 24, 37-39. The copy available to me bears no indication of au
thorship.
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often from the Gospels, the Gospel of John being his favorite), he would
read the students' sermons and decide which one should be read publicly in
class for critique and discussion.39

Practical Pastoral Experiences of the Pastoral Institute Students

The objective that the Pastoral Institt/te had set for itself went farther than
just forming priests in Alphonsian moral theology and ecclesiology. It ulti
mately aimed turning out priests who could respond to the new real situa
tions in which the common people lived. It should be remembered that in
the period of the Guala and Cafasso rectorates (1817-1848 and 1848-1860),
the city of Turin was experiencing the socio-economic problems connected
mass immigration of peasants from impoverished rural areas and with in
cipient industrialization. Not the least among these were the problems of
young people at risk (the "poor and abandoned"), of pauperism in a new
and virulent form, and consequently of delinquency. Both Guala and
Cafasso were aware of the problem, and of the inability on the part of the
traditional parish structures to respond constructively, particularly where
young people were concerned.

Hence, very early on, the practice was begun of gathering young people of
the kind that roamed the city streets for religious instruction and other activi
ties at the church of St. Francis of Assisi. This is the famous catechetical in
struction program that Father Cafasso is said to have begun in the "chapel of
St. Bonaventure," that Don Bosco took over shortly after enrolling at the Pas
toral Institt/te and that he regarded as the beginning of his oratory.40

A similar, but more specialized, program had been established on behalf
of the Aosta Valley chimney sweeps. These mountain lads were brought
seasonally into the city, and cleaned chimneys from November to May. They
needed to be gathered, cared for, often also fed, and instructed by someone
who understood and spoke their French patois. Father Cafasso, who again is

39 Luigi Nicolis di Robilant, San Giuseppe Cqfasso confondatore del Convitto Ecclesiastico di To
tino (2nd ed. Torino: Edizioru Santuario della Consolata, 1960), 687-702.

40 In the Histotical Outline of 1854 Don Bosco states that he took over Fr. Cafasso's
catechetical instruction "toward the end of 1841," and began his oratory with "two young
adults" (see Historical Outlim in Vol. 2, Ch. 6, Appendix II (1), pp. 195-202). In his lv[elJJoirs
(ca. 1874), on the other hand, he connects the beginning of his oratory with the catechetical
instruction imparted to young Bartholomew Garelli on December 8, 1841 [MO-En, 187
190] (See later discussion).
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said to have begun this charitable activity, had entrusted this catechetical in
struction to Father Pietro Ponte and other young priests.41

Some of the Pastoral Institute priests were also assigned to ministry in the
overcrowded city jails. This ministry had been the responsibility of local
parish priests in whose territories the prison facilities were located. The
Company of Mercy had been founded for the purpose (among others) of
providing spiritual care to the inmates in the various prisons. But, in spite of
the best intentions, the inmates were largely ill served. Both Father Guala
and Father Cafasso devoted time to this apostolate, the latter spending three
evenings a week. Under their leadership the Pastoral Institute priests took an
active part in this ministry. This included Lenten catechetical instruction, for
which the priests had a clear program and methodology traced out for
them, visiting and helping the inmates and their families in need.42 This min
istry afforded them a view of the magnitude of the social problem, espe
cially as it related to juveniles.43 In his Jvlemoirs, Don Bosco records the
shocking degradation of young people in the city's jails, a situation that, as
will be seen, motivated his resolve to devote his life to the young.44

The Pastoral Institute's Survival and Growth: The Guala Rectorate
(1817-1848)

The period of the Guala rectorate was one of strife and confrontation
between the Pastoral Institute and a coalition of opposing forces. If, by

41 Process-Based Anonymous [Biography] of Cafasso, 85-87.
42 Process-Based Anonymous [Biography] of Cafasso, 107-118.
43 The Penal Code in force before 1845 provided that a minor, aged 14 or under, acting

without malice was not liable to prosecution and incarceration in the common jails. But a
minor who committed a crime with malice aforethought was liable. Only in 1845, with the
opening of the new Generala correctional facility for juveniles, were minors guilty of crimes
separated from other criminals, as art. 28 of the Penal Code required. This explains in part
the presence of young people with older, hardened criminals in the prisons. As far as young
people were concerned, statistics for 1831-1846 show that theft was by far the most com
mon crime, amounting to 30% of all crimes investigated and brought to justice by the po
lice. Other offenses such as loitering, vagrancy, beggary, etc. jointly amounted to another
20%. Crimes of violence against persons were next in line (10%), and over half of these
were in the nature of threats and battery resulting from squabbles [MO-daSilva, 119]. For
the history of the juvenile correction facility known as the Gemrala, d. Roberto Audisio, La
"Generala" di Torillo: Esposte, discoli, IIJinofi comgelldi (1785-1850) (Santena: Fondazione Camil
lo Cavour, 1987).

44 MO-EII, 182, 190, 198.



442 Chapter 17

Guala's death and the succession of Cafasso in 1848, the PastomlInstitllte
was to some extent vindicated and "accepted," the victory was not won
without a struggle.

As indicated above, the fees charged to PastomlInstitllte students for tui
tion, room and board, were not much more than nominal. Father Guala's
and his family's comfortable circumstances did not apparendy amount to
real wealth. Hence it was asked, some times with malicious intent, Where
did the money needed to run the institution come from, and what became
of it. It was known that in 1823 the PastoralIttstitllte) in the person of Father
Guala, was empowered by royal decree to receive gifts and legacies. It was
also common knowledge that influential and well-to-do people connected
with the movement of the Amici:de stood behind the Pastoral Imtitllte, which
was in any case essentially a "charitable institution." Hence, the considerable
endowment that the Pastoral Institllte had built up would have come from
private donations, legacies and the like.45

Attempts were made to discredit the Pastoral Institllte and its director.
Vincenzo Gioberti accused it of being "a bank [...J where money from gifts
and revenues is hoarded in heaps."46 The same Gioberti (writing from Paris)
tried to collect information from friends in Turin regarding Father Guala's
"development" operations and financial status. One of his correspondents
replied that Guala had indeed received many gifts and legacies (in the form
of money, land, houses, etc)., some of which had been successfully chal
lenged in court. He was believed to be worth well over 600,000 Lire, but
that nothing could be verified.47

Much more significandy, however, is the fact that the opposition was
motivated principally by what the Pastoral Institllte stood for. The objection
had to do with moral doctrine and its pastoral applications, in the first place;
but also with fundamental positions relating to ecclesiology, Church-State
relationship, and the liberal revolution. T4ese and other issues were the
deeper causes of strife, for "the doctrinal warfare raging in Italy throughout

45 Stella writes: "At Father Guala's death in 1848 rumors collected by Goffredo Casalis
put the endowment at about half a million lire. Guala left the money, not to the corpora
tion, but to Father Joseph Cafasso personally. Father Cafasso in turn made Father Louis
Anglesio, Superior of Cottolengo's little House of Divine Providence, his sole heir. This
institution had been exempted from paying succession taxes by decree of King Charles Al
bert" [Stella, DBEcSoc, 67-68]. The reference is to Goffredo Casalis, Di'{jOllal70 geografico
stO/ico [...] XXI.

46 Gioberti, 1/ Cesl/ita llJodemo V, 23, in Usseglio, ClIa/a,499.
47 Cf. various letters cited in Usseglio, ClIa/a,497-498.
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the latter half of the eighteenth century reached a climax in Piedmont" in
the first few decades of the nineteenth century.48

Among episodes in the on-going struggle, one may mention the accusa
tions of laxism and corruption of moral doctrine against Father Lanteri and
the Oblates. The forced removal of probabiliorist university professor John
Dettori (1773-1836) by Archbishop Fransoni and his condemnation by
Rome was the occasion of bitter recriminations against the men of the Pas
toral Institute, whom the archbishop favored. Father Amedeo Peyron's pre
ferment at the university over Father Guala in spite of the latter's seniority
was understood as retaliation. Then there were the vicious attacks by
Gioberti and by others of lesser fame.49

Father John Baptist Bertagna, referring to the time when Father Cafasso
entered the Pastoral Institute, as reported by Nicolis di Robilant, had this to
say:

To enroll in the Pastoral Institute in those years called for extraordinary forti
tude and independence of mind. The Pastoral Institute students were looked
upon with suspicious resentment by those priests who disagreed with what was
taught in that institution.50

Robilant himself, in his biography of Father Cafasso, assesses the situa
tion with reference to the early forties as follows:

In the view of many, perhaps of most, among our clergy, the Pastoral Institute
was nothing but a hotbed of laxism, of outright heresy even. Hence, Pastoral In
stitute students were regarded with such suspicion and held in such low esteem,
that parish priests would refuse to take Pastoral Institute graduates as assistants.51

And yet, in spite of bitter and relentless opposition, the Pastoral Institute
made steady progress. The original enrollment of a dozen students had
risen to over sixty by the time Don Bosco enrolled in 1841. Various dio
ceses, even from outside Piedmont, were represented. In 1844-45 the stu
dents numbered sixty-four; twenty-six of them came from dioceses other
than Turin.52 By the late forties the renewal of moral theology, pastoral
practice, and ecc1esiology, symbolized in Turin by Lanteri and his Oblates

48 Usseglio, Gllala, 491.
49 CE. Usseglio, Gttala, 491-500, pages devoted mostly to Gioberti's specific charges.
50 Quoted in Nicolis eli Robilant, Cafasso I, 32.
51 Nicolis eli Robilant, Cafasso I, xxxix.
52 Stella, DBEcSoc, 48; Sttssidi 2,67-68.
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and by Guala and the Pastoral Institttte, had won recognition. The PastoralIn
stitttte was becoming an important force in the Church of Turin. Archbishop
Fransoni, as a strategy to cope with a worsening situation in State and
Church, came to rely more and more on the Pastoral Imtitttte priests.53

Gradually the conferences in moral theology both at the university and at
the seminary lost prestige, especially with Father Cafasso's emergence as
"Head of Conferences" and director of the Pastoral Institttte.

The Pastoral Institutes Golden Period: The Cafasso Rectorate (1848
1860)54

One might say that Father Cafasso's rectorate marked the end of the Pas
toral Iltstitlde's embattled existence. Father Cafasso had accepted Father
Guala's invitation to stay on at the PastoralInstitttte as assistant. In this capac
ity he served from 1836 to 1843, as lecturer at the morning conference, tak
ing over both conferences with increasing frequency. When in 1844 Father
Guala's health took a turn for the worse, Cafasso became "Head of the
Conferences." Trusting his protege in all things, Father Guala began to hand

53 Stella, DBEcSoc, 45, 48-49.
54 Joseph Cafasso was born in the town Castelnuovo in 1811 of exemplary parents, the

third of four children. A gentle, studious and devout child, he was small in stature and very
frail, after early schooling and coaching in Latin by a local priest, he attended the public
school in the city of Chieri. In 1826 he applied to enter the seminary in Turin, but having
been placed on the waiting list he began his seminary studies under the guidance of the pas
tor of Castelnuovo. When a new major seminary was established in Chieri in 1829, Joseph
Cafasso enrolled there, and was ordained in 1833. After ordination, he enrolled in the Pas
toral Institute of St. Francis of Assisi in Turin, for a two-year internship. He then declined
an offer to serve in a local parish and continued at the Institute as assistant to its founder,
Father Luigi Guala. \'(fhen Father Guala retired, Father Cafasso succeeded him as lecturer
and later as rector both of the Institute and of the adjoining church of St. Francis of Assisi.
It was in these capacities that Father Cafasso was able to bring the Pastoral Institute to its
highest levels of performance. He became the spiritual master and guide of many young
priests who attended the Pastoral Institute, and a major spiritual influence in the Church of
Turin. He was recognized and sought as spiritual director and counselor by many people
both ecclesiastical and lay. More especially as inspirer and counselor he directed many
young priests to special ministries and works of charity, providing moral and fInancial sup
port. Without any doubt, Don Bosco must be ranked as the most important of Cafasso's
"clients." Father Cafasso died on June 23, 1860, not quite 50 years of age. He was beatifIed
in 1925 and canonized in 1947. The above is only a brief biographical sketch. For an ex
tended sketch see Appendix to Ch. 18 below.
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over to him the duties of the rectorate: his correspondence and his charities.
At Father Guala's death in 1848, Father Cafasso officially succeeded him as
rector. Therefore, he was neither the "co-founder" nor the 're-founder' of
the institution. His merit lies in his having consolidated the institution, and
steered it safely through the turbulent period of the liberal revolution. This
he achieved by detaching it from controversial, and ultimately damaging,
forms of patronage, and by conferring authority and prestige on its pro
gram through his learning and holiness.

The year 1848-49 was the fateful revolutionary year of the granting of
the Constitution, of the First War of Independence, of King Charles Al
bert's defeat and abdication, of the Roman Republic and of Pope's flight
from Rome. It was a year of crisis for the archdiocesan seminary. In 1848
Archbishop Fransoni (who had taken a rigidly conservative stance) closed
down the seminary and dismissed 75 seminarians for having participated,
against his orders, in public celebrations of the Constitution.55 That year
was also a turning point for the Pastoral Institute. During the conflict, the
government requisitioned the premises for use as a military hospital. After
the war, Father Cafasso set about restoring the building and re-establishing
the program.

Through the years of the liberal revolution and the unification of Italy
(1848-1861), years of turmoil that put both clergy and Catholic laity to the
severest test, the Pastoral Institute did not swerve from its original principles
and allegiances. Like other ecclesiastical institutions, it did experience a
diminution in enrollment in some years, as well as the pressures of the poli
cies of the liberal government. But through it all Father Cafasso kept it on
course; indeed the Cafasso rectorate brought the Pastoral Institute to its high
est point of achievement, prestige and influence. It gradually became the es
tablished practice for most newly ordained priests to attend the Pastoral Insti
tute for at least two years. In Father Cafasso's rectorate a great number of
younger Pastoral Institttte priests were added to the ranks of the older clergy
in the Turin archdiocese and became a new force for pastoral renewal. They
were mostly the ones who undertook new ministries among the people, es
pecially on behalf of the young.

55 A biographical sketch of Archbishop Louis Fransoni is given in Vol. 2, Ch. 6, Ap
pendix II (1), pp. 184-189.
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The Pastoral Institute after Father Cafasso: Crisis in the Gastaldi
Period (1860-1876)

In 1851 Father Cafasso chose Father Giovanni Battista Destefanis as as
sistant lecturer in moral theology.56 Because of the latter's delicate health,
Father Giovanni Battista Bertagna was designated as a second assistant lec
turer. After Father Destefanis' premature death in 1855, Father Bertagna
became Father Cafasso's assistant lecturerY

Father Cafasso died on June 23,1860, and was succeeded in the rectorate
not by Father Bertagna but by Father Eugenio Galletti, of Cottolengo's Lit
tle House of Divine Providence (hence, to some extent an outsider).58 For
reasons that remain unclear Bertagna never inherited Father Cafasso's man
tle as director. He did, however, succeed him in the chair of moral theology
(perhaps only because Fr. Galletti declined) and held this post for many
years, until his removal by Archbishop Gastaldi in 1876.

In 1864 Father Galletti resigned from the rectorate to return to the Little
House of Divine Providence. Msgr. Giuseppe Zappata, capitular vicar and
regent of the diocese, delegated Father Felice Golzio to act as rector of
both the church and the Pastoral Institute of St. Francis of Assisi, as well as
administrator of the shrine and retreat house of St. Ignatius.59 Father Gol
zio, had spent all his priestly life at the Pastoral Institute and had been close to
Father Cafasso. Yet, Father Cafasso did not see fit to designate him as his
successor. As a matter of fact, saintly and devoted though he was, he seems

56 Giovanni Battista Destefanis (1824-1855) is mentioned as one of Don Bosco's early
helpers in oratory work [Bollettit/o Salesiat/o 3 (1877:6),2, FDBMicro 107 A2].

57 For a brief biographical sketch of Father (Bishop) Bertagna, see Appendix below.
58 Eugenio Galletti was born in Turin in 1816. He had been one of Don Bosco' fellow

students at the Pastoral It/stitllte and one of his early helpers in oratory work [Bollettil/o Sale
sial/o 3 (1877:6) 2, FDBMicro 107 A2]. In 1867 he was named Bishop of Alba, and died
there in 1879.

59 Felice Golzio was born in ca. 1807. After his ordination he followed Father Cafasso
to the Pastoral It/stitllte, entering in 1835. Upon completion of the course, at Father Guala's
request, he stayed on as spiritual director, whose chief duties consisted in guiding religious
exercises, and in giving a liturgical instruction on Sundays. Noted for his saintliness and
learning, though never in good health, he became a mainstay to Fathers Guala and Cafasso,
and served the student community with total devotion. His whole life as a priest, like
Cafasso's, was spent at the Pastoral It/stitllte. After Father Cafasso's death he took on the
spiritual direction of many of Cafasso's penitents, including Don Bosco's. Under his rec
torate, the Pastoral Illstitllte was transferred to the monastery and Church of the Consolata in
1871. Father Golzio died in 1873 [SlIssidi 2,288].



History alld Tbeological Olientatiolls oftbe "Pastoral Illstitt/te"... 447

to have been unequal to the task of governing those important institu
tions.GO

During Father Golzio's tenure, in 1871, the Pastoral Institute was trans
ferred to the church and monastery of the Consolata, and was known there
after as the Pastoral Institute of the Consolata. 61 It had been Archbishop Ric
cardi di Netro (1867-1870) to negotiate with the State's Church Board for
the exchange of the premises at St. Francis of Assisi with those at the Con
solata, an advantageous exchange in many ways. Father Golzio, continuing as
rector of the PastoralInstittde, became rector of the church of the Consolata
also. He died in 1873, and Father Bartolomew Roetti was named by
Archbishop Lawrence Gastaldi to succed him. Father Bertagna continued in
the chair of moral theology, assisted by a succession of repeaters.

It was at this point that the Pastoral Institute and Father Bertagna came
under Archbishop Gastaldi's critical scrutiny.G2

The Gastaldi period (1871-1883) is known for a number of serious crises
and confrontations. The conflict between Don Bosco and the Archbishop is
one notorious example. The dismissal of Father Bertagna from the chair of
moral theology and the closing down of the Pastoral Institute were even more
serious in nature, because these events affected the life of the church of Tu-

GO So Tuninetti, Gastaldi, II, 167; and 1. Tubaldo, Git/seppe Allamallo (forino, 1982), 368,
in 5t/ssidi 2, 288.

Gl The church of Our Lady, Consoler of the Afflicted (popularly known as COllsolata) ,
with its miraculous image of the Virgin, was one of the people's favorite churches in Turin.
It had been built on the site of a very ancient shrine dedicated to St. Andrew. A community
of Benedictine monks, fleeing before the Saracens, sought refuge there in 929, and the
monastery attached to the church came into existence. The Benedictines occupied the
monastery until 1589, when a Cistercian community took it over. The present church was
built by the Cistercians in 1679. The community was disbanded by Napoleon in 1805. In
1834 Lanteri's Oblates of the Virgin Mary took over the premises and officiated at the
church until 1855, when that congregation was disbanded by Rattazzi's Law of Suppres
sion. From 1857 to 1871 the State's Church Board placed church and monastery in the care
of a small community of Friars Minor. In 1871, after the death of Archbishop Riccardi di
Netro (who had negotiated the exchange), the Pastoral Illstitt/te was transferred to the COIlSO
lata [Tuninetti, Gastaldi II, 68, note 48; MO-da5iItJa, 111, note to line 588].

G2 An extended biographical sketch of Archbishop Gastaldi is given in connection with
the Bosco-Gastaldi conflict in Vol. 4, Ch. 5. Bartolomeo Roetti was born at Cavour, some
20 miles southwest of Turin, in 1823, and served as assistant parish priest at Bra before be
ing appointed rector of the church and the Pastoral Illstitt/te of the COllsolata by Archbishop
Gastaldi in 1873. After his resignation in 1880 he joined Cottolengo's Litde House of Di
vine Providence, and served as Card. Alimonda's vicar general. In 1891 he became Superior
General of the Litde House. He died in 1894 [Tuninetti, Gastaldi II, 167f. and note 12].
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rin significantly. It has been said, and it may be true, that with the passing of
Father Cafasso the Pastoral Institute entered a period of decline under three
successive weak rectors. They were good men but unsuitable for that post.63

However, the Archbishop's statements and actions clearly show that his
quarrel was with the teaching of moral theology as such, with Father
Bertagna's in particular, and proceeded from a special concept of a bishop's
authority, as well as from his theological sympathies.

Gastaldi's intellectual and spiritual formation had taken place under a
double influence: Probabiliorism and a moderately Gallican ecclesiology as
taught at the university, and Rosminian thought of modified probabiliorism.
Rosminian influence appears, above all, in the adoption by Gastaldi of ideas
propounded in Rosmini's Le cinque piaghe della Chiesa (fhe Five Wounds of
the Church). One of these had to do with the centrality of the role and
function of the local bishop. It is this latter idea that was decisive for Ga
staldi's conception and exercise of episcopal authority. Such in brief are the
positions from which Archbishop Gastaldi sought to come to terms with
the Pastoral Institute, and in particular with the person who had held the chair
of moral theology for over 15 years, Father Bertagna.

As for Bertagna's position in moral theology, opinion is divided. Those
favoring Gastaldi see the Archbishop's action not as proceeding from objec
tions to the Alphonsian system as such, but rather from a perception that
with Father Bertagna the teaching of moral theology had deteriorated into
dry laxist casuistry. Bertagna's teaching was faulted by some with lacking the
moral sensitivity and educational quality that Father Cafasso's had possessed
to a high degree.64 Other authors, on the other hand, maintain that Father
Bertagna was Cafasso's faithful disciple, and that his (and the Pastoral Insti
tute's) undoing was brought about by (older) rigorist elements among the
clergy, who had no use for the Pastoral Institute and for the young priests that
were trained there.65 If this is the case, then one must assume either that
these people succeeded in "pulling the wool" over the archbishop's eyes, or
(more likely) that he himself suspected Bertagna. In any case, the rumors
and accusations of laxity that circulated and had come to his attention had
to be investigated; and he took preliminary steps before taking action.

In February 1875 he addressed a letter "to the Young Priests, the Stu
dents of Practical Moral Theology" in which he emphasized the bishop's

63 Tuninetti, Castaldi II, 168.
64 Tuninetti, Castaldi II, 168.
65 Tuninetti, Castaldi II, 168-169.
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power of llJagistenullJ. It was the bishop's prerogative and duty to teach and
form his priests in moral theology and pastoral practice; and he had the in
contestable right to choose, from among those opinions that were free of
censure, the one that he deemed most conducive to the spiritual good of
his flock. 66 With this conception of the bishop's office, he gave directions
on a number of moral situations encountered in pastoral practice. His dis
cussion reveals his opposition not merely to laxist interpretations but to
Alphonsian Probabilism as such. He adheres to the Alasia-Rosmini line that
he had made his own. The Archbishop had also contacted Father Bertagna
by letter, and had received a respectful reply.

The decisive letter, dated November 20, 1875, was addressed "to the
Very Reverend Canons, Pastors and other Priests in care of souls.67 By it the
archbishop sought the opinion of the diocesan clergy on the way "younger
priests" handled moral guidance questions in and out of the confessional.
He had reservations on the way practical moral theology had been taught,
and many young priests trained, in the past 15 or 20 years. This was an un
mistakable reference to Father Bertagna's tenure and activity at the Pastoral
Institute. The replies were divided, but there was enough of an outcry to
convince the Archbishop that action was indicated.68

In September 1876 he relieved Father Bertagna of all duties at the Pas
toral Institute. Father Bertagna (contrary to all expectation, including the
Archbishop's) obeyed without a protest and retired quietly to his home
town, Castelnuovo. The event was given little publicity in the press, but it
left a church divided in Turin for many years. 69

66 Gastaldi e i Salesiani, "Convitto Eccl: Lettera di Castaldi ai giovani ecclesiastici," in
FDB 647 D9-E4. Archbishop Castaldi, in spite of his espousal of ultramontane ecc1esiol
ogy in his support of papal infallibility at Vatican Council I, in reality adhered to a concept
of the episcopal office that was more in line with his university heritage, and certainly with
Rosminian teaching. He viewed the bishop as pastor and as sole teacher of faith, morals,
and discipline in his diocese. On the other hand, real ultramontane priests, such as Cuala,
Cafasso, Don Bosco, and all those of the Pastoral Institllte tradition, viewed the bishop
rather as a representative or subsidiary of the Pope in the territory that was his diocese.

67 The original, in the Archives of the Archdiocese of Turin, is cited and discussed in
Tuninetti, Gastaldi II, 171-176.

68 Tuninetti dismisses out of hand any interpretation contrary to the Archbishop. But
he recognizes that Castaldi had never shown any real sympathy for Alphonsian moral the
ology and for the Pastoral Institllte, even under Cuala and Cafasso, for whom he had never
theless had a high regard [Gastaldi II, 174-146 and note 37].

69 Almost immediately Father Bertagna received a comparable appointment from the
Bishop of Asci. He was later re-instated, and therefore vindicated, by Castaldi's successor,
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The Pastoral Institute's Deepening Crisis and Closure

To the Archbishop's surprise, his action resulted immediately in a deep
ening crisis. The new appointment, Father Ludovieo Chicco, did not work
out. The Pastoral Institute students' reaction was barely short of mutiny. Let
ters were written; the Archbishop met with the students; but matters did not
improve. Father Chicco apparendy lacked sufficient professional prepara
tion for the task, but the issue went beyond the classroom. The younger
priests were not going back to a system of moral and pastoral theology that
they regarded as inadequate. The Archbishop dismissed the assistant lec
turer, who was the only person acceptable to the students, closed the Pas
toral Institute for the year 1878-79, and brought the students into the semi
nary. The students protested this action and wrote to the Pope. Father
Chieco handed in his resignation (1879), and so did the rector, Father Roetti
(1880), who had also come under suspicion. Archbishop Gastaldi then took
over the lectures in moral theology himself, holding sessions at his own
residence. He reedited his (probabiliorist) Alasia-Stuardi compendium
(1879), making it obligatory for all,7°

Father Giuseppe Allamano and the New Pastoral Institute

The confrontation seems the have reached an impasse. The person that
made a resurgence of the Pastoral Institute possible, in such a way that the
Archbishop's fears were allayed, while the Cafasso tradition was carried for
ward, was Father Giuseppe Allamano. 71

Father Allamano, a nephew of Father Cafasso, young though he was, en
joyed the Archbishop's trust. His appointments to the seminary as spiritual
director and to the faculty of theology are ample proof. But the greater
proof was his appointment to the important church of the Consolata as rec
tor (replacing Father Roetti) at the age of 29. There remained pressing
problems at the church and at the monastery after the closing down of the

Card. Gaetano Alimonda. Ironically he re-appointed him to the new Pastoral Institllte as lec
turer in moral theology and made him rector general of the archdiocesan seminaries as well
as auxiliary bishop.

70 Details on these events may be found in Tuninetti, Castaldi II, 177-180. An interest
ing chronicle of the events (with the letters referred to above) is preserved inASC 123: Ca
staldi ei Salesiani, "Convitto ecclesiastico," FDB 647 D9 - 648 A12.

71 For Father Allamano's brief biographical sketch see Appendix I below.
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Pastoral Institute. Father Allamano dealt with them to the Archbishop's com
plete satisfaction.72 But the Pastoral Institute stood at the center of his con
cern. It is from his new position that he saw the possibility of getting the
Archbishop to agree to reopening the Pastoral Institute. In a letter to
Archbishop Gastaldi he presented his case. At the end of the spiritual re
treat of July 1882, the Archbishop sent for Father Allamano and declared
his willingness to reopen the Pastoral Institute, on condition that Father Alla
mano himself would take over the chair of moral theology. After initial ob
jections followed by a period of discernment, he accepted. Thus it was that,
in the autumn of 1882, the "new" Pastoral Institute began its sessions under
the new rector and lecturer, in a much-improved setting, with a total en
rollment of 57 student priests in the two-year program.

The exchange between the Archbishop and Father Allamano on the oc
casion of the official conferral of powers is significant as harbinger of a
new era. In accepting the charge, Father Allamano is reported to have
added: "Your Grace, I accept the lectureship, but I will not use your text
book." And the Archbishop is reported to have replied: "That is not impor
tant. You, I trust. Do as you see fit."73 Tuninetti doubts the authenticity of
this dialogue, for it runs contrary to Gastaldi's character, and indeed con
trary to the fact that Allamano did use the diocesan text issued by Gastaldi,
albeit with an additional commentary of his own.74

But the words possess a deeper meaning. In the first place, they testify to
the acceptance on the Archbishop's part of a new situation in moral and
pastoral doctrine that could no longer be set aside by decree. Secondly, they
hint at the fact that Allamano, Cafasso's nephew and Bertagna's pupil, but
nonetheless a man Gastaldi trusted for his depth and level-headedness, rep
resented a compromise that the Archbishop, reluctantly perhaps, could live

72 Part of the monastery served as a retirement home for old priests, and also housed a
small community of three aged Franciscans who had administered the church from 1857 to
1871. Father Allamano arranged for their relocation. The church also was in need of re
pairs. Furthermore, Father Allamano, as rector of the retreat house and shrine of St. Igna
tius, revived the retreat program there, as it had been conceived by Fathers Lanteri and
Guala and expanded by Father Cafasso.

73 Source cited in Tuninetti, Gastaldi II, 69-70.
74 This refers to the years 1882-1884. According to I. Tubaldo [A//alJlano I, 416-418. in

Tuninetti, Gastaldi II, 182] the authors most cited in Allamano's commentary are St.
Alphonsus, Father Cafasso and Father Bertagna II] The reinstatement of the senior Father
Bertagna by Card. Alimonda in 1884 meant that Father Allamano for some years was to
hold the chair of moral theology in name only. But Allamano's ability to work with others,
and the undoubted moral authority he enjoyed, guaranteed success.
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with. Allamano's very youth at the time of his appointment to the chair (age
31) may signify that Gastaldi lacked, or did not dare put in, a man of his
very own.75 Tuninetti writes:

[GastaldiJ had reservations about the Pastoral Institute's very tradition, and his
preferred option would have been for a continuance of the Piedmontese theol
ogy of the kind that had found expression in the Alasia-Stuardi-Gastaldi com
pendium. [...J It is unlikely (and it would have been historically impossible) that
Gastaldi advocated a return to the older [rigoristJ Piedmontese theology. But it
is likely that his sympathies lay in that direction. He may therefore have believed
that his man Allamano would be the agent of the reform-not perhaps the re
form he himself yearned for, but (as the six-year crisis had brought home to
him) of the only reform that was concretely possible under the circumstances.76

Father Allamano did indeed turn out to be a unifying and healing force
in the archdiocese. He was also instrumental in bringing the teaching of
moral theology and pastoral practice in the church of Turin into modern
times. The Pastoral Institute at the Consolata prospered under Father Alla
mano's direction and teaching, and has prospered ever since.

Conclusion

In the passage of his Memoirs already referred to, Don Bosco writes of
his experience at the Pastoral Institute: "In the seminary we studied only
dogma, and that speculative; and in moral theology only controversial is
sues. Here one learnt to be a priest."77

Father Clemente Marchisio, who attended the Pastoral Institute in the
years 1856-1858, speaks of his experience in similar terms:

When I enrolled at the Pastoral Institute, I was just a big, thoughtless kid; I
had no idea what to be a priest really meant. I left the Pastoral Illstitute, a changed
person-a person that had been made to realize the greatness of the priest
hood. This change in me resulted not so much from Father Cafasso's good ad
vice on specific occasions, but from the guidance that he provided for everyone
at the Pastoral Institt/te.78

75 Tuninetti, Gastaldi II, 69.
76 Tumnetti, Gastaldi II, 183.
77 MO-EII, 180.
78 G. Tuninetti, DOli Clemente Marchisio [1833-1903J: Un proftlo storico, 2nd ed. (Turin,

1986) 1819, in Slissidi 2, 77. Clemente Marchisio was born in 1833. After his ordination in
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But Father Marchisio goes on more comprehensively to assess his
priestly formation at the Pastoral Institute out of his experience as a country
priest. Did the strict (even though pastorally benign) formation in Cafasso's
school with its jargon and idealism prepare him to minister to people who
were struggling with the basic problem of malting a living, were unaccus
tomed to high moral demands, and largely practiced a Christian life deserv
ing neither of praise nor of blame? Father Cafasso offered a spirituality
structured by ascetic tension, powered by intense fervor, and certainly rich
in saintliness, but also one that perhaps tended to isolate the priest.79

In Don Bosco's case, so it seems, the result was different, As we shall
see, in Cafasso's school not only did Don Bosco learn to be a priest; he also
learned to minister precisely to such people in perfect empathy and total
commitment.

1856 he enrolled at the Pastoral Institute under Father Cafasso. He subsequently served as
assistant in country parishes before being appointed parish priest at Rivalba, near Turin, by
Archbishop Gastaldi. Taking to heart the plight of young women flocking to the city in
search of employment, in 1875 he founded the Congregation of the Daughters of St. Jo
seph for this ministry and for the liturgical apostolate. He died in 1903, and was beatified
by Pope]ohn Paul II in 1985.

79 Cf. Tuninetti, Marchisio, 25-26 in Slissidi 2, 78-79.
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BIOGRAPHICAL SKETCHES OF PERSON
CONNECTED WITH THE PASTORAL INS'TITUTE:

DIESSBACH, LANTERI, GUALA, BERTAGNA, ALLAMAN080

1. Father Nikolaus Joseph Albert von Diessbach) S.] (1732-1798)

Sussidi 2,260-262; NeJv Catholic En0'c!opedia, S.Y. "Diessbach."

Nikolaus Joseph Albert von Diessbach was born in Berne, Switzerland, in 1732
into a noble Calvinist family. Having embarked on a military career in the Sardinian
army (Swiss division), in 1754 he was converted to Catholicism after reading a
book on the Catholic faith.

Widowed at the age of 26, he entrusted his young daughter to the care of the
Visitation nuns of Nice, and in 1759 he joined the Society of Jesus in Turin. He
was ordained a priest in 1764, and exercised his priestly ministry of spiritual direc
tion and preaching not only in Turin but also in his native Switzerland, as well as in
France and Germany. He resided in Turin from 1771 to 1782, and was active there
even after the suppression of the Society of Jesus in 1773. "He remained a Jesuit."

He wrote and spoke in defense of the Church and of religion, fighting Jansen
ism and Gallicanism. In this respect, it is his merit to have founded, in about 1780,
the Christian Friendship Associations (AlJJicizie CJistiane). These were secret cells
of priests and lay people working to spread "good books" and sworn to stand in
support of the Pope out of an ultramontane ecclesiology. But a deeper motivation
behind their activity seems to have been an urgent concern over the spreading of
Freemasonry and the activity of its lodges. By uniting conservative clergy and laity
inspired by deep traditional faith and attachment to the Church and the Pope,
Diessbach meant to set up counterparts to the Masonic lodges.

Therefore the Jesuit Father Diessbach is regarded as the originator of the
movement, and the inspirer of the group that created the Pastoral Institute (Con
lJitto), which Don Bosco also attended.81

In 1782, leaving the group of his Turin disciples under the leadership of Father
Pio Brunone Lanteri, Diessbach moved to Vienna (the stronghold of "Josephin-

80 For extended biographical sketch of Father Joseph Cafasso see the following Chapter
18.

81 See discussion of the Friendship Associations and the origin of the Pastoral Institute
above.
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ism") to help prepare for Pope Pius VI's visit to that capital. He remained there un
til his death, continuing his activity in defense of the Church and the Papacy
against Febronianism and Josephinism. A strong group of men and women
formed around him. Among them the Redemptorist St. Clement Hofbauer became
the leader of a movement working for political and religious restoration in Austria.

Diessbach died in Vienna in 1798.

2. Father [BI.] Pio Bnmone Lanteri (1759-1830)

Tommaso Piatti, OVM, Un pree14rsore dell'Azi011e Cattoliea: II Servo di Dio Pio Br14n011e
Lanten, Apostolo di TOIino, Fondatore degli Oblati di Maria Vergine (Torino-Roma:
Marietti, 1926). See also the Cafasso biographies and C. Bona, Le '!A./lJicizie.)) 50
cieta segrete e rinascita religiosa (1110-1830) (Turin: Deputazione Subalpina di Storia
Patria, 1962). See also S14ssidi 2,290-294.

Pio Brunone Lanteri was born in Cuneo, a provincial capital some 50 miles
south of Turin, on May 12, 1759, into a well-to-do professional family. After leav
ing the Carthusians because of ill health, he moved to Turin and enrolled in the
school of theology at the University. He took Father Nikolaus Diessbach as his
spiritual director and joined Diessbach's secret All/ieizia Cristiana (Christian Friend
ship Association) of which he soon became a very active member.

In 1782 he accompanied Father Diessbach to Vienna where he had the brief
but intense experience that would set the course of his pastoral ministry. He would
become a leader in the fight against Jansenism (and its rigoristic theology of grace)
and Gallicanism (and its anti-papal ecc1esiology).

Back in Turin, Lanteri was ordained a priest on May 22, 1782. His priestly min
istry falls into three periods.

During the first period (from ordination to Napoleon's occupation of Italy,
1782-1798) Lanteri was active as the leader of the secret A/lJicizia Christiana, which
Diessbach had left in his care. The chief apostolate of this association was "the
apostolate of the press," that is, the defense of the Catholic faith (in an ultramon
tane vein) by the diffusion of good books.82

In the second period (1798-1814) Lanteri became totally involved in the turbu
lent and tragic events of the French occupation of Italy. He rose in defense of

82 Prior to this involvement, Lanteri, while still a student at the university, had also been
a member of a so-called Amici:da AnollillJa (covert Friendship Association), in which he
continued to be active after ordination. This Amici:da had been established in 1702 in the
Seminary for the Foreign Missions in Paris, and from there toward the middle of the eight
eenth century it spread to Bordeaux, through southern France, to Savoy and to Turin. Its
purpose was "the religious formation of seminarians and of young priests in the spirit of
priestly holiness" [Usseglio, Gttala, 455].
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Pius VII, a prisoner of Napoleon, and the Friendship Association succeeded in
circulating books upholding the authority and primacy of the Pope in France itself.
Lanteri managed to communicate with the Pope in spite of the latter's imprison
ment at Savona. Eventually, having come under suspicion, he was placed under
close surveillance by the French police, and in the years 1811-1814 he lived practi
cally under house arrest. During these years of Lanteri's "banishment" Father Luigi
Guala, who had become active in the Amicizia Cristiana, took over its direction.

The third period of his priestly ministry (1814 till his death in 1830) fell in the
early Restoration. Lanteri expanded the work of the Amicizia Cristialla and reorgan
ized it for greater efficiency. This resulted in two separate associations, no longer
secret-one for the laity (AmiciiJa Catto/ica) and the other for priests (Amicizia
Sacerdota/e).83 While the first branch concentrated on the apostolate of the press,
the latter branch promoted priestly formation with an ultramontane (anti-rigorist
and anti-Gallican) orientation. This latter activity resulted in the founding of the
Pastoral Institute (Collvitto), which is regarded as planned by Lanteri and effected by
Guala (see discussion above).

In 1815 a group of priests from the Amicizia Sacerdotale (Agostino Golzio, An
tonio Biancotti, Giovanni B. Reynaudi in association Lanteri) banded together as
the Oblates of the Virgin Mary. This congregation was founded in 1815 at Cari
gnano, a town some 20 miles south of Turin. It received approval by the diocesan
capitular vicar, but was forced to disband in 1820.84

Father Lanteri had all along been associated not only with Father Diessbach but
with other Jesuits as well (in the time of their suppression). When tlle Jesuits were
re-estalished by Pius VII in 1814 and brought back to Turin in 1823, Father Lanteri
seriously considered joining the Society of Jesus. Dissuaded by his disciple and
friend, Father Luigi Guala, himself close to the Jesuits, in 1826 Father Lanteri,
surmounting great obstacles, re-founded the Congregation of the Oblates at Pine
rolo, a town some twenty miles southwest of Turin.

This congregation made permanent and greatly expanded what had been the
program of the Amicizia Sacerdota/e. 85 It was immediately approved by Pope Greg
ory XVI but could not be established in Turin in the lifetime of the founder. Royal
policy opposed the establishment of new congregations within the city, especially
in the case of a congregation professing such theological orientation.

Father Lanteri's perceptive and thorough study of Thomas Aquinas, of Alphon
sus de' Liguori and of Ignatius of Loyola conferred a special benignist stamp on the
ministry of spiritual direction and pastoral practice-his and of his congregation.

83 The AlJIicizja Cattolira (for lay people) is regarded as the prototype of Catholic lay as
sociations in Italy.

84 Cf. Tommaso Chiuso, La Chiesa ill PielJlonte dal1797 ai giol7li nostti, 5 vols. (Torino: G.
Speirani e figli, 1887-1892) III, 39-40, in Tuninetti, Gastaldi, I, 35.

85 Cf. G. Tuninetti, Gastaldi, I, 35.
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Father Lanteri died at Pinerolo on August 5, 1830 and was beatified by Pope
John Paul II in 1989.

3. Luigi Maria Fortunato Gtlala (1775-1848)

Note: There is no proper biography of Luigi Guala; and the biographical data in
our possession are incomplete. Such data as are available are found in the stan
dard Cafasso biographies (such as Nicolis di Robilant's and Colombero's). For
an extended sketch see Giuseppe Usseglio, "11 Teologo Guala e il Convitto Ec
clesiastico di Torino;' Salesianu1J110 (1948) 476-502. A brief sketch is found in
Stlssidi 2,289-290. An obituary of December 13, 1848 published in the Catholic
newspaper L'Armonia is cited in Tuninetti, Castaldi, I, p. 35, n. 119.

Luigi Maria Fortunato Guala was born in Turin in 1775 to Giovanni Giuseppe
Guala, a lawyer, and to Maria Gastinelli. The family was originally from Cassine
(Acqui), a town situated some fifty miles southeast of Turin.

Luigi began his studies for the priesthood at an early age and attended the
School of Theology at the University of Turin from 1792 to 1796, the year of his
ordination. Shortly thereafter he received his doctorate, and was subsequently ap
pointed associate professor in the same school by royal decree. Thus began a re
markable career, distinguished, more for its intense commitment to, and largely
successful efforts at, advancing the cause of Alphonsian theology and priestly
formation in the Church of Turin than for its academic achievements at the uni
versity.

As a matter of fact, Father Guala's academic merits have been the subject of
debate. Colombero believes that his extensive pastoral involvement would have
ruled out true scholarly achievement.86 The fact, however, that he never secured
tenure in the School of Theology may have been due not to inadequate scholar
ship, but to ideological differences and to ecclesiastical politics. After all, he was an
avowed Alphonsian and ultramontane theologian in a faculty of pro-Gallican
probabiliorists. On the other hand, he survived as one of only two Alphonsian
theologians (both associate professors) in the School of Theology till as late as
1830.

Through the Napoleonic period his story parallels pretty much that of Lanteri,
of whom he was a long-time and devoted disciple, friend and associate, although
Lanteri's junior by sixteen years. When, with Lanteri and confederates, he came
under suspicion of the French police for his support of Pius VII, he escaped pun
ishment because of a curious case of mistaken identity. In the order of banish
ment handed down to the Archbishop by the imperial police he was listed as

86 Colombero, Cafasso, 42.
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"Banker L. Guala," and his comrade (who was the real banker) as "Father Dr. A.
Gonella." Neither of them could be proven to exist.8?

In 1807, Guala obtained permission to reopen the shrine of St. Ignatius in the
alpine foothills, where with Lanteri he began to hold spiritual retreats for the
clergy. In 1808 he was appointed to the church of St. Francis of Assisi, at fIrst only
as director of the Artists Association (Congregazione deg/i Artistz) based at that
church, and later as rector of the church itself.88 Here he began at once a private
course (conjerenza) in Alphonsian moral theology. And here (in the adjoining former
Franciscan monastery) less than ten years later he established the Pastoral Institute
(COnlJz!:to ecclesiastico).

Father Guala directed the Pastoral Institute until his death in 1848. But by 1844
he had already handed over the lectureship and the practical direction of the insti
tution to his trusted disciple, Father Joseph Cafasso, who had been his student at
the Pastoral Institute and then his assistant lecturer from 1836). Fathers Guala and
Cafasso were Don Bosco's principal teachers, mentors and spiritual guides.

4. Giovanni Battista Bertagna (1828-1901)

Sussidi 3,241-242, and references given therein.

John Baptist Bertagna, Don Bosco's compatriot and friend, was born in Castel
nuovo in 1828. He attended the archdiocesan seminary in Turin (1843-1850), and
earned his doctorate (/aurea) in theology at the university in 1850. After his ordina
tion to the priesthood in 1851, he enrolled in the Pastoral Institute for his two-year
course in moral and pastoral theology, after which Father Cafasso appointed him
assistant lecturer as assistant to Father Dr. John Baptist Destefanis (1824-1855).
With the untimely death of the latter and the death of Fr. Cafasso in 1860, Father
Bertagna emerged as the logical successor to Father Cafasso in the chair of moral
theology, a position he held until 1876.

In 1871 Bishop Lawrence Gastaldi of Saluzzo, a university-trained scholar of
probabiliorist persuasion, was appointed archbishop of Turin. Being less than
sympathetic toward the Alphonsian system of moral theology, it was inevitable
that in his pastoral concern for reform he would oppose the probabilist orientation
of the Pastoral Institute (Convitto) and its professors. In 1876 Archbishop Gastaldi
disbanded the Pastoral Institute and dismissed Fr. Bertagna, who was accused of
taking probabilism to extremes, hence of laxism. In essence we witness here the
clash of two orientations in moral theology: the traditional probabiliorist (more
rigoristic and prudential) practice of the Turin clergy, and the probabilist (more
benign) practice of the Alphonsian school represented by the Pastoral Institute.

87 CE. Piatti, Lallteti, 122-126 and Usseglio, Gila/a, 455.
88 Cf. Nicolis eli Robilant, Cafasso I, xxxiii.
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On being dismissed in 1876, Father Bertagna retired to his native town of Ca
stelnuovo, and subsequently moved to Asti, where he accepted the appointment of
vicar general and professor of moral theology in the diocesan seminary of that city
(1878-1884).

In 1884, after Archbishop Gastaldi's death (1883), Archbishop Cardinal Cajetan
Alimonda appointed Father Bertagna auxiliary bishop of Turin as well as rector of
the seminary. Bertagna also accepted the appointment of professor of moral the
ology at the re-opened pastoral institute at the Consolata church, where Father Al
lamano (a former pupils of Bertagna at the Pastoral Institute) was rector (1884
1892).

Dismissed by Cardinal Alimonda's successor, Archbishop Davide Riccardi
(1892-1897), Bishop Bertagna was later named Vicar General of the Turin diocese
by Riccardi's successor, Archbishop Cardinal Agostino Richelmy (1900), a post he
held until his death on January 11, 1905.

Seminarian John Bosco made his acquaintance with young Bertagna at Castel
nuovo during the summer holidays of 1840 and tutored him in Latin. 89

As a seminarian, and later as a young priest in Turin, Bertagna taught catechism
at the Oratory, and for two years coached the Salesian seminarians of Valdocco in
sacred rites.90 He attended Michael Rua's donning of the clerical habit and is
quoted numerous times in the Biographical lvIemoirs.

He helped Don Bosco during the latter's troubles with Archbishop Gastaldi in
mid-1870s.91 He remained Don Bosco's life-long friend and presided at his funeral.
His testimony at Don Bosco's process of beatification was significant.92

5. Gitlseppe Allamano (1851-1826)

The principal biography is 1. Tubaldi, Giuseppe AI!amano. II suo tempo) la sua vita) fa
sua opera, 4 vols (Torino, 1982, 1983, 1984, 1986); also Peppino Maggioni, Un
Prete per la missione: Giuseppe Affamano (Torino: EMI, 1990). Both are cited in
Tuninetti, Gastaldi II, passim.

Joseph Allamano was born in 1851 at Castelnuovo and was Father Joseph
Cafasso's compatriot as well as his nephew; After completing his secondary studies
with Don Bosco at the Oratory, he entered the seminary in Turin and was ordained
in 1873. He attended the two-year course in practical moral theology at the Pas
toral Institute (1873-1875) under Father Golzio as rector and Father Bertagna as

89 Cf. EBMI 363.
90 Cf. EBM III, 435; VI, 111.
91 Cf. EBMXIII, 361.
92 Cf. P. Stella, DOll Bosco fIella stona della religiositd cattolira, vol. III: La callollizza~olle

(1888-1934) (Rama: LAS, 1988) 87-91.
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lecturer. Already distinguished at the young age of 25 for his deep spirituality, his
learning and his loyalty, he was chosen by Archbishop Gastaldi to serve as spiritual
director and vice-rector of the seminary (1876-1880). He remained ever thereafter
a trusted collaborator of the Archbishop, without ever sacrificing his freedom and
his personal convictions. In 1877 he became associate professor in the School of
Theology and Canon Law, which the Archbishop had transferred from the univer
sity to the seminary. He was thereafter appointed rector of the church of the Con
solata (1880), which was badly in need of restoration. Under Father Allamano the
church became a center of Christian and priestly spirituality, as well as of popular
devotion. After Archbishop Gastaldi dismissed Fr. Bertagna from the chair of
moral theology and closed the Pastoral Institute, Father Allamano was the person
chosen in 1882 to reestablish it and direct it on a new basis (see above).

Father Allamano went on to found the Institute of the Consolata for Foreign
J'vIissions in 1901 and the Missionary Sisters of the Consolata in 1910. He was with
out a doubt one of the most influential personalities in the Church of Turin, espe
cially under Archbishop Cardinal Agostino Richelmy (1897-1923).

Joseph Allamano died in 1926 and was beatified in 1990.

Appendix II

BIOGRAPHICAL SKETCHES OF MODEL SAINTS
OF THE PASTORAL INSTITUTE:

PHILIP NERI, CHARLES BORROMEO, FRANCIS DE SALES93

1. Saint Philip Neri (1515-1595) HolY Man if Rome and Friend if Young People

After visiting Rome when he was still an observant monk, Luther is reported to
have said: "If there is a hell, Rome lies wholly within it." He was referring to the
churches in Rome, but he could have said the same of the worldly life of the papal
court and of the city. The process of religious deterioration in Rome reached its
climax in the sixteenth century. But there were spiritual movements astir, not the
least of which came about in the life of Philip N eri.

Philip had been born and raised in Florence in 1515, where he had cultivated a
love of music, poetry, the arts, and everything beautiful-a love that he nurtured
his whole life long. He particularly admired Fra Angelico's art and piety.

93 For a brief biographical sketch of St. Alphonsus see Appendix to Chapter 16.
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In 1533, at the age of eighteen, he left Florence for Rome to work in the busi
ness undertakings of a rich uncle, of whom he was the natural heir. But business
did not suit him; so he left and took the post of tutor in a noble family, at starva
tion wages.

He employed his many leisure hours in roaming through the city and environs;
and it was during these excursions that he discovered the forgotten Christian world
of the catacombs. He began to spend whole nights in prayer at the tombs of the
martyrs, during which he experienced the mystical transports of the love of God.
These experiences were so intense that he often had to beg God to stop: "Enough,
my God, it is too much!"

Philip then was taken by a fierce desire to communicate to others the super
abundance of God's love. He visited the sick in hospitals; he approached workers
at their workplace; he spent time with idlers in the city's squares and taverns. By his
friendly words and by his gentle, easy manners, he opened the way to winning
many over to Christian practice. It was in this context that in 1548 he founded the
Confraternity of Holy Trinity.

Philip now received encouragement to become a priest, but being totally dedi
cated to the apostolate he found little time for study. However, he was finally per
suaded and was ordained in 1551, at the age of 36. Now the power of the word
could be joined to the power of Christ's sacraments. He would spend twelve or fif
teen hours daily hearing confessions, and he still found time to give special spiritual
direction to some chosen souls from among his penitents.

His words reached the heart of the most obdurate sinners. He gave effective
advice to rich and poor alike, to cardinal as well as poor workers. He developed a
particular rapport with the young people who passed the time of day in the street
and squares of the city. For them he opened a place where they could play. Here,
after a brief religious service, they could vent their pent-up energies to their heart's
content. He would say: "Let the young people do whatever they like, even pelt me
with clubs, provided they do not commit sin."

In his own humble room, he received those who came to seek counsel as Jesus
received Nicodemus, cheerfully and kindly. With great humanity and tact, he spoke
of the affairs of the soul and of the Christian life. People from all ranks of society
and Church came to him, among them Ignatius of Loyola, Charles Borromeo, and
Francis de Sales.

His followers were, of course, the recipients of additional special care. They
gathered on a weekly basis at a chapel that they called the Oratory, to share their
spiritual and pastoral experiences, to read the Scriptures, to pray and sing together.
From such gatherings was born in 1564 the Society of the Fathers of the Oratory, a reli
gious community without vows and without fixed rules of cloister. A musical
composition also took shape out of tl1e spiritual gathering of the Oratorians, and
it is still called "The Oratory" to this day.

Philip exercised his cheerful, profoundly spiritual apostolate in Rome for sixty
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years. His influence was responsible for spreading the spirit of Christ to all sectors
of society in the city.

He died in Rome in 1595 and was canonized in 1623 by Pope Gregory XV:

2. Charles Borromeo (1538-1584)) Bishop of the "Immense Diocese of Milan"
(1560-1584)

In 1560 one of the most devoted disciples of Philip Neri left Rome for Milan.
He was the 23-year old Charles Borromeo, Cardinal and Secretary of State to Pope
Pius IV: He had been appointed Archbishop of Milan. Today we may wonder why
the pope would bestow such important positions on such a young man. We are all
the more surprised to learn that the young man had been entrusted with the care
of the great archdiocese of Milan when he was not even a priest.

Charles was born in 1538 into a powerful noble family of counts. He was Pope
Pius IV's nephew; but the young man was also one of the outstanding members of
the Oratory of Philip Neri, and was universally esteemed for his spirituality and
wisdom.

On his elder brother's death, it fell to him to head the family, administer its
large possessions, and to marry in order to pass on the family name. He had every
inducement to that end. But he opted for a different kind of life. In 1560, the year
of his appointment to the archdiocese of Milan, Charles, the cardinal secretary of
state, was immediately ordained a priest and a bishop and left Rome for Milan.

The Council of Trent was still in session. It had been meeting intermittently
since 1545 and would close in 1563. Charles became so involved in it (through
1562-1563) that by the end of it he had memorized all its canons.

Taking seriously the decision of the Council, that the diocesan bishop should
reside in the diocese as pastor, and not be an absentee-ruler, he immediately re
signed all offices in Rome, choosing his diocese and Milan for his permanent resi
dence. He brought to Milan the spirit of Philip Neri, which would sustain him in
the work of reform.

Milan had not had a residing bishop for the past 80 years! The spiritual condi
tion of the diocese was at the lowest ebb. Religious discipline among the clergy,
both diocesan and religious, had suffered the most. A Franciscan community ran a
tavern on the monastery premises. Churches and confraternity chapels had been
turned into dance halls, while others were being used as threshing floors and stor
age facilities. The archbishop had the experience of being turned away from a
monastery by monks armed with swords and muskets. Another monastic commu
nity attempted to kill the archbishop during a religious celebration, but he escaped
with only minor injuries.

Archbishop Charles began by gathering willing priests into communities and by
celebrating synods so as to communicate to his clergy his plans for the re-
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establishment of the Christian life. He began to recruit new vocations and estab
lished a formation program through setting up a seminary in accordance with the
guidelines of the Council of Trent.

He then began a pastoral visitation to all parts of his vast diocese, including the
most remote villages in the alpine valleys, in order to contact the people them
selves. Traveling in remote areas was dangerous and inconvenient, but he persisted
undaunted. Even followers of the Reformation living in the mountains respected
him. And he entered negotiations with local bandit groups to ensure safety and
peace in the villages. Because of the example he set, he soon had at his disposal a
dedicated group of new priests who were willing to work for renewal. Out of this
group he founded the order of the Oblates of St. Ambrose (1578).

Obviously his work of reform made him many enemies, but none so implaca
ble as the Spanish governor and his minions, who held the city.

His pastoral dedication shone to all evidence in 1576 during the outbreak of
the plague in the city in and towns round about. All authorities fled for fear of
contagion, and Charles took over the government of the city and the care of the
plague-stricken. He would himself minister to the sick, and many of the clergy fol
lowed his example. The plague made tens of thousands of victims among the
people, including 130 priests who died of infection contracted in the service of
sick. It so happened that the Spanish governor also contracted the disease and died
of it. The archbishop assisted him and forgave him.

His reforms set an example and were responsible to a good extent for a move
ment to implement the decrees of the Council.

A holy pastor bishop, devoted to the service of all his people, Charles Bor
romeo was chosen, with Francis de Sales, as principal patron of the Pastoral Insti
tute.

[Charles' cousin Frederick Borromeo (1564-1631), also a cardinal and Charles'
successor as archbishop of Milan, continued the reforms. He founded the famous
Ambrosian Library at Milan (1609)].

Charles Borromeo died on November 4, 1584 and was buried under the high
altar on the great cathedral. He was canonized in 1610 by Pope Paul V.

3. Francis de Sales (1567-1622) Pastor-Bishop) Doctor if the Church) Saint if
Christian H!JmanistJI

Standard biographies of St. Francis de Sales; New Catholic Enryclopedia.

Humanism was a movement dedicated to "humanizing" European culture
through reviving the best and the highest ideals and achievements of humanity's
past. Its obvious inspiration came from Greek and Roman arts and culture. Chris
tian humanism attempted to bring these values in association with the Gospel; for
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everything that is good, beautiful and true is Christian and Catholic. Francis de
Sales is the saint who typifies the Catholic Christian humanist in its highest and
most admirable form. Philip Neri and Thomas More (1480-1535) are two such
saints.

Francis was born in 1567 into a noble family in the castle of Thorens, near An
necy, Haute Savoy.

Educated first at the Jesuit College of Clermont, he went on to study theology
and law in Paris, and Padua. There he underwent a serious spiritual crisis brought
on by the doctrines on predestination debated in the schools, a serious crisis that
he overcame only by prayer and total entrustment to God.

Francis was ordained in 1593, and without his knowledge was appointed pro
vost of the diocese of Geneva, second in rank to the bishop. The following year,
much to his father's displeasure, he volunteered for a mission in the rough moun
tainous region of the Chablais to win the Calvinist population back to Catholicism
(1594-1598). The hardships and the dangers he experienced in the mission are be
yond belief, and converts were very few. A cousin who helped initially left him af
ter two years. But he persisted with zeal and unflagging patience, aflame with
Christ's pastoral charity, and finally could dispose of a group of missionaries ani
mated by the same spirit.

The return of the Chablais to Catholicism was certainly facilitated by the peace
established between France and Savoy in 1598, and by the gradual dissipation of
political strife between Calvinists and Catholics in the area. But the real reason lay
in Francis' missionary approach, his ardent charity, and his incredible humanness.
He is said to have made some 40,000 converts.

At the age of thirty, in 1602, Francis was ordained bishop of Geneva, and since
he could not reside in the Calvinist capital itself, he established his residence in
Annecy, and from there he shepherded some 600 parishes in the areas that had es
caped Calvinist occupation. Like Charles Bortomeo, Francis had connections with
the Oratory of Philip Neri. Like Philip, he was "all things to all people," and like
Charles he sought to exemplify the ideal of the pastor-bishop enjoined by the
Council of Trent-with gentleness and sensitivity.

He was admired and appreciated for these qualities of mind and heart: "How
good must God be, if the bishop of Geneva is so good." Francis's whole life is an
example of such "goodness" toward people. He used to say: "One catches more
flies with a drop of honey than with a whole barrel of vinegar." This saying de
fines not so much a utilitarian strategy, as a basic way of approaching and address
ing people.

Indefatigable in preaching and writing in a style filled with beauty and grace,
Francis strove to be a pastor not only to the faithful at large but also to many indi
vidual persons desirous to embrace the Christian way of life who sought his direc
tion.

In Dijon in 1604 Francis saw a lady listening closely to his sermon, Jane de
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Chantal-a person already advanced in the spiritual life, even as Francis was. Jane
asked him to take over her spiritual direction, but, not surprisingly, Francis wanted
to wait. "I had to know fully what God himself wanted. I had to be sure that eve
rything in this should be done as though his hand had done it." Jane was on a path
to mystical union with God, and Francis was a mystic himself-a mystic in action.

Three years later (1607) he finally made up his mind to form a new religious
order, and asked Jane de Chantal to be the instrument of the founding. But she
still required a period of discernment.

Meanwhile in 1608-09 Francis published the Introduction to the Devout Life, show
ing a way of holiness suitable for all people.

In 1610, after years of discernment, Francis and his spiritual daughter, Jane
Frances de Chantal, co-founded the order of the Visitation of Holy Mary.

The art of spiritual direction is one of Francis' great achievements. His surviv
ing letters, some 20,000 of them, provide ample evidence. His effectiveness re
sulted not only from genuine holiness but also from his ability to speak the right
words in complete "empathy," as only the true Christian humanist can. But Francis
was also a true mystic, as his Treatise on the Love of God, published in 1616, amply
demonstrates. As a result Francis became a catalyst of spiritual revival, a master of
the spiritual life and of the mystical love of God. He likened the love of God to
natural human love that is completely fastened on the beloved. Those who love
God can never stop thinking about God, longing for God, aspiring to God, and
speaking about God.

In 1622, at the request of the Duke of Savoy (Charles Emmanuel 1) Francis
undertook to mediate a reconciliation between the Duke and I<:ing Louis XIII of
France. While so engaged, he died peacefully in Lyons on December 28, 1622. He
was buried in the church of the Visitation at Annecy.

Francis was canonized in 1665 by Pope Alexander VII and declared a Doctor
of the Church by Pope Pius IX in 1877. Pius XI named him patron of writers in
1923.



Appendix III

REGULATIONS OF THE CONVITTO ECCLESIASTICO
[pASTORAL INSTITUTE FOR RESIDENT PRIESTS]

ESTABLISHED IN THE HOUSE OF ST. FRANCIS IN TURIN
UNDER THE DIRECTION OF LUIGI GUALA,

ASSOCIATE PROFESSOR OF THEOLOGY

Giraudo, Clero SeJJlinmlo e Societa, 392-398. [Giraudo states that this archival copy of
the Regulations probably represents the original that served for the expanded
form in G. Colombero, Vita del Servo di Dio D. Giuseppe Ccifasso con cetlni storici suI
Convitto Ecclesiastico di TO/lno (Torino, 1895), 357-363 and Sussidi 2, 73-77.]

Purpose if the Convitto94

It is of prime importance for the Church to have the service of good priests.
This became even more urgent in times when [the formation of good priests] was
increasingly more difficult. Accordingly, it has been necessary to provide for
priests, after their five-year theological course, a program in practical moral theol
ogy. For this purpose, in 1768, the then archbishop [Francesco Rorengo] petitioned
His Royal Majesty to expand the public lectures (conjerenze) in moral theology. Sub
sequent archbishops [Vittorio Costa, Giacinto Della Torre] laid down stringent
rules making attendance at these lectures compulsory and required priestly candi
dates to take an oath to attend such lectures for three whole years after ordination.
Clearly newly ordained priests need further training in preaching before they be
come fully engaged in the ministry. In this regard, our archbishops [Giacinto Della
Torre, Colombano Chiaveroti] have already laid down certain rules and made cer
tain provisions.

It is difficult, especially in this day and age, for many priests to undertake this
important study of moral theology and preaching. The reason is that, once or
dained, priests are suddenly deprived of seminary grants-in-aid and of seminary
guidance. Lacking the means and the incentive, they are forced, in order to earn a
living, to seek employment in occupations foreign to the priestly ministry. Some re
turn to their hometowns and families where they find no structures or motivation

94 The term cOl7vitto in Italian means an institution that provides room and board, as well
as an educational program, for resident students. COl7vitto ecclesiastico di Sail Frallcesco d'Assisi
might be translated as "Resident Pastoral Institute for Priests at [the Church o~ St. Francis
of Assisi". In this translation I keep the name COl7vitto instead of "Pastoral Institute."
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for further formation. Others find lodgings in the city at great expense and live in
hardship; they lose the will to study and are therefore in danger of losing the
priestly spirit. Yet others are discouraged by the difficulty and length of such a
course, and neglect it altogether.

The consequences of such neglect are very serious. (1) It results in scarcity of
confessors, especially of the kind that can serve various classes of persons. This in
turn is the cause of decline in the reception of the sacraments by the faithful. (2) It
results in the loss of the priestly spirit by so many who have been formed with
great effort and at great expense and who had held out such high hopes during
their seminary years. The harm that is done to souls, much to be lamented in times
of decline in priestly vocations,95 cannot be accurately ascertained but is a palpable
reality.

To offset, at least in part, these downward trends, it was decided in 1817 to
open a Convitto in the premises of St. Francis [church and former monastery of St.
Francis of Assisi], where priests can live and study undisturbed. The regulations
that follow; observed since its establishment, are set down for the good running of
the program.

Atticle 1 [Timetable]

5:30 - Rising.
The Angelus is recited, after which, as is the custom in similar establish
ments, each one shall set his room in order and go to the chapel for prayer.
He shall kneel devoutly and wait for prayer to begin.

6:00 - Prayers are recited together slowly, distinctly and devoutly. After prayers
the director or some one designated for the purpose shall lead the group
in the meditation.

6:45 - Study in the study hall or, with permission, in one's own room. Silence
shall be kept throughout, and there shall be no visiting in other people's
rooms, and privacy shall be respected.

9:00 - Holy Mass is celebrated, and those who are not priests shall attend to
gether. Priests shall celebrate Mass in the church of St. Francis by ar
rangement with the sacristan. Such consultation is needed out of regard
for the faithful attending church, as well as out of regard for the priests'
state of health. Silence and recollection shall be observed at all times.

9:30 - Study.96
12:00 - The Angeltls is recited, after which the canonical hours may be added.
12:30 - At the sound of a bell (not before) all shall go to the dining room in si-

95 The Convitto was established in 1817-1818, immediately following the upheaval of the
Napoleonic period, during which priestly vocations were scarce.

96 At this point there is room for the morning lecture (conjerenza), as is noted in later
drafts of the regulations.
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lence for the noonday meal. During the meal someone appointed by turn
shall read from a book chosen by the director. The reader shall read in an
interesting and pleasing manner. He shall take his meal separately.
At table no one is to wait on others, and each one shall sit quietly and eat
without hurry, out of regard for one's health.
The meal shall be followed by a period of recreation in common. It
should be a happy time spent in Christian friendship. Games that entail
physical exercise are recommended. Card playing, sleights of hand, gam
bling, etc. are forbidden.
Out of regard for others no one may keep pets or animals of any sort.

2:00 - A short visit to the Blessed Sacrament in common in the church of St.
Francis is followed by a walk

2:45 - A lecture (cOIiferellza) is held, and everyone shall attend.97 On vacation
days, a walk is allowed instead.

4:15 - Walk.
5:00 - Common recitation of the Rosary is followed by a study period until 8

o'clock. At this time each one shall recite the Office privately and quietly
so as not to disturb others. Private recitation of the Office in the study hall
is preferred because the room is heated and well lit. Each one may choose
to recite the Office at any time during the study period.

8:00 - Spiritual reading in common shall be on ascetical subjects for personal
instruction to serve as preparation for the ministry of confession. Each
one shall listen attentively for personal profit and shall not comment on
the reading unless invited by the director. Experience has taught that
comments can lead to useless discussion. If anything that is read meets
with anyone's disapproval, he may later discuss the matter with the direc
tor, but never ought one to ridicule spiritual things.

8:30 - Supper is served followed by recreation as in the morning.
9:45 - Silence, prayers in common, examination of conscience and rest. After

the bell for retiring, no one is to stay up to study, but everyone shall go
straight to bed, taking care to place the lamp at a respectful distance.
Those who do not need as much rest may rise earlier in the morning, and
arrange with the director for the use of the study hall, where light and heat
for study are provided. Studying after supper should be avoided for rea
sons of health.

{Alitdes 2-28: Regulations]

2. Except during free time in the afternoon and during recreation periods af-

97 As specified in later drafts of the regulations, the afternoon lecture is a "public" lec
ture, that is, one open to non-resident priests. The morning lecture is part of the pastoral
institute's program for residents.
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ter dinner and supper, silence shall be observed by all. All shall avoid mak
ing noise in corridors and rooms. Silence and quiet are a great help to both
prayer and study.

3. No one shall entertain outsiders [privately]; but when the signal is given
[that someone has visitors] they shall be received in the parlor. To leave the
house one must first obtain permission from the director or from other
staff member appointed by him.

4. Quiet is fostered by good order, and good order depends on obedience to
whoever is in charge. Therefore the students should vie in showing defer
ence to the director or other person acting in his stead, even if this person
is one of the students.

5. Students shall take care to avoid using nicknames, making critical remarks
and playing tricks that may give offense to the weak. Everyone should bear
in mind that, as a professional awaiting future appointment, one must learn
to live in peace with all kinds of persons. This is best achieved by adapting
to other people's weaknesses rather than by demanding perfection in them.

6. Everyone shall strive always to act in accordance with the admonition of
the Council of Trent. "Clerics called to have partnership with the Lord
should regulate their whole life and moral conduct in such a way that their
outward appearance and their manner of acting, walking, speaking and the
like reflect nothing but gravity, moderation and religious spirit."98

7. Piety. Every Sunday each one shall receive the holy sacraments and notify
the director of his chosen confessor.

8. All students shall attend services in the sanctuary. This includes the priests,
unless the scheduled services in the church of St. Francis require otherwise,
or the director thinks it better to assign them for ministry in the prisons,
hospitals and the like. Everyone shall participate with diligence and propri
ety.

9. On Sundays and holy days all are required to wear the long cassock
throughout the day. On other days the dress code, as ordained by the
Synod, forbids wearing clothes of color. Moreover all shall avoid both neg
ligence and pretentiousness in dress.

10. Sttlcfy. Study time shall be primarily devoted to the study of practical moral
theology and, in second place, as need requires, to the treatises of dogmatic
theology and apologetics. A portion of the time shall also be devoted to
working sermon materials in accordance with directions given. One should
begin by writing meditations for spiritual retreats. These should be pre
ferred for a start because by their very nature they are beneficial to the au-

98 Council of Trent, Session 22, Chapter 1. The Regulations give the text in Latin: Sic de
cet omnino deficos in sortem DOlllini lJOcatos vitalll, moresqtle SIlOS ollmes compollere, tit habitll, gest/l, ill
cesstl, SellllOlle aliisqtle omllibtls reblls lIihil nisigrave, 1lI0derattlllJ ac re!igiolle plelllllllpraeftrcwt.



470 Chapter 17

thor personally, they are germane to all pulpit writing, and they are particu
larly suitable for use in the confessional. After these, one may go on to
compose homilies on the gospels and sermons of instruction.

11. The time to be devoted to such writing shall be apportioned by the director
in accordance to each student's ability.

12 Each student shall give an account of the work done in moral theology
once a week and of that done for the pulpit once a month, in the manner
suggested by the director after taking into consideration each one's ability.

13. On entering the Convitto each student shall hand in to the director a list of
the books he brings with him, and be willing to surrender for safekeeping
any forbidden or dangerous book. No one shall acquire other books with
out the director's permission; therefore the director should be notified
when one intends to do so.

14. Permission from the director is required before requesting admission to ex
aminations.

15. Holidqys. The academic year at the Convitto begins with enrollment and ori
entation on November 5-10 and ends with the completion of the seminar
year. During this whole time no holidays are scheduled except for Holy
Week and Easter, to allow students to help in the parishes.

16. Carnival days, which are days of mourning for the Church, shall be treated
like normal school days, except for some additional recreation to be deter
mined by the director.

17. Students shall not dine out, except when absolutely necessary, and only with
the director's permission.

18. Taverns, coffeehouses, and theaters are off limits. Visiting coffeehouses
may be permitted in cases of necessity, but only for the length of time that
is absolutely necessary.

19. Material Concerns. The Convitto provides every boarder with the following:
(1) A room furnished with benches, bed, lmeeler, holy water font, chair, ta

ble, candle stand, pitcher and washbowl. No other furniture may be
brought in, for the sake of equality.

(2) Light and heat in common rooms.
(3) Composition books, which may not be taken out of the room to the

study hall.
(4) Breakfast. Only such food as is provided by the Convitto is allowed.
(5) Dinner consisting of soup, two entrees, cheese or fruit and bread and

wine.
(6) Supper consisting of the same fare less one entree.
(7) Silverware and all other utensils for the table including napkins.

20. Mattress, sheets, blankets, table rug and lamp for the room shall be the re
sponsibility of each boarder. Each one is responsible also for cleaning the
room twice a week.
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21. Students who break or damage something [belonging to the CO/witto] are re
sponsible for replacing it.

22. It is customary in every religious community to perform some act of pen
ance on certain days. The Convitto shall observe each Friday; no breakfast
shall be served on that day.

23. Fees. Room and board shall be in the amount of 30 francs a month, to be
paid every quarter and in advance. This fee is non-refundable should a per
son leave for reasons other than illness. Other just reasons are subject to
the director's judgment.99

24. Illness. In the event of illness the sick confrere shall take leave to be cared
for at home, because for the duration scarcity of service personnel makes it
impossible for the Convitto to provide proper care. If home is not an option,
the director shall engage some outside person to care for him, for it would
be an undue burden if a companion were to be asked to provide this ser
vice. The director shall moreover appoint someone to see whether the sick
person is well attended. There shall be no stopping to chat in the sickroom.
All expenses incurred to provide care are charged to the sick confrere.

25. The present director [Father Luigi Guala] is empowered to make additional
provisions if needed to ensure the proper direction, success and perma
nence of the Convitto in future years.

26. Fees for room and board are so low that everyone will want to contribute
some additional, even substantial, sum of money. The Convitto offers food
and practically everything else at lowest cost. It is hoped that each boarder
will respond by his total commitment to study, piety and concern for good
order and cordial relationships in the house. Students should imitate the ex
ample of the Apostles. Before scattering to preach the gospel to different
parts of the world (as the Convitto's students will also scatter to undertake
various ministries), the Apostles lived together united by the holy bond of
charity, encouraging one another by holy conversation and sharing projects
for the apostolate. It is hoped therefore that students will take full advan
tage of the opportunity that divine Providence offers [by this program].
This will be not only for personal advantage but also for the good of the
Church. It will also win heaven for them and for the many souls that the
divine Redeemer will place in their care.

27. FaNlts. In every community, for the sake of good order and of avoiding
scandal, the regulations provide penalties for the correction of those who
are guilty of infractions. It would seem that this community of priests who
are training to take on the guidance of others has no need of such provi
sions. It is hoped that anyone who becomes aware of having committed a
fault against these regulations will faithfully notify the director, so that sus-

99 But see Articles 26 and 28 below.
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picions and false accusations are prevented. This person should also be ea
ger to offset the scandal given by acknowledging responsibility and.by being
more observant in the future.

28. However, a person who after being warned two or three times in private
does not accept correction shall be asked, for the Convitto} sake, to fmd
himself some other place to live. Such an individual is urged to come to
reasonable and honorable terms with the director and leave without making
a fuss. Should this fail, the director, to whom the duty pertains to deal with
such matters, shall officially dismiss him. In any case, the balance of the
fees for room and board paid in advance shall be returned to him.

/HolY Patrons]
This Convitto is entrusted to the special patronage of St. Francis de Sales and St.

Charles [Borromeo] who established or promoted similar institutes.
May Heaven bless this institute abundantly.

[Stttdent's Signatttre]
By my signature I promise to observe these regulations.
[The signatures of the student-boarders follow].

[RevieJv and Decree]

[1.] Reviewed and approved. We urge faithful observance, on which depends
the good progress of the priests-boarders, the sole object of the director's zeal.

Turin, January 7,1819.
[Seal] Emanuele Gonetti, Capitular Vicar General - Domenico Chiariglione,

Secretary.
[2.] We have reviewed and examined the above regulations and found them to

be conducive to the good progress of the student-boarders in both piety and
knowledge. We commend them highly.

Turin, February 28, 1821.100

[Seal] t Colombano [Chiavcroti], Archbishop - Domenico Chiariglione, Chan
cellor.

100 The dates 1819 and 1821 show this to be one of the earliest drafts of the regulations,
for the COJlvitto was established in 1817-1818. Obviously the regulations underwent devel
opment [scc footnote 27 and related text above], hut they never departed from the basic
structure and mild spirit of this dtaft. But, for example, by the early '40s (when Don Bosco
enrolled), the program of studies and practical training had received more detailed treat
ment in the regulations.
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DON BOSCO AT THE PASTORAL INSTITUTE
(1841-1844)

MO-En, 175-186; EBM II, 1-12, 13-16, 30-35, 40-44, 62-70; Stella, DB:L\v, 78-100
and, DBEcSoc, 43-54; Desramaut, Don Bosco en son temps, 143-155, 160-170.

Summary

1. Don Bosco at the Pastoral Institute
(1) Academic Program
(2) Fees
(3) Three-Years Framework

[1841-1844]-First involvement with young people and prison ministry
[1842-1843]
[1843-1844]-Vocational crisis and decision-Move to Barolo's Riftlgio;

Oratory crisis and the Dream of 1844
2. Don Bosco's Formation at the Pastoral Institute

(1) Don Bosco's Experience under Father Cafasso as Spiritual Director
(2) Don Bosco's Political and Ecclesiological Formation through the Pastoral

Instittlte
-The Catholic Conservative and Don Bosco's Conservative Political

and Ecclesiological Formation
-The Catholic Liberal

Appendix: Biographical Sketches of Fr. Joseph Cafasso

Introduction

In telling the story of the Pastoral Institute (Convitto) in the preceding chap
ter, we had occasion to describe not only its history and tradition but also its
life and organization as a priestly educational institute. By that very fact, we
described Don Bosco's further priestly education and formation in its es
sential points. Our comments on the academic and community life at the
Pastoral Institute dealt with the intellectual and spiritual environment in which
the students lived and worked. It remains for us briefly to survey this period
of Don Bosco's priestly formation as it refers to him in particular.
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Don Bosco at the Pastoral Institute: Survey of Years 1841-1844

Don Bosco entered the Pastoral Institute on November 3, 1841, for the
beginning of the academic year, which ran for eight months. There followed
a four-month-long vacation, though the students were encouraged to stay
on also during vacation or for a part of it.

The question may be asked as to how Don Bosco met his financial obli
gations for room, board and tuition. The fees amounted to 30 lire a month,
240 lire for the eight months of the academic year. His family could con
tribute little or nothing, and his personal savings, if any, must have been
very meager. In accordance with Pastoral Institute regulations, Don Bosco
kept a record of Mass intentions and stipends. From this book (in the Cen
tral Salesian Archive) we learn that he had intentions and stipends for most
of his daily Masses. 1 Don Bosco was also granted partial exemption from
the fees for the three years spent at the institute in the following amounts:
for 1841-42, 72 lire (168 lire to pay); for 1842-43, 96 lire (144 lire to pay); for
1843-44, 173 lire (67 lire to pay). It is not known how Don Bosco made up
the difference. The Mass stipends helped, but Father Guala and Father
Cafasso, who had helped him through the seminary, were there again to
help.

Don Bosco completed the regular two-year program in the years 1841
42, 1842-43); then on Father Cafasso's advice he stayed on for a third year
(1843-44), during which he also acted as tutor under Father Cafasso's guid
ance. This provides only a general framework, which needs to be fleshed
out from the general data of the Pastoral Institute recorded in the preceding
chapter, since the three short chapters devoted to this period in Don
Bosco's Memoirs are mostly devoted to a description of the beginnings of
the Oratory.2

The framework that follows may serve as a brief survey of the three-year
period as presented in the Memoirs. 3

1 Cf. TacCflilli-Libro delle Messe, in FDBM 750 E5ff. Here a list of Mass obligations and re
spective stipends is given. Stipends average 90 centimes (0.9 lira).

2 MO-EII, 180-182, 187-190 and 186-198.
3 A somewhat different picture of the beginnings of the Oratory is presented by Don

Bosco in the Risto/ical Olltli1le of 1854, written 20 years before the Memoirs. We will discuss
this variant presentation in Vol. 2, Ch. 2, pp. 39-42.
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Framework

[1841-42]-We may assume that through his first year, 1841-42, Don
Bosco followed the regular program. Hence he attended the lectures in
moral theology by Father Cafasso in the morning, and the public confer
ences by Father Guala in the afternoon or evening.

Under their guidance, Father Cafasso's in particular, he quickly became
engaged in various pastoral activities that led to his "discovery" of young
people at risk and to his resolve to help them in some way. He describes
these experiences briefly in his Memoirs. Don Bosco writes: "Father Cafasso,
who had been my guide for the past six years, was also my spiritual director
[...] First thing, he began to take me to visit the prisons." Shocked at the
sight of the degradation of young people in the city prisons, Don Bosco
formed a plan "with his enlightened advice."4

He continues by saying that on enrolling at the Pastoral Institute he
quickly found himself surrounded by a crowd of youngsters "who followed
me along the streets, in the squares and even into the sacristy of the Insti
tute." But he had no place in which to gather them. Then he adds: "A hu
morous incident provided me with the opportunity to try to put into action
the plan [I had formed] to help the youngsters roaming the streets of the
city, especially those released from prison."5

The " humorous incident" involved a lad (Bartholomew Garelli) who
drifted into the sacristy of the church on December 8, 1841, as Don Bosco
was preparing for Mass. Bartholomew drew the ire of the sacristan because
he did not know how to serve Mass, but Don Bosco came to the rescue and
after Mass he catechized the lad. He closes the story with the words: "To
this first pupil others were added." But he adds: "I concentrated my efforts
in helping some grown-ups who needed special catechetical instruction,
above all those who were just out of prison. [...] This was the beginning of
our Oratory."6

4 MO-Ell, 182.
5 MO-Ell, 187.
6 MO-Ell, 190. The beginnings of Don Bosco's Oratory and the Garelli episode will be

discussed in the next volume. At this point, however, we should point out that the cate
chetical instruction of lads roaming the streets that Don Bosco took over from Father
Cafasso according to the HistolicalOlitlim of 1854, not specifically mentioned in the AleIJI
oil's, was apparently an on-going ministry sponsored by Father Cafasso at St. Francis of As
sisi. Perhaps that ministry was languishing when Don Bosco was given charge of it shortly
after his entering the Pastoral Institute. The small but growing group of youngsters that
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Don Bosco in an important chapter of his Memoirs goes on to relate the
earliest development of Oratory and how it fared during that first winter
(1841-42). By February 2, 1842 (Feast of the Purification) the attendance
had risen to about 20 youngsters, and by March 25 (Feast of the Annuncia
tion) to 30. He names some of the young men whom he had recruited to
add stability to the group, and he stresses the help and encouragement re
ceived from Fathers Cafasso and Guala.

[1842-43]-After the scheduled spiritual retreat and the end of the
school year in June 1842, it seems that Don Bosco stayed on to look after
"his oratory."7 According to the Historical Outline of 1854, the group had in
creased from an initial two "to some 20, 25, and up to 50" youngsters.

We may assume that the year 1842-43, the second of the regular pro
gram, was spent in much the same manner as the first.

According to the Biographical Memoirs, by letter of November 30, 1842
Archbishop Fransoni delegated Don Bosco to help briefly in the parish of
Cinzano, at old Father Comollo's request.8 For this assignment Don Bosco
took examinations from Father Guala and Cafasso, and obtained faculties to
hear confessions. This would mean that he obtained faculties one year ear
lier than usual. But these were probably just temporary faculties, for Don
Bosco states that he obtained his faculties regularly after completing his
second year. 9

Vocational Decision

[1843-44]-Again we may assume that in the additional year 1843-44,
Don Bosco, besides attending to his new duties as tutor and on Sundays to
his Oratory, he became deeply involved in the ministries of preaching and

gathered around Don Bosco over the three years of his stay gradually became his oratory, so
that the youngsters followed him when in October 1844 he left the Pastoral Institute for the
Barolo institution. But presumably the catechetical ministry at St. Francis of Assisi contin
ued after he left the scene.

7 That he stayed on during the summer seems to be the implication of what he writes in
MO-En, 202. Whatever vacation he may have taken would have been spent with his family
at Becchi. Joseph Bosco and Mamma Margaret had left the Matta farm at Sussambrino in
1839 and had returned to Becchi, where Joseph immediately began to build his own house.

8 EBMII, 100.
9 MO-En, 202.
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confessions. "It was consoling for me, on weekdays and especially on feast
days, to see my confessional surrounded by forty or fifty youngsters waiting
for hours and hours for their turn to make their confession."lO

Don Bosco had completed the course in moral and pastoral theology
and stayed on for an extra year of work at the Pastoral Institute, as allowed
by the regulations. Now he must decide on some kind of ministry. At this
point in his Memoirs, referring to the upcoming vocational decision, Don
Bosco voices his premonition that tribulations still lay ahead. Immediately
he goes on to describe his vocation discernment with Father Guala and Fa
ther Cafasso. In a touching exchange he expresses his desire (his need) to be
with young people. "My inclination is to work for young people. [...JAt this
moment I see myself in the midst of a multitude of boys appealing to me
for help." Father Cafasso decided the matter for him, by arranging for him
to take a job as chaplain-designate of the Marchioness Barolo's Little Hos
pital, still under construction, and as associate to Father Borel at Barolo's Ri
fugio (Home of Our Lady, Refuge of Sinners)."Pack your bag and go with
Dr. Borrelli. You'll be director at the Little Hospital of St. Philomena, and
you'll also work in the Refuge. Meanwhile God will show you what you have
to do for the young."l1 This is how Don Bosco speaks of his vocational dis
cernment in his Memoirs.

Lemoyne, on the other hand, describes a "new crisis." Don Bosco again
entertained the idea of joining a religious congregation (this time. the Ob
lates of the Virgin Mary) with the foreign missions in view. This episode is
reported at some length in the Biographical Memoirs. Father Cafasso repeat
edly dissuaded him, though not as firmly as one would expect. InJune 1844
he advised Don Bosco to make the spiritual retreat that he was preaching
(for the first time) at St. Ignatius Retreat House. This would help him dis
cern his vocation. After the retreat Don Bosco served notice on Father
Cafasso that he was packing his trunk and leaving the Pastoral Institute to
become a religious. Father Cafasso is quoted as replying: "Forget about be
coming a religious. [...] Continue to work for your boys. This and none
other is God's will for yoU."12

The reasons for this lingering uncertainty are not at all clear. After all, he

10 MO-EII, 202.
11 MO-EII, 202-203.
12 EBM II, 163. It is in this connection that Lemoyne recalls the Clothes-Mending

Dream (discussed earlier) and Father Cafasso's "deep-rooted conviction" regarding Don
Bosco's true vocation.
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had already discovered the "poor and abandoned" young people at risk dur
ing his stay at the Pastoral Institute and started his oratory. But perhaps in
actual historical circumstances at this point Don Bosco had not yet achieved
complete vocational "clarity." Hence the same vexing questions may be
asked here as in the case of his vocational discernment and the Franciscan
episode at Chieri, specifically with regard to Don Bosco's option for the
young. 13

Don Bosco's "attempt" to join the Oblates of the Virgin Mary with the
missions in view (though not recorded in his Memoirs) finds confirmation in
statements of his recorded in Barberis' chronicle. Here Don Bosco also
speaks of having considered joining Rosmini's Institute of Charity, although
this would refer to a later time, perhaps the early 1850s, as also would "the
plan" he mentions in that connection. 14

Don Bosco left the Pastoral Institute the week between Sunday, October
13 (feast of the Motherhood of Mary), and Sunday, October 20 (feast of
the Purification). But the move to a home for girls and to a regular job
seemed to make the disbanding of the Oratory inevitable. Father Borel sug
gested a way out, but Don Bosco's fears for the continuance of this minis
try were not easily allayed. It was in this anguished predicament that Don
Bosco experienced a recurrence of the vocation dream on the night of Oc
tober 12-13-the Dream of 1844, "a sequel" to the Becchi dream. ls

13 Lemoyne (apparently without adverting to the problem) even quotes Don Bosco as
saying: "If Our Lord calls me to the religious life, he will find someone else to take care of
the young people" [EBM II, 163].

14 Barberis reports the conversation that Don Bosco held with some Salesians (includ
ing Barberis) the evening ofJanuary 1, 1876: "Is it true, Rev. Don Bosco, that you were for
a few days a novice with the Dominicans?" "No [not with the Dominicans], but I had con
sidered joining the Oblates here in Turin, or the Rosminians. [...] But on observing their
spirit, I decided against it. As far as I was concerned, I think I could have lived in perfect
harmony under obedience in any religious community. In fact, I would have been happy to

do so. But I had already formed a well thought-out plan, which I absolutely could not and
would not give up. I did explore the possibility of putting that plan into execution within a
congregation already in existence; but I realized that it could not be done. Consequently, I
did not join any congtegation; rather I myself decided to gather a group of brothers around
me, so that I could communicate to them the spirit I felt so deeply about. [...J For I had a
clear understanding of the direction I should follow and of the means I should use to
achieve the goal" [Barberis, A/ltogmph Chrollicle, Notebook III, 55, Saturday evening, January
1,1876; PDBM 835 E6].

IS The uncertainty Don Bosco faced with respect to the oratory at this juncture and the
Dream of 1844 are discussed in Vol. 2, Ch. 3, esp. pp. 54-56.
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Don Bosco's Experience with Father Cafasso as Teacher and Spiritual
Director

In describing the Pastoral Institute in an earlier chapter, we made the
point that its contribution to Don Bosco's priesdy education and formation
was decisive. Under Father Cafasso the experience was new and significant.
It was in fact in the nature of a second conversion, the components of
which are many and important. We may mention the following.

First of all, Don Bosco found in Father Cafasso the good father and the
sure guide that he needed in order to achieve human maturity. For any scars
and confusion he may still have carried over from his boyhood, adolescence
and young manhood were finally healed, enabling him to achieve peace of
mind, direction and freedom.

Secondly, at the Pastoral Institute, under Father Cafasso, Don Bosco
achieved "theological maturity"-in the sense of finding the means of cor
recting a defective theological seminary education and of integrating it into
a meaningful whole for practicalpriesdy ministry.

Thirdly, under Father Cafasso's guidance, Don Bosco achieved voca
tional maturity through apprenticeship in various ministries, leading to the
discovery of a certain category of young people to whom he felt personally
called. More importandy, under Father Cafasso's direction he made a defini
tive option for the young.

Lasdy, under Father Cafasso's spiritual direction (his first experience of
true, sustained spiritual direction) Don Bosco achieved spiritual maturity.
He entered the way of the spiritual life with a new understanding. In spite
of lingering survivals, he was able to transcend the type of spirituality that
was focused on ascetical and devotional practices or on fear, and to embrace
a spirituality based on the love of God and on pastoral charity toward
neighbor, a Salesian spirituality. Thus were laid the foundation of that dis
tinctive spirituality which the Founder would later embody in the Constitu
tions and bequeath to his spiritual children.

Don Bosco's Conservative Political and Ecclesiological Formation

In another important respect did the conservative political and ecclesio
logical positions of the Pastoral Institute mold Don Bosco's own convictions.
To begin with, he received all his formation in the times of the Restoration
(1815-1848), that is, after the negative experiences of the French Revolution



480 Chapter 18

and the Napoleonic Period (1789-1815). These recent experiences made it
inevitable that every revolutionary movement tending to change the political
and social order should be perceived as evil, or at least as suspect. Such
negative assessments found expression in Church documents, in preaching,
and in the Catholic press. 16 This negative attitude toward any new political
and social order found motivation also in philosophical and theological pre
suppositions with respect to the divine origin of the pre-revolutionary re
gime, that is, the theory of the divine right of kings and the principle of le
gitimacy. There was also the widespread conviction that the principles of lib
erty and equality of the French revolution not only advocated the overthrow
of a divinely appointed order, they were also responsible for the excesses of
the revolution (Reign of Terror) and for Napoleon's dictatorship. In theminds
of many, such terms as revolution, democracy, constitution, parliament, re
public, etc. stood for an attempt to overthrow a divinely constituted order.

The rejection of the revolution was also a rejection of the basic tenet of
the Enlightenment, namely, that human reason alone can achieve the True
and the Good. The Church, on the other hand, had always regarded the role
of divine revelation, as embodied in the Catholic religion, as central in or
dering and preserving society. This in turn had called for an alliance of Altar
and Throne. The Church supported the monarchy for the Icing's authority
was thought to be limited only under divine law. And as the divinely ap
pointed agent of order in society, it was the Icing's duty to defend the
Church and suppress revolution.

In Piedmont-Sardinia revolutionary movements and plots, mostly ill
fated but deeply threatening, contributed to the hardening of the conserva
tive position of the Church, as wen as to the creation of a police state. The
plots hatched by Mazzini and his followers during the reign of King Charles
Albert in the 1830s may be cited as examples.

Although not apparent at the time, such reactionary positions blinded
the Catholic mind to such real Christian values as liberty, equality, solidarity,
justice, etc. In 1832 Pope Gregory XVI's Encyclical Mirativos condemned
"the new freedoms," including freedom of conscience on grounds that it
placed "error" on a par with "truth."17

In summary, Catholic conservatives would stand in support of the pre
revolutionary political and social order (ancien regime) revived in the post-

16 Cf. Stella, DB:LW, 3-5.
17 For a biographical sketch of Pope Gregory XVI, and for questions connected with

the encyclical, see Appendix below.
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Napoleonic Restoration. They would oppose revolutionary change, and
would thus not support the movement for the unification of Italy (FJsorgi
mento) in a form that would dethrone the legitimate rulers of the regional
states, the pope being one such ruler. In theology they would reject Predes
tinationism and Jansenism, and in ecclesiology they would reject all forms
of Conciliarism and Gallicanism. They defended the Pope's primacy, infalli
bility and temporal power. This was "defending the Church"; this was Ul
tramontanism.

As discussed earlier, the Pastoral Institute and the people of the Pastoral
Institute, with whom Don Bosco "finished" his priestly education and for
mation, were prime examples in the church of Turin of the conservative,
ultramontane position.

Nor was the conservative ultramontane political philosophy the sole pre
serve of clergy standing in a certain tradition. As was the case with the
Friendship Associations (Amicizie), the membership of which included con
servative traditional Catholic laity, a substantial number of Catholic lay peo
ple (especially from the nobility and middle class) could be counted in the
conservative, ultramontane camp. It is among such that Don Bosco and his
work of charity found the staunchest support-in Italy, France, Spain and
elsewhere.

Catholic Liberals

There were also Catholic liberals, at least among the intellectuals of both
clergy and laity, but they were a small minority. Catholic liberals, while con
demning the excesses of the French Revolution and Napoleon's despotism,
acknowledged basic Christian values in the revolution and therefore be
lieved in a new Christian political and social order.

In theology and ecclesiology, in varying degrees, they would be opposed
to Jansenism and Gallicanism, and would defend papal primacy and central
ity, though not necessarily personal papal infallibility or temporal power.
They would, however, distance themselves from the Jesuit-Alphonsian posi
tions in moral and pastoral theology.

With respect to the Italian FJsorgimento and unification, Catholic liberals
would be "patriotic," that is, they believed that Italy should be freed from
the foreign rule of the Hapsburgs and Bourbons and should be united. By
the same token they believed in the termination of the pope's temporal rule
in its traditional form.
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Obviously, they would oppose the establishment of a democratic repub
lic such as Mazzini and Garibaldi advocated. At Hrst they supported the idea
of a federation of Italian regional states under the presidency of the Pope
(Neo-Guelph program).18 Later, when the House of Savoy took the initia
tive in the FJsorgimento, they supported the constitutional monarchy, though
the take-over of the states of the Church (1860 and 1870) was bound to
deepen the crisis of their Catholic conscience.

The writer-poet Alessandro Manzoni, the musician Giuseppe Verdi, the
philosopher-theologian Fr. Antonio Rosmini, and the political philosopher
Fr. Vincenzo Gioberti were among the best-known Catholic liberals.19 They
and others, however, could not escape Jesuit opposition and in some cases
papal censure.

Don Bosco, like other priests of the Pastoral Institute and like Arch
bishop Fransoni himself would always be staunchly ultramontane. He never
was an "Italian patriot," and would in fact clash with patriotic oratory
priests at the time of the liberal revolution in Piedmont.

18 In the medieval struggle between the Pope and the German Empire, the Ghibellines
sided with the Empire; the Guelphs sided with the Pope. In the Italian Ris01l!,imento of the
nineteenth centuty those who supported a federation of regional states presided over by
the pope are referred to Neo-Guelphs.

19 Don Bosco was acquainted, either personally or indirectly with these important fig
ures. He was on friendly terms with Rosmini, although he was not acquainted with the
great man's philosophical and (perhaps even) other writings. Even though he admired the
man for his learning and saintliness, Don Bosco stood by the Church authority when it
"condemned" Rosrnini's philosophy and such ideas on Church reform as he proposed in
his book, Le cillqNe piaghe [ ..) (fhe Five Wounds of the Church [...J). He likewise ostracized
Manzoni's novel, I prolllessi sposi [The Betrothed), which branded the oppression of the
common people by those in power; although most probably Don Bosco objected to the
book because of the plot (the story is built around the abduction of Renzo's fiancee, Lucia,
by the local lord). In the first edition of his History if ItalY Don Bosco had words of praise
for Father Vincenzo Gioberti and his Neo-Guelph position. In a later edition he changed
his mind. He objected to Gioberti not only on grounds of the latter's liberal views and anti
Jesuit tirades (II Gesllita llIodemo), but also because Gioberti was regarded by Church authori
ties as an unfaitl1ful priest [cf. also EBM II, 113-116].



Appendix

BIOGRAPHICAL SKETCH OF FATHER JOSEPH CAPASSO

1. Father (St.) Joseph Ceifasso (1811-1860)

[1] A Saint Speaks if Another Saint. A Blief Account if the Life if St. Joseph Ceifasso
given ry St. John Bosco in his two panegyrics if the saintpreached on the 10th lillY and the
30th August 1860. Translated from the Italian by Rev. Patrick O'Connell, B.D.
(Dublin: Veritas Co. Ltd., 1957). This is Don Bosco's biography of the master
written from personal knowledge.-The classic biographies are-*[2] Giacomo
Colombero, Vita del Servo di Dio Don Giuseppe Ceifasso. con cenni storid st/! Convitto
Ecclesiastico di Torino (Torino: Tipografia e Libreria Fratelli Canonica e Co.,
1895)-*[3] Luigi Nicolis di Robilant, Vita de! Vel1erabi!e Giuseppe Ceifasso (Tori
no: Scuola Tipografica Salesiana, 1912), 2 volumes (Second revised edition by
Giuseppe Cottino: Luigi Nicolis di Robilant, San Giuseppe Ceifasso cOlifondatore de!
Convitto Ecclesiastico di Torino (Torino: Edizioni Santuario della Consolata, 1960).
-See also: [4] [Anonymous],!! Venerabi!e Giuseppe Ceifasso. Nuova Vita comptlata
sui Processi di BeatijicaiJone (Torino: SEI, 1920)-[5] Carlo Salotti, Laperla de! clero
italiano, 3rd ed. (Turin: La Palatina, 1947).

EarlY xeafJ

Joseph Cafasso was born at Castelnuovo d'Asti (now Castelnuovo Don Bosco)
in Piedmont, on January 15, 1811, the third of the four children of Giovanni
Cafasso and Orsola Beltramo. He was baptized the next day in the parish church
of St. Andrew. The family, of peasant stock, lived in fair circumstances. His par
ents were exemplary, his mother, extremely religious. Joseph showed himself obe
dient, devout at prayer and church, faithful at catechism, charitable toward the
poor, and willing and bright in Father Giovanni Battista Musso's class.20

After completing the two-year primary school, he studied Latin for three years
with Father Nicholas Moglia (privately, as there was no secondary school at Castel
nuovo). It was at this time that Joseph began to think of the priesthood as his vo
cation. His piety earned him the niclmame of "little saint," and proficiency in stud
ies gave him moral ascendancy over peers and even older boys. He would gather
them for catechism and entertainment.

He was small in stature and very frail. At 13 he developed a slight lifting of the
right shoulder (perhaps due to a deformity in the spine, itself perhaps due to rick-

20 G.B. Musso, one of two associate pastors of the parish church of Castelnuovo, dou
bled as primary school teacher.
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ets). The ensuing stoop in posture remained a physical characteristic of his
throughout his life.

At the age of nearly 13 he was admitted to first Communion "on trial," a rigor
ist practice. He received Confirmation at Moncucco from Bishop Alessandro
d'Angennes of Alessandria.

He began to attend the public school (real co//egio) at Chieri in the year 1823-24,
with other boys from Castelnuovo, among them Giovanni Allamano, Joseph's life
long friend. His lodgings were in the house of the tailor Tommaso Cumino, during
the remaining three years of his secondary studies-third grammar, second hu
manities and first rhetoric.21

When Joseph Cafasso enrolled at Chieri and began to attend the school con
gregation in the Jesuit church of St. Anthony, he was taken to task for not having
been permanently admitted to Holy Communion. They thought it was because he
had neglected the catechism; but he was admitted immediately.

At first the object of ridicule and even ill treatment at the hand of thoughtless
companions, he eventually gained moral ascendancy and respect among the stu
dents for his goodness and diligence in study.

Seminary Studies and Ordination

Cafasso and Allamano completed their course of studies at the public school at
Chieri in 1826. Without any doubts about their vocation, they applied for admis
sion to the seminary in Turin (no seminary had as yet been established in Chieri).
But they were denied admittance for lack of room. So they stayed on at the public
school at Chieri where the Dominican Father Eusebio Sibilla had started classes in
philosophy. Thus in 1826-28 they completed theit philosophy course. On July 1,
1827 (after first philosophy), they received the clerical habit at Castelnuovo from
Father Emanuele Vitano, who was serving as administrator after the death of the
pastor, Father Giuseppe Sismondo.

During second philosophy at Chieri Joseph Cafasso was deeply involved with
church services and with catechetical instruction in the parish church, and was at
times late for the student congregation on Sundays. On this account he was denied
the adtJJittatur (certificate) after the first bimester. Archbishop Chiaveroti had to in
tervene.

At the end of their two-year philosophy course, the seminary situation remain
ing unchanged, Cafasso and Allamano returned to Castelnuovo and began the
study of theology under the supervision of the new pastor, Father Bartolomeo
Dassano. With him they did first and second theology (1827-1829) as non-resident
seminarians.

21 John Bosco also lodged with Mr. Cumino for some time during the last year of his
secondary studies. At first he slept in a small, humid room, half undergtound. Later, Father
Cafasso requested that he be given a better room.
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Meanwhile Archbishop Chiaveroti had established the new seminary in Chieri,
which opened its doors in November 1829.22 Cafasso and Allamano transferred
there for third, fourth and fifth theology (1830-1833).

It was probably in the summer of 1830, as mentioned earlier, that John Bosco
first met seminarian Cafasso in front of St. Peter's chapel at Morialdo, on the occa
sion of a local feast. 23

At Father Dassano's suggestion, Archbishop Colombano Chiaveroti awarded to
Joseph Cafasso a vacant benefice in Castelnuovo that enabled him to defray semi
nary expenses.24 Always in frail health, Joseph Cafasso "excelled only in study and
virtue." He lived by the principles that "holiness consists not in doing extraordi
nary things, but in doing the ordinary things with extraordinary perfection"; and
that "one ought never to demand or to refuse anything."

On September 18, 1830, Cafasso and Allamano received tonsure and minor or
ders in Turin from Bishop Icheri di Malabaila of Casale. On Easter 1832 they were
ordained to the subdiaconate by the newly appointed Archbishop Louis Fransoni,
and to the diaconate the following year. They were ordained to the priesthood on
the Ember Saturday of Autumn, September 21, 1833. The following day, Fr.
Cafasso celebrated the first solemn Mass at Castelnuovo. By dispensation he was
ordained 15 months before reaching the canonical age of 23.

At the Pastoral Institute (ConvittoEcclesiastico)25

In November 1833 Fathers Cafasso and Allamano moved to Turin for the pur
pose of continuing the study of moral theology, obtaining faculties to hear confes
sions, and generally prepare themselves for the ministry. They lodged in rooms that
Father Dassano of Castelnuovo had gotten for them.

Lectures in moral theology were held "officially" at the university and at the
seminary. Consequendy the two friends began by attending the lectures in moral
theology given by Canon Enrico Fantolini at the seminary. They were dissatisfied
both with his method and with his rigoristic positions. Next they attended the lec
tures given by Canon Giangiacomo Bricco della Trinid at the university, and came
away equally disappointed. Knowing that Father Luigi Guala held "conferences" in
moral theology at the Pastoral Institute, they attended a lecture and came away so
impressed that they decided to apply. After necessary inquiries, Father Guala ac
cepted them, and they moved into the Pastoral Institute.

22 On the Seminary see earlier discussion in Chapter 13.
23 As narrated earlier in Chapter 10, John Bosco first met seminarian Joseph Cafasso

probably during the summer of 1830, when Cafasso would have been home from the
seminary on vacation.

24 Giraudo, Clem,Semilla1io eSocietd, 187-188.
25 For the circumstances leading to the founding of the Pastoral Institute and for its

theological and pastoral orientation, its program and method, see earlier discussion and ref
erences in Chapters 16 and 17.
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Father Cafasso was almost immediately placed at the head of the team that
gave the Lenten catechetical instruction in the prisons. Prison ministry for the reli
gious instruction and spiritual care of inmates was to be his favorite work for many
years.

On June 27, 1836, Father Cafasso passed his examinations and "graduated"
from the Pastoral Institute. His family hoped he would now be considered for
some honorable and lucrative appointment. But Father Guala with the unanimous
support of his staff asked him to stay on as his assistant, and Father Cafasso ac
cepted.

Assistallt Lecturer, thell Successor to Father Guala ill the Chair if Moral Theology

Father Cafasso lectured as Father Guala's assistant from 1836 to the beginning
of the academic year 1843-44 (this was Don Bosco's third and [mal year at the Pas
toral Institute). When Father Guala's health, which had been failing, took a turn for
the worse, Father Cafasso took over both the afternoon and morning lectures,
though Father Guala remained as rector. He trusted Father Cafasso implicitly in
everything and handed over to him gradually all the duties of rector. He succeeded
Father Guala as rector at the latter's death on December 6, 1848. Thus, a smooth
transition was assured. And Fr. Cafasso served as rector and lecturer until his death
in 1860.

It is worth noting that the years 1844-1848 (when Father Cafasso gradually
took over the direction of the Institute) was the period in which Don Bosco, work
ing as a chaplain of Marchioness Barolo's institutions, was establishing the Oratory
of St. Francis de Sales. During those crucial years Father Cafasso's support was in
dispensable and never failed. Those were also the years leading up to the liberal
revolution in Piedmont, and the years that followed were years of social and politi
cal transformation leading to the unification of Italy (1861). In times of religious
and political turmoil, the Institute under Father Cafasso's direction flourished as
never before. And from his position of authority, he was able to provide moral and
material support, and spiritual guidance, to priests who, like Don Bosco, were en
gaged in new ministries.

Father Cafasso as Rector, Palish Priest alld Teacher

Father Cafasso's competence, saintliness, and leadership were universally recog
nized. As rector, he rejuvenated the Pastoral Institute by refurbishing and ex
panded its program, by putting its community life and discipline on a sounder ba
sis. His presence as a "father," and his guidance of tl1e students created a commu
nity living by what came to be known as the spirit of the Pastoral Institute.

The rector of the Pastoral Institute was also the rector of the adjoining church
of St. Francis of Assisi. Under Father Cafasso St. Francis of A~sisi became known
as the church of the frequent reception of the sacraments and of good preaching.
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Father Cafasso's personal commitment to the confessional was proverbial, and the
tremendous popularity of his confessional rested on three universally recognized
qualities: knowledge, reading of hearts and efficacy of word. His preaching was
simple and direct in both style and content. It stressed the basic principles of
Christian life-the love of God, grace, sin, repentance and conversion, the sacra
ments, Mary and the last things.26

As holder of the chair of moral theology in the tradition of St. Alphonsus, Fa
ther Cafasso championed the new style in pastoral practice and the benignist ap
proach. But he consistently steered clear of controversy and was always the "doctor
modemtus," with the good of souls ever in view as the highest priority. To rigorist
ideas regarding personal salvation (which had troubled Don Bosco in the semi
nary) he would always oppose the "certainty of God's love" (/a conjidenza in Dio).
To those who might object (Don Bosco among them), that "small is the number
of the elect" and "narrow the way to salvation," Father Cafasso would reply that
God's love is always available to those who put their trust in him, and that God de
sires nothing but our salvation.

He adhered to Alphonsian doctrine in the face of hostility from the followers
of the conferences both at the university and at the seminary, and in the face of
vicious attacks from the liberal elite (A political liberal would, generally speaking,
hold to the rigorist moral tradition).

Father Cafasso, as would be expected, professed the ultramontane creed with
out any deviation; and his public stance was that of the "a-political" Catholic con
servative. He adhered to the principle that had guided Father Guala-that one who
wishes to be on the Lord's side must stand with the Pope and with the Church au
thorities; and that a priest's politics should be that which is conducive to the salva
tion of souls. The electoral district of Castelnuovo had nominated Fr. Cafasso as
their Representative in the lower house of the Piedmontese parliament. He turned
this down in dismay, saying that the Lord would demand an account of him, not as
a Representative, but as a priest. He believed that a good Catholic, much more so a
priest, shows his true love of country by works of charity, not by political activity
(Here one recognizes Don Bosco's own position.)

After the war of 1848-1849 (first war of Italian independence against Austria),
he placed a section of the Pastoral Institute at the government's disposal as a hos
pital to care for the wounded, the student-priests serving as attendants. \V'hen a bill
was presented in Parliament to disband the Pastoral Institute, it was defeated on
grounds that "they just did theology."

26 St. Francis of Assisi is called to this day "the Artists' Church." The reason for this is
that among the many associations that were based there, the Artists' Confraternity was
justly renowned. They had even owned tlle church for a time and had richly endowed it.
Father Cafasso's expertise and tact in "moderating" this and other associations won him
their respect and willing cooperation (Father Cafasso's original portrait is by the painter
Enrico Reffo, who as a young man attended the church and admired the saint.)
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Father Cqfasso's Apostolates

With reference to the charitable activities of Fathers Guala, Cafasso and Golzio
of the Pastoral Institute, Don Bosco writes in his Memoirs: "The prisons, hospitals,
pulpits, charitable institutes, the sick in theirs homes [...J felt the salutary effects of
the zeal of these three shining lights of Turin's clergy."27 Father Cafasso charity
knew no bounds.

On Behalf of "Poor and Abandoned" Young People-Father Cafasso's in
vested much time, energy and money in ministries that met urgent needs. On en
tering the Pastoral Institute, he was soon actively involved in the catechetical in
struction program established at the Church of St. Francis of Assisi (in the
"chapel" of St. Bonaventure off the sacristy). This is the catechism class that Don
Bosco took over from Father Cafasso (according to the Historical ONtline of 1854).
A number of the lads came from families living in the neighborhood; but most of
them were youngsters employed in the building trade or roaming the streets.Some
priests of the Pastoral Institute, Don Bosco among them, were detailed to contact
these youngsters and persuade them to come to the catechism.28

Father Cafasso also established the work for the young Valdostan chimney
sweeps. Some fifty of these came down seasonally into Turin from the mountain
valleys to scrape the chimneys of the rich. They spoke only the Valdostan patois,
had an uncouth appearance, and were shunned by everyone. These would be gath
ered for catechism and services in their own language, recreation, food and care.

Father Cafasso had set clear guidelines both for the content and for the style of
catechetical instruction. It was to be brief, followed by some recreation and a
snack-a happy experience. The youngsters' other needs, such as employment,
were also to be addressed.

On Behalf of the Sick and the Dying-Father Cafasso made his student
priests aware of the importance of pastoral care of the sick and the dying; and he
himself spent much time in this ministry. He was often called to assist dying per
sons, often in need of deathbed conversion. Christian charity and human sympathy
made his words and bedside manner effective.

On Behalf of Prison Inmates and Convicts Awaiting Execution29-Father

27 MO-Ell, 181.
28 Another testimony speaks of Don Bosco going out and inviting youngsters to Father

Cafasso's class. For the beginning of Don Bosco's oratory, the ]l;IetJloirs stress his experience
of prison ministry as providing the catalyst. But the important Garelli episode points rather
toward "catechisn1."

29 The ministry of assistance to prison inmates was not an innovation of the Pastoral
Institute. There had been a practice of it in Turin; but, having been left in the hands of the
pastors in whose territories the prisons were located, it had been reduced to a minimum.
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Cafasso's name will be forever associated with the apostolate on behalf of prison
inmates and of convicts awaiting execution. Father Cafasso, by the government's
permit, had access to the four Turin prisons. He had obtained the same permit for
his student priests under his supervision. The so-called Prisons of the Senate, the
largest and the worst, drew his special attention; he visited regularly on Mondays,
Wednesday and Fridays.

Father Cafasso had organized the prison ministry on the model of the parish
ministry. This included catechetical instruction, regular celebration of liturgical
feasts, Mass and the sacraments, especially confession, availability for conversation
and counseling, material help to inmates and family, and regular distribution of
cigarettes and tobacco (which helped to anesthetize the senses and deal with the
stench in the prison wards).

He attached great importance to the Lenten catechetical instruction leading to
the Easter celebration. Student priests were appointed to give instruction in each
ward and were introduced by him personally. He had given them clear guidelines
for both preaching and catechetical instruction. They were never to inquire about
the crime that had caused their imprisonment. They were to avoid dwelling on the
passion of Christ in order not to invite comparisons. They were to speak of the
love and mercy of God and of the trust one ought to place in God, of the efficacy
of prayer, and of the saving power of the sacraments. The sermons were to be
simple and very brief, and so was to be the catechetical instruction (under half-an
hour). The catechist was to take leave by thanking all participants and by inviting
them to attend the next session.

Don Bosco was part of the prison ministry team, often in association with Fa
ther John Borel, and it was in the prisons that he gained a direct personal knowl
edge of the plight of juvenile delinquents and youngsters at risk,30

Father Cafasso was known as "the chaplain of the gallows" (il prete della forca) ,
and a monument was later erected by the city of Turin at the Valdocco crossing
(Rondo, the place of execution) in recognition of this ministry. The penal code at
the time prescribed the death penalty for certain crimes; and the Prisons of the
Senate always had someone on death row. Father Cafasso took special care of
these unfortunate individuals from sentencing to execution. He visited them, com
forted them, and accompanied them on the horse-drawn cart to execution, which
in those days was a public spectacle. The execution was by hanging or, if the con
vict was a military man, by firing squad to the accompaniment of drums. It is esti
mated that he assisted 57 convicts at their execution in Turin, 7 in cities other than

The Confraternity of Mercy also traditionally ministered to prisoners. But Father Cafasso
was the first to organize a prison ministry that responded to need in a significant manner.

30 Father John Borel, whom John Bosco had met during a seminary retreat, was chap
lain in the institutions of the Marchioness Barolo. Don Bosco was soon to become his as
sistant, and Father Borel would become Don Bosco's mainstay in oratory work.
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Turin, and 4 whom he prepared but could not accompany, a total of 68. Father
Cafasso introduced Don Bosco to this ministry, though Don Bosco lacked the
strength needed for such an ordeal,31

Father Cafasso Counselor and Mentor

Father Cafasso was recognized and sought after as spiritual director and coun
selor by many people, both ecclesiastical and lay. Among his "clients" were Vatican
authorities, Archbishop Fransoni, bishops of various Piedmontese dioceses, reli
gious superiors, priests in positions of authority, Catholic laymen and laywomen in
positions of power.

More especially he was counselor and mentor of priests and lay people involved
in special ministries, many of them connected with the Pastoral Institute. He con
tributed in a variety of ways: as inspirer, adviser, as moral and financial supporter
of the work. The following might be mentioned from among founders of insti
tutes and special works.

• Fr. (Blessed) Federico Giovanni Luigi Albert (1820-1876), priest of the
diocese of Turin, chaplain to the royal court, pastor at Lanzo. He founded
the Vincentian Sisters of Mary Immaculate, dedicated to the education of
young people and to the care of the sick and the elderly. A close friend of
Don Bosco, he was instrumental in establishing the Salesian school at Lanzo
in 1864. He declined the episcopal nomination.

• Julie Viturnie Fran90ise Falletti, nee Colbert, Marchioness of Barolo
(1785-1864), founder of important works of charity, whose cause of beatifi
cation is in process.

31 Cf. EBM II, 286-292. An execution was a horrible spectacle. After spending the night
in the "comfort room" with the chaplain, the convict was introduced to his executioner,
who would beg his pardon, place a noose around the convict's neck, and tie his arms be
hind his back. The convict was then taken down to the courtyard, where he would address
a word of admonition and bid good-bye to his fellow convicts. He would then get on the
cart with the chaplain. While the death knell sounded from the city tower, and the brothers
of the Confraternity of Mercy chanted the Miserere, the procession started toward the place
of execution. A detachment of soldiers marched ahead of the cart while the executioner
and his crew marched along beside it. People stood watching on either side of the street or
even followed the cart to the place of execution. The scaffold was set up at different places
during the 19th century. When Father Cafasso and Don Bosco were active in this ministry,
it was at located for a time at the Valdocco crossing (Rondo) (where Fr. Cafasso's monu
ment is now to be seen), before being transferred to the "Citadel" (military fort). When the
procession went by a church, it would halt for Benediction with the Blessed Sacrament (It
was after one such stop, by the church of Our Lady of Mount Carmel, that Father Cafasso
once obtained the conversion of a confessed murderer.) After the execution by hanging or
firing squad, prayers of absolution would immediately be said over the body, and a Requiem
Mass offered in the church of the Confraternity of Mercy.
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• Canon Giacinto Carpano (1821-1894), one of Don Bosco's early helpers in
oratory work.

It Fr. Giovanni Cocchi(1813-1895), founder of the first oratory in Turin. 32

It Fr. (Saint) Giuseppe Agostino Benedetto Cottolengo (1786-1842)-A
priest of the diocese of Turin, he founded the Little House of Divine Provi
dence, dedicated to the humane and Christian care of the sick rejected by so
ciety. The Little House comprises 11 families, each with a specific spiritual
and charitable purpose.

• Fr. (Blessed) Francesco Virginio Secondo Maria Faa di Bruno (1825
1888) was a Christian layman, scientist, writer, musician, army officer, and
later a priest. He founded the Suore Minime di Nostra Signora del Suffragio
(The Little Sisters of Our Lady of Suffrage) and St. Zita's Shelter for girls
and young women.

It Fr. Pietro Merla (1815-1855)-A companion of Don Bosco in the semi
nary, he served as royal chaplain and as chaplain of the Towers prison for
women. Up to 1852 he was involved in oratory work. He then dedicated
himself to ministry on behalf of women released from prison. To this end in
1854 he established the Ritiro di S. Pietro in Vincoli, later called Ritiro di S.
Pietro Apostolo (Retreat of St. Peter in Chains, Apostle). He also co
founded the Sisters of Our Lady of Sorrows, dedicated to the rehabilitation
of young women with "a past."

It Fr. Roberto Murialdo (1815-1882)-An elder cousin of Saint Leonard
Murialdo, he was active in the work of the oratories (Don Bosco's included)
and was one of the co-founders (with Frs. Cocchi and Berizzi) of the Colle
gio degli Artigianelli (Little Artisans' Institute). He also founded the Suore di
S. Maria Addolorata (Sisters of Our Lady of Sorrows), later merged with
Cottolengo's Little House of Divine Providence.

It Fr. Lorenzo Prinotti (1834-1899) founded the Institute for the Deqf and Dumb.
It Canon Gaspare Saccarelli (1817-1864) founded the Institute of the Holy

Family for girls, popularly known as the Verdine (Greenies).

• Without any doubt Don Bosco must be ranked as the most important of
Cafasso's "clients."

Father Cqfasso and Don Bosco

Co-Founder, Father and First Collaborator-Father Cafasso's Processes of
Beatification and Canonization describe him as "the co-founder, father and first
collaborator of the Oratory of St. Francis de Sales," and state that "without Father

32 For biographical sketches of Marchioness BaroIo, Fr. Carpano and Fr. Cocchi see
Vol. 2: Ch. 2, Appendix (Cocchi), Ch. 3, Appendix 2 (Baroio), Ch. 6, Appendix 2 (car
pano).
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Cafasso Don Bosco's work could not have come into being." This statement is re
peated in the pontifical brief that declared Don Bosco "Venerable."33

A relationship that grew stronger with the years was established between semi
narian Cafasso and young John Bosco one summer (probably in 1830), when the
two met at the door of the church of the village of Morialdo on the occasion of a
local patron's feast. In spite of John's desire, for some reason a close relationship
was slow in developing. This may have been due to Cafasso's otherworldly aura, or
to his "distance." But his growing interest in John is shown by the fact that he saw
him through to ordination with financial help. More importandy, Father Cafasso's
advice was a determining factor in setting the direction of Don Bosco's life. He
may not have figured in John's vocational decision in 1834-1835 (Don Bosco in his
Memoirs does not mention the fact, though Lemoyne does), but with reference to
his subdiaconate (1840) Don Bosco writes: "Since I had no one to guide me spe
cifically in my vocation, I sought Father Cafasso's advice, and he told me to go
ahead and rest on his word."34 After ordination (1841), before deciding on one of
the options open before him, Don Bosco sought Fr. Cafasso's advice. He writes in
his iVIelltoirs: "For several years now he had been my guide in matters both spiritual
and temporal. [...J This is what he said: 'You need to study moral theology and
preaching. For the present, forget all these offers and come to the Pastoral Insti
tute'."35 On Father Cafasso's advice, and with his help, Don Bosco enrolled in the
Pastoral Institute. Furthermore, although Don Bosco's Memoirs make no reference
to the matter, Lemoyne speaks of a period of vocational discernment toward the
end of Don Bosco's years at the Pastoral Institute (1844), in which Father Cafasso
figured prominently. Don Bosco was contemplating joining the Oblates of the
Virgin Mary and going to the missions. Father Cafasso dissuaded him and is re
ported to have told him: "Forget about becoming a religious. [...J Continue to work
for your boys. This and none other is God's will for you."36 When recommending
Don Bosco for the chaplaincy of the Marchioness Barolo's Litde Hospital, Father
Cafasso is reported (by Lemoyne) to have said to Father Borel, with whom Don
Bosco was to live: "See if you can find him a job that will keep him in the capital.
It is absolutely necessary. With his energy and zeal he will do much good to young
people. He is destined by Divine Providence to become the Apostle of Turin."37
When Don Bosco left the Marchioness' employ and setded his Oratory, it was
again Father Cafasso in conjunction with Father Borel, who put up funds and
guarantees for rents, loans and purchases.

33 FDBM2208 Dl1-El.
34 MO-EII, 165.
35 MO-En, 180. The 1841 statement, "for several years now he had been my guide,"

seems to contradict the 1840 statement, "Since I had no one to guide me specifically in my
vocation."

36 EBM II, 163.
37 EBMII, 176-177.
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When a proper church (St. Francis de Sales) and a larger house were needed at
Valdocco (1852f£), Father Cafasso provided the needed funds. Father Bargetto (an
associate administrator at the Pastoral Institute) testified: "I myself was instructed
by Father Cafasso to make over to Don Bosco the 40,000 lire needed for the
house, as contracted." For a number of years Father Cafasso footed most of the
monthly bills for food and other necessities at the Oratory. By and by he intro
duced or recommended Don Bosco to charitable people and institutions in the city
that began to contribute to the work of the Oratory (Father Borel, who was well
connected in the city, did the same). Finally Father Cafasso's influence won for
Don Bosco the support of Archbishop Louis Fransoni and of other ecclesiastical
and civil authorities, and the high protection of the royal house itself.

Father Cafasso, Don Bosco's Spiritual Director, and the Work of the Re
treats-Most significantly it was as spiritual director especially that Father Cafasso
influenced Don Bosco's spiritual life, as well as his vocational choices and aposto
late. And this occurred particularly in connection with the work of the retreats that
the Pastoral Institute conducted at St. Ignatius' shrine.38

Father Cafasso preached his first retreat at St. Ignatius' in 1844 and invited Don
Bosco to attend, at the time of the latter's vocational discernment, as mentioned
above. He continued this ministry until 1859, the year before his death.

Don Bosco made his yearly retreat at St. Ignatius' from 1842 to 1870, and from
1844 to 1859 (the year of the founding of the Salesian Society!) under Father
Cafasso. Not only did Don Bosco make his apprenticeship under Father Cafasso in
the various ministries, including the work of the retreats, but he also remained un
der Father Cafasso's spiritual direction.39

Father Calasso sDeath

Father Cafasso died on June 23, 1860, not quite 50 years of age. Death had
been one of the themes of his preaching and a point of reference in his ascetical
and spiritual life. On the first Sunday of the month he would make the Exercise
for a Happy Death.40

38 For the story of St. Ignatius' shrine see preceding Ch. 17, footnote 33.
39 As Giraudo notes, a new kind of spiritual direction acquired importance at this time

"under the influence of the French priestly school, the spiritual and devotional writings of
which are widespread, as practiced by St. Joseph Cafasso" [Giraudo, Clero, Semillatio e 50
cietd, 224]. The retreats themselves were conducted, with adaptations, on the model of the
19natian spiritual exercises.

40 For this exercise he followed the following plan: (1) Confession as though it were his
last; (2) holy Mass as though it were Viaticum; (3) some time spent in meditation before the
crucifnc, as though receiving in spirit the Sacrament of Anointing on a death bed; (4) recita
tion of the prayers for the dying while kissing the crucifIx, as though about to expire; (5)
receiving, through Mary's intercession, a month's reprieve to be spend preparing for death
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OnJune 12 he sat in the confessional for the last time. He then became gravely
ill with a lung infection, which he could not fight off, and was dead a few days
later.41 Sadly and ironically, Don Bosco was prevented from visiting his beloved
master in those last days by people who thought he might be after money.

Father Cafasso's last will and testament, by which he made Cottolengo's Little
House of Divine Providence the beneficiary of his personal estate, contains a
clause in favor of Don Bosco and his Oratory: "I leave to Father John Bosco [...]
the land and building I own adjacent to the Oratory of St. Francis de Sales at Val
docco, in this city, and the sum of five thousand lire. I also cancel whatever debt he
may still have with me at the time of my death. All documents relating thereto
should be either destroyed or handed over to him."42 In other clauses he condoned
debts of various kinds, left legacies in varying amounts to individuals and institu
tions, left a small sum to each of the servants and employees of the Pastoral Insti
tute, and a sum for the poor of Castelnuovo, his hometown. And finally, "to each
inmate at present detained in the prisons of this city [...Jan alms of one lira."

Don Bosco honored Father Cafasso's memory with a solemn funeral Mass and
oration at the Oratory on July 10, 1860; and on August 30 he delivered the funeral
oration at the solemn commemoration held in the church of St. Francis of Assisi.
Both orations were later published in book form ref. Bibliographical Note above],
the first biography of Father Cafasso to be published, and an enduring memorial
to a beloved master.

Father Cafasso's writings (mostly retreat material) include Meditazioni e istmzjoni
al clem (Turin, 1892). He was beatified in 1925 by Pope Pius XI and canonized by
Pope Pius XII in 1947.

under the scrutiny of the heavenly judge. The Exercise for a Happy Death and its spiritual
ity as proposed by Don Bosco to his Salesians and boys is discussed in Vol. 3, Ch. 5.

4l EBiVlVI, 369-374.
42 EBMVI, 373.
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