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Abstract

The social and political practice of the French Third Republic resonated with a
variety of contrasting ideologies which were reflected in cultural products and their
reception, including opera. The operas of Jules Massenet, the most successful
Parisian opera composer of his time, provide a good example of this kind of cultural
mediation. A close examination of Massenet’s operas will thus allow a re-evaluation
of the complex interaction between art and society in musical culture at the end of

the nineteenth century in France.

Representative case-studies have been chosen, and the works are read in the
contemporary Parisian context of moral and political debate. I examine the operas
with respect to the choice of subject matter, the libretto and its genesis (especially
transformations made in the process of creating a libretto), the music (both in its
relation to the specific drama and musical convention of the time), the staging and its
messages, and the critical reception in the press. The main chapters are dedicated to

the following issues:
1. Mary or Marianne? The social, moral and cultural context, particularly regarding

women, is explored via a close reading of sources from the second half of the

nineteenth century.
2. Le Prétre, la Femme et la Famille. Anticlericalism and Republicanism as reflected

in Massenet’s opera Hérodiade and its reception history are addressed. Also
discussed is the icon of the Republican mother, sexual desire and the question of
divorce (hotly debated at the time of the opera’s premiére).

3. Dreams of Decadence, or the Death of Positivism. Viewing the medium of the
dream scene in Massenet’s operas Hérodiade and then Thais, this chapter allows an
exploration of the significance of the dream world and degeneracy in the decadent
and symbolist aesthetics of the last two decades of the nineteenth century in France,

and their implications for the reigning Third-Republican positivist ideology.

4, La Pornocratie. This reading of the opera Thais addresses the way in which
French fin-de-siécle art and society dealt with the ‘femme nouvelle’. Programmatic
orchestral music in opera and its capacity to translate human passions and voice is

examined.



Introduction

In French fin-de-siécle society, the public and political forums resonated with a
variety of contrasting ideological debates, from republicanism to monarchism, from
anticlericalism and feminism to Catholicism. These issues were reflected in cultural
products and their reception, particularly opera, a musical genre that may be
described as the nation’s image.' One of the most pertinent examples for this kind of
cultural work is the operas of Jules Massenet, the most successful Parisian opera
composer of his time. Unlike other composers such as Berlioz, Saint-Saéns and
Wagner, however, Massenet left no writings that would suggest his own political or
1deological notions or the way in which they may have been explored and inscribed
in his operas. Whilst remaining faithful to Third-Republican and state institutions
(the Conservatoire, the Académie nationale de musique, the Société nationale de
musique, the Institut de France and its Académie des Beaux-Arts), Massenet's
overwhelming desire to achieve artistic and material credibility, respect and success
| outweighs any reading of his political leanings gained through the meagre do¢uments
accounting for adherence to Republican society’s benchmarks. With this in mind, 1t
is predominantly through close and careful examination of his operas’ libretti and
- scores that we may understand and re-evaluate Massenet’s contribution to opera and
the complex interaction between art and society in the musical culture of the French
fin de siécle. We still need to understand the way in which the operas of Massenet, as
well as those of his contemporaries in Paris, mirror contemporary moral debate, for

but few studies pertaining to these matters have been undertaken in recent years.’

Apart from Massenet and opera, the subject of my thesis unites three main themes:
Catholicism, republicanism and women. During the Second Empire (1852-1870),
Catholicism flourished. With its increased popularity and, therefore, influence, came
a resurgence of anticlericalism on both social and political levels. This renaissance
of Catholicism, emerging during the 1860s, continued to prosper during the Third
Republic, even as the republicans’ laicisation policies, particularly in the area of

education, were slowly but irrevocably imposed on French society. The Church,

' 1 refer to Jane Fulcher’s, The Nation's Image: French Grand Opera as Politics and Politicized Art
(Cambridge: Cambridge University Press, 1987).



aligned with the monarchist political right, reacted hostilely to progressive change.
Hence, the two camps, Catholics, whether traditional or liberal, and Republicans,
whether conservative or positivist, became firm ‘opponents’. Even though a large
number of Republican morélists held with traditional values (similar to those of the
Church) regarding women and their role within society, the two schools of thought
approached the new regime’s reforms from very different standpoints. In the midst of
this social and political turmoil, the bourgeois feminist movement gained
momentum. Women’s voices, from Catholic to liberal anticlerical, began to be heard.
Providing an alternative way to that prescribed by both the Church and the Republic,
liberal feminism steered a treacherous course through the political ocean, slowly
gaining new rights for women. It is the reflection of these ‘opposing ideologies’ in
Massenet’s operas that informs the title of my thesis and forms the basis of its
argument. From there, diverse political and social currents and trends within Third-

Republican society are explored, including Protestantism, {ree-thought, the

supernatural, orientalism and decadence.

In going about the task of studying opera, it seems necessary to review, if only
briefly, opera criticism over the last fort'y years. In 1987, James Webster did much
the same thing in his controversial article ‘To Understand Verdi and Wagner We
Must Understand Mozart’.” His overview of opera analysis included a variety of
approaches from the philosophical writings of Nietzsche and Dahlhaus, through
Alfred Lorenz’s ‘comprehensive’ Wagner studies of the 1920s to landmark
publications such as JJoseph Kerman’s Opera as Drama in the 1950s and Frits
Noske’s The Signifier and the Signified: Studies in the Operas of Mozart and Verdi
in the 19765, ending with more recent studies (then yet to be published) such as
Carolyn Abbate’s and Roger Parker’s volume of collected essays Analyzing Opera:
Verdi and Wagner.* Webster then proffered some examples of his own énalyses of
Mozart operas to serve as models to those who wished to study both eighteenth-

century and nineteenth-century opera, having found no consummate way to analyse

‘Articles have been published by writers such as Annegret Fauser, Anselm Gerhard, Steven Huebner,

Ralph P. Locke and Jann Pasier.

* 19th-Century Music, 11, 2, Fall 1987.
* Kerman, Opera as Drama (New York: Alfred A. Knopf Inc., 1956). Further references to this book

apply to Kerman’s revised edition of 1986, published in paperback by Faber and Faber in London in
1989. Noske, The Signifier and tne Signified: Studies in the Operas of Mozart and Verdi (The Hague:



the music of opera, no completely coherent methodology in any of the studies
reviewed.” Whilst convincingly packaged as an alternative way to get to grips with
musical issues in opera, Webster’s models have since been bypassed and opera
scholars have continued to develop the traditional ways to look at music in opera

based on melodic, motivic, tonal, harmonic, formal and instrumental observation and

comparison.

Noske wrote in the preface to his-1977 monograph :

I have analysed, the structure of an opera by seeking and examining factors in the
musico-dramatic process, whereas analysts of form are generally preoccupied with the
study of elements contained in the musical object, [...] musicologists have treated opera
as a musical object, analysing its component elements as if they were consecutive
movements of a symphony or a string quartet. Questions concerning both verbal and
musical drama, as, for example, manipulation of time, point of attack, monologue and
dialogue, dramatic rhythm or audience participation are almost always ignored in
scholarly writings on opera. Even specific operatic problems (eg. what is the exact

function of a libretto?) are evaded or overlooked.®

Although Noske seems to deny the relevance of traditional analytical concepts and,
to some - extent, techniques for opera, both Noske’s and Kerman’s studies are
grounded, nevértheless, in the idea that, in opera, the composer is the dramatist: 1t 1s
music that generates action and articulates the drama. Noske holds a wider view of
what constitutes opera than Kerman—who problematically ignores and dismisses
any dramatic or articulating function possessed by the hibretto or other extra-musical
factors—and Noske’s interest in the semiotic processes of operatic music opens up

the rather narrow vein outlined by Kerman. Noske states:

Drama is essentially a matter of communication, and since [...] communication is
effected by means of signs, the study of the sign process is of vital importance for {...]

opera.’

He goes on to define such signs as:

A musical unit which stresses, clarifies, invalidates, contradicts or supplies an element
of the libretto. The sign is semantically interpretable and discloses dramatic truth.®

Martinus Nijhoff, 1977); Abbate & Parker (eds.), Analyzing Opera: Verdi and Wagner (Berkeley, Los

Angeles: University of California Press, 1989).
® Webster's analyses present a rather tidy synthesis of commentary and analytical techniques which

could be described as a sort of Schoenbergian/Schenkerian amalgam.

®This citation is taken from p. vii of the paperback edition, (Oxford; Clarendon Press 1990), and al!
further citations refer to this edition.

"Noske, viii.

®Noske, 316.



By clarifying and formulating the semiotic processes at work in opera, a concept

which Kerman had nevertheless employed, Noske showed the way forward for opera

criticism.

Catherine Clément’s book, Opéra, ou la défaite des femmes, was first published in
French in 1979, although 1ts widespread impact in the Anglo-American
‘musicological world depended upon its translation in 1988.° However polemical this
book was or still is, it nevertheless helped to implode traditional opera studies.
Introducing feminist, literary, psychoanalytical and philosophical theories with the
quirky flair of much French academic writing, Clément addressed opera in a new

theoretical framework. Clément could approach opera in such a way because her

study dealt mainly with opera libretti. Arthur Groos, in his and Roger Parker’s 1988

10

collection of essays Reading Opera,” noted the resistance to the study of libretti,

traced its history, and one year later Abbate and Parker proposed the following:

Opera is not music alone; it lives in association with poetry and dramatic action, [...]
‘Analyzing opera’ should mean not only ‘analyzing music’ but simultaneously
engaging, with equal sophistication, the poetry and drama."’

Libretti had become a legitimate source of enquiry, and this revisionist programme
deftly dismissed the notion that opera is primarily music. However, the reflection
that opera’s words and music should be treated with “equal sophistication” no doubt
grew out of the criticisms of Clément’s book. Clément’s “attentiveness to the
thematics and machinations of opera plots™ dealt with musical issues, although not in
technical detail.'® Ignoring the premises of her immediate predecessor Noske, as well
as Kerman, Clément began with and concentrated on the opera’s text, peppering her
rhetoric with musical references. This did not imply, as Noske feared, that scholars

such as Clément progressed from the ‘signified’ to the ‘signifier’, and he warned of

the pitfalls this methodological approach presented for researchers:

? Clément, Opéra, ou la défaite des femmes (Paris, 1979), translated by Betsy Wing as Opera, or the
Undoing of Women (Minnesota: University of Minnesota Press, 1988). Further references to this book
apply to the paperback edition published by Virago Press in London in 1989 with a foreword by Susan
McClary.

9 Groos’s introduction to Groos & Parker (eds.), Reading Opera (Princeton, New Jersey: Princeton
University Press, 1988), 1-11.

'" Abbate & Parker (eds.), 4-5.

' David J. Levin (ed.), Opera Through Other Eyes (Stanford, California: Stanford University Press,

1994), 16. |



The ‘signifier’, which by definition is material and perceptible, must be determined first
and may then lead to the ‘signified’, which is conceptual and intelligible. To start from

the latter is a most dangerous procedure.

But Noske’s view of the primacy of music in opera was going out of fashion, and
Clément, Lindenberger,'* Abbate and Parker heralded a new wave of opera criticism
which, by the importance given to the libretto, invited scholars to rethink the
theoretical framework within which opera was examined. Not that views similar to

Noske’s did not still abound: Paul Robinson suggests in a “deconstructive postscript”

to Groos and Parker’s collection that

Because the meaning of opera is at bottom musical—because its essential argument is
posed in musical lanﬂuane—-—any Interpretation of opera derwed exclusively, or even

primarily, from the libretto is likely to result in a misreading.”

Similarly, Abbate and Parker guarded against purely textual analysis in opera,

subordinating it to musical interpretation by stressing that it should be undertaken

only in the service of musicological understanding:

Reading libretti as poetry may well generate an interpretation at odds with the reading
imposed by the music. Music can misread words; it can ignore them; its view is not
always literate. If we are insensitive to the literary text, we are not in a position to know
when music corresponds to words, or responds to words, and when it does not. 16

However, this did not go far enough for literary critics of opera such as David Levin

who pointed out that while musicologists now admitted heterogeneous readings of

music in opera, they assumed that the libretto remained homogeneous:

This is an important point, because it complicates a traditional and tidy juxtaposition of
opera’s signifying systems. For if words are recognised as an erratic player in the
interplay of systems, we can no longer simply juxtapose music’s ability to emote with

language’s ability to concretize and refer.'’

Indeed, Noske’s notion of semantics was completely fractured by Levin. By
admitting extra-musical influences to the category of ‘signifier’, musicologists relied
upon the vehicle of the ‘signified’ being constant. If this notion was undermined
through literary criticism), opera studies such as Abbate’s, Groos’s and Parker’s could
be seen to hold untenable theoretical positions. Levin, therefore, prescribes a purely
literary analysis of opera that presents a certain reading of opera libretti which, for

musicians, can appear non-essential. Robinson affirmed:

'* Noske, 297.
" Herbert Lindenberger, Opera. The Extravagant Art (Ithaca and New York: Cornell University Press,

1984).
'’ Robinson, ‘A Deconstructive Postscript: Reading Libretti and Misreading Opera’, in Groos &

Parker (eds.), Reading Opera, 328-46, at 328.
'° Abbate & Parker (eds.), 22, cited Levin (ed.), 8-9.

‘T Levin (ed.), 9.

10



Literary studies of opera hold (so) little interest for musicologists [...]. They may tell us
a great deal about literature or about cultural history broadly conceived [...], but so long
as they do not speak about music, and about the way words become musical, they are

condemned to remain on the periphery of opera.'®

Indeed, should Levin’s position be subscribed to by all opera critics, musicologists,
who, nevertheless, develop and perpetuate the academic discipline, might shy aWay

from opera, with all the constituent elements, completely:.

As Webster’s article illustrated, no single anélytical system can provide for opera’s
immense complexity, and everyone is apprehensive about getting their hands dirty
with controversial semiotic meanings. Clément’s libretto-based study made
occasional and controversial forays into musical semantics, often with enlightening
results. Indeed, Susan McClary believed that Clément’s pioneering work had
managed to provide a critical language applicable to other musics. McClary posited
that Clément’s semantics had helped her to decipher some of the gendered politics in
absolute music, and her subsequent Feminine Endings: Music, Gender and Sexuality,
looking at both texted and absolute music, drew on the lessons learnt from
Clément.'” Webster complimented the work of Carolyn Abbate as effective due to its
sufficiently powerful and general nature as to be applicable to repertories other than
just opera: referring to her writing on narrative in Wagner's Der Fliegende
Holl&nderh and Tannhduser, Webster noted that opera is the genre to enlighten
discussion of narrative, discourse and rhetoric in absolute music.2° Abbate herself
argued this pbint, asserting “that marks of musical narrating, as they existed in opera,
can be revoiced in instrumental works of the late nineteenth century.”' Following in
Clément’s footstéps, Abbate integrated feminist theory, psychoanalytical theory, film
theory and philosophical 1ssues into a theoretical synthesis of both positivist and
post-structuralist analytical procedures. Using this framework to attempt highly

complex readings of opera, Abbate’s analyses ditfer greatly in form and style from

'® Robinson, 342.
"? See McClary’s foreword to Clément’s book, xiii. McClary, Feminine Endings: Music, Gender and

Sexuality (Minnesota: University of Minnesota Press, 1991).
*® Abbate, ‘Erik’s Dream and Tannh#user’s Journey’, in Groos & Parker (eds.), 129-67.

*! Abbate, Unsung Voices: Opera and Musical Narrative in the Nineteenth Century (Princeton, New
Jersey: Princeton University Press, 1991), xiii.

11



—

Webster’s models.?* Rather than quibbling with Clément’s controversial semantics,

writers such as Abbate have pointed out that:

in focusing on the women’s fatal defeat by operatic plots, Clément neglected their
triumph: the sound of their singing voices [...], [as] undefeated voice speaks across the

crushing plot.*

Two differing strains of this line of enquiry emerged: Robinson’s polemic converged
with Koestenbaum’s advocacy of sheer revelry in vocal sound and Michel Poizat’s
concept of operatic jouissance,** that to ‘read’ opera was not just misinterpretation
but to miss the point of the aural, oral and visual spectacle of opera altogether. This
escape route—music as a refuge from literary criticism—was attacked by Levin and

Abbate, the latter taking up the challenge to question the notion of authorial voice in

operatic music. Influenced by Edward Cone’s 1974 monograph The Composer’s
Voice, Abbate’s work is concerned with ‘voices’ in general, constructing them out of
musical discourse and narrative in opera. Incorporating interdisciplinary techniques,
Abbate’s analyses ask “How does this constructed “they” seem to speak? Why do we

hear them? What is their force?”, and most importantly for musicologists, “Precisely

which musical gestures can be read as portraying their presence?”*

Concentration on ‘voices’ in opera and the cult of the diva combine with feminist

operatic biography to reveal another avenue of enquiry. Studies of figures such as

Barbara Strozzi’® and Isabella Andreini®’ were followed by articles examining the

way in which certain singers became identified with their favourite role(s). This

superimposition of a woman and her operatic character, explored in relation to

2 See, for example, Carolyn Abbate’s ‘Opera; or, the Envoicing of Women’ in Ruth A. Solie (ed.),
Musicology and Difference: Gender and Sexuality in Music Scholarship (Berkeley, Los Angeles:
University of California Press, 1993), 225-38.

& Abbate, 1991, ix. Similar opinions are expressed by Susan McClary, Paul Robinson and Wayne -
Koestenbaum, the latter in his The Queen’s Throat: Opera, Homosexuality and the Mystery of Desire
(London: Penguin, 1993).

% Michel Poizat, The Angel’s Cry: Beyond the Pleasure Principle in Opera, trans. Arthur Denner
(Ithaca: Cornell University Press, 1992). (Originally published as L’'Opéra, ou le cri de I’ange. Essai
sur la jouissance de l'amateur de l'opéra (Paris: A. M, M¢étaili€, 1986).) See also Poizat’s La Voix du
diable. La jouissance lyrique sacrée (Paris: A. M. Métailié, 1991).

* Abbate, 1991, xii.
“ See the work of Ellen Rosand in Jane Bowers & Judith Tick (eds.), Women Making Music: The
Western Art Tradition 1150-1950 (Urbana and Chicago: University of Illinois Press, 1986), 168-90.

%7 Anne MacNei , *The Divine Madness of Isabella Andreini’, Journal of the Royal Musical
Association, CXX, 2, 1995, 195-215.

12



~ Rosine Stoltz*® and Pauline Viardot*—a fetishising of singers—is discussed via an
innovate synthesis of theoretical and biographical tools to read opera within a given
society. Other contextual approaches have emerged. Hervé Lacombe,” Anselm
Gerhard,”' and Lesley Wright,** all scholars of French opera, place opera firmly
within the historical conventions of the genre, whether musical, dramatic, spectacular
or social. In this way, their analyses are framed by the contemporary horizon of
expectations against which librettists and composers conceived a work and the public
received it. This type of study demands sophisticated handliﬁg of press materials and
a thorough knowledge of operatic conventions over a wide historical period to enable

the writer to ‘recreate’ an opera’s original context, the background against which it

may be re-evaluated.

A great number of the aforementioned opera studies are confined to the German and
Italian repertories. McClary and Abbate deal with Bizet’s Carmen and Delibes’s
Lakmé respectively, but stock-in-trade opera criticism sticks mainly to Mozart,
Verdi, Wagner and, to a lesser extent, Richard Strauss. Another French exéeptioh 1S
Debussy’s Pelléas et Mélisande.> Studies of French grand opera in the first half of
the nineteenth century have been almost entirely preoccupied with cultural, historical
and social context, due in large part to the politicised nature of the Opéra, as

described by Jane Fulcher,”® and perhaps also due to narrow appreciations of the

* Mary Ann Smart, ‘The Lost Voice of Rosine Stoltz’, in Corinne E. Blackmer & Patricia Juliana
Smith (eds.), En Travesti: Women, Gender Subvers:on Opera (New York: Columbia Unwcrs:ty
Press 1995), 169-89.

# Rebecca A. Pope, ‘The diva doesn’t die: George Eliot’s Armgart’, in Lesley C. Dunn & Nancy A.
Jones (eds.), Embodied voices: Representing female vocality in western culture, New perspectives in
music history and criticism, (Cambridge: Cambridge University Press, 1994), 139-51; Wendy
Bashant, ‘Singing in Greek Drag: Gluck, Berlioz, George Eliot’, in Blackmer & Smith (eds.), En
Travesti, 216-41.

* Lacombe, Les voies de l'opéra frangais au XlXe siécle (Paris: Fayard, 1997).

3" Anselm Gerhard, The Urbanization of Opera. Music Theater in Paris in the Nineteenth Century,
translated by Mary Whittall (Chicago & London: University of Chicago Press, 1998). (Originally
published as Die Verstidterung der Oper: Paris und das Musiktheater des 19. Jahrhunderts
(Stuttgart: Verlag J. B. Metzler, 1992).)

*?Lesley A. Wright, ‘Bizet et ses contemporains a I’'Opéra-Comique’, paper given during the session
‘Un genre dans tous ses états’ at the Colloque musicologique: L’Opéra-Comique de 1801-1918:
Regard.s' sur une institution et son répertoire, Opéra-Comique, Paris, November 1998.

** Debussy’s opera is Kerman's only French example (140-57). 1dentified as the one exception to his
colden rule (that music, not text, generates dramatic action in opera), the work commands Kerman’s
attention. As Debussy almost faithfully set Maeterlinck’s drama, Kerman affirms that Pelléas et
Mélisande thus allows for a separate reading of the libretto before approaching the music, for it is only
in this thus ultimately undramatic and unsuccessful opera that the libretto commands the dramatic

articulation. -
* Fulcher, The Nation's Image.
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value of the music.” Nineteenth-century French repertoire, whether opera or
orchestral music, has always been marginalised in Germanic, canonic terms. Despite
the world renown of Parisian musical life and opera houses during the nineteenth'
century, French opera, with its pervasive traditions and conventions, born of social
and historical events and regimes and its infamously influential but inattentive
public, has tended to be dismissed as a second-class citizen in the operatic hierarchy.

The somewhat hybrid and eclectic nature of the genre may also account for its lesser

position in canonical stakes.

- - Work on French opera has blossomed and multiplied during the last ‘ten years, and
hence the range and breadth of secondary sources available informs and enriches my
own study. As the rigidly delineated formal expectations of opéra and opéra comique
became blurred during the second half of the century, French opera, despite the
overwhelming presence of Wagner, seemed to gain in status: the Opéra gained kudos
by staging a high-class international repertoire, including works by French
composers as well as the French prenﬁiéres of certain Wagner and Verdi operas
whilst, by the turn of the century, the Opéra-Comique was fast making its name as
the home of the national avant-garde.”® Current French opera criticism thus reflects a
renewed interest in works from the second half of the century, and publications

discussing the operas of Gounod,”” Bizet,”® Saint-Sagns,” Massenet,” Chausson,*’

3 See Steven Huebner, ‘Italianate Duets in Meyerbeer’s Grand Operas®, in Journal of Musicological
Research, 8, 1989, 203-58, at 203; id., Review of Anselm Gerhard’s Die Verstddterung der Oper:
Paris und das Musiktheater des 19. Jahrhunderts, in 19th-Century Music, 18, 1994, 168-74, at 173.

*® André Michael Spies, Opera, State and Society in the Third Republic 1875-1914 (New York: Peter
Lang, 1998), 94-3.

*" Huebner, The Operas of Charles Gounod (Oxford: Clarendon.Press, 1990).

** Nelly Furman, ‘The Languages of Love in Carmen’, in Groos & Parker (eds.), Reading Opera, 168-
83; Huebner, ‘Carmen as corrida de toros’, Journal of Musicological Research, 13, 1993, 3-29;
Lacombe (ed.), Georges Bizet. Les Pécheurs de Perles. Dossier de presse parisienne (1863)
(Heilbronn: Musik-Edition Lucie Galland, 1996); McClary, Georges Bizet. Carmen, Cambridge

Opera Handbook (Cambridge: Cambridge University Press, 1992).
3 Ralph P. Locke, ‘Constructing the Oriental ‘Other’: Saint-Saéns’s Samson et Dalila’, in Cambr:dge

Opera Journal, 111, 3, 1991, 261-302. See also the work of Yves Gérard.

“* Jean Christophe Branger, Manon de Jules Massenet ou le crépuscule de I’ 0pera-comzque (Metz,
Editions Serpenoise, 1999); Gérard Condé, ‘Commentaire musical et littéraire’, in all Avant-Scéne
Opéra on Massenet’s operas for analytical commentaries of Massenet’s harmonic language. Sieghart
Déhring, ‘Wagner-Aneignungen: Massenets Esclarmonde’, in Annegret Fauser & Manuela Schwarz
(eds.), Von Wagner zum Wagnérisme: Musik, Literatur, Kunst, Politik (Leipzig: Leipziger
Universititsverlag, 1999); Fauser, ‘Esclarmonde, un opéra wagnérien?’, in Avant Scéne Opéra:
Massenet Esclarmonde/Grisélidis, 148, October 1992, 68-73; Patrick Gillis, ¢ Thais a ’Opéra : Du
roman a la comédie lyrique, pertes et profits’, in Marie-Claire Bancquart & Jean Dérens (eds.),
Anatole France: Humanisme et Actualité (Paris, Bibliothéque historique de la ville de Paris, 1994),
107-34; id., ‘Thais dans tous ses €tats : genese et remaniements’, in Avant Scéne Opéra: Massenet
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‘2 complement the staple grand opera diet of Auber and

Bruneau and Charpentier
Meyerbeer.* Methodological procedures and theoretical frameworks for all of these
studies represent the range of modern styles that glean and synthesize the techniques
used by previous analysts of opera. It is in this vein that my study contributes to

French opera criticism and, particularly, to that of Massenet’s operas.

My study begins with an examination of the source materials that formed the basis of
social, political, philosophical, Catholic and moral debate during the Third Republic,
particularly} regarding the position of women in society. The seeds of many
republican ideals were sown during the Enlightenment, and to some extent
blossomed during the Revolution, which first questioned the place of religion in
society and its viability to provide a fundamental moral system for modern society.
Through the course of the nineteenth century, this concept was further underpinned
by scientific advance which, together with positivist philosophy, laid the groundwork
for the French secular society of the twentieth century. Secularisation of society went
hand in hand with anticlericalism and a deep-seated republican fear of the Church’s
influence over women, who were generally perceived as faithful to the Church and
its priests due to their nature and education. And yet these two ‘enemy camps’—
republicanism and Catholicism—advocated similar models of female conduct, and
particularly glorified motherhood as woman’s natural salvation and glorious destiny.
Marianne aﬁd Mary were supposedly symbols of opposed 1deologies but in practice,

they were closely related female symbols of patriarchy. Indeed, by insisting on

Thais, 109, May 1988, 66-74; Huebner, French Opera at the Fin de Siécle: Wagnerism, Nationalism,
and Style (Oxford: Oxford University Press, 1999); Hugh Macdonald, ‘Massenet’s Craftmanship’, in
Jo&l-Marie Fauquet (ed.), Musiques, Signes, Images: Liber amicorum Frangois Lesure (Genéve:
Minkoff, 1988), 183-90; id., *““Passez-vous donc du Diable, que Diable!™, in Avant Scéne Opéra:
Massenet Esclarmonde/Grisélidis, 148, October 1992, 120-5; Clair Rowden (ed.), Jules Massenet.
Thais. Dossier de presse parisienne (1594) (Heilbronn: Musik-Edition Lucie Galland, 2000).

' Fauser, ‘Die Sehnsucht nach dem Mittelalter: Ernest Chausson und Richard Wagner’, in Wolfgang

Storch & Josef Mackert (eds.), Les Symbolistes et Richard Wagner (Berlin: Edition Hentrich, 1991),
115-20; Huebner, ‘A Tryst in Ernest Chausson’s Le Roi Arthus’, in Fauser & Schwarz (eds.), Von
Wagner zum Wagnérisme.

** Fulcher, ‘Charpentier’s Operatic “Roman Musical” as read in the Wake of the Dreyfus Affair’, in
19th-Century Music, 16, 2, 1992, 161-80; Huebner, ‘Between Anarchism and the Box Office: Gustave
Charpentier’s Louise’, in ]19th-Century Music, 19, 2, 1995, 136-60; Manfred Kelkel, Naturalisme,
Vérisme et Réalisme dans 1'Opéra de 1890 a 1930 (Paris: Vrin, 1984) discusses the work of both
Bruneau and Charpentier. Mary Ellen Poole, ‘Gustave Charpentier and the Conservatoire Populaire de
Mimi Pinson’, in 19th-Century Music, 20, 3, Spring 1997, 231-52.

“* Mark Everist, ‘Giacomo Meyerbeer, the Théatre Royal de I'Odéon, and Music Drama in
Restoration Paris’, in 19th-Century Music, 17, 2, Fall 1993, 124-48. See particularly Anselm
Gerhard’s monograph as well as the work of Sieghart DShring and Sabine Henze-Déhring.
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women’s ‘natural’ differences, the doctrine of separate spheres of activity for men
and women was created, and women were barred from public life but given the home
in which to shine as wife, mother and patriotic educator of children. But from the late
1850s onwards, women’s voices began to be raised in anger over their relegation to
the position of second-class human being and citizen, and the bourgeois feminist
movement was born. With the change of regime in 1870/1 came a renewal of
republican ideals which by no means improved the status of women, either
1deologically or materially. Thus feminist pressure groups and activists fought for
every legal reform for women including the right to state education, to divorce, and
to vote. However, the changing face of gender politics witnessed by the emergence
of increasingly emancipated women was rarely appreciated by the male power base
concerned with retaining its position, with national demographic figures, decadence
and emasculation. By painting a general overview of this period, I provide the
backdrop of social, political and moral debate against which Massenet’s operas were
played, perceived and received. This historical study is necessary for the subsequent
readings of the operas, my interpretations of the text and the music, thereby

recreating the horizon of expectations of nineteenth-century audiences.

In trying to trace social, moral and politicai currents (particularly in relation to
women, their status in society and how their position was perceived) which intersect
with Massenet’s operas, I have chosen two case studies: Hérodiade (1881) and Thais
(1894). These two ope;as frame an almost fifteen-year period of republican stability
following the attempted monarchist coup of 1877 and preceding the Dreyfus affair
and the emergence of the nationalist far right in the last few years of the century.
This period was, however, one of cultural change as the positivist philosophical
tenets on which scientific, republican society was based began to be undermined by a

sense of social decline, and the ideological schism between the Church and liberal

republicans began to be bridged via the mystic revival and conciliatory Catholic
social policy (Ralliement), in spite of the Republic’s increasing laicisation of its
institutions. The operas bear witness to an evolution of women’s portrayal from the
stereotypical anticlerical image of the devout woman in contrast to the wanton who
lives outside of society’s norms (fHérodiade), to the sensual but inspired prostitute
and mystical ecstatic (Thais). The critics’ perception and reception of these dramatic

characters is also seen to evolve as the growing female emancipation movement
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inspired knee-jerk reactions among the male establishment concemed by women’s

invasion of public society and the protection of its own privileges.**

Herodiade
Dramatis Personae & Synopsis®

Salomé ~ Dancer and courtesan at Antipas court; daughter of Hérodiade but
unaware of her parentage.

Jean John the Bapt1st prophet and orator who strays from his rellglous
vocation by giving in to his love for Salomé.

Hérode Tetrarch of Galilee; in love with the courtesan Salomé.

Hérodiade Second wife of Hérode; mother of Salomé, although unaware that
Salomé is the child whom she abandoned for an incestuous union with

her brother-in-law, Hérode.

Phanuel Courtly adviser, diplomat and soothsayer who expounds evangelic
, values: knows Salomé’s and Hérodiade’s identities.
Vitellius Magnanimous Roman proconsul on state visit to the Antipas court.

Hérode hopes to ally the Jews to his j)lan to overthrow Roman oppression.
Hérodiade calls for the execution of Jean Baptiste but Hérode is unwilling to order it.
The couple flee before Jean’s calumny of them. Hérode is infatuated with Salome

who declares her love for Jean, by whom she is gently rebuffed.
Hérode takes a love potion and erotically dreams of Salomé. The people

assemble to declare their allegiance to Hérode’s plans for revolt against the Romans.
Vitellius arrives, grants the Jews their religious claims, and proclaims Roman
authority, to which the Jews swear allegiance. Jean and his Canaamite women

followers enter proclaiming heavenly justice; Jean 1s arrested.
Phanuel divines Jean’s identity. Hérodiade enters and demands to know the

identity of her rival for Hérode’s affections. Phanuel reminds Hérodiade of the child
she abandoned and shows that child, and her rival, to be Salomé. Hérode declares his
love to Salomé but is violently rejected. The Jews reconsecrate the Temple. Jean 1s
judged by Hérode. As the High Priests call for Jean’s crucifixion, Salomé publicly
declares her will to die as a martyr alongside Jean. Herode, realising that Salomé is in

love with Jean, condemns them both to death.
Jean, imprisoned, muses on Salomé who soon joins him, and Jean declares

his love for her. The lovers are separated; Jean is sent to his execution and Salomé to
Hérode. She implores the dignitaries to spare Jean’s life, turning to Hérodiade as a
fellow woman. But the executioner arrives with a bloodied sword, and Salomé rushes
at Hérodiade with a dagger. The latter admits to being Salomé’s mother, at which
news, Salomé turns the dagger on herself and dies 1n Hérode’s arms.

* Public perception, as distinct from critical reception, is much harder to gauge, although a work’s
popularity among the music-making public may be measured to some degree by the production and
sale of sheet music of separate arias, choruses etc., including transcriptions for different musical
formations. This tool for evaluation does not address, however, the whole of an opera’s public, nor

deals explicitly with ideology, being based on the popularity of the music itself.
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Thais

-Dramatis Personae & Synopsis*®
Thais Alexandrine courtesan and priestess of Venus.
Athanaél Cenobite monk.
Nicias Rich, decadent, sceptic philosopher, currently Thais’s lover.
Albine Mother superior of Thais’s convent retreat.

Following a vision, Athanaél, an ascetic and hermitic monk, leaves the desert
In order to convert the Alexandrine courtesan Thais. Athanaé&l asks aid of a childhood
friend Nicias, who introduces him into Alexandrine society as well as his lover
Thafs. |

In a private interview with Thais, Athanaél tries to convert her to his Holy
doctrine. Although Thais sends him away, Athanaél spends the night on her doorstep

during which the M¢ditation religieuse is played. The following morming, a
| converted Thais leaves with Athanaél to cross the desert for a convent retreat where

Thais will spend the rest of her days.
Athanaél, having delivered Thais into the hands of the Mother Albine, returns

to his own desert community but 1s tormented by concupiscent visions of Thais.
Learning of Thais’s failing health in another vision, Athanaél wildly sets out for the
convent, condemning his God and his faith. On arriving at the convent, Thais is near
death. Athanaél declares his love and carnal desire for Thais. Thails dies beatified in

sublime ignorance of Athanaél’s blasphemy.

These two operas have a number of common factors: first, both are based on early
Christian stories and entail the failing of a male saint; second, both set tales which
were well-known to contemporary audiences, whether via ancient versions or
modern retellings; third, both operas were premiéred in versions which differ from
the definitive score known to modern audiences. The dramatic staging of Christian
history in Thais, and particularly in Hérodiade, allows for a brief review of this
practice and its social acceptability, noting the critical reaction and opinion when
religion (and its perversion) became a contemporary cultural product. Moreover,
such operas provide an opportunity to judge how republican communities (whether
lay, anticlerical, Catholic, artistic etc.) perceived religion, the Church’s
representatives and the clergy’s relationship with women. Examination of not only
the choice of subject matter for an opera but also the adaptation of its libretto from

earlier sources can provide insight into the messages an opera’s authorial team

A full synopsis of the Hérodiade is given in Appendix 3 due to the large number of characters
involved in this grand opera and its complicated plot comprising the different histories of the

numerous protagonists.
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wished to convey. The referential framework against which the story of Hérodiade
was received was the original bible tale of John the Baptist (with all its Catholic
mora] import) and the ‘refinements’ added to the legend by positivist theologians
such as Emest Renan.*’ Thais, on the other hand, was a direct adaptation of Anatole
France’s 1890 novel, and even though the philosophical element of France’s tale was
whittled down to almost nothing in the libretto, the scenographic and musical
translation of the story retains a similar aesthetic ideal to that of the ori ginal literary

version.*® France’s novel was widely read, and many critics of the opera believed it

impossible for operagoers not to have read the book; the five-year gap between the
serialised publication of Thais in the Revue des deux mondes (1889) and the opera’s

premi€re meant that critics and public alike could appreciate the opera in the light of

France’s original and its reception only a few years before.*” In this way, both operas
were conceived and received within particular (if not exceptional) cultural contexts
which informed public opinion, and which in turn provides the historian with another
layer of complexity when interpreting their reception. Reception history of the
opera’s premiere is important with both Hérodiade and Thais as both operas were
subsequently reworked by the composer [See Appendices 1 & 2.]. Although musical
and scenogréphic materials exist for the original ‘texts’,’’ study of the opera’s
reception, both Wirkung and Rezeption, promises to provide crucial information
about ‘lost’ elements of a work, particularly in the case of Thais where a

programmatic symphonic interlude and pantomimic ballet were cut, and about the

aesthetic and social context in which it was received and evaluated.”' At the same

* No full synopsis is given for Thais as the plot of this ‘comédie lyrique’, of modest scale with only
two main protagonists, is essentially contained here. .

*7 Gustave Flaubert’s Hérodias was published in 1877, although Massenet’s opera is only very loosely
based on his tale and does not pretend (in its title) to derive its inspiration from Flaubert, even if his
novel does indeed seem to have been the generative force of the libretto.

*® Indeed, as Flaubert’s Hérodias and France’s Thais share certain traits of the decadent literary
movement, Flaubert’s novel can be seen to have had a greater impact on the opera Thais than on
Massenet’s earlier opera. |

¥ See Albert Gier, ‘ Thais: Ein Roman von Anatole France und eine Oper von Jules Massenet’, in
Erich Kohler & Hennig Krauss (eds.), Romanistische Zeitschrift fiir Literaturgeschichte, Sonderdruck
Heft 2/3, (Heidelberg: Carl Winter Universitétsverlag, 1981), 232-56.

*? Printed staging books were published and made available, along with musical materials, to
provincial opera houses which wished 1o mount the operas after the fashion of the premiére or of the
Paris Opéra.

*! See Mark Everist’s discussion of this subdivision of reception history outlined by Carl Dahlhaus
(Grundlagen der Musikgeschichte, 1977) and redefined by Robert C. Holub (Receprion Theory: A

~ Critical Introduction, 1984) in his ‘Reception Theories, Canonic Discourses, and Musical Value’, in
Nicholas Cook & Mark Everist (eds.), Rethinking Music (Oxford: Oxford University Press, 1999),

378-402, at 379-80.
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time, examination of the differences between two versions of the same score can

provide insight into a work’s dramatic structure.

During the 1880s and early 1890s, Massenet, then in his forties, was at the height of
his operatic career. In the thirteen-year period between the premiéres of Hérodiade
and Thais, Massenet saw five other of his operas produced in Paris’s two national,
subsidised theatres alone, including not only the prestigious Esclarmonde, the
official work of the 1889 Exposition Universelle, but also those two operas which
have most prominently remained in the repertoire and the hearts of opera-lovers
throughout the twentieth century, Manon and Werther. Whi!st his ceuvre today i1s
often reduced to these few titles, Massenet’s high-profile career spanned forty years
‘and produced some twenty-five operas. Although Massenet did not possess the same
political or ideological presence of a Verdi or a Wagner (Verdi and Wagner, born the
same year, 1813, were by nearly thirty years Massenet’s senior), his musical
presence in Paris, France and in Europe was comparable, as that of the leading
French operatic composer of his time. Tf)‘ look at his operas through the optic of their
social, moral, political, literary, musical and theatrical context, therefore, can inform
the reader of not only Massenet’s understanding of his own position and his art, but

also, with opera as the mirror of society, of the social picture in fin-de-siécle France.

Clair Rowden

Rueil Malmaison, July 2001
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Chapter One

Marianne and Mary

The “‘woman question’ in modern France was born out of the Revolution of 1789. Its
republicans professed the universal rights of individuals. Yet at the same time, the
universal ‘truth’ of sexual difference was prized above the rights of the individual
and lead to the political exclusion of women.' The autonomous individual was thus
identified as male with the female as its complementary ‘other’, necessary for his
identification.® This ‘natural’ division of the sexes was applied to the social context,
creating the doctrine of separate spheres for men and women in which women’s
sphere of activity was viewed as ‘naturally’ different from men’s.’ Despite
Condorcet’s far-reaching ideas on women and his proposals for the reform of their
education,’ or the campaigning for women’s rights by figures such as Olympe de

Gouges (1748-1793), women’s sexual difference excluded them from the public

domain of the new Republic, thus depriving them of the necessary individuality to
accede to citizenship.” The concept of naturally delineated separate spheres had

prevailed in France from the Enlightenment when society began to be considered in

terms of reason (rather than superstition) and natural laws (as opposed to cultural
constraints).® Biology was indicated as destiny, and sexual difference predetermined
the existence of a sexual division of labour and thus separate social roles for men and
women. These essentialist arguments were reinforced by the law; first the 1791

Constitution and then the 1804 Napoleonic Civil code deprived women of a political

role—the vote—and reinforced the p-atriarchal hierarchy of the family by attributing

' Joan B. Landes, Women and the Public Sphere in the Age of the French Revolution (Ithaca and
London: Cornell University Press, 1988), 105; Joan W, Scott, La Citoyenne paradoxale: Les
féministes frangaises et les droits de [ 'homme, trans. Marie Bourdé and Colette Pratt (Paris: Albin
Michel, 1998), 9-13. Originally published as Only Paradoxes to Offer (Harvard: Harvard University
Press, 1996), although I have only read, and possess, this monograph in its French translation, to

which version all footnote citations refer.

2 Scott, 26.

3
Scott, 55.
‘ Landes, 112-7; James F. McMillan, France and Women 1789-1914: Gender, Society and Politics

(London: Routledge, 2000), 16-7.

* For details of Olympe de Gouges’s feminist actions see Scott, 39-88.

® Karen Offen, ‘Ernest Legouvé and the Doctrine of “Equality in Difference” for Women: A Case
Study of Male Feminism in Nineteenth-Century Thought’, Journal of Modern History, 58 (June 1986),
452-84, at 460. Offen affirms that natural-rights arguments in France were invariably qualified by the
social implication of sexual difference, and refers her readers to Rousseau’s Emile (1762) and

Diderot’s Sur les femmes (1773).
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married woman the status of a minor, thereby making her become the property of her
husband, like her children. Women were thus confined to the role of wife and
mother: woman’s role was defined and even glorified through her ability to give birth
and educate children within the private realm of the family home. Unmarried women
were barely considered, although they could be incorporated into this ideology for

women by fulfilling a serving and caring role within society as nuns, nurses and

governesses.’

Later in the nineteenth century, further reasons were given for women’s political
exclusion, most notably the opposing notions of woman as either fanatical
revolutionary or Catholic counter-revolutionary. These two figures of women hostile
to republican ideas were immortalised by Jules Michelet in his Histoire de la
Révolution francaise (1847-53) and Le Prétre, la femme et la famille (18453).
Michelet’s works were influential, Le Prétre going through eight editions before
1875 and becoming a quasi-seminal text of anticlerical Third-Republican thinking on
the association of women and the Church.” And yet Michelet's women were not
complete inventions, for the Revolution had seen a political intervention by women
of all classes that went beyond all previous experience. In particular, the militant
sans-culottes were an important Jacobin ally in the struggle with the Girondins for
control of the National Assembly in May 1793. But having got rid of their political

opponents, the Jacobins no longer needed sans-culotte support and less than six

months later, all women’s Revolutionary clubs and associations were banned.” As the

7 The idea) of motherhood for women was so strong that in 1898, Anna Lampériére, perhaps cynically,
referred to unmarried women and widows as abnormal, adding “il n’est pas moins vrai que la femme,
étant une individualité libre, doit pouvoir se réfuser & 'union familiale sans encourir aucune infériorité
théorique: I’infériorité de fait suffit.” See Lamperiére, Le Role social de la femme. Devoirs — Droits -
Education (Paris: F. Alcan, 1898), 35-6.

® Michelet’s Histoire de la Révolution was re-edited twice during the late 1860s, three times during the
1870s, three times during the 1880s, and remains a seminal historical text on the Revolution. Even in
1907, Clemenceau declared that “the number of women who escape clerical domination is ridiculously
small,” and that “if the right to vote were given to women tomorrow, France would be thrown back
into the dark ages” (Scott, 143). Indeed, female suffrage was voted by.the National Assembly in 1919
but rejected by the Senate in 1922 for fear of clerical domination of women, so deeply were Michelet’s
ideas embedded in the male Republican political conscience. (See McMillan, 217-8.) Whilst this idea
remained the prevalent argument against granting women the vote, it also served to assimilate the
concepts of masculinity and laicity, scientific reason and independent reflection, i.e. all the apt

conditions for citizenship within the Republic. (See Scott, 143.)
? Olwen H. Hufton, Women and the Limits of Citizenship in the French Revolution, The Donald G.

Creighton Lectures 1989 (Toronto, Buffalo, London: University of Toronto Press, 1992), 21-39;
McMillan, 22-5.



Jacobins considered all political opposition hostile to the Republic, so women were
deemed to embody the opposite of male virtue; the consolidation of Jacobin power
thus included a tightening of the links between law, order and sexual difference.'’
Male virtue, for Robespierre, was the fundamental principle of democratic
government, and everything contrary to virtue was quickly repressed under what
became known as the 7 erreur.’’ The image of women who decided to act as political
citizens when the law, based on the natural difference of the sexes, denied them that
possibility, was perpetuated in nineteenth-century histories of the Revolution: they
were bloodthirsty, unnatural women who, by crossing the natural boundaries of their
‘sphere of activity, rendered themselves monstrous and, perhaps more importantly,

jeopardised republican stability. All successive groups of women activists lived with

the collective memory of the sans-culottes and were judged accordingly.'?

The other group which served to justify women’s political exclusion were the
Catholics, identified as counter-revolutionaries. Perceived as abject slaves of the
Church, women were equated with faith and superstition rather than knowledge and
reasoning and were therefore seen as enemies of the Enlightenment on whose
humanist ideals the Revolution and ensuing Republic were based." ‘Republican
governments throughout the nineteenth century were wary of clerical influence over
women, the Church being bound, under the Ancien Regime, to the absolute

monarchy, thus constituting a considerable right-wing monarchist force which could

endanger political stability. Women were seen to be influenced by their education
which was traditionally directed by the clergy and, more particularly, through the
confessional. Catholic counter-revolutionaries’ fanaticism was seen to be as
dangerous as that of the militant revolutionary women for as non-citizens, all women
activists were barred from the use of legal methods of protest—petition, the vote—to
put pressure on the authorities, and so Catholic women also turned to illegal forms of

militant action.'* Indeed, the counter-revolutionary woman remained the stronger

'0 Scott, 73.

¥
Scott, 77-8.
2 Scott, 141-2. The ‘pétroleuses’ were the corresponding group of women portrayed as irrationally

violent during the Paris Commune. See also McMillan, 134-5.

3 McMillan, 27.
" Suzanne Desan, Reclaiming the Sacred: Lay Religion and Popular Politics in Revolutionary France

(Ithaca and London: Cornell University Press, 1990), 198-9.
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symbol, for her putative control of the private world of the home and family
threatened the flowering of the rational state, the new Eden. As in the doctrine of
original sin, a hysterical, perverse, irrational and unreliable woman was constructed

to explain why man had been kept from earthly paradise.'”

These two opposing images of women as either clerical devotee and counter-
revolutionary or emancipated political activist will be explored in the following
chapter in relation to the characters of Salomé and Hérodiade (respectively) in
Massenet’s opera Hérodiade. Yet, these two groups of women represented two sides
of the same coin: both Marianne and Mary were seen to be subject to influences
outside the sphere of rationality of which all women were commonly deemed
incapable.'® In order to neutralise the power of these female figures, perceived as
dangerous to society, both were idealised and invested with the qualities to which
women and the nation should aspire. Under republican regimes, Marianne was
represented as an active warrior-like figure crusading for Revolutionary freedom,
designated by her red Phrygian cap; or alternatively she was portrayed as an
immobile woman accompanied by aidactic allegories of reason, law and the
constitution.'’ In this way, Marianne embodied the virtues desired by the new order;
she was an abstract representation of reason, liberty and justice, the fundamental
concepts on which the Republic was based. But as the Republic excluded women
from the category of human individual and citizen, the female Marianne was
nevertheless an emblem of male power and_autlu::»rity.18 Yet still Marianne remained a
potent 1mage and role-ﬁuodel for revolutionary women, borne out by the fact that in

1793, the Jacobins toyed with the idea of replacing the figure of Marianne with that

of Hercules, for women were threatening to take Marianne as justification for their

own active participation in the Republic.'” Republicans sought to establish political

13 Hufton, 154.
'$ Scott, 144. Hufton (101) describes how the depiction of ‘irrational woman’ has been present

throughout history, from Greek medical treatises to the Enlightenment woman immersed in nature and

viewed as a creation of her reproductive organs.
'’ Maurice Agulhon, Marianne au combat: l'imagerie et la symbolisme républicaines de 1789 & 1880

(Paris: Flammarion, 1979).
** Lynn Hunt, Politics, Culture and Class in the French Revolution (Berkeley, Los Angeles:

University of California Press, 1984), 31, 62.

'"” Hunt, 104. The proposed engraving of Hercules by Dupré rehabilitated a virile representation of
sovereignty with connotations of domination and supremacy but without the idea of patriarchy
contained into royalist imagery. Liberty and equality, represented as women, were held in the palm of
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and cultural legitimacy through the use of symbols and at the same time challenge the
hold of Catholicism. Thus the secular Marianne, associated with liberty and reason,
was opposable to the Virgin Mary.?® Indeed, like Republicans, Cathrolics too sought
to‘ legitimise their beliefs throﬁgh a female symbol.?’ Marianism, throughout the
centuries, had defined modes of behaviour appropriate for women. In the Middle
Ages, the adoration of the Virgin and the teachings of humility of Bernard of
Clairvaux and Francis of Assisi created a climate in which Mary, humanised, was
brought down off her pedestal but held up as the prime example of a humble and
obedient wife and mother.”* The subsequent interweaving of the religious ethic into

the social fabric transferred the values advocated for the convent into the home.

Marian virtues were thus interpreted along social not spiritual lines and were turned

into a recipe for ‘feminine’ qualities: humility, modesty, innocence and obedience.”

So, like Marianne, Mary also embodied a representation of patriarchal power and
authority. And yet, like republican women who appropriated Marianne as a symbol of
their struggle for existence, so the cult of Mary was strongest among women who

could identify with a woman who knew human suffering and, most importantly, who

was prepared to mediate with God on behalf of women through the manipulation of

her son.*

The Cult of Republican Motherhood

Rousseau’s argument for the creation of separate spheres for men and women, based
on natural difference, aiso yoked women to the function of serving the state.
Woman’s duty as a wife and mother thl:l.S involved the subordination of her
independent aims and interests to a higher goal: the ethical life of the community.
But unlike man, of whom Rousseau also demanded the sublimation of particular

interests on behalf of the public good, woman was barred completely from active

Hercules’s hand, Hercules's monumental enormity putting women’s position of dependency into
perspective. Hunt (115) also affirms that the symbol of Hercules faded after 1799. Marianne did not

disappear but was overshadowed by representations of Bonaparte himself, Marjanne only resurfacing

with subsequent republics. |
0 Hunt, 63. Hunt (93) believes that Catholicism made the French more receptive to the Marian figure

of Marianne.
' Ruth Harris, Lourdes: Body and Spirit in the Secular Age (London: Viking, 1999), 222, 247.

** Marina Warner, Alone of All Her Sex: The Myth and the Cult of the Virgin Mary (London: Picador,

1976, rpt. 1990), 179.
> Warner, 184-7.
24 Hufton, 108.

25



participation in the sphere which gave purpose to all her actions.*> Rousseau not only
outlined how the family was essential to achieving social order—love and morality in
the family fostered love of a moral state—but also how the size of the population and
the rate of its increase were signifiers of its moral virtue, vitality and good
government.® The idea of Republican motherhood was posited from 1791 onwards,
very much along Rousseau’s lines. Woman’s major political task was seen to be the
instilling of patriotic duty in her children: the home was the nursery of the state. Thus

gaining a worthy civic role and purpose, women accompanied their duty with the

claim for improvements in their education and legal situation in order to extend their
limited horizons and wholly self-orientated concerns to embrace a larger polity but in
a passive, not active, manner.”’ Hence, the ideology of republican motherhood was
also, at this juncture, a feminist one which responded to the strict misogyny of that of

separate spheres of home and state for women and men, and managed to some extent

to subvert the sexual system from within.*®

But the issues surrounding the debate over republican motherhood were present
throughout the nineteenth century in France and always returned to prominence at
moments of political crisis when attempts were inevitably made to (re)define
women’s role in society. The historical focus of this study is the Third Republic,
declared on 4 September 1870 following the deteat of Napoléon III's Second Empire
by the Prussians. After Napoléon fell at Sedan, Prussian tfoops marched on Parais,
subjecting the capital and its population to a humiliating siege. The tumultuous
popular uprising and civil unrest of the Paris Commune followed the capitulation,
and was finally devastatingly and bloodily quelled by the army under the direction of
the new National Assembly, headed by Adolphe Thiers from Versailles. In the wake
of Bismarck’s conquest, the notion of patrie was of vital importance to create a
strong nation that took pride in its achievements rather than dwelling on its mistakes.
Combined with the general debate over women’s issues, a distinct Republican and

anticlerical strategy developed along Rousseau’s lines in order to achieve strong

23 Landes, 69.
26 Landes, 85-6.
" Landes, 129-38.
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patriotic pride: strengthening of the family unit by woman’s limited social,
intellectual and political emancipation and her secularisation. The °‘traditional’
differences in men’s and women’s education were seen to have created a rupture 1n
the family. Having little in common with their wives, men spent less and less time in
the  marital home. Even when they did spend time together, Republican
commentators noted, man’s religious indifference and woman’s religiously-educated
and, therefore, narrow-minded and anti-progressive spirit could not be reconciled.”’
For Republicans, the limiting of the Church’s influence over women by improving
and secularising their education could help to bridge the gender gap within the

family. Hence, a revitalised family unit via a more equal education for men and

women was the first step to the regeneration of society. Strong, pure family morals,
fraternal love and duty within the home would strengthen the same values in society,

and the nation’s patriotic pride, greatness and future were assured.”

The Church also revised and modernised its opinion of women’s right to education,
particularly through the writings of the highly influential Bishop of Orléans,
Monseigneur Dupanloup, and thereby arrived at a similar, but religiously-based,
formula for women’s future.”' Encouraging the cult of expiation of the sins which
brought about French defeat in 1870, the Church stood for many of the same 1deals as

the Republic, most notably moral order, paternal authority and wifely obedience and

duty.’® Thus whilst different allegiances polarised the Church and the state, moralists
of all persuasions extolled the virtues of motherhood and wifely duty for women. By
the 1870s, therefore, the cult of republican motherhood had been appropriated by the

male establishment as an excellent way of maintaining the subordination of women

in a growing emancipatory climate.

8 Karen Offen, ‘Depopulation, Nationalism, and Feminism in Fin-de-Siécle France’, The American
Historical Review, 89, June 1984, 648-76, at 675, which views republican motherhood in a Third-

Republican context.
°? Léon Richer, Lettres d’un libre penseur a un curé de campagne, Premiére Série (Paris: A. Le

Chevalier, 1868), 220-3.
3 Funck-Brentano, cited in Marie Dugard, La culture morale. Lectures de morale théorigue et

pratique choisies et annotées (Paris: A, Colin, 1892), 163.
*! For brief biographical details of Mgr. Dupanloup, see Mona Ozouf, L'Ecole, I’Eglise et la
République 1871-1914 (Paris: Editions Cana/lean Offredo, Collection Seuil Pomts Histoire, 1982),

16. Originally published by Armand Colin, Collection Kiosque, 1963.
*2 Hufton, 143; Ozouf, 21-4.
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Whilst mbefore 1870 Marianne and Mary had been seen as emblematic figures of

opposing parties, the cult of the republican mother drew the two symbols together,

for they were seen to be born of the same ideal of married woman as a pure,
intelligent and generative force in the creation of a harmonious patriarchal society. At

the start of the 1880s, when the Third Republic had become firmly established,

33

Marianne increasingly became a figure of Mother Nature,” evolving from being the

symbol of one party or regime to becoming that of the nation.”® This transition was
achieved through an equation of Marianne and motherhood more commonly

associated with Marianne’s opposite and complementary symbol, the Virgin Mary. |
This fusion of the two figures can be seen to be almost complete in Fécondité (1899),
the first of Emile Zola’s cycle Les Evangiles. Zola’s heroine, Marianne, gives birth to
twelve healthy children and is adored in her motherhood by her husband Mathieu
(who has three brothers called Marc, Luc and Jean) as the Virgin Mary was
worshipped by her followers.> But in his equation of the cult of motherhood and the
cult of the Virgin, the rationalist Zola chose to glorify a pantheistic religion rather
than the Catholic one, and in opposition to the female symbol of Catholicism, he
chose to call his female symbol of optimstic neo-paganism Marianne.”® However,
like the cult of the Virgin within the Church which highlighted Mary’s sexual
difference and thus subordination as the mother of God, Zola’s cult of motherhood,

written in a literary form purposely designed to echo the Gospels, served to reinforce

“and applaud a new republican patriarchy. 37

Thus, through the cult of the Virgin and aspiration to Virginal purity, married women
were rehabilitated within both the Church and republican society from sexually

dangerous Eve-like figures responsibletfor the fall of man, to spiritually and morally

** Maurice Agulhon, Marianne au pouvoir.L 'Imagerie et la Symbolique républicaine de 1880 a 1914
(Paris: Flammarion, 1989), 262. This image of a fertile woman endowed with creative powers was an
impossible one before the end of the nineteenth century due to the widely held belief, popularised as
late as 1858 by Pierre Joseph Proudhon and examined later, that women were purely receptacles for

male ‘seeds’, whether physical, moral or intellectual.
% Debora L. Silverman, Art Nouveau in Fin-de-Siécle France: Politics, Psychology, and Style

(Berkeley, Los Angeles: University of California Press, 1989), 176-8.

*> Agulhon, 1989, 183,
** Agulhon (1989, 300) cites from the Belgian socialist Henri de Man’s 1929 monograph Au dela du

marxisme in which he affirms that the adoration of Marianne was the direct correlation to the cult of

the Virgin.
37 Offen, 1984, 663-4.
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superior beings.”® In the wake of the 1848 revolutions, Marianism was given new
impetus by Pius IX’s bull /lneffabilis Deus promulgating the dogma of the
Immaculate Conception, a declaration perceived as an act of defiance against
rationalism and scepticism.” Thereafter, Pius IX became identified as the defender of
religion against revolution, liberalism and socialism. Moreover, the dogma was later
deliberately promoted by Louis Veuillot and the Assumptionist Father d’Alzon in the
face of nineteenth-century science as provocation to rationalist Republicans.*’ And

yet, as the image of the Virgin wielded by such men of the Church was not so far

removed from that of the idealised bourgeois woman, the dogma of the Immaculate
Conception may be perceived as less purely reactionary and more in step with the

larger ideological preoccupations about the moral and domestic role of women in

ninteenth-century society.“

The condition and image of women in society during the second half of the
nineteenth century is dealt with in this chapter, along with other social, religious and

moral issues hotly  debated from the Second Republic onwards. The arguments

** McMillan, 51, 97. Eve was actually reinstated as a mother figure by the feminist campaigner Jeanne
Deroin. During the Second Republic, Deroin argued for the image of Eve as the original mother of all
humanity rather than the temptress of the fall, believing defamation of Eve to be the result of the
devalorisation of maternity. Deroin based her claims for female suffrage on the figure of an idealised
mother, an individual in full possession of herself and her children, even to the extent of negating the
male partnership in the production of children in her quest to establishment automonous individuality
for women. Indeed, within a strict division of labour, Deroin viewed childbearing as the
accomplishment of social duty which merited governmental recognition and recompense equivalent to
that shown to men under universal suffrage, i.e. the vote. See Scott, partcularly 103-8.

* Harris, 14; Warner, 236-7.

“ Ralph Gibson, 4 Social History of French Catholicism, 1789-1914 (London: Routledge, 1989), 141;
Harris, 219-20. The Virgin appeared to Bernadette Soubirous at Lourdes four years after the
declaration of the dogma of the Immaculate Conception. Aquéro, as Bernadette called her vision,
presented herself as the Immaculate Conception, a phrase which Soubirous credibly denied knowing.
The Assumptionist Father d’Alzon was a key player in the organisation of national pilgrimage to
Lourdes from 1873 onwards. .

*! Harris, 285. Flaubert lumped both Catholic and republican ideals togther in his condemnation of the
"~ cult of motherhood. In a letter of 11 January, 1859 to Ernest Feydeau he declared: “Et I'Eglise
(catholique, apostolique et romaine) a fait preuve du plus haut sens en décrétant le dogme de
I’Immaculée Conception. 1l résume la vie sentimentale du X1X® si¢cle. Ce pauvre siécle & scrofules et
a pdmoisons, qui a en horreur les choses fortes, les solides nourritures et qui se complait sur les
genoux féminins, comme un enfant malade. [...] Le culre de la mére sera une des choses qui fera
pouffer de rire les générations futures.” [“And the Church (Catholic, Apostolic, and Roman) has given
proof of the greatest good sense in promulgating the dogma of the Immaculate Conception—it sums up
the emotional life of the nineteenth century. Poor, scrofulous, fainting century, with its horror of
anything strong, of solid food, its fondness for lying in its mother’s lap like a sick child! [...] Our ‘cult
of the mother’ is one of the things that will arouse the laughter of future generations.”] See Euvres
completes de Gustave Flaubert, Tome 13. Gustave Flaubert, Correspondance 1850-1859 (Paris: Club
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presented formed the basis of republican thinking for the rest of the century, and
returned to prominence during the first decade of the Third Republic, the historical

focus of this study, as the new republican regime fought for legitimacy and stability.
This chapter thus presents the contextual issues at stake in the following discussion
of Massenet’s 1881 opera Hérodiade, such as the cult of republican motherhood and
its influence on the portrayal of the relationship between Salomé and Hérodiade, as
well as that of Hérodiade’s maternal failings. Through the course of the 1880s,
ideological debate evolved, resulting in a new set of concerns which developed
organically from the former preoccupations of French society. A brief discussion of

these new contextual issues of the fin de siécle is presented towards the end of this

chapter, and will be developed further in later chapters dealing with both the operas
Hérodiade and Thais (1894). |

Religion versus Philosophy and the Place of Religion in Society

The ‘nineteenth century saw enormous advances in critical appreciation, abstract
reasoning and scientific research, crowned by Darwin’s On the Origin of Species in
1859. Positivist society drew its fundamental principles from observable and
mesurable facts, rationalising human existence to the intelligible, the visible and the
palpable. Darwin’s evolutionary theories radically altered its vision of humanity and
created valid ‘scientific’ doubt over the existence of a divine presence as the source
of life’s fundamental principles and morality which had previously only been negated
by humanist arguments of the Enlightenment regarding the capacity of the human
brain. Indeed, the influence of Darwin’s evolutionism showed its breadth throughout
the second half of the nineteenth century via a preoccupation with the notions of
progress and decline of civilisation. A need for regeneration of the nation—be it
physical, political, moral or social-——was an idea expressed from the start of the 1789
Revolution.* The corruption of the Ancien Regime was seen to stem from the triple
stigma of its despotism, sacerdotalism and feudalism.* Yet whilst the need for

regeneration necessarily implied a sense of degeneracy, it was the notion of renewal,

de ’'Honnéte homme, 1974), 6535. Translation drawn from From Francis Steegmuller (ed.), The
Selected Letters of Gustave Flaubert (London: Hamish Hamilton, 1954), 189-90.

* *Régénération’ in Frangois Furet & Mona Ozouf (eds.), Dictionnaire critique de la Révolution
frangaise: ldées (Paris: Flammarion, 1992), 373-90.

“’ Furet & Ozouf (eds.), 375.
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the objective to create a ‘new people’ which prevailed. Through the course of the
nineteenth century, history and progress invariably came to be viewed in linear terms,
as an advance from a primitive to a sophisticated state, each generation presenting a
refinement of its predecessor.** But these notions of progress were finite, and the
prevailing view of progress as evolutionary necessarily implied the notion of decline.
Indeed, women, their place 1n society, and their transgression of socially accepted
spheres of activity were often regarded as central to the problem of decline and its
resolution, which involved the moral regeneration of the family unit.*> Following
Hegelian philosophy and Darwinian theory, the focus of civilisation’s evolutionary

status was its degeneracy which was repeated like an ‘idée fixe’ from the 1860s up

until and beyond the First World War.

Scientific advance engendered not only the industrial revolution which wrought
dramatic changes in society, but also the advancement of positivist philosophy.
Indeed, these movements were concurrent and reciprocally stimulating. The
industrialisation of France’s rural population gave rise to a wave rof urbanisation, a
new materialism and growing socialism, with it came the changing face of human
relationships within both the public and private spheres. With dogged reasoning and

newly acquired scientific ‘proof” of previously debated or inexplicable phenomena,
positivism widened the already unbridgeable divide between religion and philosophy.
One of the most prominent positivist intellectuals was, indeed, a former cleric, Ernest
Renan. From the 1830s onwards, a wealth of positivistic theological writings across
Europe ‘relativised’ the Christian faith by placing Jesus and his eﬁtourage in their

historical, theological and geographical context.*® This emerging academic discipline

* Sander L. Gilman, Difference and Pathology: Stereotypes of Sexuality, Race and Madness (1thaca .
and London: Cornell University Press, 1985), 213; Jann Pasler, ‘Paris: Conflicting Notions of
Progress’, in Jim Samson (ed.), The Late Romantic Era, Man & Music Series (London: MacMillan,

1991), 389-416, at 389-95.

** Offen, 1986, 461.
* In the introduction to his Vie de Jésus, Renan acknowledges the German preponderance in the field

of Evangelical debate, citing the names Baur, Dillmann, Ewald, Hilgenfeld, Hoffmann, Koestlin,
Liicke, Schenkel, Scherer, Scholten, Schwalb, Schwegler, Strauss, Volkmar, Weisse. Weizsicker and
Zeller. He goes on to refer his readers to the following works, available in the French language: T.
Colani, Jésus-Christ et les Croyances messianiques de son temps, Second Edition (Paris: Cherbuliez,
1864); Gustave d’Eichtal, Les Evangiles, Premiére partie: Examen critique et comparatif des trois
premiers Evangiles (Paris: Hachette, 1863); Michel Nicolas, Des doctrines religieuses des Juifs
pendant les deux siécles antérieurs a l’ére chrétienne (Paris: Lévy fréres, 1860) & Etudes critiques
sur la Bible (Nouveau Testament) (Paris: Lévy fréres, 1864); Reuss, Histoire de la théologie
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of comparative theology dealt not only with Christianity but also with other world

religions, and particularly those that found their source in the Middle East: Judaism,

Islam and Christianity. Thus the Christian faith began to be considered as just one

. . 47
religion among many.

This theological and philosophical movement coincided with Western colonial
efforts in the Near and Middle East and North Africa which gave unprecedented
access to the ‘cradle of humanity’ for European archeologists, topographers, artists
and writers, as Napoléon’s Egyptian campaign had done at the turn of the ninteenth

century. Such pilgrims of the scientific age believed it important to find the roots of
Christianity in a concrete, observable reality.*® Renan crowned his ceuvre to date with
his version of the Vie de Jésus in 1863, drawing inspiration from David Friedrich -
Strauss’s interpretation of the same subject and relying on recent research carried out
by semitic language scholars, including himself. For Renan, nineteenth-century
sacerdotalism was everything but the pure expression of Jesus’s teachings. The
essence and totality of His teachings, according to Renan, was the conception of God
as His immediate father and, therefore, the love of God as that of a loving father,
| comprising patriarchal charity and forgiveness. Anything else within the Christian
Church was a betrayal of Jesus’s intentions. Renan affirmed that hierarchical dogma

could not have been further from Jesus’s mind, borne out by his ardent criticism of
the pedantry and casuistry of the Jewish Pharisees: His cult was founded on the

purity of the heart and human fraternity. However, Renan went a step further,

chrétienne au Siécle apostoligue (Second Edition; Paris: Cherbuliez, 1860) & Histoire du Canon des
Ecritures saintes dans I'Eglise chrétienne (Strasbourg: Treuttel et Wurtz, 1863); Albert Réville,
Etudes critiques sur I’Evangile de saint Matthieu (Leyde: Noothoven van Goor, | 862); A. Stap,
Etudes historiques et critiques sur les Origines du Christianisme (Second Edition; Paris: Lacroix,
1866); David Friedrich Strauss, La Vie de Jésus, translated from German original (1835) by Emile
Littré (Second Edition; Paris: Ladrange, 1856) & Nouvelle Vie de Jésus, translated by Nefftzer and
Dollfus (Paris: Hetzel et Lacroix, 1864). See La Vie de Jésus (1-301) in Ernest Renan: Histoire des
origines du Christianisme (Paris: Editions Robert Laffont, 1995), 24-5.

‘7 See Ernest Renan: Histoire des origines du Christianisme, 55-6: “Les manifestations du Dieu caché
au fond de la conscience humaine sont toutes du méme ordre ; Jésus ne saurait donc appartenir
uniquement & ceux qui se disent ses disciples. 11 est I’honneur commun de ce qui porte un cceur
d’homme. Sa gloire ne consiste pas a étre relégué hors de I'histoire ; on lui rend un culte plus vral en
montrant que [’histoire entiére est incompréhensible sans lul.” [“The manifestations of the God hidden
deep in the human conscious are all of the same type; Jesus could not thus belong only to those who
call themselves his disciples. He is the common honour of all which possess a human heart. His glory
does not consist of being relegated outside of history; we honour Him more truly by showing that

History is incomprehensible without Him.”]

32



denying Jesus’s divinity, including the dogma of the Immaculate Conception, and
portraying Jesus as a charming prophet, a genius of moralistic philosophy, and the
creator of true religion.”” He declared the dogmas of modern Catholicism to be but
naive and outdated superstitions, and those that accepted them, uneasy, blinkered
spirits deprived of critical intelligence. Renan’s Jesus was a man and His ideas the
most revolutionary ever to have been conceived by the human mind. This negation of
the supernatural worried members of the Catholic Church, for if Jesus was perceived
as neither the Son of God nor as divinely inspired then the creator of modern
Catholicism was nothing more than a jumped-up carpenter. from Nazareth, and his
ideas, the product of human pride and immodesty.”° It was clear, therefore, that there

could be little reconciliation between the Church and Renan’s form of anticlerical

positivism.

Hence, in the social context, positivism was diametrically opposed to religion with its
emphasis on belief and the supernatural; modern philoéophy was seen as
emancipated from religious thought, or rather, the Church appeared to have been
abandoned by the intellectual elite.”! These issues underpinned the first decade of the
Third Republic which was dominated by debate regarding the place of the Church
within society. MacMahon’s moral-order regime from 1873 onwards saw a marked
divide between liberal republican free-thinkers whose ideal society was the
secularised one of the Revolution and those conservatives whose vision of society
- was dominated by religious principles, the Scriptures containing the model to which
society should 1r:c:>r1f<:um...52 Under this regime, conservative, clerical and monarchist
forces had worked to gain political control, hoping for a restoration of the monarchy.
Once the Republicans had stabilised the regime through electorial gains in 1877 and
a majority in both the Assembly and the Senate forced MacMahon to resign in 1879,

the state turned its attention, therefore, to dismantling the Church, which was seen to

* Malcolm Warner, ‘The Question of Faith: Orientalism, Christianity and Islam®, in Mary Anne
Stevens (ed.), The Orientalists: Delacroix to Matisse. European Painters in North Africa and the Near

East (London: Royal Academy of Arts, Weidenfeld & Nicholson, 1984), 32-9, at 32.
* See Ernest Renan: Histoire des origines du Christianisme, 90-8, 156. Malcolm Warner (34-5)

remarks that Strauss’s Leben Jesu described the Gospels as mere myths embodying spiritual truths. In
contrast, Renan’s Vie de Jésus gave Christ back his historicity but stripped him of his divinity.
" Mgr, Maret, Evéque de Sura, L 'Antichristianisme (Paris: Duniol Jouby, 1864), 35-44.

! Marina Warner, 237.
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have played a prominent role in the assault on the Republic.”® It did so by
implementing a series of reforms laicising governmental, public, and, particularly,
educational institutions.” This renewed attack on the Church and the legitimacy of
its teachings as foundations for Republican society provoked a strong reaction among
clerics, many of whom, although not all, entrenched themselves in the Church’s
dogma and hierarchical structure to launch a counter-attack on what they perceived as

a de-Christianisation and hence de-moralisation of contemporary society.

Debate of these kinds of issues had intensified from the mid 1860s onwards as

Napoléon III and his ministers took steps to reform and democratise the Second

Empire. The modern ideas that had no doubt precipitated the fall of the impenal
regime formed the basis of lay republican debate after 1871, at which time seminal
texts such as Michelet’s early Le Prétre, la femme et la famille were attributed
canonical status.>® Léon Richer, a leading republican activist for social and
educational reforms for women published a collection of articles entitled Letters from
a Free-thinker to a Country Priest in 1868.°° Here he neatly yet severely summarised
why Christianity, in its Catholic form, was no longer compatible with free thought,
explaining that religion denied all human capacities. In religion, science and reason
were condemned by the rule of faith, for all true facts were supposed God-given and
the research of those issues not directly revealed by God constituted a reproach of
and rebellion against God’s paternal majesty. This implied a negation of the capacity
of the human brain because all that was considered good, wise, just and true could
thus only have proceeded from God. For the Church, therefore, Richer identified
reason as merely a pernicious device conceived by God as a trap for human
intelligence with modern philosophy as the ultimate proof of the inanity of human

reasoning.”’ Richer worked on women’s issues in collaboration with Maria

*2 Jean-Marie Mayeur, Les débuts de la 11I° République 1871-1898, Nouvelle histoire de 1a France
contemporaine 10 (Paris: Seuil, Collection Points Histoire, 1973), 11, 49.

** Mona Ozouf (53) notes that the politically active and minded Mgr. Dupanloup had warned the
Church (in vain) to keep a low profile in the campaign for monarchical restoration and the ensuing

conflict.
** Ozouf claims (15) that the problems between the Church and the Third Republic were never more

acute than with regard to education.

>> McMillan, 27, 92.
*6 Léon Richer, Lettres d'un libre penseur & un curé de campagne, Premiére Série (Paris: A. Le

Chevalier, 1868). These collected articles were originally published in L'Opinion nationale.
" Richer, 83-4.
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Deraismes, and together they founded the weekly newspaper Le Droit des femmes in

1869. The following year they created an association of the same name which

represented a close alliance of republicanism, anticlericalism and feminism.”®

Writing a decade later, Deraismes added to Richer’s arguments, defining Catholicism
as the extinction of the body through penitence and mortification, extinction of the
human race through the glonification of virginity, and the extinction of liberty
through the insistence on passive obedience.” However, as pointed out by Adolphe
Guéroult, Richer’s editor at L’'Opinion nationale and author of the preface to
Richer’'s book, modemn philosophy was a diverse subject, comprising many
contradictory theories which were often 1solated one from another. Positivist and
evolutionary theories, among others, may well have been able to attack religion and
unravel human society, but they were too diverse to be able to establish themselves as
viable alternatives to a systematic and united Catholic church, with its vast

hierarchical organisation, its disciplined, numerous and active ‘personnel’.®

All manner of clergy and Catholic sympathisers seized upon the fact that modern
philosophy had no real alternative dogma to offer. Monseigneur Maret, the Bishop of
Sura, professor of theology at the Sorbonne, and one of the few clergy who dared to
read philosophy, was among them. Despite his moderate and realistic approach,
Maret sadly witnessed the growing secularisation and anti-Christian tendencies
within society, and laicist society’s direct attack on the sanctity of the Church, which
had itself become identified as the enemy of legitimate freedom and progress of
human society.’ With the advent of the Third Republit_: and the State’s laic reforms,
Catholics could no longer accept a distinction between clericalism and religion.®* To
the extent that republican anticlericalism went hand in hand with positivism’s
negation of the supernatural, the conflation of anticlerical and antireligious policies
was a valid perception. Indeed, conservative newspapers read the Republic’s

laicisation as an attempt to “expel God from daily life and to annihilate not a so-

*® For biographical details of Richer, Deraismes and their joint reform movement, see Patrick Kay
Bidelman, Pariahs Stand Up! The Founding of the Liberal Feminist Movement in France, 1858-1889
(Westport, Connecticut: Greenwood Press, 1982), 73-105. Also, McMillan, 130-6.

*® Maria Deraismes, Lettre au clergé fran¢ais (Paris: E. Dentu, 1879), 5-6.

® Richer, v-vi.

°! Mgr. Maret, Evéque de Sura, Discours sur la situation de I'église (Paris: Impr. de J. Delalain,
1862), 3; id., 1864, 5-11.
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called clericalism but, in truth, religion itself.”® Maret’s more populist colleague, the
Mgr. Dupanloup, in a book directed at young men and husbands regarding perceived
irreligious tendencies in the writings of certain contemporary philosophers, claimed
that without religion and, therefore, without God, there could be nothing but
immorality. This 1863 monograph clearly stated that when the Christian dogmas of
God, Providence, the soul, moral liberty and immortality were ignored or overruled,
there could be no fundamentél distinction of good from evil, implying the reign of
immorality.** In his disdainful pity of free-thinkers such as Hippolyte Taine, Emile
Littré and Ernest Renan, Dupanloup outlined the two principal ideas which separated
philosophy and religion: that reason and science were incompatible with faith and
belief in the supernatural; and that the fundamental truths and morality on which

society was based were considered divine and absolute by the Church but seen to be

created and shaped by humanity in modern philosophy.®’

Social lay reformers and anticlerical partisans of religious emancipation firmly
denied Dupanloup’s and Laurichesse’s affirmation that irreligion equaled
immorality.°® Paul Janet saw philosophy as defending moral and religious order.
Philosophy was not the means to liberate human society from its duties but a means
to teach it to carry out its duties with reflection and conscious knowledge of its acts.®’
Maria Deraismes steered a middle course between Janet and Renan, Littré and Taine,
defining morality as the natural, inalterable, fundamental and absolute principles
which regulate the harmony of human behaviour within the society in which it
operates. In her earlier publications Deraismes admitted religion, as well as
philosophy, as a possible source of these essential qualities. In 1879, after the
Church’s association in the conservative and monarchist attempt to topple the
Republic, her Lettre au clergé frangais reflected an increasingly anticlerical position

and the distinct belief that Catholic morality neither regulated nor tempered human

* Ozouf, 55-6.
* Ozouf, 56: “expulser Dieu de la vie quotidienne et anéantir, non un prétendu cléricalism, mais bien

la religion.”
* Mgr. Dupanloup, Evéque d’Orléans, Avertissement & la jeunesse et aux péres de famille sur les
attaques dirigées contre la relrg:on par quelques écrivains de nos jours (Paris: Duniol, 1863), 80.

*> Dupanloup, 21-40.
% Abbé Antoine M. Laurichesse, Etudes philosophiques et morales sur la confession (Paris: Tolra €t

Haton, 1865) 273- 7

.....
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behaviour but rather negated and hindered it. Like Richer, Deraismes criticised the
Catholic dogma of ‘original sin’—we are all born sinners due to the fall of Adam and
Eve—as offending and denying the individual’s liberty, equality and respect for
others: three qualities that implied human solidarity and charity, charity supposedly
being the stronghold of Christian morality.®® Richer outlined how original sin and
free will, admitted by the Church, were incompatible. To be born a sinner was to be
incapable of escaping sin; sin was imposed on and enslaved the individual who
sinned without the slightest intention of doing so. The individual was, therefore, not
free to act and his free will was surpressed.®® Gustave Flaubert, in a letter to George
Sand, also expressed his disgust at the doctrine of grace and divine mercy which
negated and devalued the idea of human justice and rights, thus consituting the
opposite of social order. The fact that this was the morality ‘decreed’ by the Gospels
implied, therefore, that evangelical morality was no more than immorality
incarnate.”’ And yet French society was impregnated by Catholicism and
Christianity, and Third-Republican state education.merely taught a laicised form of

the moral code preached by the Church since the beginning of the modern era.’’

Similar ideas to Flaubert’s are exposed during the Act II finale of the opera
Hérodiade, when the Roman proconsul Vitellius proclaims the authority and justice
of a lay society. This scene, in particular, highlights the tensions of the era, created by
the sfalit between religion and philosophy, since Vitellius’s remarks are swiftly

followed by Jean Baptiste’s insistence on the divine provenance of justice. As a clear

%8 Maria Deraismes, Nos principes et nos maeurs (Paris: M. Lévy fréres, 1868), 125; ead., 1879, 74-6,
82-3. See Marina Warner (51-7) on the fourth-century formulation of the dogma of original sin and its
consequences for women henceforward. Deraismes (1879, 37-40) also criticised the Church’s extreme
right-wing principles, noting its lack of participation, throughout history, in the lay or public interest.
Reacting purely in its own interests to safeguard its power and riches, the Church for Deraismes had
always reinforced privilege, for rather than heading the cause against repression of the lower social
classes and slavery, it had merely ‘compensated’ them with the dogma of a better life in the next

world.

* Richer, 44-6.
" See Alphonse Jacobs (ed.), Gustave Flaubert-George Sand Correspondance (Paris: Flammarion,

1981), 332: “Je hais la Démocratie (telle du moins qu’on ’entend en France) parce qu’elle s’appuie
sur « la morale de I’évangile » qui est I'immoralité méme, quoi qu’on dise, c’est-a-dire I’exaltation de
la Grice au détriment de la Justice, la négation du Droit, en un mot : I’anti-sociabilité.” [Translation
drawn from Francis Steegmuller and Barbara Bray (eds.), Flaubert - Sand. The Correspondence
(London: Harvill, 1993), 228: “I hate democracy (at least as it is understood in France), because it is
based on ‘the morality of the Gospels’, which is immorality itself, whatever anyone may say: that is,
the exaltation of Mercy at the expense of Justice, the negation of Right — the very opposite of social

order.”}
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representative of Catholicism, Jean and his words stand in stark contrast to the
proclamation of Ancient Roman civic authority, one revered by the Third Republic as
a model for modern society and democratic government. The arguments are merely
stated rather than fully debated in the opera, but contain the essence of the ideological
divide in nineteenth-century society. Jean, therefore, resembles the modern clergy,
although certain priests’ publications against attacks on the Church’s dogma were far
more reactionary, not stopping at a reaffirmation of the divine inspiration of the

Catholic priesthood, but blindly criticising all other valid religions. Abbé Lagoutte,

whilst condemning other branches of Christianity — Protestantism, Greek and Russian

Orthodoxy — went as far as to ridicule those who held true to their ‘false’ beliefs in
death, calling them empty spirits of satanic pride, belonging to homicidal sects.”? .
Indeed, the clergy’s violent reaction against liberal Protestantism was no doubt due to

its involvement with Republicanism. Like Kantian philosophy, both consigned

religion to the private realm and to the individual conscience, an inconceivable

situation for Catholics.”

it

Liberal Protestantism refused dogma and reduced religion to a moral code, to theism
and free-thought, thus presenting, for a considerable number of Republicans, a
modern spiritual framework within which society could function. The Protestant
sense of auto-moralisation, reflection and responsibility, even when removed from
the context of religious devotion, appealed to Republicans and was seen to affirm the
rights of the individual conscience.”® Thus the influence of humanist ideals of liberal
Protestantism, along with those of Freemasonry, was constderable in Republican
reforms.”® Indeed, many freemasons were protestants and even those protestants who

were not freemasons were active in the upper echelons of Republican government.”®

71 M
ayeur, 138.
72 . a . ’ . .
Abbé Hyacinthe-L. Lagoutte, Du prétre et de la sociéte présente (Paris: Lecoffre fils, 1868), x-xiv,

66.
I Mayeur, 111. In 1883, the positivist Renan wrote: *“La religion est irrévocablement devenue une
affaire du golit personnel.” [“Religion has irrevocably become a matter of personal taste.”] See Emest

Renan, Souvenirs d’enfance et de jeunesse (Paris: Flammarion, 1973), 44.

" Mayeur, 142-3.
> Ozouf, 56. This Catholic hostility towards Protestants and Freemasons (along with Jews) developed

to unprecedented levels during the nationalist climate at the very end of the ninteenth century. The
joint initiation of the Republican figures Jules Ferry and Emile Littré at the Loge Clémente-Amitié in

1875 was a well publicised event.
’® Bidelman (61-2) affirms that, during the Third Republic, 21 prime ministers and 19 ministers of

education were freemasons.
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Although denying women full membership, French lodges, and particularly the
Grand Orient, also provided liberal feminists such as Deraismes with public
platforms from which to expand their influence and call for reforms in women’s
status.”’ With the passing of laws closing educational establishments run by religious
orders, Protestants were also seen to sacrifice voluntarily their schools in the name of
laicity, perceived as the forerunner to an independent civil society guaranteeing real
religious freedom for minorities such as Protestants.”® Such laicity was seen as all the
more necesséry in the face of an ever-increasingly totalitarian Catholic Church with
Pius IX proclaiming not only the dogma of the Immaculate Conception but also that

of papal infallibility in 1870.” Indeed, the later promulgatiori was a deliberate

reassertion of papal authority as the one true Christian spiritual guide as opposed to
the reformed Protestant and Enlightenment admission of the individual conscience.
Hence, for the Abbé Lagoutte, Mgr. Ségur and the reactionary Chatelet, nineteenth-
century Catholic dogma was Jesus’s authorised version of God’s divine truth,
without error or imperfection, above all controversy, and proven by its eighteen-
century-long history.®’ As Catholicism was represented as the true spiritual inheritor
of Christ’s religion, so its clerg}' was considered as a divine mouthpiece of official
dogma, and confession as one of its fundamental functions. Indeed, 1t was over these

issues—the divinity of confession and the infallibility of the clergy—that most

anticlerical hackles were raised.

- The Clergy and Confession
Ernest Renan’s study of semitic languages had helped him formulate his theories on

the authenticity of the Gospels and other books of the New Testament. For the clergy,
the infallibility of the fathers of the early Christian Church went without saying,

" Deraismes’s 1868 monograph was a series of lectures given, with Richer’s encouragement, at the
Grand Orient Lodge in 1866. Deraimses later helped to found the first mixed lodge, becoming herself
the first woman freemason in France, in the belief that women could find in freemasonry a humanist,
alternative view of life and society than the one offered by the teachings of the Church, See Bidelman,
xviii; McMillan, 223

" Ozouf, 86.

 Harris (14, 220), therefore, points to the ever-widening chasm that separated Catholics and

Protestants.

* Marina Wamer, 237.
51 Lagoutte, 33, 59-60; Mgr. Louis Gaston Adrien de Ségur, La Confession (Paris: Tolra et Haton,

1862), 5-6; C. Chatelet, De la confession et des principes rehgzeux selon MM. E. Quinet et Michelet
(Lyon: Impr. de L. Boitel, 1845), 76-84.
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whereas Renan urged a re-examination of the Gospels in the knowledge that their
authors had frequently betrayed Jesus’s beauty of sentiment by substituting their own
ideas for ones that they had only half understood. By extension, the validity of
Catholic priests as God’s modern representatives, especially concerning the realm of .
the confessional, was called into question. Both Mgr. Ségur and AbbéhLagoutte
insisted that the priest was invested with the divine authority to grant absolution.** As
God’s appointed intercessor between Himself and a penitent, the priest was placed on
a higher plane, halfway between humanity and divinity, not a man and yet not God.
Richer, however, openly questioned the priest’s privileged position, affronting this
point of dogma with Jesus’s own teaching of equality of all people before God.”
According to Laurichesse, it was due to their semi-immortal status that the clergy

could remain strong in the face of the mortal weakness and impurity encountered 1n

the confessional.

Criticism of a celibate clergy and its power to grant absolution again pulled
Protestantism into the debate. Ségur and Lagoutte openly criticised the Protestant
faith,%* whilst Laurichesse affirmed that by abolishing confession, the Reformation
had left man to his own devices, which accounted for the degree of individualism and
many different denominations within the Protestant Church. For Laurichesse,
therefore, this rejection of confession not only altered and profaned the religion Jesus
established, but also showed a profound ignorance of and disdain for human nature;
for without confession, society had no moralisiﬁg force and, therefore, no morals.®
As Catholicism could not conceive the idea of conlfessing directly to God (Ségur

denied the utility of such an action, since God knew all a person’s faults anyway), it
confined its argument to the secrecy of the confessional. Ségur insisted that a priest

left in the confessional the sins he heard confessed, and that his behaviour with his
penitents in other situations and contexts was unaffected.*® By replacing a Catholic

priest with a Protestant one, other clergy saw only the ‘pasteur’ running home to tell

%2 Ségur, 14-6; Lagoutte, xx. Lagoutte (19-23) went as far as to admit the occasional *stray’ who could
not live up to the responsibility with which he had been invested but stressed the indulgent and
charitable nature of the Church’s punishment of these individuals who were reconciled through a

blessing and then brought back into the fold.

% Richer, 27.
* Ségaur, 14-6, 22-3; Lagoutte, X-Xiv.
%% Laurichesse, 324-50.
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his wife that which had been confided to him. In Catholicism, the dogma of ‘original

sin’ was too prevalent to admit the idea of auto-moralisation by the recognition of

one’s own sins, guided by, but not revealed to, a priest.

Michelet called for confessors to be betterr qualified in the things of everyday life,
married or even widowed, with physical and moral experience of the domestic
situation.®’ As to the need to confess at all, the Canadian Father Chiniquy was against
asking a man to grant that which God alone could grant: the forgiveness of sins.*
Chiniquy, himself a former Catholic priest, had personal experience to rely on. His
monograph described confession as a machinal device of diabolic papal invention in
which the confessor was forced to ignore his own intelligence and stifle his Christian
conscience, for he was not placed there to save souls with divine or honest words but
to damn, destroy and scandalise them.® In this case, not only was confession a
degrading exercise for the penitent, but also for the confessor. Richer too expressed

the sentiment that a priest had. no choice but to leave his human conscience and
intelligence outside the confessional, for the huge gulf between the wom-out
formulas of the Catholic doctrine and modern thinking on the liberty and equality of
the human mind and rights was unbridgeablé. Chiniquy, in his zealous outpouring,
went as far as to describe the confessional as the tomb of human conscience, honesty,
dignity, liberty, and of the human soul. Laurichesse maintained that the priest merited
his divine appointment to the confessional due to his virtue and chastity, values that,‘
above and beyond his intelligence, had assured the continuity of Jesus’s empire.”

However, it was exactly this virtue and chastity that were doubted by anticlerical

critics. Chiniquy stressed the human fallibility of priests, for as normal men, and not

" Ségur, 62.
" Jules Michelet, Le Prétre, la femme et la famille (Paris: Lévy fréres, 1875), iii.
* Father Chiniquy, The Priest, the woman and the confessional, Third edition (Montreal: F. E.

Grafton, 1874), 107.

% Chiniquy, 2, 17, 119, 140-2.
0 Laurichesse, 252-6. Laurichesse (154-8) also reproached George Sand and her denigration of

modern Catholic confession as a falsehood and obnoxious mystification of humanity’s own moral
sense, all the while Sand making full use of the principle of confession throughout her ceuvre. For
Laurichesse, all Sand’s novels were just that, her own confession of her deception, pain, bitterness and .
revolt; all the heroines that she tore from the domestic situation and threw into the path of amorous
encounters were nothing but the expression of her own contempt of social order and Catholic
institutions: the bitter cry of her God-less and, therefore, inconsolable intel ligence. Sand’s fistoire de
ma Vie was seen to go one step further, since she no longer tried to disguise her ‘shameful’ life behind
fictional characters. Laurichesse misogynistically accused Sand of washing her dirty linen in public.
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divine intercessors, priests were, for him, obviously open to corruption. Contrary to
Laurichesse, he accused the Catholic church of depriving the clergy of St. Paul’s
remedy against human concupiscence—marriage—and then of placing the“clergy,
unprotected, in the path of irresistible moral danger.”’ Political life in Quebec
reflected its French counterpart being marked by the division between liberals and
clerical conservatives who alternately came to poﬁer. Chiniquy’s diatribe against
clericalism and the abuse of the éonfessional was translated into French in 1880, and
was seized upon by French anticlerical campaigners.”” Indeed, Chiniquy’s
monograph was published in translation at a time of hardening anticlerical feeling in
the wake of MacMahon’s and the clergy’s attempted ‘monarchist coup’ and
subsequent urgent laic reform by republicans of France’s institutions. It can thus be
read as a Third-Republican source complementary to Jules Michelet’s Le Prétre, la
femme et la famille which also outspokenly criticised the clergy’s abuse of its

privileged position as woman’s primary interlocutor and intimate counsellor.

The Feminisation of Catholicism

Despite the general tendency toward secularisation during the nineteenth century,
Catholics remained a strong social body, and the Church enjoyed what has been
described as a feminisation of Catholicism, brought about an influx of women into
religious orders and the so-called devotional revolution promoting Baroque styles of
worship such as the cult of the Virgin or the Sacred Heart which were perceived as
attracting increasing numbers of women to the Church.”” This movement was
generally attributed to women’s education and ‘natural’ affinity with the irrational
and supernatural teachings of the Church. However, more recent social historians
~have detected its orfgins in the First Republic. The ‘dechristianisation’ of society,
which grew out of the Enlightenment and gradual secularisation during the
eighteenth century, was brought to a head by the Revolution which challenged the
fundamental underpinnings of Catholicism and implemented repressive mesures

against the Church. At this time, the social and political status of women was

’! Chiniquy, 34.
2 Theodore Zeldin, ‘The Conflicts of Moralities: Confession, Sin and Pleasure in the Nineteenth

Century’, in Zeldin (ed.), Conflicts in French Society: Anticlericalism, Education and Morals in the
Nineteenth Century (London: George Allen and Unwin Ltd., 1970), 13-50, at 17.

 Harris, 212: McMillan, 54.
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decidely inferior to that of their men, who enjoyed new opportunities for political
expression and a viable and public male identity as Revolutionary individual and
republican citizen.”* For women, the Republic brought with it a reinforcement of
their subordination, and encouraged women to turn to religion to find self-identity,
friendship and consolation for hardship and their disenfranchisement of earthly
power.””> Thus the Church provided women with an arena where, paradoxically, they
could possess a public voice and take indepeﬁdent action, their sometimes violent
activism helping to lay the foundation for the gradual feminisation of religious
practice during the nineteenth century. In this way, women’s personal and collective

forms of piety became an expression of their autonomy and self-worth, albeit within

the patriarchal structures of the Church and local community.

Other aspects which highlighted the feminised trend included women’s attachment to
popular styles of devotion and particularly to the growing cult of the Virgin. The
changing intellectual climate and social background of the clergy during the
ninteenth century allowed the clergy, in an effort to boost the diminishing numbers of
Churchgoers, to promote popular religious practices which at other points in its
history the Church had tried to eradicate. But such styles of worship were
ideologically tamed and physically redirected by the clergy into a more serious and
solemn vein of devotion, a process which engendered large-scale diffusion and
embourgeoisement of what were originally cults of local and popular origin.”® They
included Marian devotion, Mary’s humanity (allowing her a position as intercessor

before an awesome God figure), the cult of the Sacred Heart (focusing on suffering

* Desan, 207-14. A increasingly gender-defined division of labour and the development of lay
education and leisure for boys and men also contributed to Catholicism's feminisation. In addition,
Ralph Gibson (180-9) attributes confession and the clergy’s authority and meddling in men’s private

. lives over the issues of sex and contraception, often depriving men of absolution and, therefore, the
sacrement, to the ‘demasculinisation’ of church attendance. He argues that women had fewer problems
with confession, being used to male authority, hierarchical order, submission and the abandonment of
their own judgement.

*> Gibson, after Bonnie G. Smith, also describes women's ignorance of their bodily functions and
reproductive cycle as a reason for their adherence 1o a traditional Christian world view, for a scientific
appreciation of humanity was closed to them. Smith also sees a correlation between reproduction and
redemption as part of Marianism: women endured physical sacrifice to redeem mankind as Christ (and
Mary) had done. See Bonnie G. Smith, Ladies of the Leisure Class: The Bourgeoises of Northern
France in the Nineteenth Century (Princeton, New Jersey: Princeton University Press, 1981), 82, 95,

107-11.
% Gibson, 141-52.
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and expiation of sin), and ultramontane piety.”’ These cults were seen to appeal
particularly to women; their often sentimental and emotional (rather than intellectual)
character was identified as gender-specific and equated with women.”® Whatever the
reasons attributed to women’s allegiance to the Church, what French religious

historians term the ‘sexual dimorphism’ of religious practice was a fact during the

nineteenth century.,

Michelet, among others, argued that the Church relied on the support of ill-educated,
anti-modern women who opposed progress and who gave new emphasis to

sentimental, meretricious and irrational aspects of devotion. Michelet also elaborated

a rather imaginative picture of the relationships between priests and women in which
clerics enjoyed almost conjugal intimacy with their penitents who were thus claimed
as brides of the Church and alienated from their husbands and from Republican
ideals.”” By identifying the priest as a third and alien element in modern marriage,
Michelet viewed the priest as an anti-Christian interloper, gaining intimate
knowledge which women could not or would not share with their husbands.'® As
Michelet viewed a woman’s husband to be her rightful tutor in all éspects of her
physical, spiritual and moral instruction, this usurpation of the husband’s position by
the priest was condemned.'®' Chiniquy agreed that it was sacrilegious for a woman to
seek a spiritual guide other than her husband, thus viewing Catholic confession as

nothing more than adultery of the heart, mind and soul.'” Michelet also spoke out

*? Gibson, 147-9, 182, 255-72. Gibson (148-9) identifies clerical exploitation of popular devotional
practices for political ends. For example, post-1870 nationalism, the cult of expiation and monarchism
were reunited in the promotion of the cult of the sacred heart—culminating in the building between
1876 and 1912 of the basilique du Sacré-Cceur in Montmartre, Paris, the National Assembly having
voted for its construction in 1873 as an atonement for the spiritual and moral ruin that had lead to
France’s 1870 defeat—and pilgrimage to Patay where the papal zouaves (defence army), under their
banner portraying the sacred heart, had played an important part in an isolated French defeat of the
Prussians, Thus pilgrimage to Patay became a clearly politicised activity, much more so than
Esilgrimage to Lourdes.

Gibson, often citing Claude Langlois, Le catholicisme au féminin: Les Congrégations francaises &
supérieure générale au XIX® siécle (Paris: Cerf, 1984), is to some extent also guilty of this equation.

* Harris, 213.

' Michelet, iii-iv.

"' Whilst Michelet’s arguments were firmly anticlerical, he did not hesitate to promote woman in
marriage as a religion in her own right. Michelet’s was a religion of the home with the wife as a living
sanctuary and altar within marriage. Women could replace religion, and marriage could replace
confession as far as Michelet was concerned, for the essence of marriage was conjugal confession,
with all the hierarchical domination that that implied. See Michelet, L’4mour (Paris: L. Hachette,

1858), 270; id., La Femme (Paris: L. Hachette, 1860), 117-8, 252, 347.
'%2 Chiniquy, 76-9.
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against the supposedly divine character of priests in the confessional, arguing that by
way of the information gained of a woman, the Godly priest was made man.again for,
however unconsciously, he had heavy-handedly weakened and disarmed his penitent.
Her shame was therefore evident each time she saw the priest, and the humiliation of
the family -‘was complete when the priest effectively oversaw all household affairs,

and knew its minutest details and weaknesses better than the man of the house.'®?

Michelet went on to compare the priest’s authority over women to that of medieval
husbands who were respected for their paternal severity. However, the priest was
equipped with spiritual birches to render a wife docile and submissive in the hope of
divine grace and mercy. As keeper of the keys to both heaven and hell, Michelet’s
priest was in a powerful position of seduction vis-a-vis his penitents with no-one to
supervise his conduct. Michelet’s 1image of a medieval priest equipped with the
weapons of mental cruelty with which to subjugate women corresponds closely to the
portrayal of a converted and penitent Thais, on whom the fourth-century monk
Athanaél inflicts ascetic practices for expiation of sins committed. Indeed, the
anticlerical debate of the nineteenth century is largely reflected in both the operas
Hérodiade and Thais, and will be discussed in the following chapters. Whilst the
representation of political anticlericalism is not absent from the oﬁeras, their

scenarios concentrate more closely on the personal and intimate relationships

between women and the clergy—Salomé and Jean, Thais and Athanaél-—the mutual
attraction of these women and holy men, the latter’s omnipotent powers of seduction
over women, followed by the abuse of women’s trust brought about by the human
failing of those religious men. In this way, the operas are seen to be in step with the
anticlerical critique of Michelet or Chiniquy, the latter’s book creating a polemic in

Paris just as Massenet and his librettists were putting the final touches to the opera

He’rqd:’ade.

Indeed, Chiniquy concurs with Michelet. Chiniquy’s main worry was the priest’s
abuse of confession concerning the sixth commandment. As chastity was necessary

to enter the gates of heaven, confessors were urged to obtain as full a confession as

possible concerning an individual’s sexual habits. Whilst various confession manuals

'S Michelet, 1875, 206-8.

43



preached caution and delicacy in this matter, in order not to scandalise or weaken the
resolve of modest penitents (even to the point of glossing over the most lurid
details),'™ they still insisted on thorough and detailed questioning, Chiniquy’s
superior merely regretting any destruction of female virtue as an unavoidable evil of
this process.'” Mgr. Ségur openly admitted the clergy’s willingness to question
penitents on their ‘sins of the flesh’,'*® and Cardinal Gousset, whilst sidelining the
issue for married adults, stressed the importance of questioning young people, who
did not necessarily distinguish between their thoughts and their actions, as to their
intimate conduct.'”’ Chiniquy, therefore, stressed the humiliation and suffering

brought about, not as the result of confession, but by the act itself. Contrary to the

Church’s idea that confession and absolution could grant peace to a penitent soul,
Chiniquy portrayed the anxiety, terror, confusion and degradation of the woman who
was forced to put aside her modesty, and commit the indiscretion against human
decency of revealing her innermost secrets. This moral degradation of women was
thus revealed as the Church’s way of keeping a firm grip on modern society with the
intent to ruin and overthrow the republican regime:'® French wives and mothers
could not instil the virtues of Liberté, Egalité, Fraternité in their menfolk whilst they

remained miserable and abject slaves of the Church.'” Like Michelet, Chiniquy

"™ Cardinal Gousset, Archévéque de Reims, Théologie morale ¢ !'usage des curés et des confesseurs,
2 (Lyon: Périsse fréres, 1844), 265, 343-4.

'®> Chiniquy, 14. Gibson (185, 264) points out that women were not held responsible for contraception
practiced by coitus interruptus due to the increasingly frequent application of Ligourism, named after
the Italian saint Alphonsus of Ligouri (1699-1787). A policy of ‘if in doubt, be lenient’, Ligourism
meant that women were not only absolved despite practicing contraception but could also be spared
interrogation over this issue in the confessional. Towards the end of the nineteenth century, priests also
used Ligourism as an excuse to give up questioning men over the issue of contraception, the Church
thus presenting a more reconciliatory stance to its decreased male membership.

106 Ségur, 52.

"7 The way in which Mgr. Ségur made children feel guilty was particularly graphic and nasty, for he
compared forbidden temptations to blood-sucking vampire bats, and portrayed those who committed
mortal sin as recrucifying their saviour and redeemer, actually hammering the nails and covering
themselves in the blood that poured from His wounds. See his Aux enfants: Conseils pratiques sur les
tentations de le péché (Paris: Tolra et Haton, 1865), 17-8, 56-8.

"% The Church admitted, via Laurichesse (24-5, 97), that confession was the God-given means through
which Christianity seized hold of humanity and dominated it. As an effective repressive force,
confession represented the only true solution to all problems of conscience, for it destroyed or limited
all that was evil and washed away human impurity. Laurichesse’s idea was, of course, based upon an
infallible clergy, whereas the disabused Chiniquy (9-12) likened the actions of corrupt confessors to
the pouring of hot oil on already raging fires rather than the washing of guilty souls with holy water.
'" Chiniquy, 58, 81-2. Chiniquy actually diagnosed France’s surrender at Sedan in 1870 as the direct
result of French woman’s unconditional surrender of her intelligence and self-respect to the Church
and its clergy. Ireland’s pitiful, impoverished, riotous and blood-thirsty history was also explained as
the Church’s fault. The enslavement and degradation of Irish women by the clergy could only
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scope and range of activities than republican wives, as long as they accepted their

collaboration as subordinate to men and functioning within a patriarchal

framework. 11

Proudhon, Michelet, Legouvé

Michelet’s vision was no more about emancipating women than the Church’s
message of empowerment through faith. Whilst wanting to deliver women from the
hands of clerical domination, Michelet was far from granting women any extra
freedom, for the tutelage of his women passed directly from the priest to their
husbands, Michelet reinforcing his earlier ideas with the publication of L’4Amour in
1858 and La Femme in 1860. Michelet saw only dissension in the family where the
priest had intimate knowledge of its workings. For him, the home should be a place
of rest and refuge from the trials of the outside world. However, in the home where
the wife, under pressure from her confessor to report on her achievements, waged

war against her husband, the home became uninhabitable, resulting in a moral

divorce between husband and wife.'"!

Whilst Richer was genuinely concerned by the ‘moral divorce’ within the family, the
whole debate over confession and the Church’s influence with women was more
often characterised by a power struggle between different groups of men for authority
and domination over the female population. Michelet and Chiniquy were quite happy
to reduce the circle of influence over women to that of her husband. However, Adéle
Esquiros was quick to point out that few husbands made worthy confessors, and
Juliette Lamber to recognise that between man’s despotism and that of God, even

that of His representatives, there was little to choose, and at a pinch, she preferred the

115

more disinterested authority of the clergy. ™ These women were provoked into

''* Harris, however, emphasises the moral stature and authority women derived from playing a
secondary, service role. In rehabilitating French women Catholics of the late-nineteenth century in this
way, Harris’s apology begins to read like what Michelet would have defined as a Catholic conspiracy
to keep women in their traditionally allotted place.

'™ Michelet, 1875, 267-8; Richer, 96. Chiniquy (76-9) thus identified the creation of a vicious circle,
for the protestations of the husband ruined the woman’s home life; her only real consolation was found
with the priest who was, in effect, both the solution to and the root of all her problems.

'° Adele Esquiros, L’Amour (Paris: impr. Bry ainé, 1860), 24; Juliette Lamber, /dées anti-
Proudhoniennes sur ’amour, la femme et le mariage (Paris: A. Taride, 1858), 135-6. Esquiros had
formerly been part of the Saint-Simonian movement, and her views retained the influence of the social
doctrine for women espoused by the Saint Simonians. In the revolutionary climate of 1848, Esquiros
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reaction, along with many others, by the publication in 1858 of De la justice dans la
Révolution et dans I’Eglise by Pierre Joseph Proudhon, coinciding with Michelet’s
ode to the subordination of women, L ‘Amour, published the same year.''® Proudhon
was a socialist campaigner for basic human rights and universal suffrage; his

influence is still felt in modern socialism, and Proudhon cuts an important figure in

the history of French socialism. He was also, however, the most conservative of men.
He assumed that the general socialist and human emancipation movement would

apply to only one half of human society, and when faced with women’s rights,

constructed a parallel set of arguments, applicable only to women, in order to

reinforce the status quo of their subjugation.

Although his view is extreme, it 1s worth taking a closer look at Proudhon’s writings
on women, for they were influential on subsequent moral debate of not only socialist
and workers’ movements, particularly during the 1920s and 1930s, but also of a
wider sector of society in the Third Republic. Proudhon’s complete works were
published from 1867 onwards, and La Pornocratie, a reply to his women critics, was
published posthumously in 1875. Proudhon’s and Michelet’s monographs were seen
as complementary and their influence was widespread and long-lived. Echoing
Rousseauist ideas dear to Revolutionaries in 1789, Constitutionalists in 1791,
Napoléon in 1804 and republicans throughout the nineteenth century, Proudhon’s
reasoning was based on a prevalence of a social application of the natural differences
of the sexes over the universal rights of individuals declared by the Revolution,
which defined the ideology of a separate sphere for women. I"roudhon set out to
establish that women were physically, morally and intellectually inferior to men.

Physically, man’s strength lay in his virility, in his generative capacity and his

helped to found the Club de I'émancipation des femmes which later became La Société de la voix des
femmes with its official organ, La Voix des femmes (see McMillan, 85).

"¢ The other member of what Bidelman terms as the “antifeminist troika” (41) was Auguste Comte. In
both his Cours de philosophie positive (1830-42) and his Systéme de politique positive ou traité de
sociologie (1851-4), Comte upheld a vision of republican motherhood for women based on their
moralising function within society. Thus as mothers, women were at the centre of a cultural project in
which they had no authorship: outside the family women had no rightful place. Comte also presented
woman’s intellectual, social and political inferiority as the basis of her superiority in spirituality and
Jove. See Landes (173-89) for an overview of Comte’s views on women.
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production of sperm.’'’ Woman’s reproductive organ was defined as a mere passive,
incubative receptacle for male ‘seeds’. Woman was, indeed, purely a convenient
form chosen by nature for human reproductivity; she was an inferior being, halfwayn
between the human and animal kingdoms.''® Despite postulating women’s
intellectual inferiority as a result of their (lJack of) education, his socialist background
filtering through, Proudhon affirmed that a woman’s intellect was proportionate to
her strength. Capable of grasping issues and of deduction, woman was, however,
incapable of synthesis, critique, judgement, philosophy, metaphysics and analysis, i.e.
all that demanded abstract reasoning and creativity of mind. Women could not
initiate ideas, since they were but a receptivity with no generative power of their own
and no seeds to sow. Without male revelation therefore, Proudhon’s woman could
not shake off her animal state.’ 19 Morally, a woman’s value was proportionate to her
physical strength and intellectual capacity. Therefore, her conscience was feeble and
she was essentially an immoral being.'*® Compared to man, woman’s value in these
three categories—physicality, morality, intellectuality—was defined in the ratio 3:2,
which, when multiplied accordingly, as these three domains were considered

proportionate and interdependent, resulted in the ratio 27:8. Woman’s true value thus

equalled less than a third of man’s.

In Michelet’s L 'Amour of the same year, woman was portrayed as a physical fatality

of nature due to her menstrual cycle.'?! Indeed, from the 1840s onwards, femininity

was increasingly defined via the menstrual cycle. In the same way that science

enforced a subordination of the supernatural and, therefore, of the Church, to

positivist thought, so post-Darwinian medical science brought clinical proof to bear

" piorre J oseph Proudhon, De la justice dans la Révolution et dans I'Eglise, 3 (Paris: Garnier fréres,

1858). Proudhon (349-59) erroneously affirmed the reabsorption of sperm by the brain, pointing out
that both the athlete and the scientist would abstain from sex to conserve and fortify their talents.

""" Proudhon, 337-40. -
' Proudhon’s notions of male revelation as necessary for women to become socially acceptable echo

Saint Paul’s misogynist ideas on women and their relationship with God, which necessarily passed via
their husbands who alone were ‘created in God’s image’. See Marina Warner, 178-9. Bidelman (6-8)
also remarks upon the similarity between Saint Paul’s and Napoléon’s views on the subordination of

women. See also Hufton, 111.
'20 proudhon, 364.
Y Michelet, 1858, 1-16.
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Europe’s most influential writers on the woman question.'*’ During the 1860s, his
book, or excerpts of it, was translated into Spanish, English, Swedish, Russian and
Italian, and it was stfll considered progressive in American feminist thought of the
mid-1880s.*® Born of the 1848 revolution, Legouveé’s mbnograph demanded
women’s emancipation on the basis of their distinctive physiological, mental and
emotional differences from men, and of their social role as mothers: ‘equality in
difference’.'® In an effort to reform women’s legal rights, education and economic
situation, Legouvé condemned the legal subjugation of women in the 1804
Napoleonic code and advocated the doctrine of separate but parallel spheres for men

and women in marriage. Thus, amidst claims by women for equal rights as

individuals with access to employment and citizenship under the new Republic,

denied them by the first, Legouvé demanded new rights for women without
fundamentally disturbing the notion of women’s natural difference and the role it

prescribed them in society..I3 ! Like Prouhon and Michelet, Legouvé insisted on the

family as the basic socio-political unit, and this cult was displayed through lengthy
discussion of women in relation to ﬁlen, as daughters, wives and mothers.'*
However, unlike Proudhon, Legouvé rejected all attempts to infer an arbitrary
hierarchy of superiority/inferiority between men and women.'” He insisted that
women’s intelligence was of equal value to men’s but different in character: men’s
intelligence was characterised by reason and women’s by intuition. Unlike Michelet,
Legouvé did not put women on a pedestal either, and using similar recent medical
studies by way of which Michelet condemned women to constant invalidity, Legouvé
insisted on the creative importance of a mother, declaring that women could no

longer be considered as a mere receptacle for male seeds, faintly echoing Jeanne

Deroin’s claims.'** Indeed, Legouvé turned women’s biosocial function into an

argument for the major legal and educational reforms he advocated. His concrete

T Offen, 1986, 456.
') By 1896, the French version of the book had reached its tenth edition.

'® Offen (1986, 454) stresses how, within a decade, Legouvé’s slogan ‘equality in difference® had
become the leitmotif of the organised republican movement for women’s rights in France.

0 See Scott, 87-126, for analysis of the career of the Second Republican campaigner, Jeanne Deroin.
*! Offen (474-5) stresses that Legouvé’s notion of wifely devotion was more progressive but no less
consuming than Rousseau’s prescription for women’s subordination in marriage, although Legouvé’s

work bore no echo of his predecessor’s arguments.

2 Offen, 1986, 464, 468.

3 Offen, 1986, 474.
Y4 Offen, 1986, 455, 471. On Deroin, see Scott, partcularly 103-8.
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‘programme of reform for marriage and women’s social role within the bourgeois
order, founded on sexual distinctions and division of labour within the home and
society, as well as his concentration on the family, was progressive in a France where
women’s legal position within, and outside of, marriage was so unfavorable. As such,
his project was taken up by certain feminists as a moderate way forward for their
cause.'”” Indeed, its influence was such that Legouvé’s argument of equality in
difference in the domain of women’s education founded the basis of the Third
Republic’s policy for secondary education for girls, established by the law Camille
Sée in December 1880,"°° and was imparted directly to girls through Third-

Republican education manuals.””’ In this way, Legouvé’s moral and intellectual

‘differences’ were appropriated by the Third-Republican establisMent as a valid

argument to keep women out of the public domain.

The two main responses by women to Proudhon and Michelet at the end of the 1850s
fell into two categories which formed .the basis of the two main strands of femininist
activism through the nineteenth century. Juliette Lamber was encouraged to publish
her reply to Proudhon by her radical colleagues and friends at the Revue

philosophique.'”® Lamber was later to become the ‘revanchiste’ Third-Republican

activist and salon hostess Juliette Adam; in 1858 she championed the feminist cause
by arguing for a division of labour in complementary domains (equality in difference)
for men and women, and later in her (long) life, she used her considerable influence
in a realm traditionally associated with women, the society salon. Jenny d’Héricourt,
on the other hand, whilst expressing her admiration for Legouvé’s realistic demands
for women,'”” argued a more radical line, refusing to recognise the validity of

difference between the sexes and concentrating on liberal individualism and the idea

°* Offen, 1986, 455-6. f
1% See Karen Offen, ‘The Second Sex and the Baccalauréat in Republican France, 1880-1924",

French Historical Studies, 13 (1983), 252-86.

37 See, for example, Clarisse Juranville, Le savoir-faire et le savoir-vivre. Guide pratique de la vie
usuelle a l'usage des jeunes filles, 13™ edition (Paris: Larousse, 1889). This monograph, first
published in 1879, was widely read and often re-edited (reaching its 29" edition in 1924) for it figured
on the list of works supplied without charge by the Parisian council to its communal schools. For the
chapter entitled “Le rble de la femme au foyer domestique” (66-7), the author merely cites Legouve.
138 Juliette Lamber, /dées anti-Proudhoniennes sur l'amour, la femme et le mariage (Paris: A. Taride,
1858). See Bidelman, 43-4. McMillan (125) affirms that Lamber expected Jenny d’Héricourt to lead
the defense against Proudhon’s De /a Justice and only entered the fray herself when d’Héricourt

‘refused’ to do so.
Y9 Offen, 1986, 478.
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of a single, egalitarian social body.'*? Jenny d’Héricourt had long been a staunch and

erudite defender of women’s rights in the face of attack from Proudhon, including a
notable exchange of open letters between the two published in La Revue

philosophique from December 1856 to February 1857.'*' By applying reason and

logic to Proudhon’s theories in De la Justice, d’Héricourt destroyed his arguments by
displaying their incoherence and erroneous assumptions, thus portraying Proudhon in
a far from flattering light.'*> D’Héricourt’s riposte of 1860 was also, however,
directed at Michelet. She outlined how she almost preferred Proudhon’s abrupt and

contradictory science to Michelet’s lack of ideological reasoning and methodology,

where arguments were constructed of imaginary truths and illustrated by generalised

exceptions to the rule.'*?

Legouvé’s line of campaign for women’s issues, championed by Juliette Lamber, was
later taken up in the Third Republic, with variations, by Maria Deraismes and Léon
Richer who founded the claims of their Le Droit des femmes on Legouvé-esque
premises: revision of the Civil code, legal reforms for women, better, laicised
education for girls, higher and equal wages for women workers as an antidote to
prostitution, implementation of a single standard of morality, the opening of the

liberal professions to qualified women and women’s control over their own wealth

19 Jenny P. d’Héricourt, La Femme affranchie: Réponse & M.M. Michelet, Proudhon, E. de Girardin,
A. Comte et aux autres novateurs modernes, 2 volumes (Bruxelles: A. Lacroix, Fréres Van Meenen et
C*, 1860). See Bidelman, 44-6. Bidelman (46-8) also reviews the relative successes of Lamber’s and
d’Héricourt’s publications, Lamber’s more moderate and less intellectual tone appealing to a wider
audience thus having the greater influence. See also Katharine Ellis, ‘The Fair Sax: Women, Brass-
Playing and the Instrument Trade in 1860s Paris’, Journal of the Royal Musical Association, 124
(1999), 221-54, at 243, where she affirms that due to its radical stance, d’Héricourt’s book provoked
censorship in Paris, which was reflected by its publication in Brussels.

! See d’Héricourt, 1, 142-52, for the essence of this often personally embittered exchange.

“? In Proudhon’s posthumously published La Pornocratie (1875), the first page (2) is personally
addressed to both Lamber and d’Héricourt and contains the following attack: “A doctrine is judged
when it provokes such a phenomenon: I only had to sit back and leave you to your victory. What more
could I wish for than to see a would-be antagonist degrade herself with all the trivialities that hurt
vanity and anger can amass in a woman’s brain.” [“Une doctrine est jugée quand elle produit de pareﬂs
phénoménes : Je n’avais qu’a me frotter les mains, et vous laisser dans votre triomphe. Que pouvais-je
souhaiter de mieux que de voir une pretendue antagoniste se ravaler par tout ce que la vanité blessée et
la colére peuvent amasser de futilités dans un cerveau de femme?”]

'S D*Héricourt, 1, 95-9. Simarly, in the 1880s, Louis Fiaux dismissed Proudhon’s theories but
remained wary of Michelet’s isolation and subjugation of woman as a pretext for creating a superior
being. By putting woman on a pedestal, as the Church had done to the Virgin, Michelet effectively
prevented her from marching forward with the other half of humanity. Dr. Louis Fiaux, La Femme, le
mariage et le divorce. Etude de physiologie et de sociologie (Paris: G. Bailliére, 1880), 97-8.
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and property.'** These reforms were demanded, often in the name of the harmonious
patriarchal family and the rehabilitation of Republican motherhood, to improve
women’s status whilst the place ascribed to women in society was accepted, 1.e. the
concept of women’s ‘natural’ difference was manipulated to claim new rights for
women. Howe\;er, neither Richer nor Legouvé claimed for women the right of
identification with the Revolutionary icon Marianne—the free individual with full

rights within society, the (male) subject of Liberté, Egalité, Fraternité—for they

never demanded political emancipation for women.'*’

The second broad strand of ninteenth-century feminism took the opposite tack,
fighting for the right to accede to the category of universal individual, declared by the
Revolution, thus progressing to citizenship and the vote, the only way, in the opinion
of Third-Republican activist Hubertine Auclert, for women to participate in the
political and legal decisions that affected their everyday lives.'*® Unlike the doctrine
of ‘equality in difference’ therefore, her arguments sought to minimise the
differences between the two sexes, or at least prove their non-pertinence in order to
access a social status hitherto reserved for men. As d’Héricourt had done before her,
Auclert identified and exposed the inherent contradictions in Republican theory and
practice which led to the unjust and unjustifiable subjugation of women in the name
of reason, science and positivism—all the qualities Republicans worshipped.'*’
Through the 1880s in La Citoyenne, she encouraged women to show themselves as
good, intelligent republicans by supporting anticlerical issues, such as the bill for the
expulsion of the Jesuit order, in order to overcome the preconceived 1deas of alliance
between irrational women and supernatural faith, still one of: the main arguments for

refusing women the vote.'*® Indeed, Auclert’s activism focused on the obtaining of

political rights for women, for she believed the sexual division in social and political

* Bidelman, 94-9; McMillan, 223.
"> Scott (115) affirms that Legouvé disapproved of female suffrage as transgressing the spatial borders

forming the sexual difference on which all his reform ideas were based. Emancipation for women for
Legouvé could only occur within the family: political emancipation for women was classed as an

absurdity.
“® For further details on Hubertine Auclert, see Bidelman, 106-54; McMillan, 137, 188-91; Scott,

127-70.
47 Scott, 169.
8 McMillan, 189-90; Scott, 147.
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domains to have been arbitrarily imposed to protect the male 1monopoly of certain

professions and political power.149

Thus from the 1860s onwards, debate over the women question was incessant. The
main areas addressed were marriage and the family, motherhood and depopulation,
education and employment, emancipation and suffrage, adultery, separation and
divorce. All these subjects are dealt with, to different degrees, in the opera
Hérodiade, and will be discussed 1n the following chapter. The issue of marriage and
a woman’s role within it as a demure and submissive associate to her husband and
nurturer of children will be explored via the relationship between Hérode and
Hérodiade. Women’s search for something more than this traditional role of wife and
mother will also be examined through the character of Hérodiade, whose political
activities lead her to usurp her husband’s authorty, effectively emasculating his
virility. Hérodiade’s political emancipation is mirrored by her physical and moral

one: she is an adulteress, a ‘divorcee’, she has rejected motherhood. Thus her direct

attacks on the revered patriarchal family lead to immorality, sexual licence and

depopulation.

Marriage and the Family

Regeneration of the patriarchal family was generally considered a vital step towards a
renewal of society. The ideal family, guaranteed by God and/or society as man’s
yardstick and woman’s protection, should be based on love and duty."® In this
" context, woman found her natural and rightful position as man’s associate and as a
mother to care for and educate her children. Once flooded with family spirit, society
would regain its respect, love, faith, hope, purity and, most of all, national pride.
However, even within republican thinking during the second half of the nineteenth
century, woman’s ideological position within this scenario was hotly debated. For
many male moralists, it was ohly through woman’'s monogamous association with an
upright man that she found her reason for being and raised herself from the

intellectual and moral abyss into which she was born (as a woman). Michelet, for

149 Scott, 164.
'*0 Janet, 291-6.
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example, followed nearly thirty years later by J. P. Dartigues, ' insisted that women

sought strength from masters to help them out of their misery, and encouraged
responsible husbands to nurture their wives, spiritually and materially nourishing
them (as woman nourished man by her love, blood and milk), to become their
associates.'>* This role of tutor/tutee for husband and wife necessarily brought with it

a subjugation of women, and any change to this superior/inferior relationship was

seen as a travesty of the institution of marriage.'>

It was for that reason that George Sand defined the marriage formula as society’s
dictate that a wife must promise to be faithful and submissive. For Sand, the former
was a pure absurdity and the latter meant total humiliation.'”* Sand’s ideas were no
doubt based on her own unconventional experience, and her provocative views on the
bourgeois ‘trading’ of dowries and ‘placement"' of daughters in financially judicious
unions without concern for a couple’s compatability, mutual esteem or love were

portrayed in her novels through strong, and thus immoral, heroines who resisted a life

of loveless marriage enforced upon them by society’s laws and conventions.'*’

Proudhon condemned as immoral Sand’s representation of girls sacrificed to

! Dr. J. P. Dartigues, De l’amour expérimentale ou des causes d’adultére chez la femme au XIX*
siecle (Versailles: A. Litzellmann, 1887), 2-5, 10-1. Dartigues (51) reminded men of their superiority,
cautioning them not to further humiliate their wives by revealing their dependence to them: men could
easily back down over an issue without damaging their pride for they were aware of their superiority.
In their submission over such an issue, women, however, were believed to feel enslaved.

*2 Michelet, 1858, xviii, 110, 120, 274. In a dubious analogy for sex and procreation, Michelet (1858,
139) even explained when this spiritual/physical marital instruction could occur for it had to be
regulated according to woman'’s natural debility, her menstrual cycle, as not to bombard woman at a
time when her constitution would not allow her to receive.

33 Janet (57) absolved men from any feelings of guilt they may (or may not) have had over the
subjugation of their wives by reassuring men that it was, in fact, women who rendered their domestic

position a humiliating and powerless state, by conceiving it as servitude and a constraint of their

freedom.
134 Cited in Léon Richer, Le Livre des femmes (Paris: Libraire de la Bibliothéque democratique, 1872),

145. .

>> Even the feminist Deraismes (1868, 99) anonymously criticised Sand’s novels for denigrating
marriage and homelife by representing it purely as a source of dissension and argument, without
prestige or even necessity. For Deraismes, the image of marriage and the family had been strangled by
the shackles that supposedly bound two incompatible people together. In 1872, however, Deraismes
seemed to express a preference for Sand’s type of novel rather than the one that represented the
wayward heroine as a passive victim of her unconscious weakness. Accompanied by the fictional
model husband in such novels, for such husbands were inexistant in the real world, woman’s fault was
seen as all the more criminal as her betrayal was not a case of revenge or having at last found true
love, bu<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>