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EDITORIAL

As we prepare to celebrate the 200th anniversary of the birth of our Congregation we also journey with the whole church toward the great jubilee of the year 2000. In this year, 1999, the Holy Father calls us to reflect on God our Father, “from whom the Lord was sent and to whom he has returned”(Tertio Millennio Adveniente 49). The Christian life is a “great pilgrimage to the house of the Father” (TMA 49). The Father is love and we are called to journey toward him in communion with one another in love (TMA 50).

Our Constitutions tell us that our mission is “to contemplate, live and announce to the world God’s love” (Art. 2) From the very beginning the Eucharist has been “the source and summit” of our Congregation’s life. It is the privileged place where we celebrate and contemplate the love of God. From the Eucharist we are sent forth to proclaim that love.

In the historical section you will find an interesting portrait of an important yet controversial figure from the primitive community, Hilarion Lucas. The other article treats of the Rule of Benedict as a source of inspiration for us as apostolic religious.

Two of the articles in theological section of this Cahier help us to understand more fully our call to be a eucharistic congregation today. An aspect of our eucharistic spirituality has been reparation. The third article with an introductory piece leads us to reflect on reparation in our history and in our current understanding of our spirituality.

The pastoral section contains the text of a talk given to university students explaining the meaning adoration can have for us and them.

Finally there is a reflection on how our brother Damien lived our eucharistic spirituality.

Once more we want to thank the authors for contributing to this Cahier. More than just written texts they offer us food for thought as well as material for communal reflection. Thanks also go to the brothers, sisters and friends who translated the articles and the staffs of the general secretariats who prepared the material for publication.

May this Cahier contribute in some small way to our ongoing conversion and our preparation for the Great Jubilee and our 200th anniversary.

Richard McNally ss.cc.

THE RULE OF SAINT BENEDICT AS SOURCE           OF INSPIRATION FOR OUR APOSTOLIC      RELIGIOUS LIFE

Bernard Couronne ss.cc. and a Trappist of the Abbey of Tamié 

France

The Graft or the Spring

The Constitutions of the brothers proclaim St. Benedict as “Father of our Rule”
. This father-child relationship can seem strange for a congregation of apostolic religious life. The sisters in their Constitutions are still more discreet on the subject as the name of the author of the celebrated Rule is mentioned no where. However, it is really the Good Mother Henriette who is at the origin of this “graft” on the Benedictine trunk, which celebrates this year its bicentennial.

We are in 1798, Henriette Aymer several months previously led the associates, who are oriented toward the religious life, to the Grand’Maison (Poitiers). Sister Gabriel de la Barre recounts, “We were not at all serving God as perfect religious…but the little we did, it was with a good heart. Mother Henriette profited from this good will…She proposed to us to fast during Advent. We agreed gladly, and a few days later she was inspired with the idea to unite her whole community under one holy rule…

…In our city we began to hear of the austere and edifying life the Trappists who had fled France at the time of the Revolution
 were leading at Valsainte (Switzerland). Some details of how they were living reached our Mother
.
 It seemed to her that such a perfect life could not but be pleasing to God and lead us to the goal we desired to reach. Fr. Coudrin shared her opinion with admiration…”

The enthusiasm of our Founders for the observance of the Rule of St. Benedict according to Dom Augustin de Lestrange leaves us perplexed. In the Motte d’Usseau didn’t the Good Father receive the mission to bring together “a group of missionaries…to spread the Gospel everywhere”? Certainly, but to lay the basis of a religious foundation necessitates basin it in a proven tradition. At this stage of their adventure our Founders sense the need of a protector who will help them structure their first community and form the candidates who come knocking at the door. The Rules of la Valsainte are welcomed at the Grand’Maison as a sign from God. What’s more, their rigor far from discouraging good will corresponds perfectly with the desire of all to give themselves totally to God and to repair, if possible, the godlessness of the time. It remains to be seen if that is all viable.

During Advent 1798, the Good Mother alone makes an experiment and states “that this type of life offers nothing impracticable”. After asking the consent of each sister, it was decided that the practice of the new Rule would begin January 1, 1799. Sr. Gabriel de la Barre in her Memoirs helpfully explains, “The intention of our Mother in adopting several points of the rule of the Trappists had not been at all to confuse us with that Order…She only adopted that which was in keeping with God’s designs for us.”
 It already seems like quite a lot! In the course of time experience showed that getting up at night for the office, the fasts and abstinence undermined the health of those still young men and women who had an intense apostolic life. Fr. Hilarion Lucas notes that, “the intention of the Founders was in no way to adopt as definitive the rule to which they had just subjected themselves. It was only an experiment that was to mature by experience.”
 However, it continued, according to the same chronicler, seven years among the sisters and five among the brothers before “they thought it was necessary to adopt some mitigation’s. The fasts were a bit less severe a straw mattress replaced a simple board.”
Thus as early as 1800 the first community as it sought ecclesial approbation could write in its Petition to the Pope that it was “grafted to the trunk of the glorious St. Benedict, practicing austerity in its life, mitigated by the holy Love of the divine Hearts of Jesus and Mary…”
 Does this mean that it was an authentic graft on to the trunk of the Benedictine order or rather a temporary source of guidance to assure the growth of the young community?

What seems clear is that for the newborn community, the attempt at being faithful to the letter of the Rule of St. Benedict led to the discovery of its spirit and evangelical flavor. However severe, the Rules of la Valsainte were a valuable reading guide. In fact, it is necessary to resist reducing them to a compendium of regulatory prescriptions and practices of mortification. They are the fruit of a communal meditation on the Benedictine Rule at Valsainte made under the direction of Dom Augustine de Lestrange, who had no fear of “reforming the reform” of Abbot de Rancé!
 It is really a spiritual commentary on the Rule of St. Benedict, which explains the spirit and the meaning of the practices and not only prescribes them.

After the “youthful excess” of the first years, the status of the Benedictine Rule becomes therefore that of a spiritual reference. Fr. Coudrin and Mother Henriette seem to make it their manual of religious formation. That would explain the exclusively juridical and regulatory content of the first Constitutions.

As early as the first chapter, the Constitutions of 1826 mention that “the Rule of Saint Benedict is the foundation of our Rule.” Here it is no longer a question of a graft but of a source of inspiration. The brothers and sisters of the Sacred Hearts are not Benedictines or Cistercians but they find in the text of St. Benedict a guide for living as followers of Christ and participating in his mission of evangelization. One can see why when he promulgated this first edition of the Constitutions, February 11, 1826, the Good Father took care to have inserted at the beginning of the book the chapters of the Benedictine Rule that he recommended be read. In his Circular of promulgation he writes: “The Rule of St. Benedict is the foundation of ours. We urge you to read and to meditate often before God the Rule of this great Patriarch of the cenobites of the West. We especially recommend that you read chapters 4, 5, 6, 7, 19, 20, 33, 34, 54, 68, 71 and 72 of the Rule of St. Benedict.”
 The Founder goes on to cite excerpts from these chapters, which treat of obedience, humility, prayer, poverty, charity, interior silence and finally “the zeal which religious must exercise by a more ardent charity.”

If we really want to place these documents in the context of the first departures for the missions ad extra we must admit that the Good Father did not see in these “recommendations” a contradiction with the missionary vocation of his Institute. From 1799 on, over the years, “he had found in St. Benedict a «School of the Service of the Lord…where thanks to growth in life and faith, the heart expands in the ineffable sweetness of Love, one runs in the way of God’s commandments»so as to be «workers that seek the Lord» (Prologue) 
 in order «to spread the Gospel everywhere.”

At the end of these few lines written “to call to mind” and possibly to contribute to filling “a hole in the collective memory”, reference to the Rule of St. Benedict seems not an indication of belonging but as an invitation to draw from a spring.

A Trappist brother of the Abbey of Tamié in the French Alps has accepted without really knowing us to pass on to us what this reference to Benedict could inspire in a missionary congregation. May these reflections give us the desire to find this spring once again and to draw from it more abundantly so as to continue our journey as “pilgrims, together with the whole People of God”
 at the dawn of the third century of our history as a congregation.

* * *

A Path for Living and Proclaiming the Gospel Together

When one speaks of Saint Benedict, it is good to emphasize that he was a man of the Church as were the monks before him, such as Saint Anthony and Saint Basil, who were involved in doctrinal struggles. Without seeming to, Saint Benedict was also involved in safeguarding the faith. The Church had to confront the wave of arianism, which refused to recognize the divinity of Christ. The patriarch of monks did not give great discourses but by his rule he wished to combat the Arian error. Christ permeates his Rule but when he speaks of Christ he only uses the divine titles of Lord, God, even if at times one does not always know of whom he is speaking, of the Father or of the Son.

It could be regretted that his concern for orthodoxy led him to never speak of Jesus, that name which would be important for you since you are under the patronage of the hearts of Jesus and Mary. Possibly for the same reason, he never makes mention of Mary in the Rule.

Saint Benedict, man of the Church is a man of rigorous doctrine. He insists several times on the importance of sound doctrine as he says at the end of his Rule : “After that, you can set out for the loftier summits of the teaching and virtues… and under God’s protection you will reach them.”(RB 73: 9)

It as been suggested that I comment on how Saint Benedict could be for you:

a way of ongoing conversion for individuals

a rule of life for missionary communities

a asset for evangelization

1. A Way of Ongoing Conversion for Individuals

Saint Benedict addresses himself to monks but his message is really just a Christian message; he wants to lead us on the paths of the Gospel.

Something that could get in the way, if poorly understood, is that Saint Benedict has his monks make a vow of stability while the missionary is an itinerant. But if one understands the vow of stability well, it can also be found in the life of a missionary, in fidelity to one’s assignment, fidelity to the responsibility confided to one. Stability for Saint Benedict has no other purpose than to favor our progress since Saint Benedict places right after it, the vow of conversatio morum, which is generally translated by the expression “conversion of life.” Christ called us : “Come follow me.” We must walk behind Christ. We can not foresee what God is going to ask of us. It will be necessary to let go endlessly : “I can only say that forgetting all that lies behind me, and straining forward to what lies in front, I am racing towards the finishing-point to win the prize of God’s heavenly call in Christ Jesus.” (Phil 3:13-14)

One could call this vow, the vow of openness to God and to brothers and sisters. Thus this way of life is indicated for the missionary as well as for the monk.

Saint Benedict sets out a list of seventy-three tools for good works as a plan of life (RB 4). There would be much to be fearful of if there were not the last recommendation : “Never loose hope in God’s mercy.” (RB 4:74)

I am ready to journey, to begin each day this growth process that will only end with death. I can fall; it is enough to get up again. And I am not alone. Saint Benedict had a love for little sayings such as: “with the help of God, God helping, And because of him who has loved us”
It is said of Saint Benedict that he was a man in a hurry. One must not loose time. In the Gospel Saint John says: “Go on your way while you have the light.” (Jn 12:35) Saint Benedict who liked to quote him writes: “Run while you have the light of life.” and that is not the only example. At the end of the Rule he asks: “Are you hastening toward your heavenly home?” (RB 73:8) He is echoing what he says in the Prologue: “We will never arrive unless we run there by doing good deeds.” (RB Prol. 22)

It is thus this play of contrasts which makes up our process of ongoing conversion :

· stability and change of life,

· a continuous journey quickly following after Christ,

· without fear because of Christ’s help.

2. The Rule of Benedict, a Rule of Life for Missionary Communities

For Saint Benedict community comes together in the name of Christ. Saint Benedict was a man seized by Christ. Christ is everything for him; it is he who gives meaning to the Christian life from beginning to end. With Christ, all is possible. One encounters Christ everywhere in the community of Saint Benedict. “Let them prefer nothing whatever to Christ”(RB 72:11). And so he can lead us together to eternal life.

But the Benedictine community as every community is made of all types of characters. If there are found there brothers who are docile and disciplined, brothers who are meek and those who are workers, Benedict also mentions those who are stubborn, annoying, undisciplined, fretful, careless, stuck up, and those who always are where they should not be. Every community knows the picture. But it is precisely those types that Saint Benedict want to lead to God, all together, as he loves to say.

In this community, each one has his particular gift. The brothers show mutual respect by their kind attention (RB 72). One does not look for what is useful for oneself, but rather what is useful for the other. Fraternal charity will be shown by patience for the weakness of others. “One must prefer mercy to justice,” says Saint Benedict, possibly remembering the word of the Master, “I have come not to judge the world but to save the world.” (Jn 12:47) Love comes before zeal.

The Rule witnesses to respect for each one, as he is, without consciousness of his social class, his environment, his abilities or his professional successes. The young are listened to as well as the old. Today it would be necessary to reverse the saying; “The elderly will be listened to as well as the young.”

Saint Benedict foresees a whole series of affectionate ways by which to greet one another. These betoken fraternal respect. The community must provide for the brothers a climate of human and divine love, if not, the temptation will be to seek such outside.

Just so Saint Benedict also envisages relations with the outside. He desires that all those who arrive be received as Christ and this involves warmth, acceptance, and a joyful Welcome, There will be special concern for the poor and for brothers and sisters in the faith.

Saint Benedict recommends that we be a reservoir and not a canal. The canal gives everything without keeping anything for itself. I must remain myself in order really to welcome others. The welcome of the other must be joyful, not taking all one’s time and risking separating us from the community. We must receive each one as Christ and that means that we must respect each person because he is in the image of God and not in our own image.

I can be tempted to manipulate those who come into my life for my own pleasure or my own satisfaction. It is necessary to see this as comparable to chastity. It is not to myself that I must lead others but to Christ.

3. The Rule of Benedict, An Asset for Evangelization

It may seem strange to search in a monastic rule for directions for evangelization. But if one looks closely, it is really also a work of mission that Benedict wishes to accomplish. He uses the image of a crowd in a marketplace and there he sees the Lord crying in a loud voice to attract attention, “Who among you delights in life, longs for time to enjoy prosperity?” (Ps 34: 13) It is a general invitation open to those who wish to listen, because each one has within that divine spark which must be set off.

The first word of the Rule is “Listen”. And Saint Benedict states clearly, “Whoever you are.” This is not for him an empty formula, since he takes it up again at the end of the Rule, “Therefore, whoever you may be hasten toward your heavenly home.” (RB 73)

Saint Benedict brought his disciples to the monastery but in order to lead them to God. He proposes a guide for the Christian life in everyday situations and the first condition is to listen in obedience to the voice that calls. People today are no doubt any less eager to listen to calls of this type as so many are ready to listen to gurus who have no authority.

The disciple gives up building his life according to his personal designs in order to commit himself to the following of Christ, who came not to do his own will but the will of the one who sent him. (Jn 6: 38) The monks of Saint Benedict are not exceptional people but ordinary folk. In several places the Rule takes human weakness into consideration. “In drawing up its regulations, we hope to set down nothing harsh, nothing burdensome.” (RB Prol. 46) It is however the whole message of the Gospel that he wants to pass on.

FATHER HILARION LUCAS

André Mark ss.cc.

France

Who among us, sister or brother of the Congregation, has not come across the name of Father Hilarion in his reading? I believe everyone is aware of the major role played by the first secretary of the newborn Institute in the proceedings that resulted in the approbation of our first Constitutions. Everyone also knows of his involvement in the regrettable conflict that occurred between Msgr. Bonamie and Madame de Viart, immediate successors of the founders, concerning the Rule of the Sisters.

It is true that this latter episode in his life earned for him a severe purgatory. Secularized and deceased outside the Congregation, Father Hilarion is not included in the necrology of the Brothers. Until the final decades of this century, it was moreover inconceivable to recognize his distinction of having put together the most impressive archival source of which a congregation could boast.

However there is no lack of information about Father Hilarion. In fact several of our brothers have dedicated short articles to him in different publications. In 1925, as part of the process of the beatification of the Good Father and Good Mother, Father Ildefonse Alazard, at that time Secretary General of the Congregation, had to shed light on the work and personality of Father Hilarion for the members of the tribunal (Session XVI of June 17, 1925 in Copia publica, Tome II, pp. 979-986). Later, in his biography of Very Rev. Father Euthyme Rouchouze, Father Ignace de la Croix Baños, General Councilor, painted a rapid portrait of the first disciple of Father Coudrin (Nouvelles de la Congrégation, Tome 2, pp. 367 ff). Father Romanus Karbach also devoted a few paragraphs to Father Hilarion in his introduction to the Memoirs of Sister Gabriel de la Barre (Annales SS.CC. 1957, nn. 7 and 8, pp. 273-274). For his part, Father Juan Vicente Gonzalez, in his book Father Coudrin, Mother Aymer and their Community retraced the curriculum vitae of Father Hilarion in several pages (Part 1, pp. 10-17 of the English translation). Finally, Father Cor Rademaker, in his history of the Congregation, deemed “most appropriate” (p. 75) a brief piece on the first chronicler of our religious family.

At the request of those responsible for the Cahiers de Spiritualité, I am now going to try to speak of him who was witness and actor, during more than half a century of the life of our Congregation.

Premature fruit of the love of his parents, little Lucas is born outside of wedlock February 5, 1782 at Montbazon, about twelve kilometers to the south of Tours. Placed the same day in a home for foundlings in Tours and baptized with the name Gregoire, he is given to a wet-nurse, the widow Chauvelin, who lives in the parish of Lynières. On July 5, 1785, also in Tours, he is entrusted to the barrister Cordonnier. It is on the day of his parents’ religious marriage that they recognize him as their legitimate son.  According to the notes of Father Rademaker, Francois Lucas, his father, is most likely a tax collector, while his mother, Rose-Madeleine Crousilleau, is the daughter of a notary.

The little we know of the life of young Gregoire, we owe to Canon Leclerc, nephew of Msgr. Baudichon. In his deposition in the process of the Founders in 1925, he recounts that the lively and precocious intelligence of the boy cause him to make such rapid progress in his education that at the age of twelve he had finished his humanities and at sixteen, he had already successfully pleaded a case before a court (Copia publica, Tome I, pp. 221 f)

The following we read in the Mémoires pour servir à l’histoire de la Congrégation des Sacrés Coeurs de Jésus et de Marie (Memoirs to serve as a History of the Congregation of the Sacred hearts of Jesus and Mary), of which Father Hilarion was the author. “I was seventeen at the beginning of 1799 and the adversities of the time had caused me to put off until then my first communion. I went to speak with M. Coudrin who welcomed me with the greatest kindness and I had the happiness of being received at the sacred table May 31, 1799.” Another young man had come knocking on the door of the Grand’Maison where, since autumn of 1797, the young community of Father Coudrin and Mother Aymer had established itself. Coming from the nobility of Poitou as did Mother Henriette, his name was Bernard de Villemort. “Guided by the wise counsel of our venerable founder” Father Hilarion continues, “We began to teach the elements of religion to the children who were plunged in a profound ignorance concerning the truths of salvation. Two classes of catechism were established in the suburbs of Poitiers, which had the greatest need of instruction, the suburb of la Tranchée and that of Cueille. These catechism classes were held in private homes, which were rented for that purpose, because the persecution was still going on, even though less violent. It was necessary to take precautions, so that the malicious would not create obstacles. In fact we were denounced; but this denunciation did not have any disastrous results. From time to time M. Coudrin went to time to say Mass and to hear the confessions of the children in the houses where we had catechism, and then we were obliged to keep watch with the greatest care, so that he was not surprised by the persecutors. Among the children we instructed, there was a certain number whose parents remained attached to error. It is why we never announced beforehand the day when M. Coudrin would come for confessions. And when he had arrived at the house where we had catechism, we did not let any children leave, until he had finished hearing confessions. And on those days we took care to bring them food so that they would have no reason to leave. Even though Brother Bernard and I remained with our families, we spent the greater part of the day with M. Coudrin, when he was not occupied with the functions of his sacred ministry. We recited out loud with him the canonical hours in the chapel of the sisters. We also accompanied him on his apostolic errands, which were not yet without danger for him.”

In that daily companionship, it happened that the priest would feel free to recount how in the darkest moments of the Revolution he had many times escaped arrest and the guillotine. “I believe I must note,” Father Hilarion will tell us later, “that I learned from the mouth of our Very Reverend Father himself a large part of that which I will go on to recount. For often, he would let slip, without realizing it, features of his life which we collected eagerly. He was like those first fathers of the Thebaide, from whom their disciples more than once snatched secrets that their modesty had wanted to hide” (Qqrm 2: 12). And so as to loose nothing of those secrets our young chronicler hastened to transcribe them in a notebook preciously conserved in our archives.

If the progress of the young postulant in the profane sciences had been with extraordinary speed, it was also surprisingly so in the religious sciences, as Sr. Gabriel tells us. She observes, “He reached the point that he was able to instruct others at an age when he was still studying himself.” Extremely gifted or what!

On October 20, 1800, a few days after the sisters’ branch had obtained authorization to pronounce simple vows from the Vicar Capitular of Poitiers, M. de Mondion, Father Coudrin, M. de Villemort and the young Lucas make the resolution to live in poverty, chastity and obedience. Our two young people witness the vows of the founders on Christmas evening 1800. While his companion makes profession on February 2, 1801, under the name of Joseph Marie, the novice Lucas, who is close to 19 years of age, simply renews his resolutions. He will make profession the following April 18. He will be known as Brother Joseph-Hilarion. To compare oneself to the great St. Hilary might have appeared pretentious, still more to be called Gregory!  Hilarion: it was without a doubt to the Good Mother that he owes the name. It was she also, trusting in a communication from heaven, who had indicated to Father Coudrin that he must make profession under the name of Brother Marie-Joseph (Memories de Sr. Gabriel de la Barre, Second Cahier, p. 49).

While young children will be accepted for their education at the Grand’Maison, some candidates for the priesthood complete their studies there under the direction of a professor who is not yet twenty, Brother Hilarion. Sr. Gabriel comments, “His knowledge, his virtue, the continual example the religious priests gave, so disposed the ecclesiastical superiors in favor of the Zealots that they obtained the approbation of their establishment as the year before the Zelatrices had obtained the same.” That was May 20, 1801.

One year later, May 3, 1802, the small family of zealots sees Father Coudrin leave. He joins Msgr. De Chabot in Paris. The two leave for Mende. Napoleon had named Msgr. De Chabot bishop of that city.

On the morning of July 19, 1802, the brothers and sisters of the Grand’Maison find themselves completely orphaned. Mother Henriette, in the company of several sisters, went to join Father Coudrin in Mende to found there the second house of the Institute (Notes GdB, no. 117). Correspondence is established between the two communities. In his letter of mid-November 1802, makes clear a wish. “How I would really like to have in a little while my poor Hilarion. In a word, if I have a pressing need of him, Monsignor thinks he could come invitis parentibus, having regard for the motive which causes us to act. Let him be patient, let him pray…”(LEBP 75) This “invitis parentibus”, “against the will of his parents” leaves one to guess as to their opposition to the eventual departure from Poitiers of their son. What is exactly the reason? Silence. A letter of Brother Hilarion, dated April 16 1804, will tell us, without more detail, of the death of Mr. and Mrs. Lucas (LEBP 162). Were they sick and therefore right in not wanting to be deprived of the presence of their child, who moreover seems to be their only son? This is not impossible. Whatever it is, the need of a secretary becomes more and more pressing, Father Coudrin decides to have Brother Hilarion come to Mende.

Before he reaches there, it is interesting to note a word of advice addressed to Brother Hilarion from the pen of Mother Henriette. Some brothers had been sent from Mende to Poitiers. She writes, “I beg the very good Hilarion to have for them and with them the greatest possible goodnaturedness. I warn him that they are not at all informed concerning our way of doing things; that, consequently, they will need a certain time to become accustomed to having some regularity. I ask him to have all the moderation possible in his warnings. I warn him that too much sharpness would ruin everything.”(BM in LEBP 97). Goodnaturedness and moderation in order to contain excessive sharpness. Brother Hilarion will no doubt hear a similar caution many times. The fact is he losses his temper easily and if he does not obtain results he sulks. It is what Father Isidore David, the other companion of the first days of the Institute, confirms. He knew well the character of Hilarion.

Hilarion arrives in Mende on June 23, 1803 in the company of some sisters and little Philippine Coudrin, niece of the founder. Without delay he will be absorbed by writing; correspondence of all kinds and episcopal letters of Msgr. de Chabot. If his penmanship is delicate, on the other hand it is perfectly readable and one practically never finds an erasure.

Having gone to Paris in the last days of April 1804 in order to explain to the emperor Napoleon the embezzlement of which they were the victims, Msgr. de Chabot and Father Coudrin take up residence there. Mother Henriette does not delay long in joining them. She is in the capital August 8, 1804. On March 22, 1805 she moves into Picpus, while Father Coudrin and Msgr. de Chabot find lodging close by. As for Brother Hilarion, he arrives in Paris during the first days of July. Ordained deacon February 25, 1804, he will receive the priesthood September 21, 1805, without doubt from the hands of Msgr. de Chabot. The resignation of the Monsignor from the see of Mende, forces Father Coudrin to find another bishop who would be willing to take the little family of the Sacred Hearts under his protection. It is the Bishop of Séez, Msgr. de Boischollet, who names Father Coudrin Vicar General of his diocese May 21, 1805 and confides to him the direction of his seminary.

And who else but the brilliant Hilarion could be chosen to be professor of theology in the seminary? He is at Séez in the company of the Founder from January 11, 1806 on. Brother Nobert Donnadieu, joins him there and then later, Brother Louis Marcillac. As for the direction of the seminary, Fr. Coudrin will entrust it to Father Antoine Astier. He will be in place during the summer of 1806. “Hilarion does wonders in Séez,” writes Father Coudrin in his letter of February 7, 1806. “He is well there and as an honorary canon, the crimson velvet lining has made him less homely.” Is this a simple descriptive detail or a natural defect? It is true that our brother Hilarion was not very tall. A passport made out in Mende at the end of June 1805, affirms that he is 1.59 meters tall and that this “defect of size” would have meant that he was exempt from military conscription. To that is added his eyesight the state of which already concerned Father Coudrin when in his letter of August 27, 1802, he deemed that an donation of books for the seminary in Mende would allow him “to preserve his eyes and his health” (LEBP 52). Small stature and myopia, would these be the elements of his “homeliness”? When he recopies this letter in his collection of the founder’s writings, he will not take advantage of the opportunity to omit a line that is hardly complimentary to himself. And that is one of the personality traits of this grandson of a notary: he is devoted to writing. And as he is convinced that he is the privileged witness of a marvelous history, he will collect and transcribe all the information capable of contributing to the canonization of two exceptional human beings, Father Coudrin and Mother Henriette, who are the authors of that history. So, if he is ugly in the eyes of one of his heroes, who cares? Besides, and more important for the work in which it has been given to him to play a part, “he does wonders at Séez”! The affection that the founder had for him joined to the admiration of the disciple for his master: both these elements were necessary so that a remark all in all a bit unpleasant could be accepted. Will one lack affection towards him or will he experiences it in that way, this is the drama. But could one always stretch to the point of heroism charity and patience for a man whose sensitive nature was well known by those around him?

If he does wonders, he has nevertheless the feeling of having been condemned to exile by leaving the capital. These are his very words in several of his letters. Workaholic, he will give himself to his task as professor with such an ardor that he will become sick. In order to recuperate, he will go to Paris several times before remaining there for three months of vacation. During the early days of November 1806, he returns to Séez where Father Coudrin, a talented preacher, is attracting an immense crowd in the cathedral. In is in the course of this stay that the acquisition of a house for the sisters is made.

In August 1807, he is found returning to Paris. The environment in Séez is no longer completely tranquil. One of Father Coudrin’s letters speaks of difficulties between the bishop and the brothers who had charge of the seminary. “Until now Monsignor has not stopped bothering us and although no one loves him more that I and no one does him more justice, I must confess to you that it pains my heart, at a distance of forty leagues, to always have to heal the little wounds which bleed and which reopen so often.” Holding the professors responsible for the lack of progress that the students make: this is one of the observations that the bishop of Séez seems to make a bit too frequently. Father Coudrin recognizes that it is often unjust to make such a remark and all the more so as he knows the worth and the efforts of his religious. How long will they be able to remain at their posts? “Msgr. Chevigné de Boischollet, bishop of Séez, always urged on by certain persons and afraid of compromising himself with the government, named new professors and another superior for his seminary, so the Fathers of the Congregation of the Sacred hearts will leave in August 1809. Father Antoine Astier remained alone in Séez to manage the house of the sisters.” If it is true that certain persons pushed the bishop toward this decision, as Father Hilarion says in his Memoires, the choices of the Congregation or rather the manner in which Hilarion himself explained them and put them into effect, also contributed without a doubt to hastening this decision. Could he “develop in catechism classes and preaching, the rights and prerogatives of the holy Roman church,” these are his own words, without giving into an indiscreet and compromising zeal? In her Notes sur l’histoire de la Congrégation Sister Gabriel de la Barre develops another view of things: “The affair of the seminary could not continue for long. The priests of the diocese viewed with great difficulty outsiders in charge. They plotted, they schemed, in short they managed to make the Good Father and his brothers sick of the whole thing. They came back to Paris. Brother Antoine remained alone.” (GdB, Notes Second Cahier, no. 184).

From the seminary of Séez, Father Hilarion goes to the one in Paris, which Father Coudrin has just opened. He dedicates his time to teaching and to the secretariat up until the day when the request is made that he accompany Msgr. de Pressigny, ambassador of Louis XVIII to the Holy See, to Rome as theologian. He himself explains the details in his Memoirs. “The Prelate chose Abbé de Sambucy to accompany him, and charged him to choose another priest to go with him. The Abbé de Sambucy proposed me, and spoke about it to me on June 24, feast of St. John the Baptist. I was afraid of finding myself perhaps for a long time far away from any houses of the Congregation. This thought struck me first and I absolutely refused. In rejecting the offer that had just been made to me, I had not sufficiently consulted the Good God. Also, once I spoke of it with our very Reverend Father and Mother Henriette, both of them, as well as Msgr. de Chabot, who had been living with us since 1805, pointed out to me that the Lord was making himself sufficiently clear; that this trip to Rome was the means to achieve the goal that we had in view for such a long time, namely to obtain the approbation of the Holy See; that one must not resist the will of God. I should have remembered that in various circumstances and in particular on June 26, 1801, Our Lord had said to Mother Henriette: You will obtain all from the Supreme Pontiff: my Mother will place it in his heart and will make him desire it. I had written it myself at the time. Convinced of the strength of the reasons that they put forward to me, I went the next day to see Monsignor de Pressigny whom I did not know. I had every reason to believe that this belated step was useless, all the more since a large number of ecclesiastics had sought with great eagerness the favor of accompanying the ambassador of the most Christian King to Rome. However the Prelate welcomed me with a very special kindness. My fears were not entirely dissipated. I made another thoughtless blunder. I asked him time to think about it. Monsignor de St. Malo was happy to grant me it. When I returned to Picpus, our Superior General scolded me roundly for my imprudence. I wrote that very night to the prelate that I accepted his offer with deep gratitude. Msgr. de Pressigny, rather than putting me off, as I merited, answered me on June 26: “I can only congratulate myself, Sir, that the advice of the respected persons that you consulted has made you decide in my favor. For I consider it a great advantage that you are willing to associate yourself with me and I thank you for that.””
New concerns come to Hilarion’s mind, it is the remembrance of a word of Mother Henriette that in the end will convince him. “I could not forget that in 1801, I myself had made account of a revelation of Mother Henriette, in which our divine Savior had said to her: isn’t the protection of my Mother as valuable as that of the bishop of St. Malo? I left therefor with the Ambassador on July 7, 1814 with the hope that God would deign to bless this step of mine. We arrived in Rome on the 21st of the same month.”

When he leaves the eternal city on June 20, 1816, the approbation of the Institute will be well underway. He will spare no effort, visiting bishops and cardinals, arguing, explaining, filling an impressive number of pages, relating in minute detail, his interviews and his work sessions according to the intention of the Founder. He even had a bad fall, which will bring him back to Picpus limping. In order to advance the cause of approbation he redacted a draft of Constitutions, which he will submit to the Founders. They, after making some corrections, will send them back to him. It is that text, amended first by the Sacred Congregation of Bishops and Regulars, then by the General Chapters of 1819 and 1824, and finally approved by the Holy See on August 26, 1825, which Hilarion will never cease to term “The Rule of the Founders.” Tradition reports, concerning that rule, that Mother Henriette never designated it by any other words than “The Rule of Mr. Hilarion.”

Not leading the negotiation for the approbation of the Institute right to the end must have cost Hilarion. However, once he knew the will of his Superior General, he gets down to the task of finding a person capable of supporting our cause and, after a final interview with Pope Pius VII, he sets out. He is in Paris on July 16. Without delay, once again he takes up the activities he had left when he went to Rome. At Father Coudrin’s side, he teaches theology in a seminary where the numbers have swollen and among whom are a number of young Irishmen, of whom several will one day enter the Congregation. Before the end of 1826, Father Coudrin names him Novice Master. He will carry out that role until 1818.

Great must have been his satisfaction in learning that on January 10, 1817, the Pope had ratified the decree by which the Congregation of Bishops and Regulars had pronounced in favor of approbation. Nor without doubt was he the last to support the idea that a Bull could constitute a weighty argument with the bishops of France. The Bull, dated November 17, 1817, did not reach Picpus until “the holy day of Easter, March 22, 1818.”
That valuable document will become a source of difficulties by its very existence. If the bishops of France, in general, recognized it, the Archbishop of Paris refuse to execute the provisions relative to his jurisdiction. Furthermore, the founders quickly become aware that a request for recognition would be badly received and rejected by the government. Roman approbation had been obtained without previously consulting the government. Other events take place which darken the horizon: the death of Msgr. de Chabot, the friend and confidant of the first days of the Institute, and especially the claims of the new pastor of St. Margaret Mary, Abbé Lemercier. Supported by the archbishop of Paris, the latter demands and obtains the recognition of his rites as pastor over Picpus. The affair is suffused with the atmosphere of a lawsuit and this is no doubt offensive to Father Hilarion. But there are other undertakings that keep him busy during the year 1819: those are the General Chapters of the brothers and sisters, which are held at Picpus during the month of September. Our archives preserve the account of the sessions of the chapter of the brothers for which he had charge of the secretariat. It is he also who translates into Latin the minutes of the respective chapters of brothers and sisters and the accompanying petitions for the Vatican.

A year passes during which the archbishop of Paris subjects the house of Picpus to a regulation that implicitly confirms the rights of M. Lemercier. Forced to bend to such a measure of authority but suffering from the lack of confidence, of which he is the object on the part of the archbishop, Father Coudrin considers moving the whole of Picpus. The timely advice of Mother Henriette and some friends and a providential offer of the bishop of Troyes, Msgr. de Boulogne, make him change his mind. He accepts the post of Vicar General which is offered to him and at the same time a campaign of diocesan missions in which a team of his religious will be involved. Among them is Father Hilarion. There Hilarion is going to be able to scrap with the jansenists, still present in that area, and others who scoff at the faith. His correspondence with the foundress lets us see the moments of the missionaries’ joy as well as the difficulties encountered, which make them request the help of the prayers of the family. It is in the course of one of these missions in a poor parish that “not having other shelter than a dark and damp cellar for taking nightly rest, he contracted in that unhealthy place the beginnings of a sickness which became an enormous goiter on his neck and throat, and which he had until the end of his days.” We owe this detail to Canon Leclerc in his deposition during the informative process of the founders.

In 1824 the second general chapters of brothers and sisters are held. There again Father Hilarion provides the secretariat. Once more he redacts in Latin reports and petitions for the two communities.  He goes over again the texts redacted at the conclusion of the preceding General Chapter, at the same time revising them and adding several corrections. The Annales of 1963 offer us these documents in the Latin version, pointing out in a note the modifications made in 1824. To the requests and memoirs of 1819, which represent more or less thirty pages in the Annales, others are added: for the proper offices of the Congregation, for the little offices of the Sacred Hearts and for the ceremonial of the Congregation. Not only is their argumentation remarkable, but also what must be termed the erudition that the author display is also worthy of attention. Signed by Father Coudrin, each of the texts is countersigned by Father Hilarion, official secretary of the Founder.

The missions began once again in October 1824. The next year will be a jubilee year for all of Christianity. The founder has the idea of visiting Rome and to take advantage of the opportunity to support by his presence the study of the minutes and decisions of the first two General Chapters, which were still pending in the Roman dicasteries. Not surprisingly he brings with him Father Hilarion. He knows Rome and the relations he struck up with personnel in the Vatican between 1814 and 1816 will be very helpful. Brother Séverin Coulonges accompanies them, the very same one who will embark on a December day in 1842 on a ship named the “Marie-Joseph”.
Mixing administrative dealings and long stops at various important sites in Rome and obtaining an audience with Pope Leo XII, before departing Father Coudrin even leaves a memo dated July 15 at the end of which he commits himself to send “to Rome three of our professed brothers, who would consecrate themselves to the missions of the Levant or those outside of Europe. Once they are in Rome, the Sacred Congregation would take them in charge and would send them to the mission it would judge the most opportune.” The response will come the following September 10 from the Congregation for the Propagation of the Faith: a new Gospel harvest seems ready in the Sandwich Islands if zealous workers can be found to give themselves to it. A whole year will pass before we see the first missionaries of the Congregation depart.

Father Hilarion, having come back to Troyes August 8, 1825, without doubt returned to Paris with Father Coudrin eight days later. With him, he returns to Troyes and once again takes up his place within the team of missionaries. The new bishop, Msgr. des Hons, who succeeded Msgr. de Boulogne, takes time in placing his complete trust in Father Coudrin who has more and more difficulty living in such an atmosphere. It is therefore without much difficulty that he will accept the offer made by Abbé Perreau, in the name of the Archbishop of Rouen, to be Vicar General of the latter. At the beginning of September 1826, he is in Normandy. As for Father Hilarion, who for the time being remains in Troyes, the Founder asks him “to continue his mail for him” (LEBP 1147)

Hilarion will not delay in returning to Picpus where the letter of Father Coudrin, dated September 23, 1826 (LEBP 1158) reaches him. At the side of Father Felix Cummins, Prior of the motherhouse, he continues his role as secretary of the Congregation at the same time giving courses in the seminary of Picpus. The Book of Assignments in the general archives, informs us that he teaches moral theology.

When in the middle of 1828 Father Felix leaves for Tours, Father Raphaël Bonamie succeeds him in the post of Prior. The later is thirty years old and puts all his energy at the service of his new responsibility. Some initiatives that he wants to undertake do not meet with the approval of the founder who lets him know it.

The death of Pope Leo XII is going to take Father Coudrin back to Rome. Cardinal de Croÿ, Archbishop of Rouen, brings his first Vicar General to the conclave, from which will emerge the new Pope, Pius VIII, elected March 31. In Rome, Father Marie Joseph acquired a house «which could serve as occasional lodging for the brothers who would be going to the capital of the Christian world.»
It is during this stay in the eternal city that he learns of the death of Sister Gabriel de la Barre, who passed away in Poitiers May 16, 1829.

Having departed February 26, 1829, Father Coudrin only returns to Paris the following September 16. Without a doubt it is too late to convoke the General Chapter which should have taken place that year. “Another reason held him back as well” affirms Father Hilarion in his Memoirs of 1841, “and that reason was very serious. He was not unaware that for about a year there had been found among the brothers a group that was trying to weaken and perhaps even destroy the pristine spirit of the Institute. In a certain sense he found himself in the same situation as St. Francis of Assisi, against whom some of his children had arisen. I do not pretend here to accuse anyone. All the same it is true that there reigned among a certain number of brothers a deadly agitation. To convoke the general chapter at such a moment, could have meant exposing the congregation to great evils. The Lord, says the Holy Spirit, is not found in disturbance (non in commotione Dominus). Such were the reasons that must have impeded our venerable founder. His firmness on this point displeased some. They considered it obstinacy. One of them even went so far as to reproach him in the presence of all the brothers assembled. The Good Father responded with calm and meekness, but he serenely held firm to the resolution he had made, and which he had to make for the very good of the Institute.” A real rereading of events, this paragraph witnesses to the skill of our brother Hilarion in using words and gestures of others in order to reinforce a thesis which he himself will have to defend: people are “seeking to destroy the pristine spirit of the Institute.” In reality, we know nothing of the “reasons that must have impeded the founder”, he himself not having explained anything in his correspondence.

The matter of the General Chapter will pass quickly to the back burner, when Mother Henriette becomes victim of a crisis of apoplexy on the morning of October 4, 1829. The whole Congregation found itself confronted brusquely with the question of what will happen after the death of the Foundress. The vigor of the Good Mother and the prayers of the whole family obtained a reprieve of a few years in the course of which many events will leave a bitter taste.

First there will be the revolution of 1830 and its aftermath. Father Hilarion, who has just been named Prior of the house in Paris that very year, attests: “February 16 1831, an undisciplined band scaled the walls of the house of the brothers in Picpus, taking away everything they could get their hands on and shattering the doors, windows and furniture. In a half-hour, they caused us more than fifty thousand francs worth of damages. Fathers Robert (Gibrat) and Olympe (Guillot), as well as Brothers Irénée (Sorieul) and Vital (Cruise) were mistreated and struck rather violently, but however they were not wounded”. And further on, he adds: “Thus the seminary of Picpus became almost empty and perpetual adoration day and night was interrupted in the brothers’ chapel. It could only be begun again August 11, 1833.”
Let us note, in passing, that our new Prior succeeded in that position Father Raphaël Bonamie, who has gone to Tours to take the place left vacant by Father Felix Cummins, who left for the United States. Writing from Tours to his friend, Father Léonce Sales, Raphaël “the dear archangel” as the Good Father called him, only has angelic remarks concerning his successor: “I know that Mr. Lucas, whose smart appearance and kind ways you know, has just added to his charm taking up fashionable clothing. They claim, and I am led to believe, that the mere sight of his person suffices to put the most intrepid brigand to flight. He would scare the devil!” (October 15, 1830). 

During this period, across the oceans, the community of missionaries is experiencing serious difficulties. In August 1829, two brothers deserted the mission. They have just returned to France. After receiving the news of their return Father Coudrin will receive them in Rouen. Soon, in December 1831, there will be the expulsion of the Prefect Apostolic, Father Alexis Bachelot, and of his confrere, Father Patrick Short. Removed by force from their house, they will be dropped on a deserted beach in California. And during all those years in Hawaii, not one single letter from France will have reached them. Brother Leonard, who left a bit before the expulsion of Fathers Bachelot and Short, will only arrive in France in June 1832. The account he will give of these events will make the Good Father shed many a tear.

All of this is going to constitute another reason for taking up once more a request already made to the Holy See: the confiding to the Congregation of another field of apostolate in the Pacific. Father Coudrin charges Father Hilarion with conducting the negotiations.

Before that affair is concluded, Rome obtains the consent of the Founder to the nomination of Fr. Bonamie to the head of the church of Bagdad. The later goes to Rome on September 11, 1832, accompanied by Father Ephrem Delafont and Brother Dominique Tricoche, to be consecrated there on November 18. He returns March 14, 1833. I can not resist the desire to include here a letter of Father Hilarion to Msgr. Bonamie, a last evidence that we possess of friendly relations between the two men. It is dated January 12, 1833. “You believe, my dear Sir, you will be free of telling us: I hope to go to see you. It will not be like that. Not only do we not want to wish you a good year until you are here, but even by common resolve, it is decided that we will not receive your wishes until you have arrived. Thus those that you send us in your letter are suspended until your arrival among us. This is something rather formal, and this sentence is irrevocable. Moreover, having your Brief of Institution and your other powers, I must also have in order to complete my collection, the Decree which places the Chaldeans under your jurisdiction, and it is necessary that you bring it here so that I might copy it. Seriously, my dear Sir, we desire to see you and receive your blessing. You will cause us the greatest pain if you do not come.”

 On the following July 4, a letter of Msgr. Garibaldi, announced that Father Jerome Rouchouze was named by the Holy See bishop of Nilopolis and Vicar Apostolic. He left for Rome at the end of October 1833. Father Hilarion had the honor of accompanying him along with Father Frédéric Pagès. He comments, “As I had previously made a long stay in Rome, they think they I could be useful to him in some way.”
Another departure took place July 26. It was that of Fathers Edmond Démillier and Amable Petithomme who went to Boston. At the same time as them, Brother Léonard Portal left, sent by Father Coudrin to California to be with Fathers Bachelot and Short.

During that time, Father Coudrin took leave of Rouen and returned definitively to Picpus on November 8. “It is easy to understand”, writes Father Hilarion, “how the venerable Mother must have played a part in this new arrangement. She had found in our very reverend Father her spiritual guide for close to forty years. He had always been the soul of all her good works”.
In the same month of November 1843, three missionaries and a catechist leave Picpus for the new missions of Oceania.  Father Hilarion notes, “The venerable Mother could not have taken the steps in order to procure all that would be necessary for their voyage, as she had done in 1826 for the missionaries to the Sandwich Islands; but her zeal for the propagation of the faith did not permit her to be indifferent to that undertaking. She took the trouble to do through others that which she could not do herself. Nothing of that which might be part of that good work escaped her foresight”.
Leaving from Bordeaux January 6, 1834, our brothers arrive at Valparaiso the following May 13. It is only in October of that year that Msgr. Rouchouze will leave. He will already be far from France when Mother Henriette breathes her last on November 23 in the late afternoon.

Already for several years, Father Hilarion had undertaken the composition of the follow-up of the history of the Congregation begun by Sister Gabriel de la Barre. He recopied her first two notebooks - those which one day would be published in Annales- and took the history up until the General Chapter of 1824. He minutely collected all the documents, letters and writings concerning the missions confided to the Congregation and recopied them in that which will become the collection entitled Pièces justicatives. This work, along with that as secretary of the Founder, kept him for long hours in his office. Desiring to write a biography of the Foundress, he appealed to the brothers and sisters who would be most likely to have kept letters written by her and asked that they see that he get them. The response of Father Isidore David is worth including here, “I pray God with all my heart, that he might deign to raise up someone among us who would be worthy of transmitting to the most remote posterity the great examples of virtue which she (the Good Mother) left us, and the marvels which God worked in her; but I do not believe easily that you are that man, in that you will not make a solemn reparation of your shocking and unjust conduct toward the Good Mother during her life. This reparation you owe the whole Congregation, which you have offended in her person”(April 3, 1835).

In September 1834 the General Chapters of brothers and sisters would be called together. There is not even a reference in the memoirs of Hilarion. And we will never know the reasons for this new omission, besides the state of Mother Henriette’s health.

Three years later, Father Coudrin is taken from his family after a brief illness. Those who had been near him in his latter years testified to his fears concerning the future of the Congregation. He feared that the unity of the family had been shattered and that they did not love one another any more. If one believes the testimony of Brother Théodore Martin, to whom Father Coudrin would predict his departure from the Congregation, the Founder also predicted that of Father Hilarion. Coming back from the dissident group, Brother Martin will seek in vain to bring back Hilarion who will become obstinate in his refusal to return to Picpus.

Placed at the head of the Congregation, Msgr. Bonamie, successor of the Founder, convokes without delay the brothers’ chapter, while for her part the Very Rev. Mother Françoise de Viart convokes that of the sisters’. While the new Superior General leaves to visit the houses of the Congregation, a commission, in which Father Hilarion has an important place, actively prepares a revision of the Rule of the brothers. A large part of the sessions of the General Chapter are dedicated to examining this draft of the Rule and Father Hilarion has his secretary’s pen out. He will have it out again, but for the last time, at the following chapter in 1843. Between the two assemblies his position with respect to Msgr. Bonamie went from one of collaboration to the most determined opposition. One must clearly place at the heart of their disagreement the draft of the Rule for the sisters or more exactly the refusal of the Mother General to allow that which she can only experience as the destruction of the work of the founders. In reality, and her letter to Cardinal Polidori, July 15, 1843, explicitly states: it is the will – supposed- of the Superior General “to exercise an absolute authority over the sisters” which makes her fear the destruction of the Congregation.

Before going farther, let us note that one thing which is hardly going to facilitate the dialogue between the two Superiors General is that Madame de Viart is thoroughly monarchist-legitimist. The political sensitivity of Msgr. Bonamie would put him more on the side of the Orleans family. He will be present, during the first days of 1848, at the funeral of the sister of King Louis-Philippe.

The fear of Mother de Viart is based on an event that took place June 11, 1840. That day, Msgr. Bonamie, by an act of authority, which the rule completely recognized as legitimate, deposed the Superior of La Verpillière, Sister Vitaline Frichot. Madame de Viart resisted this disciplinary measure. As counselor of the Superior General, Father Hilarion had without a doubt only been able to give him a favorable opinion concerning the deposition. Had he not claimed, in a memoir he redacted at the opening of the General Chapter of 1824, a wide and strong authority for the Superior General. “Already in a petition addressed the same day to the Most Holy Father, concerning article 49 of the Constitutions approved by the Apostolic See, the General Chapter said that it was of the greatest interest of the society to bring together the rights, as much as possible, in the hands of one person. The wider and stronger the authority of the Superior, the more solid also the bases of the Society he directs. If the authority of the head is weak and indecisive, all the members suffer from it.”
But here is another fact that can only clash with this high idea that Hilarion had of authority. Once the draft of the rule of the sisters is completed and it must in principle be sent to Rome, Monsignor decides to propose that those examine it that will have to submit themselves to it. The idea is excellent but doesn’t it open the way to debate, critique and anarchy?

Madame de Viart immediately puts up barriers to this new spirit, according to her, so foreign to the Rule of the founders. Would religious have any other right but to blindly obey their superiors? And furthermore, had they used this “democratic” procedure in the adoption of the Rule of the brothers?

For his part, Father Hilarion must yield to a decision of Msgr. Bonamie. The latter withdrew the petition redacted by his secretary as an introduction to the project of the Rule of the sisters. The reason is that he judges the Latin a bit negligent and the tone rather offensive with regard to the Superior General of the sisters. To that which he can only experience as a vexation, will be added a humiliation. The Holy See, in amending the draft of the Rule of the brothers, introduces some modifications. For example, it requires that the councilors of the Superior General no longer be chosen by him but elected by the General Chapter. In 1843, when this new arrangement takes affect, Father Hilarion receives only four votes, while Father Isidore David obtains 26, Father Philippe Faizandier 23 and Father Philibert Vidon 21. Thus is the “democratization” of the Rule! In reality, his ousting is due in large part to the bad opinion he had created of himself and which the future Superior General of the sisters, Sister Gabrielle Aymer de la Chevalerie, will explain in her letter to Cardinal Ostini, February 6, 1846. “This Father, whose restless and fickle spirit is known by the whole Congregation, had many times changed opinion and language while our Founders were alive. Sometimes being carried away by the enthusiasm and admiration which their virtues inspired in him, he did not spare himself in giving them praise; sometimes on the contrary, blaming, criticizing their government, in his speech he did not spare neither their actions nor their persons. Such we have seen, passing suddenly from one extreme to the other, and finding today as many reasons to combat an opinion as he had found yesterday to support it. Our pious Founders, it is true, gave him proofs of their trust. They felt the necessity of keeping close to them by recognition a restless and unsteady character, capable of harming them. But how they have not suffered the unfortunate fruit produced by the inconstancy of this unstable character. Our virtuous Founder hardly hid his opinion concerning Father Hilarion when he said one day to my brother, at the time a young student, that he would expel this Father from the Congregation if he did not fear the evil that he could do to it, and he repeated that on many other occasions.” 

“A restless and unsteady character, capable of harming them”: in the course of the twenty years that remain of his life Father Hilarion will unfortunately confirm this judgement. Convinced of the damage caused by a relinquishing of the power of the Superior General, he will unceasingly call for a return to the primitive spirit of the Institute. Lending an obliging ear to all those who could be said to be against the government of Msgr. Bonamie, without taking the precaution to verify the rumors and insinuations of which he became the echo he spends the great part of his time from then on writing letters, memos and petitions addressed either to Rome or to the bishops of France. It is clear for their part, those who disapprove of this smear campaign, are not outdone in defending the point of view of their Superior General. Thinking to be able to restore calm and truth, Rome dispatches an Apostolic Visitor in the person of Msgr. Parisis, bishop of d'Arras. In fact, his mediation does not prevent the conflict tearing apart Picpus from continuing. Furthermore the Nuncio in Paris whose reports to the Holy See condemn Msgr. Bonamie supports it. The latter, along with the Superior General who succeeded Madame de Viart who died in 1850, are requested to resign from their posts. Both of them do that during the summer of 1853. Rome orders new elections, which bring to the leadership of the Congregation Father Euthyme Rouchouze and Mother Gabrielle Aymer de la Chevalerie. Father Hilarion, having returned to Picpus, which he had left in 1844, understood very quickly that there was no chance of his seeing a favorable response to his demand for a return to the primitive rule and spirit. The evening of the election of the new Superiors General, he separates himself from Picpus and with him a few brothers and a group of forty some sisters. When it is a question of choosing a Superior General in the dissident brothers’ branch, Hilarion persuades his brothers not to entrust him with that responsibility. He will place no obstacle in the way of the choice of Msgr. Baudichon, even though the Holy See had explicitly eliminated the hypothesis of the nomination of a bishop as Superior General. He will accept the post of master of novices, but recruitment for the brothers’ branch of the dissidents will never know much progress.

When on April 14, 1856, Rome unequivocally condemns the separatists; Father Hilarion will see himself notified by the Archbishop of Paris, Msgr. Morlot, that he must leave the diocese of Paris if he is not willing to submit to the decree of Rome. We then find him in the diocese of Rheims, where the bishop, Msgr. Gousset, after a friendly welcome to the dissident branch of sisters, decrees very severe measures in their regard but leaves to Father Hilarion the faculty to celebrate the Mass in reason of his advanced age. He is more that 70 years old.

I found in the work of Father Huselmans on the rule, a request for secularization for Father Hilarion. It is dated 1856. Later, in 1862, there is found a request for a dispensation from the vows of poverty and obedience. Also in 1862, the Holy See revokes the privilege “oratorii domestici” which had been granted to him the year before.

On August 25, 1867, while he is at the chateau of Bécon, not far from Courbevoie, death comes to claim him in the midst of the community of the schismatic sisters who had opened a college there. He is 83 years old. On the testimony of the deposition of Monsieur le Chanoine Leclerc, nephew of Msgr. Baudichon, Father Hilarion will be buried in the cemetery of Courbevoie, then disinterred a few years later to be taken to the burial vault of the dissident sisters in the cemetery of Montmartre.

It was a surprise for me, in perusing the general archives, to discover in the last volume of Pieces justicatives in the margins of various documents transcribed by Fr. Hilarion observations such as: “error in law and as regards several facts”, “false facts on several accounts”, “this is false”. These documents for the most part date from 1843 to 1853. Did he thus want to ease his conscience in the eyes of posterity? The wrong he had done left him no chance to return to the Congregation. A belated admission is better than nothing, but it does not repair either errors of judgement or deadly insinuations, even though one denies wanting to question the honor of the persons involved. The lack of affection in his early childhood, the weight of a touchy temperament, the prestige of a brilliant intelligence: in sum a heavy inheritance which made of Father Hilarion this tormented and unstable being whom only charity could bring back from his excess. Father René Coste is right when he writes: “the suffering that we deem undeserved creates traumas with respect to those who are the cause of them.”

A EUCHARISTIC SPIRITUALITY FOR THE CONGREGATION TODAY

Patrick Lynch ss.cc.

England
Introduction

The Eucharist has always played a central role in the life of all Christian communities and has always been one of the core values of our congregational spirituality. In the first part of this article, I will present a summary of three of the most important themes in contemporary Eucharistic theology (“the Eucharist as Meal”, “the Eucharist as Sacrifice or Service” and “the Eucharist as Communion”). In the second part, I will try and spell out some of the implications of that theology for an apostolic and missionary spirituality today. Finally in the last part, I hope to show how these dimensions of the Eucharist express and nurture three key elements of our Sacred Hearts charism.

I. A theology of the Eucharist today

1. The Eucharist as Meal.

"In order to know a family, a human community and even a religious community it is important to know how they eat, what they eat there, with whom and above all where and when they eat.” 

It was with these words that an African bishop - Bishop Anselme Sanon - began his address to the Eucharistic Congress in Lourdes some years ago. Meals have a special place and a special significance in all cultures. We celebrate the important events and moments of life with meals e.g. birthdays, weddings, graduations. We celebrate comings and goings, beginnings and endings and joys and sorrows with meals. Meals are occasions when friendships are nurtured, strangers welcomed and families united. Given the importance of meals in the Jewish culture it is not surprising to see that meals were very important in the life and ministry of Jesus. One of the major developments in contemporary Eucharistic theology has been the emphasis on the table ministry of Jesus. Scripture scholars, have in recent years, reminded us that the Last Supper must be seen in the context of all the meals Jesus shared with others. The meal was often the scenario for His teaching on forgiveness, love and service.

If we look at Luke's gospel we will see that he describes ten meals Jesus shares with others. In his excellent book called 'Dining in the Kingdom of God' Eugene La Verdiere
 places the origins of the Eucharist not just in the Last Supper but in the context of all the meals Jesus shares with others. La Verdiere divides these meals into three groups:

a. Meals at the table of Jesus the Prophet

b. Meals at the table of Jesus the Christ

c. Meals at the table of Jesus the Lord

a) The meals at the table of Jesus the Prophet

The meals at the table of Jesus the Prophet fall into two groups: those celebrated in Galilee and those celebrated on the way to Jerusalem. In each of these meals Jesus is a guest and uses the opportunity to proclaim a prophetic message about the Kingdom of God. The first of these meals (those celebrated in Galilee) relate the Eucharist with what it means to be Church. These meals - the meal with Levi (Lk 5: 27-39), the meal at the house of Simon the Pharisee (Lk 7: 36-50) and the multiplication of the loaves at Bethsaida (Lk 9: 1-17) show us that the Eucharist is an evangelising event, a reconciling event and a missioning event and reminds us that the Church is an evangelising community, a reconciling community and a missionary community.

The next four meals in Luke's gospel relate the Eucharist to service and the kind of serving community the Church is called to be. This service involves:

· listening as well as doing (as illustrated by the meal with Martha and Mary, Lk. 10: 38-42).

· internal purity rather than external ritual (as illustrated by the meal with the Pharisee, Lk. 11:37-54).

· being inclusive and not exclusive of the poor (as illustrated by the meal with the leading Pharisee, Lk. 14:1-24).

· having a heart open not closed to conversion (as illustrated by the meal with Zacchaeus, Lk 19:1-10).

b) The Meal at the table of Jesus the Christ.

The second kind of meal that Luke describes is the Meal at the table of Jesus the Christ. This meal is of course the Last Supper - the Passover Jesus celebrated with his disciples. As the Last Supper it is both the final meal he shares with his disciples but also a summary of his whole life and his whole mission. It is a memorial of his life, his ministry, his passion, his death and his resurrection and as such it challenges us in the ways we fall short in living our baptismal and religious commitment. It is summed up in Jesus' command "Do this in memory of me".
c) The Meals at the table of Jesus the Lord

Thirdly, the Meals at the table of Jesus the Lord are those associated with the Risen Lord - the person of Christ living in glory with the Father but also present to his disciples in the “breaking of the bread”. The first coincides with the Last Supper. The next meal is shared with his disciples on the road to Emmaus (Lk. 24:13-35) when the disciples are transformed from being full of discouragement to being full of hope. Finally there is the meal with Jesus the Lord in Jerusalem (Lk.24: 36-49) just before the Ascension when Jesus sends them out to all nations beginning with Jerusalem. In short, in celebrating the Eucharist as Meal we celebrate the action and presence of God in our lives, in our world and in our mission to the world. 

2. The Eucharist as Sacrifice or Service

Whenever we use the phrase “the sacrifice of the mass” it is important to remember that in the Old Testament the word sacrifice meant “giving” or 'offering' not killing. In the New Testament, the word “sacrifice” was used to refer to the sacrifice of Christ but also to refer to the sacrifice of the individual Christian. St. Paul, for example, uses it primarily in this ethical context. In the synoptics, especially in Mark's gospel, the theme of 'sacrifice and suffering' is intimately connected to discipleship.

Discipleship for Mark means taking up one's cross and following Jesus. In the first part of his gospel Mark presents Jesus as a teacher, a healer, a miracle worker and an exorcist. Nevertheless, despite all that he does the disciples fail to “see” - they fail to understand who he is and what following him will involve. Suddenly, half way through the gospel Jesus confronts Peter with a direct question "Who do you say that I am?" Peter responds "You are the Christ". Peter seemingly does not fully understand the implications of the answer he has given and he reprimands Jesus for predicting his passion. The key questions in the second half of the gospel becomes: "What does it mean to say Jesus is the Christ?" and "what does it mean to be a follower of Christ?" As the story unfolds neither Peter nor the other disciples begin to understand why Jesus is going to suffer, to die and to rise again. Eventually Jesus shows them what he means by 'sharing the cup' and by dying on the cross. Being a disciple means being a suffering servant and being willing to take up one's cross and follow Him.

It is in this context that Mark presents his understanding of the Eucharist as “breaking bread” and “sharing the Cup”. Mark uses the image of “breaking bread” as a model for Jesus’ mission to the Jews (when he breaks bread for five thousand) and his mission to the Gentiles (when he breaks bread for four thousand). In the second part of his gospel Mark stresses the symbol of “drinking the cup”. On the road to Jerusalem Jesus asks his disciples if they can drink from the cup that he will drink from. At the Last Supper he invites them to drink from that cup and in the Garden of Gethsemane he shows them what drinking that cup will involve. The cup for Mark is not an object but an event: the passion, death and resurrection of Jesus. So when we speak of the Eucharist as sacrifice we are saying that Jesus' whole life of giving to others was summed up in ritual at the Last Supper and in action on the cross.

In contrast, in John's gospel there is no account of the “Breaking of the Bread” at the Last Supper but there is an account of the washing of the feet. Interestingly this is the passage we read during the Mass of the Lord's Supper on Holy Thursday. For the Jews washing the feet of guests was a very ordinary act of service often performed by the servants of the house. Through his action and his example Jesus shows us what service involves - it means taking on the role of a servant. The washing of the feet reminds us that Christian service is not just about the extra-ordinary things but is especially about the ordinary. It is not about status: it is about the simple and silent things we do for others. This is the message Peter still had to learn and indeed all of us need to learn from time to time. So when Jesus says "Understand this, and blessed are you if you put it into practice" he is saying service of others is the sign of an authentic Christian community and an authentic Eucharist.

3. The Eucharist as Communion

When we use the word “communion” what initially comes to mind?  For some it simply means receiving communion - the body of Christ - at mass. However, the early Christians and especially St. Paul had a very rich understanding of the “Body of Christ” and of “communion”. When St. Paul was writing his first letter to the Corinthians he was writing to a very divided community. They were divided over leadership and beliefs: they were divided between strong and weak and between rich and poor. The Eucharist was highlighting some of those divisions not healing them. St. Paul reminded the Corinthians that being a follower of Christ means belonging to a community. The image he used to describe this unity was the Body of Christ. For Paul an essential part of being a Christian was seeing oneself as part of the Body of Christ - part of the community who believed in who Jesus was and in what he did and who were committed to responding to what he called us to do.

The early Christians had, therefore, a very rich understanding of the presence of Christ in the Eucharist. They believed Christ was present in a number of ways: in the people (the assembly), in the Word, in the action of the Eucharist and in the mission. Christ is always present among His people but especially as they gather for Eucharist. Christ is also present in the Word - both in the proclamation of the Word of God and as people listen to the Word of God. Thirdly, Christ is present in the 'action of the Eucharist': in taking and offering the gifts, in blessing and thanking God for the gifts and in breaking and sharing the bread. One of the major contributions of the renewal of the liturgy has been to re-discover that the Eucharist is not a thing we receive but an action the Christian community celebrates. Finally, Christ's presence does not cease with the final blessing. Christ is with us wherever we go - in our homes, our parishes, our places of work - in other words in our mission.

So, when we speak of “communion” in the context of the Eucharist, we can speak of three levels of communion: the communion we are as the Body of Christ gathered around the table, the communion we receive (or more accurately share) during the Eucharist and the communion we are called to create in our world today i.e. our task of making the world a more loving, a more just and a more peaceful place. What this suggests is that full participation in the Eucharist involves far more than attending or even celebrating Eucharist: it means being Eucharist and living the Eucharist. 

Celebrating Eucharist should, therefore, deepen and strengthen our “communion”. By “gathering” together we deepen our shared faith. By “listening and breaking the Word” together we deepen our shared understanding of the Gospel. By “giving thanks” together we deepen our shared sense of gratitude. By “sharing” together we deepen the bond of love between us. By “going in mission” together we deepen our sense of corporate mission. The difficult question is of course “How, in our present world, does a Eucharistic spirituality nurture those ideals and hopes?”
II. An Apostolic and Missionary Eucharistic Spirituality for today

How can we develop individually and collectively a Eucharistic spirituality that is relevant for today's world? In this part of the article I will try and show that the Eucharist is both a model and a source for our personal and communal conversion and mission. The more we enter into the mystery of the Eucharist as individuals and as a community the more we are called to personal and communal conversion: the more we are open to conversion the more we will engage in mission. 

In his book entitled Eucharist - Celebrating It's Rhythms in Our Lives Paul Bernier
 suggests that the key parts of the Eucharist - the Gathering, the Listening (to the Word), the Sharing (of the Meal) and the Commissioning sum up the key challenges of personal and communal conversion and commitment. Liturgy and life should be intimately related to one another. The rhythms and journeys of life can be and should be expressed in the liturgy and the rhythms of the liturgy should grow out of the experience and rhythms of daily life.

The first of these rhythms is that of 'Gathering'. The Entrance Rite of the Eucharist begins long before the opening hymn long before the celebrant says "In the name of the Father and of the Son and of the Holy Spirit". Gathering for the Eucharist involves 'coming', 'welcoming' and 'gathering'. Coming to mass is in itself an act of faith involving much more than getting into the car and driving. I remember some years ago asking some parents who were preparing their children for first communion "What comes to mind when you think of going to mass?" After a few moments one mother of four answered "Is my husband willing to drive us? If not, then we will have to walk?"  'Coming' means leaving aside (but not leaving behind) the worries and anxieties, the joys and sorrows of our daily life not so that we can forget them or indeed avoid them but so that strengthened by faith we may see Christ's presence in them and better enabled to deal with them and respond to them.

“Gathering” also implies “welcoming”. An essential part of the gathering of any human community is the welcome. I'm sure we all have experienced going to parishes, families, communities and celebrations where there was a great sense of hospitality and a tremendous welcome that made us feel immediately at home. I am also sure that we have experienced situations where this was not so. A welcoming community is, therefore, an open community - open to other people, open to strangers open to God. 

Gathering as a community is an expression of a shared faith. When a community comes together "In the name of the Father, the Son and the Holy Spirit" it gathers precisely as a faith community - as the Body of Christ. The early Christians had a very rich understanding of Christ present in the community gathered for Eucharist. So when we gather as a community for Eucharist or as individuals for personal prayer we are called to open our hearts to who we are as a people of faith and to open our hearts to where God is calling us. Regularly gathering ourselves in the presence of God is an essential element of a Eucharistic spirituality.

The second rhythm that Bernier speaks about is the 'Listening' rhythm. In the years since Vatican II we have re-discovered the central place that the Scriptures have in the life of the Church, in the liturgy and indeed in personal spirituality. We have recovered the liturgical vision of the early church - that Christ is truly present in the Word proclaimed. It is so easy for us to say "This is the Word of the Lord" without letting the full significance sink into our minds, our hearts and our lives. Before or after reading or listening to the readings I often ask myself “Do I really believe this is the Word of the Lord or the Gospel of the Lord?”

Another dimension of 'listening to the Word' is 'breaking the Word'. One of the great pastoral breakthroughs in spirituality in recent years has been the emergence of Bible groups where people gather not just to study the Word of God but in a spirit of faith and prayer to share their experience of the Word of God. Many people throughout the world find great nourishment in prayerful reading and sharing of the Scriptures. This kind of sharing - with religious and laity - is a wonderful and a simple way to bring the Scriptures to life and to bring life the Scriptures. 

Finally, the Word of God can - if we allow it - be a powerful transforming influence in our lives. It is a Word that comforts and challenges a Word that explains and empowers. It can transform disappointment into hope as with the two disciples on the road to Emmaüs. It can transform selfishness into selflessness as with Zacchaeus. It can transform ignorance into understanding as with Levi the tax collector and it can transform powerlessness into powerfulness as with the disciples at the multiplication of the loaves at Bethsaida. Listening and Breaking the Word of God together is an integral part of an Eucharistic spirituality that can transform our lives and our communities.

The third rhythm that I will focus on is that of 'sharing a meal'. The Gospel writers draw special attention to the human elements of a meal when, time and again, they highlight the fact that Jesus “took the bread, blessed and gave thanks for it and gave it to his disciples.” This threefold action of Jesus is mirrored in the action of the liturgy:

· in the preparation of the gifts (the Offertory)

· in the blessing of the gifts (the Eucharistic Prayer)

· in the sharing of the gifts  (the Communion).

This threefold pattern provides us with a very rich source for reflection and nourishment for our lives. If, for example, we focus primarily on the image of 'meal' then our perspective is likely to be that of preparing the gifts/blessing the gifts/sharing the gifts. If on the other hand we look at the Eucharist primarily as sacrifice or service our emphasis is likely to be on giving/thanksgiving/ self-giving. If, however, our perspective is on the image of Eucharist as communion our emphasis will probably be on the presence of Christ in creation/in the Incarnation /in communion. 

All these images are useful in helping us to understand the richness of the mystery of the Eucharist and the significance of this Eucharistic dynamic in our lives. During His life Jesus shared with others, He gave himself to others and of himself for others and time and again He showed He was at one with (in solidarity with) others. He shared in the meals, the sorrows and the sufferings of people. He gave of himself in healing the sick, in comforting the sorrowful and in dying on the cross. He broke down and broke through the divisions of the society in which he lived: divisions between Jew and Gentile, between man and woman, between rich and poor. He did this by continually reaching out to the poor, the outcasts, the sick and the sinners and drawing them into the communion that was of the essence of his vision of the Kingdom of God. In the Eucharist He continues to share with us, give himself to us and be one with us. The Eucharist is, therefore, an experience of sharing and a call to sharing. It is an experience of giving and a call to self-giving. It is both an experience of union and a call to communion. “Taking, blessing, breaking and sharing” involves much more than repeating a ritual or receiving communion: it involves entering into the central mystery and journey of our faith namely that it is by discovering and celebrating who we are as sisters and brothers in Christ we are called to share that good news with others.

The fourth and final Eucharistic rhythm is that of Missioning or Commissioning. The phrase ”Go the mass is ended” is in fact a very poor translation of the Latin “Ite missa est”. The final call of the Eucharist is to go and live it – “go this is your mission”. The Eucharist is, however, not just the place from which we are sent on mission. The Eucharist itself provides us with a very rich pattern for our mission in the world today. The communion we are called to create extends far beyond the boundaries of our church fellowship. It involves gathering together at a human level “the scattered children of God”; it involves crossing the boundaries of age, culture, socio-economic background and religion - truly a ministry of reconciliation. The proclamation we are called to engage in involves more than communicating the content of a message; it means being willing to listen and learn, to share and explain - in other words a ministry of dialogue of life, of action, of reflection and of experience. The ministry of celebration called for in today's world means first of all discovering the gifts (the grace) present in every community and in every culture, then celebrating and giving thanks for them and encouraging and empowering people to share them. Christ's presence does not come to an end with the final blessing or the last hymn. Christ is really present in the world and with us in our mission to the world.

III. Developing a Eucharistic Spirituality for Our Congregation Today

The Eucharist has always played a significant role in the life of our congregation but especially in the lives of our founders. Down through the years the Eucharist has nourished our personal and our community life but just as important it has also shaped our mission and indeed our ministries. Our SS.CC. Eucharistic spirituality is, I believe, pastoral and prophetic. In the final part of this article; I will suggest that these three aspects of the Eucharist (as meal, as sacrifice/service and as communion) express and nurture three key elements of our Sacred Hearts Charism: our family spirit, our dedication and service especially to those in need and our communion with the Lord, the Congregation and the Church. 

1. The Eucharist as meal: as sharing our family spirit. 

Ever since the foundation of the Congregation one of the characteristics of our community was its family spirit. For the founders - Henriette and Coudrin - unity was a central value. The unity they were talking about was not simply an organisational unity but rather a unity of heart and soul modeled on the unity of the early Christian communities. When we speak of the family spirit of the congregation we must be careful not to idealise it. Like any other family we have our difficulties and our differences, our strengths and our weaknesses. We must, however, also be careful to recognize it and to nurture it. There were times in the history of religious life and indeed in our own Congregation when community referred more to a place or to the observance of rules. In recent years we have re-discovered that community is primarily about people not places and about relationships not rules. Community and family spirit is about a sense of being together and a sense of being in mission together.

For me there are three foundation stones of our SS.CC. sense of community and family spirit: respect, relationships and responsibility. Each of these affects and is affected by the way we celebrate Eucharist.

First of all respect.

Respect for the person is the foundation stone of every family and any community and indeed any Eucharist. This involves having a deep reverence for other people be they young or old, rich or poor, black or white, saints or sinners. Our new Constitutions put it this way:  "So that each person may grow as a person within the community, they must feel that they themselves, their values and their contributions are appreciated by others." I'm sure that I don't have to tell you that strict adherence to liturgical rules would not be a high priority for the Sacred Hearts. However, respect for individuals, for their gifts, their joys and their worries would be. Formality would hardly be the trademark of our liturgies: respect for the person would be.

Secondly relationships.

Good loving relationships are also at the heart of any family and any community. SS.CC. communities should be characterised by warm, friendly and cordial relationships. Friendship and hospitality are essential for a good community and good liturgy. One of the notable features of SS.CC. liturgies is a strong sense of hospitality and a good sense of humour. I know myself when a liturgy is going too smoothly I start getting worried.

Thirdly, responsibility.

In one of their books on marriage the American couple Evelyn and James Whitehead make the point that in a couples relationship there is a crucial moment when both partners begin to see themselves not as "I" but as "We". Henceforth, their planning and decisions are made with the other person in mind. The process of integration into community life likewise involves a conversion of attitude: from seeing the community from the outside (as them) to seeing it from the inside (as us). This sense of participation is another characteristic of our SS.CC. communities, parishes and liturgies.

 Just as a family meal deepens the bonds within a family so too our celebration of the Eucharist should deepen -  our sense of respect for each other, our sense of love for one another, and our sense of responsibility for one another.

2. The Eucharist as Service/Sacrifice: as taking up our cross. 

As in the Gospel of Mark an integral part of following Christ for Fr. Coudrin and Mother Henriette involved taking up one's cross. It is important to remember that they lived in times of great suffering. The French Revolution brought great suffering to the Church in France. In one of his sermons on suffering Coudrin insisted that we can walk in the footsteps of Jesus Christ only by carrying His cross. “It is Jesus Christ who has given us the unique example of a tenderness beyond human feeling. We do not imitate Him except through sufferings.”
 In a letter to a Sacred Hearts sister he wrote “The Sacred Heart of Jesus keeps always and everywhere a special  part of His bitter chalice for His friends.”
  In 1804 Mr. Henriette wrote in the same vein: “Extend your arms generously on the cross, and you will find it to be less heavy. Let us walk courageously behind a crucified God. Let us never say: less pain, less suffering, but let us ask God for more courage, more strength, more resignation”
. Taking up one's cross-willingly was for the Founders an essential par of the SS.CC. Vision.

One of Coudrin's successors - Fr. Euthyme Rouchouze - expressed the sacrificial aspect of our call in terms of  “a call to be victims”. Obviously, he used the terminology of his times - a terminology that would not be appropriate today. Nevertheless, he inspired many brothers, among them Fr. Damien, to a faithful dedication and service. Perhaps a more relevant image for us today would be the biblical image of the 'Suffering Servant of God'.

There is a danger, especially in western society today, of watering down in our faith the need for sacrifice. There is a part of all of us that wants comfort and wants to be comfortable. Every parent knows from his own experience the need for sacrifice in family life. Loving inevitably involves sacrifice: the deeper we love the more we are willing and able to suffer for the other. This aspect of our SS.CC. spirituality is extremely challenging. For me it is encapsulated in the story of the Good Samaritan. We too are called to 'see the suffering (the passion)' in our world. We too are called “to be sensitive to the suffering” and we too are called “to be in solidarity with that suffering”. “Compassion” means much more than being nice: it comes from the Latin meaning “to suffer with.”
For us, as SS.CC., the Eucharist expresses and strengthens our sense of service to and solidarity with those who are suffering. One of the points that always struck me about Damien's life was the way he transformed the liturgies on Molokai. The Eucharist and especially the funeral liturgies became real celebrations giving real hope amidst great suffering. It is no accident, therefore, that in our SS.CC parishes funeral liturgies and Eucharistic ministry to the sick and the marginalised is a priority. There is a sense that those who suffer most have a special place at our Eucharistic table. As Sacred Hearts we are deeply aware that drinking the cup is a call to share in the sufferings of Christ and of our world. As Sacred Hearts we are deeply aware that bread broken in the Eucharist is for the broken Body of Christ. In other words the Eucharist is not to be seen as a reward for the perfect (those who have arrived) but rather food for the weary and the suffering - indeed for all of us who are still on the way. In sharing Eucharist together we share the cross together.

3. The Eucharist as Communion: as union with Christ and each other.

A very important part of our SS.CC. Eucharistic spirituality down through the years has been the practice of Adoration of the Blessed Sacrament. It is important, therefore, to reflect for a few moments on the importance of Adoration for the Church today and for the Congregation today. I want to make four brief points.

a) Adoration is an integral part of our ss.cc. heritage. 

The practice of Adoration has deep historical roots Congregation. Both Fr. Coudrin and Mother Henriette spent many hours in adoration in front of the Blessed Sacrament. The official title of the Congregation is “The Congregation of the Sacred Hearts of Jesus and Mary and of Perpetual Adoration of the Most Blessed Sacrament of the Altar.” 

b) Adoration is an integral part of our ss.cc. mission. 

Our new Constitutions sum up our mission as Sacred Hearts as being “to contemplate, live and announce to the world God's love which was made flesh in Jesús.” The charism of every apostolic religious community has an active and a contemplative dimension. For us Adoration epitomizes this contemplative aspect of our mission and is much more than a private spiritual exercise. In recent years we have become more aware of the sense of being sent, being delegated by the Church and we see it as part of our congregational mission. It is no surprise then that the practice of Adoration forms an important part of the liturgical life of many of our parishes and communities today.

c) Adoration is an integral part of our ss.cc. prayer. 

In recent years there has been a tremendous re-discovery in the Church of many different spiritual traditions and forms of prayer eg the spiritual exercises of  Ignatius, the Carmelite spiritual tradition of St. Teresa of Avila and John of the Cross and the contemplative tradition of centering prayer. Likewise in our own congregation there is a new awareness of the importance of of Adoration as our form of contemplative prayer. Contemplation is not something that is reserved for the Cistercians but rather a simple form of prayer that is open to all of us. It is a prayer of the heart more than the head and is characterised by sense of being with more than talking to Our Lord. It is our way of uniting ourselves with the Heart of Christ - with His life and His love, with His sentiments and His sufferings, with His passion and with His prayer, with His death and His resurrection. Our Chilean brothers and sisters summed it up very well  "In Adoration we are in solidarity with the passion, which Jesus undergoes in the history of our times."
d) Adoration is an integral part of our ss.cc. communion. 

One of themes present in the writings of Fr. Coudrin and Mother Henriette is that Adoration is a source of unity for all the brothers and sisters especially those on mission overseas. Fr. Coudrin once wrote "Remember often during Adoration, that I unite myself to you and that never a night passes which does not bring me close to you and all our houses." The unity of the Congregation was a great concern for the founders: the unity of brothers and sisters, the unity of those who stayed at home and those who went overseas, the unity of the active and contemplative dimensions of our mission. For them it was very clear the centre and source of that unity and communion was our personal union with the Lord. The more we enter into a personal union with Christ the more we enter into a genuine communion with our brothers and sisters. For us Adoration is not just a duty we have to perform but an opportunity to return to the source - the source of our call, the source of our commitment, the source of our communion and our mission.

Conclusion

The Eucharist is not, therefore, a personal devotion that we attend but rather an event that we celebrate as Church and as Congregation. An SS.CC. spirituality involves much more than a purely individual relationship with the Lord: it involves becoming engaged in Jesus' mission of personal, communal and social transformation. His life and ministry (summed up in the Eucharist) give us our model and inspiration: His death and resurrection (remembered in the Eucharist) give us our ultimate meaning. That is why our Constitutions say: "In the Eucharist we express and celebrate the action of God i our lives and in the world. For us, the Eucharist which we celebrate daily, in so far as possible, is the basis of fraternal communion and apostolic service." (Const. Art. 52)

ADORATION: AN EXPERIENCE OF FAITH AND LIFE

María Olga Mardones, ss.cc.

Bolivia

Introduction

Throughout the history of salvation, the people of Israel always adored, giving adoration a definite time and place. Many Jews walked for weeks in order to reach Jerusalem and adore God there.

The holiness and grandeur of God has something overwhelming for creatures who submerge themselves in their nothingness. Before the Risen Christ, Saul threw himself on the ground completely overwhelmed (Acts 9: 4).

For a human being to have such a direct experience of God is an exception. Normally people realize the presence and action of God, His glory and His holiness, and adoration is the expression both spontaneous and conscious, imposed and voluntary, of their reaction when impressed by the closeness of God:

· acute awareness of their insignificance and sinfulness, silent confusion (Gn 42: 1-6),

· experiences of thankful veneration, at other times (Ps 5).

This reaction of faith affects the totality of one’s being, giving rise to external gestures; there is no adoration without the body in some way expressing the sovereignty of its Lord. However, our condition of  “sin” makes us flee from the divine influence, so that the only adoration pleasing to the Lord is that of the heart. 

1.
In the Old Testament

Two gestures of adoration were used by the Jewish people: the prostration and the kiss. In their cult these take on their sacred form, but they always converge in the spontaneous movement of the creature before God--a movement between panic and marveling fascination.

· Before being a spontaneous attitude, the prostration is a gesture imposed by a more powerful adversary before whom the weaker falls to the ground, preferring to go himself to implore grace, bowing down before the stronger (1 Kgs. 1: 13).

·  The kiss adds to respect the need to contact and to adhere in the framework of love (Ex. 18: 7). The pagans kissed their gods but adorers, not being able to reach their God, lifted their hands before their mouths.  Ad-os: I shall adore. (Cf Job.)

· Adorers in the cemeteries keep the expression not with the kiss but with arms extended or the position of their hands to supplicate, to ask for pardon, and to greet (Cf. Voc. Bibllico Dufour).

·  It is not just the prostration before Yahweh (Dt. 26: 10) or before the Ark (Ps. 99: 5), but the combination of “gestures of service” that, carried out in the temple, in Yahweh’s house, can be included in the formula of “adoring Yahweh” (1 Sm. 1-3, 2 Sm. 15: 32).

2.
Adoration in the New Testament

The newness of Christian adoration is not solely in the person who contemplates God in three Persons. This God who is Spirit transforms the act of “adoring.” Jesus says to the Samaritan woman, “The time is coming when neither on this mountain nor in Jerusalem will you worship the Father. You worship what you do not know; we worship what we know, for salvation is from the Jews. But the hour is coming, and now is, when the true worshipers will worship the Father in spirit and in truth” (Jn. 4: 21-23). Actually, the adorer in spirit has a place in the only temple pleasing to the Father--the body of the Risen Christ. “Destroy this temple and in three days I will raise it up” (Jn. 2: 19-22). Those who have been born of the spirit (Jn. 3: 8), associate their adoration to Him--the only adoration in which the Father is pleased (Mt 3: 17). This theological view of adoration in the only temple agreeable to the Father, in the body of the Risen Christ, reaffirms “our adoration which is centered in the Eucharist.” 

3. Adoration in the SS.CC. Community

In the early community, adoration had priority. In 1803, Mother Henriette Aymer wrote to Fr. Coudrin, “...When you established the adoration in the house at Moulin-a-Vent and assigned me an hour, without knowing it you determined my vocation.”
In the beginning the adoration was made by the group, the “immensity.” In 1796 within that group was formed the group of “solitaires,” the nucleus of the Congregation, who kept the night adoration. The originality of the “solitaires” is that they made the adoration the “conducting line” which led to religious life. With its first “dream” of the Founder in la Motte d’Usseau, the Congregation arose from the adoration. It was born and was formed in the Eucharist. When, in 1801, the “solitaires” separated themselves from the society of the Sacred Heart, the institute recently approved by the diocesan authority assumed the responsibility of having an adorer by day and by night, a practice that was not interrupted. From then on, all the Sisters’ new foundations were started with the celebration of the Eucharist during which the Sacred Host was placed in the tabernacle and continual adoration was begun.  In the Constitutions adopted in 1825 we find, among other important points, the following:

· The perpetual adoration of the Blessed Sacrament is one of the principal duties of our Congregation, one of the principal exercises which has as aim to be consecrated.

· In all houses having 18 persons belonging to the Congregation there will be in the church an adorer at all hours of the day and night, a Sister destined to repair by perpetual adoration of the Blessed Sacrament the outrages committed against the divine majesty.

· The “Soeurs données” and the novices can participate in the adoration with the professed Sisters.

· During the half hour of adoration, the Sisters will try by the ardor of their prayers to appease the anger of God, satisfy His justice for the crimes which are committed. It is the aim of the adoration. This is not the time to recite the Office, to read, or to recite other prayers either of obligation or devotion.

In the rule of the Brothers, who have the priestly ministry, the third article says that perpetual adoration by day and by night will be made in all houses where 36 professed Brothers, novices, and “Frères donnés” reside. Given the small number of Brothers, it was difficult to fulfill this article.

4. Father Coudrin and the importance of adoration and the Eucharist in the Congregation

In a circular letter dated September 20, 1824, Fr. Coudrin writes of “vain pretexts by which dispensation is sought from our holy exercises, the negligence there is in fulfilling one of the principal aims of our institute, that is to say infidelity to the hour of adoration.” He relied much on this adoration by the community and therefore took every occasion to require it and to remind the communities of it. He also explained the meaning of adoring Jesus in the tabernacle and not exposed. Certainly the situation in France at the beginning of the XIX century did not favor a solemn continual exposition of the Blessed Sacrament, but the main reason was the spirituality of Fr. Coudrin, who saw the works of the Congregation as representing the historical ages of the life of Jesus, and who considered the Eucharistic adoration as an expression of the hidden life of the Lord. In order to imitate the hidden life better, the adoration is made before the closed tabernacle and not before the Blessed Sacrament solemnly exposed, since this way is more in keeping with the life of Jesus in Nazareth. Among the motives the Founder emphasized for perpetual adoration in the Congregation we can list four:

· Christ was the perpetual adorer of the Father, 

· The community wishes to imitate the saints who perpetually sing the Hymn of the Lamb.

· Our desire is to consecrate all our time completely to laus perenni.

· Our wish is to fulfill the need for constant intercession before God because of the calamities our times (sicknesses, wars, captivity of Pius VII, and others).

The mediating mission that prolongs the sacrifice of Christ seeks the Eucharistic presence to fulfill it. Adoration is perpetual in each Sister, since the profession is perpetual and, adoration is like the breath of a mediating vocation with Christ. The former ritual of the profession prayed, “Look, Lord, upon your servants so that they may be perpetual adorers.”
Perpetual adoration is the life of every Sister, in the sense that each action and every moment of her life has to be lived lucidly in the spirit of adoration with full acceptance of the will of God, of the designs of His love.

5. Adoration and Eucharist

The Eucharistic spirituality is expressed in our adoration which has always been “an essential part of our Congregational heritage and of its reparative mission in the Church...a time for contemplation with the Risen Jesus who has come to serve and give His life.”(Bros. Constitutions, art. 53, l and 2). Clearly, this permanent spirit of adoration of the Lord and acceptance of His will in our lives will not develop without the practice of this form of prayer so much loved by our Founders. This is why “each community will seek concrete and significant ways in which to live the adoration, and to ensure that the Eucharist will be the constant point of reference in its life” and that “each brother commits himself to spend a determined time before the Blessed Sacrament.”

In adoration lies our missionary strength. It derives from the same Christ, alive and committed, that we adore. He it is who grants us unity as Brothers, the strength to leave all, and the joy of taking His message to distant peoples. (Cf. Our Vocation and Mission SS.CC., Fr. P. Bradley, Rome, 1992)

Our Eucharistic life allows us to participate in the attitudes and sentiments of the heart of Christ. Our adoration prolongs the Eucharist and the sacrifice of Christ, who expiated the sin of the world, reconciling us with God and among ourselves. His open heart will be for us an inexhaustible source of life which can remake the world. 

For Fr. Coudrin Eucharistic adoration was not so much the solemn glorification of the presence of the Lord of heaven and earth but a continual reparation for sin (Cahiers de Spiritualité, N° 1, p. 72). In another letter the Good Father says, “The best exercise of the adoration is to honor our Lord with the eucharistic spirit of the four aims of the Sacrifice of the Mass, which resumes all our doctrine.”
The devotion to adore the exposed Blessed Sacrament caused some difficulties in the XIX century since it exaggerated so much the cult of exposition that the Eucharistic celebration was relegated to second place. The problem was not the legitimacy of Eucharistic adoration, since the Council of Trent made very clear that this form of devotion was central in the Church. What was criticized was the imbalance produced by an excess displacing the Eucharistic celebration. According to the Reformation, Catholic Eucharistic piety had left aside the essential aspects of the celebration of the mystery and had produced a very lamentable deviated development so that the Eucharist was no longer considered as a communal celebration of the Paschal mystery of Christ, as the sacrificial meal in which all participate. This leads us to affirm that the adoration has meaning only if it is based on the Eucharist as a prolongation of the Paschal mystery.

THE SPIRITUALITY OF REPARATION IN THE CONGREGATION OF THE SACRED HEARTS
Beltrán Villegas, ss.cc.

Chile

I. Background

1. I believe that it is appropriate to begin this work citing article 3 of the Preliminary Chapter of the first Constitutions of the Brothers and Sisters, approved in 1817: "Through perpetual adoration of the Most Blessed Sacrament we strive to retrace the hidden life of Jesus Christ by making reparation for the injuries done to the Sacred Hearts of Jesus and Mary by the enormous crimes of sinners."

This text, which offends our religious sensibility today, began to cause problems as soon as various movements (biblical, liturgical, theological and spiritual), which would eventually find official expression in Vatican II, gathered strength. Two things especially startle us in this text of our founders: the idea "of repairing the injuries done to the Sacred Hearts" and the mention of "the enormous crimes of sinners" made in the third person (as if they were a group to which we do not belong). The identification implied between "reparation" and "adoration" was not satisfactory either (as if Eucharistic adoration had only a reparative sense.) We may add that the rediscovery that the liturgical celebration of the Lord's Supper and not the "real presence" in the consecrated hosts was central to the Eucharist, tended to project a shadow of doubt on the importance of adoration before the tabernacle, since the real reason for the "reserving" had been and still is the need to give communion to the sick.

2. Officially we find the first impacts of conciliar thinking in the Constitutions of the Brothers approved in 1964 and promulgated in 1966. In art.5 dedicated entirely to reparation we find a clear position taken as regards the flaws mentioned above. In fact the paragraph begins by saying, "the sin of each one of us and of the whole world is an obstacle to the saving love of God" and ends by saying, “the spirit of reparation wholly animates our life”. Even if it does affirm that our attitude consists of " uniting ourselves intimately to the work of redemption", some traces of the old approach are perceived when it says regarding sin that "it hurts the hearts of Jesus and the Virgin Mary", when it attributes to both the work of redemption ("eorum operi redemptionis") and when our gift of love and reparation is considered to be directed "to them".
In art.6 the concepts of redemption brought about through Jesus and Mary and reparation directed to them are repeated, but we can recognize a desire to improve the theological vision of the Eucharist. It begins affirming that “our reparative love finds it's expression and it's source above all in the celebration of the Eucharistic mystery".  It then goes on to affirm that we consider our Eucharistic adoration as a "continuation of the mass" and that through it we "are united to the Eucharistic mystery" where" through Christ, with Him and in Him is given all honor and glory to the Father in the Spirit."

Articles 7 and 8 make clear how the reparative mission of the Congregation is expressed in the spiritual life as well as in the apostolic action of the members of the Institute. Especially important is article 7. After indicating that a necessary condition for living a life marked by the spirit of reparation is the contemplation and imitation of Christ in all  "the ages of His earthly life", it affirms that the "Congregation as a community, represents by means of it's works the redemptive charity of Christ."

3. Probably a little before the promulgation of the Constitutions of 1966, but after the conclusion of the Council, as is seen in the use of  Perfectae Caritatis of 1965, Fr. J. Kerrien published his work Our Spirituality which treats at length the theme of reparation in Chapters III and IV.

Particularly important is Chapter III, the first part of which treats of "Jesus Repairer" as a basis of what will be said in the second part under the significant title "Repairers with Jesus." In the first part Fr. Kerrien begins by pointing out that "the theology of redemption has greatly evolved and does not yet seem completely developed” and adds, “it varies according to one’s concept of God and of sin." The fundamental insistence of Fr. Kerrien in his many valuable pages, is that the root of redemption is in love and not in suffering, even if suffering is a privileged way of showing the reality of love. In the second part he offers as a fundamental, that "the reparation of Christ is perfect" and that "nobody can add anything to redemption". In spite of this "each one is called to collaborate with it in a certain way" and that thanks to Christ, people are able to contribute to their redemption personally, being at the same time "saved and saviours". Because of this we can say that "the baptized have the vocation of being repairers", basically because of a love that is manifested as a "spirit of sacrifice" and which is expressed and nourished in the sacrifice of the mass. On this general basis he emphasizes that "our Congregational reparation" consists of "entering particularly into the interior crucifixion of the heart of Jesus" according to a saying of our Founders. This is "because in the origin of all the sufferings of Jesus there is found the rejection by the world opposed to the love of the Father Who in His Son comes to seek people to save them."  Naturally he emphasizes that our reparation, like that of Jesus, is brought about through the whole of life, without prejudice to the specially acknowledged place of all those things which demand of us "costly renunciations" because of which "the Mass, whose prolongation is in a certain sense our adoration, constitutes the supreme expression of our reparation."

In Chapter IV, Fr. Kerrien touches on the topic of "our reparation to the Heart of Jesus." It's very significant that he starts this chapter reaffirming forcefully that "the spirituality of the Sacred Heart (note that he does not say "the devotion to the Sacred Heart") has as its ideal union with Christ in the filial love which led Him to the complete gift.... through Him, with Him and in Him, to be the Father’s... and at the same time cooperating in redemption." In this way he highlights the Jesus’ character as "mediator", going so far as to say that "Christ could not be the final term of those who adhere to Him: His role is to take us to the Father". This is without prejudice to the fact "that in some sense our worship stops with Him" since He is not a "means alone" and that "we are called to enter into His Heart". In this context Fr. Kerrien strives to justify a "reparation to the Heart of Jesus". He approaches the topic in the following way "but in fact so many people do not know their Saviour".  In face of the hostility, the cowardice, the more or less voluntary resistance against which the love of Jesus has clashed and continues clashing, what will be the reactions of His faithful ones? After excluding that there is room for feeling "compassion" for Him analogous to that which Mary experienced seeing Him suffer, he makes his own the famous phrase of Pius XI in Miserentissimus Redemptor according to which Jesus in Gethsemani "could receive the consolation of our reparation which He foresaw” : reparation which Fr. Kerrien seems to identify with "our suffering that arises from the memory of that which He bore for us" However, our author appeals especially to the apparitions of the Sacred Heart to St. Margaret Mary to justify ' reparation to the rejected Repairer', denying that there is in this some element of “dolorismo”
 However we must admit that Fr. Kerrien places the essence of reparation in a "fight against sin" (seeing in this "a ‘no’  opposed to the love which God offers to the world") and in a “grateful response to this love which comes to us in Christ the Saviour."
4. 
In 1970 our "Rule of Life" appeared, a valuable little book which succeeded in expressing in categories attuned to the sensitivity of our time the richest aspects of our SS.CC spirituality. What is most characteristic is the centrality of Jesus as "inexhaustible model" of filial love for the Father whom the Father "made sin for us" to save the world. The Christology, which prevails is that of "the Suffering Servant." who bears the sins of the world: a task and redemptive mission which we are called to share (see especially no. 77). It is also notable that "reparation" is mentioned explicitly only a few times. The word appears only three times: once applied to Christ "Repairer of sin" (85) and twice applied to our religious life, referring first to adoration as "characterized by reparation for the sins which impede the plan of God and block his love." (67) and later to obedience "in the footsteps of Christ we make reparation essentially through obedience."(81) The numerous references to the “reality” which traditionally had been expressed in the Congregation in the language of "reparation" are made using other terminology which emphasizes our "participation in the work of Christ or the appropriation of it on our part” (see especially no. 6,23, 54-55,61-66,68-69,78-80,83,103,105). In no place does is there the least mention of something that may evoke “reparation to the rejected Repairer.”

5. The Constitutions of our Sisters, approved in the General Chapter of 1984, use to open with a section entitled "Vocation and Mission of the Congregation" which after the Chapter of 1988 was replaced by the present Chapter 1 common to both branches. Articles 4 and 5 of that section constitute an important step in the search to formulate more adequately the core content of our vocation "of reparation". In art.4 it says that by our "consecration" which incorporates us in the Congregation "we enter into the dynamism of the Saving Love of God, incarnate in the filial Heart of Jesus and in the Immaculate Heart of Mary"; and there is added that this Love of God is "the only one that repairs, frees and reconciles fully." In article 5 it says that "on understanding to what point sin is opposed to the Loving Plan of God, we perceive the evil which acts in the heart of man, disfigures the world and in a certain way reaches to God; this moves us to reparation through our life as women consecrated to Love." Then it adds that "the spirit of reparation and the zeal for collaborating in the 'Work of God' characterizes our Institute and is expressed through  Eucharistic Adoration and evangelizing activity."

6. It is interesting to note that  reparation appears very prominent in the Decree of the Holy See, dated December 25th 1985, with which the Constitutions analyzed above were approved. In it is said that the Congregation for Religious and Secular Institutes "recognized in the texts the desire of the sisters to fulfill their religious consecration. They collaborate in the reparative work of Christ contemplated in a special way in Eucharistic adoration which for them is truly a ministry.” At the end there is expressed the desire that the sisters "live ever more generously the demands of their vocation imitating the Virgin Mary who fully collaborated in the reparative mission of her Son."

II. Reparation in the Present Constitutions

1. Before looking at article 4, which is fundamental for our topic, it would be good to mention two texts. The first is taken from the decree of approval by the Holy See of our Constitutions, dated July 9th of 1990.  There it is said that "the consecration to the Sacred Hearts of Jesus and Mary moves the brothers to live a life centered in the Eucharist, an enables them to enter into the sentiments of Christ, making their own His work of reparation.”
The other text is from article 2 of our Constitutions, very important for it preciseness as regards the expression "Sacred Hearts". It says in that our mission is to "contemplate, live and announce to the world God’s love which was made flesh in Jesus. Mary has been associated in a singular way with the mystery of God made man and with His saving work; this is what is expressed in the union of the Heart of Jesus and the Heart of Mary.” It adds, "Our consecration calls us to live the dynamism of saving love". All this explains what is said in article 3: "We make our own the attitudes, options and tasks that led Jesus to the point of having his Heart transpierced on the Cross. In our radical following of Christ, Mary his Mother, model of faith in that love, precedes and accompanies us so that we can enter fully into the mission of her Son.” 
2. In the light of the above, the greater part of article 4 becomes clear: “Aware of the power of evil that opposes the Father’s love and disfigures his design for the world, we wish to identify with the attitude of Jesus and with his reparative work. Our reparation is communion with Him, whose food is to do the Father’s will and whose work is to reunite by his blood the dispersed children of God.

Our reparation makes us participate in the mission of the risen Christ, who sends us to announce the Good News of salvation. At the same time, we recognize our sinfulness, and we feel ourselves to be in solidarity with the men and women who are victims of injustice, hatred and sin in the world.

Finally, our reparative vocation encourages us to collaborate with all those who, led by the Spirit, work to build a world of justice and love, sign of the Kingdom.”

What is new in this text comes from the concern to locate reparation within an evangelical style of life, with its joyful and communicative character, open and without borders. Given that, reparation is situated within the very interior of "the mission of the Risen Christ”.  There "to reunite the dispersed children of God" is mentioned as a goal of the saving action of Christ. Finally our solidarity with "all the victims of sin" as well as all those who guided by the invisible Spirit, "work to build a world of justice and love, sign of the Kingdom” is emphasized. As we can see reparation belongs fully in the domain of "communion": communion with Christ, communion also with all people in their belonging to the "world as well as to the Kingdom."

3. Within the chapter that is common to brothers and sisters this is very important because complementary to article 4 is article 5 that states the following: "eucharistic celebration and contemplative adoration makes us participate in the attitudes and sentiments of Jesus before the Father and before the world. They impel us to assume a ministry of intercession and remind us of the urgency to work for the transformation of the world according to the criteria of the Gospel." As we can see the Eucharist (celebration and adoration) is considered as the source of all the dimensions of our religious life as it brings us into the interior of Christ so that from His Heart we might take up His way of acting. It is important that the "ministry of intercession", concrete expression of the prayerful dimension of reparation, does not exhaust our adoration, of which the "contemplative" character is emphasized. In other words, neither is adoration reduced to reparation, nor reparation to adoration.

4. It is rather striking that in the rest of the Constitutions, those of the Brothers as well as of the Sisters, the terminology of "reparation" is very rare and that in both it appears in the context of eucharistic adoration, while differing in some other ways.

When eucharistic adoration is treated, the Constitutions of the Sisters are extremely concise: “Delegated by the Church, we are there associated with Christ’s work of reparation, united to his contemplation, to his listening to the will of the Father and to his prayer of intercession.” (Article 43) The text that we find in the Constitutions of the Brothers is much more extensive: “ Eucharistic adoration is an essential part of our Congregational heritage and of its reparative mission in the Church. In our religious apostolic life, adoration is rooted in the celebration of the Eucharist. It is a time for contemplation with the Risen Jesus, the beloved Son of the Father, who came to serve and give his life…In adoration we unite ourselves to His incessant intercession before the Father, to His cry in solidarity with a humanity wounded by sin.” (Article 53) Outside the context of adoration the terminology of reparation never appears in the Constitutions of the Sisters. It is only found in article 5 of the Statutes, where it says: "Our spirit of reparation and our option for the poor demand of us a concern for the promotion of social justice and a lifestyle which challenges a consumer society.”  On the other hand in the Brother's Constitutions it is present in two contexts: that of our vows and that of our apostolate. As regards our vows it says that they “prophetically denounce the most characteristic manifestations of ‘the sin of the world’: those which strike at the fundamental values of human life. Taken in this spirit, our vows contribute to the redemption and promotion of these values and they form a vital part of our reparative mission (article15) Concerning our apostolate it says: "Our spirit of reparation urges us to see to it that our apostolate has an ecumenical dimension." (Article 42, 3). This must be seen in connection with what we have said about the special emphasis which art. 4 gave to communion that is open and universal.

5. It is worthwhile to point out that corresponding to the above mentioned article 15, the Brothers' Constitutions emphasize the reparative significance of each one of the vows. Even though the term 'reparation' is not used, the concept is however evoked in the way that it applies concretely what is said in general terms by this article. Concerning the vow of chastity the Constitutions point out that "is a prophetic denunciation of that selfishness which vitiates sexuality; it also announces a new kind of relationship between persons." (Article 22,3). Of the vow of poverty it is said, "it denounces the idolatry of profit and of consumerism as well as their devastating effects on rich and poor alike. It points out the values of the Kingdom, indicating the way to liberation and to human fulfillment.” (Article 30,3). And drawing a conclusion from what was said in 31,1 about Jesus, whose “ obedience as Servant was the concrete expression of His love as Son" and whose “ obedience to God led him to become the Servant of all human beings”, it is said that the vow of obedience "allows us to contribute to the liberation of those who feel alienated as a result of their own sin or because of ‘the sin of the world’. It helps us to be a prophetic sign of the freedom of the children of God in a world where human beings are oppressed." (Article 37,3) Another context in the Constitutions of the Brothers where a reparative spirituality can be is recognized, without recourse to the term, is the area of community life. Of our communities it is said with a phraseology that calls to mind that of article 4, that they “seek to be a means for fulfilling the mission, a leaven of communion and reconciliation in our world, and a sign which anticipates the full life of humanity in the Kingdom of God.” (Article 38,3)

For their part, the Constitutions of the sisters show features characteristic of reparative spirituality above all in their insistence on "entering into" the attitudes of the Saviour. Thus it says that (through the vows) we are “United to the mystery of Redemptive Love."(Article 13); that “By our availability…we enter into the Paschal Mystery." (Article 34); that “ The Spirit calls and leads us to enter into the prayer of Jesus and Mary." (Article 40) In a similar way it is pointed out that "The Lord of all became the servant of all. Through Christ’s life in the Gospel we learn how to live the relationship between authority and obedience."(Article 104) Another important characteristic is that of solidarity with people who are victims of sin. There are especially two very rich and explicit texts. The first says,  “in a world wounded by sin…we become a presence and instrument of communion."(Article 39); the second after talking about how “We are especially attentive (within our communities) to those who are suffering, the sick and the elderly.” adds, "All those wounded by life have need of this attention. Our communities must be places of healing and mutual support."(Article 51) More vague, but within the same line is that which we read in Article 45: "In our prayer of intercession or of praise, we are one with the whole human family."

III. Theological Reflections.

It is very obvious seen that our current Constitutions present us with the reparative dimension of our spirituality in a way that it has succeeded very well in avoiding the objections and difficulties which its traditional formulation caused.

1. Let us begin by pointing out briefly four points that can be considered as quite clear not needing further comment.

a. It is positive that there has been preserved the spirit of reparation as a specific spiritual attitude, which arises from the consideration of sin as a disregard or rejection of the Love of God incarnate in Christ.  This attitude is characterized by consciously active behavior against the destructive power that sin possesses and releases in us and in our world.

b. It is very sound that this reparation is seen as an active participation in the saving mission of Christ. The possibility and efficacy of this participation, are in the final analysis, a fruit of what Jesus did to destroy the mortal power of sin and establish the Kingdom of the God of Love. To think of reparation as "Reparation to the Repairer" is a theology as bad as thinking of the mediating role of Mary as "Mediation to the Mediator."
c. It is very important that there be present a right understanding of the saving action of Christ. I am referring here to the need to be clear that the work of Christ is the 'effect' and not the 'cause' of the forgiving Love of God towards humanity. Not taking this into account -as it was not taken into account in the past - brings with it the blasphemous vision of an angry God whose wrath is appeased by the death of His Son.

d. It is highly satisfactory that in our official texts there appears an ample, not narrow, vision of sin.  It would be difficult to deny that in certain literature on reparation the accent was placed almost exclusively on those forms of sin committed as crimes against the "established order" or as particularly “impious acts” (such as sacrilege and profanation of the Eucharist). This emphasis was accompanied by an incomprehensible blindness in the face of the exploitation and degradation of human beings by flagrant injustices. On the other hand, in the same literature there was emphasized a merely individualistic idea of sin, without any consciousness of the collective and structural mechanisms that serve sin and give it a social consistency. Neither was attention paid to the devastating effects which sin produces in the work of God, disfiguring it and degrading it. Finally sin appeared as something belonging to a clearly individualistic category. "The sinners" were seen over against “the repairers".
2. We want to emphasize more emphatically the fact that our Constitutions offer us a broad, not narrow, idea as a way of understanding reparative activity. I believe that they have very successfully avoided two very serious problems: "el dolorismo" and “el intimismo pietista” 
 

a. By the term "dolorismo" we refer to the tendency to attribute to suffering a privileged reparative value. It is a result, perhaps, of a distorted vision of the mystery of the cross. It is one that does not take into account that the Passion of Jesus is inserted significantly in a specific set of historic events which determines its meaning. The fact that the saving value of the death of Jesus is not based on the magnitude of His sufferings but in His loving and obedient fidelity to the mission which He had received from His father is apparently forgotten. This tendency endangers the balance of gospel values by making the object of seeking or preference that which ought to be the object of acceptance as part of an unconditional availability. The cross that we must take up involves accepting beforehand the consequences of following Christ (which can include a violent and painful death.). It involves denying ourselves, making our life a means for the Kingdom of God and for the good of others. The cross implies really being in solidarity with those who suffer the consequences of sin. That all this results in and imposes on us limitations and mortification is evident. However it is not by being painful and mortifying that these choices are reparative, but because they make us one with the mission and attitudes of Christ. In looking for suffering there can be, without speaking of eventual psychological deviation, a large dose of self-affirmation and self-satisfaction.

b. By "intimismo pietista” we refer to the attitude that is only concerned with repairing the effect that sin has on God and not the impact that it has in the fulfillment of the Divine plan nor the damage that it does to the children of God. We are not going to question here whether sin affects God in some way. Nor are we going to place in doubt the legitimacy and need of contemplative time which allows us to enter into "sympathy" ("syn" "pathos") with God in His attitude towards sin. It seems correct to assume a reparative attitude before God in the intimacy of prayer made in communion with Jesus. But it is essential to keep in mind that this can lend itself to excessive sentimentalism that does not respect the transcendent mystery in which the “pathos” of the God of the Gospel is concealed. Such sentimentalism can also be a cover for a Pharisaic confidence in one’s own merits, which are seen as capable of “consoling” God for such ingratitude. It is in this sphere especially that our reparation must be done "through Christ, with Christ and in Christ."  We insist however that this "devotional" or "pious" phase of reparation finds its real raison d’être, especially when it develops in a spirit of adoration (normally centered around the Eucharist and modeled on it.)

The bad part, in our judgement, begins when the attitude of reparation does not also extend to the other dimension of sin: that is, the destructive impact which sin, by being an offense against God, has on the work of God in history and in the world. In this context, to make reparation for sin means to transform hearts and structures, restore dignity and human rights, reestablish broken relationships, heal deep wounds, liberate from slavery, bring about reconciliation and peace. We stress that "effective compassion” for those who suffer the consequences of the "sin of the world" (radically consistent in the interaction of money, pleasure and domination) has an ineradicable Christological connotation in virtue of the solidarity inherent to Incarnation. In the Incarnation Jesus assumes all the painful and suffering burden of humanity (Mt 25: 31-46).  According to the teaching of Dives in Misericordia (n°. 8) this is the only context for truly understanding this attitude of "compassion for Christ", which has always been present in the reparative spirituality but which at times has taken forms and expressions theologically aberrant (e.g. that of the "eucharistic state" of Christ which would make Him worthy of compassion, "prisoner of the tabernacle")

We must quickly add that the second dimension of the reparative attitude is insufficient if it is not together with the first or, rather, if it does not arise from it and is not sustained constantly by it. Also it is right to think that if in other times they sinned by placing the accent exclusively on the first, today we tend to sin by placing the accent exclusively on the second. Happily there are many indications, our Constitutions being one of them, that the need is felt of integrating in a balanced way both aspects of reparative spirituality.

* * *

In conclusion, we have to congratulate ourselves that our Constitutions help us to understand and to live reparation not as a set of specific practices but as a spirit, which draws together in one the different dimensions which make up the whole of our life.

REPARATIVE SPIRITUALITY

Notes on a lecture given by F. Marxer at the Centre Sèvres, 7 March 1998

Alphonse Fraboulet, ss.cc.

France
Introduction

Reparative Spirituality is an important but controversial component of the Spirituality of the Sacred Heart. Pope John Paul II acknowledged this in his homily at the canonization of Claude de la Colombière: “The call to reparation, characteristic of Paray-le-Monial, can be understood in a variety of ways. But essentially, it is a plea to sinful humanity to return to the Lord and in future, renewed by divine Love, to offer to God a life of fidelity, a life enflamed by charity. If there is solidarity in sin, there is likewise solidarity in salvation.”
Today, when we speak of reparation, we do not consider the honor of God apart from that of humanity. In the image of the Ecce Homo, we recognize also all of disfigured humanity in our own day. But how have we arrived at this point? The path to contemporary reparative spirituality is not that easy to retrace. Let us begin, however, by examining the two senses in which the verb “to repair” is defined in the dictionary.

· To repair: to restore something that has been damaged to its original state.

· To repair: to cancel, expiate, compensate-in the sense of repairing (atoning for) a fault or an offense, repaying a debt, or restoring a lost reputation.

According to the first sense, the work of the redemption of humankind is a work of reparation.  In this case, it is God who repairs, and humanity that is repaired. St. Cyprian speaks of the children of God who are repaired by the grace of baptism. St. Augustine likewise states that human nature is  repaired  by grace, and that Mary “repairs” what Eve has destroyed.

According to the second sense, the verb to repair is more on the juridical level. It refers to repairing an offense, repaying a debt, or restoring a lost reputation. It is a question of justice and of honor to be rendered to the person offended. When it comes to God, however, what hope do sinful human beings have of reestablishing justice? Must we again have recourse to the language of expiation, and speak in terms of a sacrifice and a victim to make compensation and thus restore the divine honor?  But then we run into more theological difficulties. If reparation is still needed, does that mean that the efficacy of the passion of Christ was not as complete as previously believed? And how can human creatures atone for the loss of honor suffered by the divine Creator?

I. How Did the Concept of REPARATION Emerge in the History of the Spiritual Life?

We do not find the word reparation as such in the New Testament. But its substance is there in terms of the compassion and the consolation sought by Christ during his passion (see for example Jesus’ plea to his disciples in the Garden of Olives).

St Justin (2nd century) speaks of the sufferings of the Heart of Jesus, in order to emphasize the reality of his humanity.

The devotion to the Heart of Jesus actually emerged in the monastic milieu (see for example St. Bernard’s commentary on the Song of Songs). The monk intercedes for the sinners of the world. The idea of substitution, of taking the place of another, is added to that of reparation.

The mystics of the Convent of Helfta (13th century) developed the same idea. “Since the Lord is himself no longer capable of suffering, his place must be taken by his friends, by his faithful followers,” wrote Mechtilde of Hackeborn. Concerning another mystic, it was reported that, “raised up in spirit, she saw Jesus, with open wounds which seemed fresh and bloody, standing before the Father, and pleading with him for sinners.  He said to her, ‘You see how I offer myself completely to the Father for the sake of sinners. It is my desire that you, in turn, offer yourself completely to me for sinners, in order to turn away the wrath which is about to wreak vengeance on them.’”
II. But Why Is Expiation, or Present-Day Substitution, Necessary?

· The development of the idea of reparation has always been related to the historical context:

· as a reaction to glaring abuses and dereliction of duty evident in the Church, as well as negligence and carelessness in worship and in the respect due to the Eucharist;

· as an expiation for the debauchery and scandal caused by the Carnival; 

· as a  response to the threat from the Cathars, who repudiated the Eucharist;

· because of disasters and punishments permitted by God in order to move people to conversion.

“The Church herself is disfigured by leprosy of sin,” exclaimed St. Catherine of Siena. In her Dialogues, in which she has God the Father speaking, she adds: “human beings have received a debt, which is the treasure of the blood through which they have been recreated in grace. So you see how much more they are indebted to me after the redemption than before. They still make themselves my enemies, even after I have reconciled them through the blood of my Son. But there is a remedy through which my anger will be appeased, that is by means of my servants. I give my servants a hunger and a thirst for my honor and for the salvation of souls, so that, moved by their tears, I temper the fury of my divine justice” (Dialogues XV).

III. HISTORICAL EVENTS Also Shaped the Movement Towards a Reparative Spirituality

- The Miracle of the Rue des Billettes (April 12, 1290): A consecrated host, profaned by an infidel, began to bleed. This was immediately declared to be a miracle. A chapel was built in the place where the profanation had occurred, on the Rue des Billettes, and later a convent was established there, which attracted large crowds. In the 17th Century, the “Chapelle des Billettes” became the center of Reparative Adoration in Paris.

- The Amende Honorable proclaimed March 12, 1654, by Anne of Austria, queen mother and regent during the minority of Louis XIV. This was at the inauguration of the monastery of the Benedictines of the Blessed Sacrament on the Rue Ferou in Paris. This event was not merely of religious importance – it was also a political act, aimed at reestablishing the social order in the Kingdom of France.

- John Eudes, appalled by the bloody suppression of a Peasants’ Revolt in Caen, thereafter preached reconciliation and the reconstruction of a perfect community. It was he who began the liturgical cult of the Hearts of Jesus and Mary. The spirituality that he inspired was a middle ground between political revolution and mysticism. On October 20, 1672, the Mass in Honor of the Sacred Heart of Jesus was celebrated for the first time. This liturgical feast rapidly gained enormous popular success.
- The struggle against Jansenism and the Abbey of Port Royal favored the curbing of religious enthusiasm in the second half of the 17th Century.  At the same time, a form of rationalism grew up, associated with the movement called the “Pre-Enlightenment,” of which Bossuet was a leading figure.
- This was the historical context in which occurred the events at Paray-le-Monial, between 1673 and 1675 – the revelations of the Sacred Heart to St. Margaret Mary Alacoque, a Sister of the Visitation in the Convent of Paray-le-Monial.

- It would be very difficult to summarize all the personal, family and other details to be found in St. Margaret Mary’s autobiography. A psychoanalyst could undoubtedly find there clear evidence of psychological imbalance. However, the testimony of her Revelations must be given due consideration.

IV. What St. Margaret Mary’s Autobiography Reveals

- Her representation of the suffering Jesus.  The Ecce Homo is an image deeply etched within her.

- Her fear of offending God, which led her to respond in a form of obedience in which she lost all initiative. Her superiors became for her the guarantors of security and of order in the world.

- Her predisposition to present herself as a sacrificial victim to atone for evildoing, her reparative offering because of the debauchery of the Carnival, and her desire to reform the social order.

- Her affirmation of two “sanctities”: the sanctity of love and the sanctity of justice, the exchange of hearts between Jesus and herself, her desire to make up with love for the ingratitude of humanity.

- Her act of offering her life through love, expressed in a written will, for which her superior fulfilled the role of notary.

- Her offer to take the place of the king, Louis XIV, to make reparation before the Blessed Sacrament. She later confessed that this was the only time in her life when she had to struggle with violent temptations against purity – and in that moment, she felt and bore the full weight of the conscience of the unfaithful king.

V. What Resonates From the Paray-Le-Monial Event?

- In the writings of Margaret Mary, there is always a kind of doubt or tentativeness: expressions such as, “it was told to me…it seems to me that” reveal a basic incertitude, a sort of perplexity.

- She appears as one who foresaw the religious decline of her time. She had an intuition that she was out of place in the social structure of her time. The political world was opening up, and separating itself more and more from its true relationship with God. The devout mystic saw this rupture as an absolute disaster.

- Hence it was important, indeed urgent, to repent, to be converted, to repair the injuries done to the Sacred Heart of Jesus, and to make a Solemn Act of Atonement (Amende Honorable). And since the offense was public, the act of reparation also had to be public. And everyone needed to be converted:

· The community of Paray-le-Monial itself;

· The Protestants, who were numerous in the vicinity of Paray-le-Monial;

· The “lax Catholics,” the first and foremost of these being the King, Louis XIV!

Margaret Mary sent many appeals to the King, “the Eldest Son of the Sacred Heart,” to have him consecrate his kingdom to the Sacred Heart of Jesus, and also to have him emblazon the emblem of the Sacred Heart on the royal standard.

None of these messages ever reached the King – perhaps a sign that the worldview of Christianity was already in the process of disappearing – the religious and political spheres no longer coincided.

To emblazon the image of the Sacred Heart on the royal banner was a sign of political import – one finds many examples of this throughout history.

But we can also see that the multiplication of ascetic and devotional practices would move the devotion to the Sacred Heart toward a more spiritualized expression.

In spite of all these upheavals, especially in the 19th Century, several courageous and inspired Founders went on to develop a Spirituality of Reparation that had a politico-religious foundation. This was an attempt to respond to the anthropological and social challenge posed by this new social order, by means of a Reparative Spirituality, which sought to reconcile religion and society. Prophetic voices would arise to preach the Social Reign of the Sacred Heart.

IN HIS LOVING PRESENCE

Bernard Couronne, ss.cc.

France

For the past few years a group of students have been gathering once a month, in the chapel of la Grand’Maison in Poitiers for adoration. The Bishop of the diocese, Bishop Albert Rouet wanted the Sisters’ community, not only open their doors to the youth, but accompany them. As a result, a Brother was asked to share with them our way of living Adoration. The following is the presentation made to these youth.
To you who participate in our ministry of Adoration!

“Praised be God, the Father of our Lord Jesus Christ, the Father of mercies”
 and of all gentleness who calls you to be “blameless in his sight, to be full of love.”
 It is the Spirit, which leads you to the “desert” to pray because he wants to “speak to (your) heart.”

1. - Remember that prayer, whatever its form, is before all else a matter of love. It introduces you into the unending dialogue of God’s love with humanity.

From the beginning of history, the Father took the initiative in this friendly conversation with his creation and invited him to live in friendship with Him, to make a “Covenant,” the word used throughout the Bible. God is faithful in Love: despite our falling away, our sin, he constantly renews his covenant with us. Jesus is the last and definitive word of Love that God addresses to us.

When you take the time to pray, you accept this offer to enter into dialogue, into the Covenant. You allow this friendly dialogue to take shape in your life, at this time in history.

However, do not forget, that it is your whole life, not only the time you dedicate to prayer, that should be a dialogue with the Father. Love is always first. The only commandment the Lord left us is the law of Love: “I give you a new commandment: by your love for one another, such as my love has been for you, so must your love be for each other.

Prayer is a means to accept the Word of Love from the Father and to begin to utter a response, which should reach to all aspects of your life.

You pray because you love and want to love more.

Finally, when you begin to pray, the Spirit whispers to your heart Jesus’ questions to Peter: “Do you love me? Do you love me?”
 Invoke him. He is the only master and guide to your prayer. It is Love that drives the Son into the arms of the Father.

2. - You like to pray for an extended period of time before the Eucharistic Sacrament.

You are of the race of the innumerable “watchers” who hold in their hearts the world “awake” before God. Here, at la Grand’Maison and in many other places in the world, for more than 200 years, in the footsteps of Pierre Coudrin and Henriette Aymer, men and women consecrated to God assume this service for the Church and the world.  With us, thank the Lord for having chosen us to be in his loving presence.
 


Humanity and the Church need your prayer.


In this “watch” recommended by the Lord
 where you meet him in these moments of prayer in solitude “in a lonely place in the desert”
 begin by calling upon the Holy Spirit. It is he the only guide for your prayer. Isn’t it he who in the depths of your heart teaches you to say “Abba, (Father)...”? 
  The Spirit brings you into the prayer of the beloved Son, in his eternal dialogue with his Father.

The praying heart of Jesus is the place from which you adore the Father. At the beginning of the Adoration vigil ask the Holy Spirit to bring you into the prayer of Jesus “since he forever lives to make intercession for them.”

When you pray before the Blessed Sacrament, the Lord offers to your contemplation, to your wondrous regard, “the unfathomable riches”
 of his Heart all the dimensions of this love that he wishes you to live.

The face to face encounter, with the sacrament of the Eucharist will mark your prayer.

Like an icon that fashions the prayer of the person who contemplates it, let the Eucharist “Icon” of “Bread broken” during the celebration, fashion your prayer as adorer. Therefore be attentive to all aspects of his Presence that the Lord offers you in the Sacrament of the Eucharist.

3. - The Bread of Life reveals the Lord’s presence with you!

Adoration places you in a mysterious Presence certainly, but how real! Someone is waiting for you. As on Easter morning, on the road to Emmaus or at the lakeside, the Risen Jesus comes to meet you. Let him join you, the Living One really present in the Sacrament.

Don’t be mistaken: prayer is not a time for intellectual reflection or speculation about God. It is essentially an encounter. When you open the Gospel, doesn’t it seem like meetings of Jesus and people are interwoven throughout?

When you come to adoration take on the attitude of a disciple, of the sick, of the rich young man, of the Samaritain woman...to whom Jesus speaks. Before you take the first step, or open your mouth or your heart, the Lord is already waiting for you.

See yourself, then, entering into the dialogue which the Father and Son are already carrying on with humanity. If you want this meeting to be fruitful, if you want your faith and love to grow, be quiet. Quiet all that stirs within you. It is not the little things, nor the big problems, which count now, but He who is there with a Passionate Heart for the good, the salvation of all people.

Your already see it. Prayer fixes your regard and your heart on the Heart of Christ, away from self-centeredness to a center of gravity of History and the universe.

4. - The Bread of Life is destined to be shared by a people of Brothers and Sisters!

As bread is formed from the grains of wheat ground together, each Eucharist unites the disciples of Jesus into the Body of Christ.
 The breaking of the Bread makes us, no matter how many we are to share it, one in the Body of Christ.

When you contemplate this Bread of Life, you discover that you are not alone in prayer. It is not our relationships with others who make up the daily fabric of our lives that give us life, and give flavor, (sometimes sour or bitter), beauty, and color to that life? Besides, can you live without these bonds, this solidarity, whatever the conflicts? And if you stop a moment to make an inventory you will be surprised at the number and extent of these relationships: you will realize that you are member of the great body of humanity


Your adoration cannot be a solitary or individualistic affair, even when you pray alone in secret! Your prayer does not belong to you. It is invaded and dwelt in by the presence of others. It is the prayer of the whole People of God. Through you, the whole Body is turned toward the Lord and is disposed to advance in this dialogue of love, which makes the deep fabric of its history.

Adoration is not a “spiritual exercise” by which you become perfect, to make you better, that concerns only God and you. Because it can only be a prayer “in solidarity” with others, all others, it is a responsibility and a mission, which the Church entrusts to us. In our religious family we speak of the “service” or “ministry” of Adoration to underline that aspect of our prayer.

After you become calm, do not hesitate to present by name to the Lord those who are more particularly close to you at this moment, those who matter to you and especially those who count on you. Thanks to your presence, they are under the loving glance of Jesus. 

Thus, Eucharist after Eucharist, Adoration after Adoration the bonds of the Body of Christ, nourished by the Bread of Life, are strengthened.

5. - The bread of life expresses a Word, which invites you to live with open heart as Jesus did!

Remember, for this bread to become the Bread of Life, a Word is necessary: “This is my Body given up for you...Do this in memory of me.”
 As the Word which surges from the Heart of God, the Son gives himself up, gives himself in Love. In Jesus, in this Word, the Father reveals his face of tenderness and mercy. At the same time, he also invites us to give ourselves “in memory of Him.”
Proclaiming and listening to the Word of God are at the heart of the Eucharistic celebration. You should open the book of the Word of God (readings of daily Mass or the Liturgy of the Hours) read them, to savor them during Adoration so that God “speaks to (your) heart”
 You know that listening is essential for dialogue. When you read the Scriptures, the Father expresses his love for you, and for humanity in many ways. This word is good news for all. The Father has only good plans for his children. On each page, you will discover a symphony of tenderness, compassion, mercy, which touches the heart and transforms it.

The experience of being loved turns one’s world upside down; just look at lovers! Know that your God is passionately in love with you and with all of humanity.

Maybe, as the Publican in the Gospel, you feel unworthy, part a sinful people. With confidence ask for forgiveness.

You will be surprised by the greatness of his love so much so that you will not be able to stop repeating all he has done for you, for us his people. Like Mary the humble servant of the Lord, you will joyfully sing his praises.
 

With eyes fixed on Jesus, you would choose to respond to this Word which the Father addresses to you in Him “the way, the truth and the life.”
 This is the framework of our response to the Father Love. You will commit yourself to the way of conversion. In his school you will learn day after day to have a heart open like his
 to love like he does so that you can say with St. Paul: “I have been crucified with Christ and the life I live now is not my own; Christ is living in me.... who loved me and gave himself for me.”

Thus you weave anew the bonds of the Covenant broken by sin. Your life of “following Jesus” becomes a word of reconciliation, which responds to the initiative of the Father.

Maybe you could fear the exigencies of conversion, the augmenting difficulties, or you think of yourself as too poor before the vastness of the Mission (this is the moment to bring to the Lord the “little things and big problems”!). Your prayer like that of the disciples in the boat tossed by the storm will become an ardent supplication for yourself, those close to you, the Church and the world.

May the Word at the heart of your adoration develop in you the only worthwhile ambition, the ambition of Love!

6. - The Bread of Life is Jesus who gives himself in love that you may have life in abundance!

The “Broken Bread” that you contemplate speaks of the sacrifice of Jesus and shows you its deep meaning. The “Body given up” on the cross, is a life offered in Love.
 When you make adoration, the Risen Jesus invites you to “see” the wound of his transpierced side
 so that you can share in his Passion for the good of humanity. As with Moses at the burning bush,
 representing his deep love, the Father opens his Heart to you. He “suffers” from all that wounds and destroys the person. Will you embrace his passion for the salvation of others? This is the incisive point of the Covenant, which he proposes to you.

He calls you, to follow Jesus, “through Him, with Him and in Him” to offer your life “as food” that others may live. By a life lived in service to others you also become as “Bread broken for the life of the world.”

Concretely in your life, you already know that you have to make choices and which may result in making a break with the past. Therefore becoming less self-centered, living only for others is a long process. “To live from Love,” in the words of Therese of Lisieux, is an ambitious life project for a free and trusting heart. St. Paul in his hymn of love in the letter to the Corinthians develops all the possible expressions.
 The Eucharist will be the Bread for the journey where Jesus calls you and where Mary and all the saints have gone before. Do not be afraid of the changes that you must make: like the Cross of Jesus they will open your heart to the light of Easter, to superabundant life!

Your adoration should result in offering your life, according to your vocation, to share in the Mission of Christ who saved the world by His Love.

7. - When the moment arrives to end your time of adoration pass it on to Mary.

As in the beginning of the Church with the disciples in the Cenacle,
 Mary prays by our side. She gathers our desires, our joys, our fears, and our hopes in her Heart and brings them to her Son. At Cana, as to the servants of the wedding
 she is our spokesperson before her Son and she invites us to become servants for the eternal wedding banquet of God and humanity.

“I beg you through the mercy of God to offer your bodies as a living sacrifice holy and acceptable to God, your spiritual worship.”
 This is true adoration.

FATHER DAMIEN AND EUCHARISTIC ADORATION

Katherine Francis Miller, ss.cc. 

Hawaii

In visiting Kalaupapa and interacting with the residents, as I have done on several occasions, I am struck by a certain spiritual joy and peace that radiates from the people and place. This I attribute to the work of Father Damien and those who have come after him. A spirit of unconditional love pervades despite the weaknesses and conflicts that are always active in the human condition. There is an aura of prayer, praise and adoration nurtured not only by the majestic beauty of the peninsula, but by personal sufferings that have been transformed by silent adoration of One who dwells amongst His people. Damien brought this faith, this prayer to the settlement as a member of the Congregation. 

He was the living embodiment of Article 5 of the 1990 Constitutions: “In the Eucharist, we enter into communion with the thanksgiving of the Risen Jesus, Bread of Life, Sacrament of Love. The Eucharistic celebration and contemplative adoration make us participate in the attitudes and sentiments of Jesus before the Father and before the world. They impel us to assume a ministry of intercession and remind us of the urgency to work for the transformation of the world according to the criteria of the Gospel. Like our Founders, we find in the Eucharist the source and the summit of our apostolic and community life.”

The reality of God and a life of faith were woven into the very fabric of Joseph De Veuster’s being. From his earliest years, he experienced God’s love and the joy of accomplishing His will from parents who were strongly rooted in the Catholic faith and who shared this faith with their children. 

As a result, prayer was an important dimension of Joseph’s life as some anecdotes of his younger years bring out. On the day of a parish fair, Joseph, at the age of four, was out of the house from early morning. In the evening, no one could find him and the distraught family had run out of places to search. Only grandfather, knowing Joseph quite well, thought of a place where he could be.  
Immediately, the family set out and found Joseph praying alone under the pulpit in the village church
.  When he was eighteen years of age, Joseph attended a mission in his school given by the Redemptorist Fathers. He was so struck by the preachers’ message that he began to think of a religious vocation for himself. According to a cousin schoolmate, this led Joseph to stay up a good part of the night praying earnestly to God
. Before leaving for the mission to the Sandwich Islands he made a pilgrimage to the shrine of Our Lady of Montaigu and spent the night in prayer rather than retiring early as was the custom of most pilgrims
. 

When Joseph became a member of the Congregation, taking the name’s Damien, his love for prayer continued and was expressed in a prayer form special to the Congregation--adoration before the Blessed Sacrament as indicated in the very title of the Institute: Congregation of the Sacred Hearts of Jesus and Mary and of Perpetual Adoration of the Most Blessed Sacrament of the Altar. As Patrick Bradley points, out in his publication Fr. Damien SS.CC. Missionary, (Joseph) disciplined himself to live an ordered life, centered around meditation and Eucharist, Adoration, the Breviary and the Rosary according to the traditional piety and the customs of the Congregation at that time
. 

Damien’s life was sustained by the Eucharist from which he drew inspiration, strength and courage. He wrote to his parents in 1869 while a missionary in Kohala, Hawaii: “I put all my confidence in the Lord who accepts me as His servant and who nourishes me each day with His body and blood in the Holy Sacrifice of the Mass.”
 

The Eucharist and adoration fired his zeal, making him take on the attitudes and sentiments of Jesus, the Good Shepherd. In 1865 he wrote to his parents: “The poor islanders rejoice when they see Kamiano (his indigenous name) and me coming I like them immensely, and would willingly give my life for them, like our Divine Lord.  So I do not spare myself, when it is a question of going to visit the sick or any other persons seven or eight leagues distant.”
 

He traveled over ravines and steep mountains until his hands and feet were bleeding in order to reach a few Christians in his parish that had not had a visit of a priest for four years
. His zeal resulted in apostolic ingenuity: “Our Christians here cannot all have Sunday Mass, so do you know what we do? When we find a young man that shows any aptitude, we give him a special training. He is taught the Epistles and Gospels of the Sunday, and then he is commissioned to preside in the capacity of prayer-leader, over some Christian settlement, to which the priest cannot come. They sing hymns and have public prayers, and then my young lector addresses them in burning words. This plan has an evident blessing from God.” 
 

Ultimately, this zeal would lead him to volunteer to serve in the leprosy village in Kalawao, Molokai. He writes to Pamphile in 1873: “So, remembering that on the day of my profession, I had already put myself under the funeral pall, I offered myself to his lordship to meet, if he thought it well, this second death... Every morning after my Mass, which is always followed by an instruction, I go to visit the sick...I make myself a leper with the lepers, to gain all to Jesus Christ. That is why in preaching, I say, We lepers, not, My brethren, as in Europe. ”
 

Despite the difficulties and struggles of his mission in Kalawao, Damien had the joy of sharing his love for the Eucharist.  He describes with evident pride and delight the place of the Eucharist in the life of the people: “I preach every morning after Mass, and on Sundays at High Mass my children sing beautifully, almost like finished musicians
. I myself, strong, healthy, and vigorous, bearing in my hands the Blessed Sacrament, was followed and preceded by one long line of lepers, some deprived of hands, others of feet, crawling along on their knees as well as they could, joining in the great act of Adoration
. My people are very fervent. They fill the churches from morning till night, and pour forth their prayers to God with ardor. ”
 

Besides the mass and processions, Damien also shared love for Eucharistic adoration with the faithful. Father Aubert Bouillon, ss.cc., writing to the Superior General in 1878 describes a moving sight as he entered the chapel in Kalawao: “Adorers were kneeling before the Blessed Sacrament. This, I was told, was no extraordinary ceremony, but a daily practice. Every day the good Christians of Molokai came there to seek relief from their sufferings. They did more: they offered themselves as victims in reparation for the outrages committed against the Sacred Hearts by sinners.”
 

In 1888, Damien wrote to his provincial Fr. Leonor Fouesnel: “This is the fifteenth year we observe night adoration etc., all of us lepers.”
 

Like the Good Mother and Good Father, Damien found strength to carry out his mission at the foot of the Tabernacle. His extraordinary goodness, tenacity and hard work on behalf of the lepers are incomprehensible except as the result of a power he appropriated from Jesus. Damien writes about the source of his power in a letter to Pamphile: “For six months there was an absolute prohibition of communication between the islands; and as I happened at the time to be the only priest on this island, you can understand the inconvenience this isolation caused me. But I have always our Lord in the Tabernacle. It is at the foot of the altar that we find the strength we need in our isolation. It is there also that I find you and all the good Fathers of our Congregation every day. Without the Holy Sacrament, a position such as mine would be untenable.  But having Our Lord at my side, I continue to be happy and content always, and with this cheerfulness of heart and a smile on my lips I work with zeal for the good of the poor unfortunate lepers, and bit by bit, without too much noise, good is done.”
 

One of the most beautiful accounts describing Damien’s love of adoration is told by Sister Leopoldina, one of the first Franciscan Sisters who came with Mother Marianne to serve at Kalaupapa.  Going out to the convent’s back yard one day in 1888, she “...was startled by a silent black figure kneeling in the bed of fresh dug ground with the face close to the wall...that is the back of the chapel.  Poor Father Damien was on his swollen knees... adoring our Blessed Lord in the Sacrament of His Love, there was only a thin board wall between him and the altar and as there was no entrance to the chapel (except) through the house, and he would not do that... It seemed to me there was something so sad and pitiful about it I could not keep the tears back.”
 

Damien, of course, was forbidden to go into the Sisters’ house or chapel because of his illness. He, however, would not have considered this sad and pitiful, but rather the simple result of the choice he had made many years before of living at the settlement and of the ignorance of administrators. He wrote to his bishop in 1885: “I cannot come to Honolulu, for leprosy has attacked me. There are signs of it on my left cheek and ear, and my eyebrows are beginning to fall; I shall soon be quite disfigured.  As I have no doubt of the real character of the malady, I remain calm, resigned, and very happy in the midst of my people. The good God knows what is best for my sanctification, and I say daily Fiat voluntas tua, with a ready heart.”

As the terrible disease ravaged his body making it almost unrecognizable, Damien’s inner spirit was also transformed by a love which consumed his life--a longing for the God he adored, scolded, pleaded to, confessed to, worked for, suffered for so many years. The time of ultimate consummation had come and he could say with complete abandonment: “How sweet to die a child of the Sacred Hearts!” A sweetness he experienced, I am sure, many times in Eucharistic adoration and which made of his very life bread--blessed, broken, shared.
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