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EDITORIAL

Cahier 21 is the last of five in the "A New Heart" series prepared by the International Spirituality Commission during the 1994-2000 term. Because this is the year of the Trinity in the celebration of the great Jubilee of the Church, and because it is the year of the Congregation's 200th anniversary, the commission chose "Our Consecration to the Sacred Hearts of Jesus and Mary" as the theme for this Cahier. 

The reader will note that this issue diverges from those preceding it in that it has no pastoral section  nor a an article relating the topic to Damien. Those who were asked were unable to accomplish this task. Nevertheless, there is, within these covers, ample material for study and reflection.

María Bernarda Ballón-Landa presents an historical sketch of the circumstances surrounding the first vows made in the Congregation. She shows that our first members consecrated themselves to God at great risk showing their deep love of God and their determination to follow him radically no matter what the cost.

In the second article in the historical section Friedhelm Geller gives us a portrait of the "second Founder", Euthyme Rouchouze. This exposition points to the centrality that the Sacred Hearts have in the Congregation. At various times this "devotion" has been taken for granted or lost to a more generic understanding of our religious life. Today, when we are searching to live our consecration in creative fidelity, Rouchouze calls us to reconsider its place in our lives. His use of the term "victim", if inadequate in our times, should not deter us from the fundamental idea that consecration is a total self-dedication to a God who has first called us. 

Though an extensive article, I am sure you will enjoy reading Sergio  Silva's theological exposition of the consecration of the Sacred Hearts. He skillfully employs the Constitutions of both the Brothers and the Sisters in this article which is rich and inspirational and raises issues for further reflection and discussion. The list of practical suggestions at the end is limited to a few suggestions leaving the reader to make our own applications according to our own circumstances.

Consecration to the Sacred Hearts in our Congregation is not limited to the religious so Manfred Kollig completes the theme by writing on the topic of the consecration of the laity. This is an especially relevant article to study with members of the Secular Branch.

As I said in the beginning, this Cahier concludes a series of five whose purpose was to shed light on the first chapter of the Constitutions from the historical, theological and pastoral perspectives and with a application from the life of Damien. May this resource serve you well.

Once again, we thank our authors, translators and secretarial staff for all their excellent work without which these resources would have remained just a wish.

Claire Bouchard, ss.cc.

CHANNEL AND VICTIM                                                EUTHYME ROUCHOUZE SSCC (1813-1869)                            A SPIRITUAL MASTER FOR OUR TIME?

Friedhelm Geller, ss.cc.

Germany

Biographical note

François Christophe Rouchouze was born on January 15th 1813 in St. Julien in Jarret, (Loire). He went to secondary school in Mende, where Fr. Regis Rouchouze, the “Saint of Mende”, was Superior. More than thirty members of the Rouchouze family itself, not counting other relatives, entered the service of the Sacred Hearts - as Fathers, Brothers, Sisters. Another famous member of the family was Mgr. Etienne Rouchouze, first Apostolic Vicar in Oceania, who in 1842 perished with twenty-four other missionaries of the Sacred Hearts on the “Marie-Joseph”.

On May 3rd 1834, François Christophe made profession, taking the name of Brother Euthyme, and in 1837 he was ordained priest. Very young, he was 25 at the time, he became director of the novitiate. At this period the novitiate was a veritable powerhouse for the missions. He himself wrote hundreds of letters to the missionaries who, in return, kept him constantly in the picture as to what was happening. At twenty-five years of age, he was present at the General Chapter of 1838. 

In 1848, he became a member of the General Council, and in this position he was well placed to observe the troubles created by the “schism”. After the resignation of Mgr. Bonamie (July 2, 1853), he was THE candidate when the order came from the Pope to choose a new Superior General. On December 21st 1853 he was elected Superior General with twenty out of twenty-four votes; the other four votes went to partisans of Mgr. Bonamie. He requested that the Chapter should oblige him to accept the result of the election in the name of obedience; normally this happened only when the person elected was not present. He was forty years old. 

On that same day, fifteen Religious (one Bishop, three Fathers, one Choir Brother and ten Lay Brothers), left the Congregation to found “the Congregation of the Sacred Hearts of Strict Observance” in a suburb of Paris, and about ten others, while remaining in the Congregation, would further on intrigue against Father Euthyme. Despite the Papal interdiction they remained dissident until 1869.

The situation of “the separated Sisters” posed an even greater problem to the new Superior General. Two days earlier than the Brothers, the Sisters had elected their Superior General: Gabrielle Aymer de la Chevalerie had obtained twenty-three votes out of fifty-one; and many votes had gone to the “dissidents” who would join the ex- Superior General of the Sisters, the Prioress of the Mother House, and the Bursar General. She was Marquise Esther de Guerry, who initiated legal proceedings with a view to withdrawing her heritage from the Congregation; this did a lot of damage to the Congregation, and provoked a drop in vocations which had been predicted by the Curé d'Ars to one of the Sisters in 1846: “You will have a stagnant period lasting fifty years”. In fact, there were 389 members in 1855, and 383 in 1896. The same Curé d'Ars called Mgr. Bonamie a “saint”.

The first court case cost the Congregation more than 500,000 francs, a sum representing about 2,343,750 dollars in our day. It was followed by a second and a third, the total debts reaching 1,618700 francs (more than 8,1 million dollars). In 1859, Fr. Euthyme let Rome know that “we have now paid 621,000 francs and we only have 107,000 more to pay.”

Because of these troubles, there were many discontented people. Even certain Superiors contested the authority of Fr. Rouchouze, one of whom, was Fr. Remi Leriche of Poitiers, who was expelled from the Congregation. Discipline became lax. Fr. Euthyme could only see one solution: “back to the roots… back to the beginnings… to the spirit of the Founders… to our experience of being called.” 

In practice, for him this meant visitations, retreats, numerous circulars (100 in 15 years), three General Chapters, (1858, 1863, 1868), and much correspondence. Over six hundred letters in his handwriting are preserved in the archives of the Generalate. He also brought about the purchase of the attic of la Motte d'Usseau, the writing of a commentary on the Rule, and a life of the Good Father.

He died on December 3rd 1869, of rheumatism, which had reached his brain. At first, through will-power, he fought the illness, even wanted to go to Rome to establish a community there, (the Founder had bought a house there in 1833, which remained the property of the Congregation until 1841 but which was never occupied). Father Euthyme died at the age of fifty-six, after sixteen years as Superior General. He was called “the second founder”. [From ter Huurne, “Annales des Sacrés-Cœurs”; for the works consulted and abbreviations, see index at the end].

1. A hinge, a victim 

With regard to general conditions, the world of Fr. Rouchouze was, of course, that of the 19th century and of post-Revolutionary France. With regard to the situation in the Congregation, we are dealing with the time from the founding of the Congregation to after the time of the Good Father. The spiritual side of his life can only be looked at within this framework.

One key to the understanding of his Picpus life is to look on it as a hinge, one who makes “transition between two periods, two worlds”, “something on which events, opinions, etc., turn” [Collins English Dictionary]. From this, flows the value of his life and its possible importance for us. 

Rouchouze finds himself “between two worlds” in several senses: between the time of the foundation of the Congregation and its early days; between an adolescent community and a youthful community; between the simple acceptance of the spirituality of the early days and a more reflected spirituality, etc. 

The two hundred and ten years in the life of our Congregation can be divided into three parts, each one lasting about seventy years: the Foundation and the troubles of the early years until 1870; “expansion and stabilisation” [Rademaker] until 1940 and new pathways up to 2,000 A.D. Rouchouze (1813- 1869) brings to a close the first period (to 1870), which, in many ways, resembles our own.

A well-known German philosopher
, speaking of “the fatherland” which we need in order to survive, says that the centuries-old traditional refuge, the “House of God,” has disappeared, has been destroyed, and we need to create new environments in which to survive.

This is precisely Rouchouze’s situation: places of spiritual refuge no longer exist. Historians tell us that the “deconstruction” (to use a word à la mode) of the Church and the Religious Life then was not so much due to the external pressure of the Revolution and of its consequences, but rather that Religious Life was sick a long time before 1789. It appears a universal law that the decline of a person or of people is the effect of the rot from within, and not a result of external threat. Our schism serves as an example of this.

That Rouchouze was a hinge means that he carried more than he was carried, that the wind blew in his face, since he was exposed to both sides, like the door which blows backwards and forwards. A hinge is fastened and cannot move. Such a hinge can help one not to be beside oneself, not to fly off the handle or into a rage.

Rouchouze lived the changes of his time - a new rather anti-christian modernity after the Revolution - but he also experienced the shock of an internal upheaval - the so-called schism. He was elected at the age of forty. It was probably believed that a strong, sturdy young man was needed to save the Congregation, someone “graced with being late”. Someone who had been in no way involved in the things that had happened, nor in their consequences. Thus he became the “victim” that was necessary to facilitate the transition — the key term of his spirituality.

And victim he was right to the end. The generalate of Rouchouze resembles a way of the cross. His mandate was born of the schism, of the secession, of the division of the Sacred Hearts’ family. He was looking for an antidote, and found it in this path of immolation, a bitter medicine, but one, which had the advantage of being that of the Lord.

His biographers, especially those of a hagiography nature (like Baños), suggest that from a certain moment onwards he governed in peace (when debts were paid and vocations increased). This is not true. Until the end he was assailed by a three-headed demon, the schism “our sad affairs of 1852 – 1853” [DEV 250]) and its consequences, especially some persons (such as Father Hilarion Lucas, judged by the Chapter of 1850 to be “dangerous and harmful to the Congregation” [‘55, 428]); Baudichon, and the Leriche brothers, the lack of austerity, (the “bad spirit which had penetrated our Society,” [‘63, 17]), and the financial embarrassments. The financing of the new chapel at Poitiers was the final nail in his coffin - without speaking of other worries like the press campaigns against the Congregation (because of the court proceedings), the shared kitchen at Picpus, disagreements with the civil authorities on Missions and in France, (state approval of the schools was withheld because of inadequate formation of the brothers) the relationship between the Brothers and the Sisters and their interdependence - a story yet to be written.

2. The Spiritual Lesson 

Rouchouze sought and found a simple, symmetrical formula to respond to the situation he found himself in: the love of the Sacred Hearts united on the one hand, and on the other our response; the victim who sacrifices himself for love. The biographies mention the numerous circulars he wrote, over one hundred in sixteen years. But most of these circulars consist of less than one page, several, being death notices, are shorter still, about half a page on a computer. Some circulars consist of several pages only because they contain lists: the electors and candidates for the General chapters, the list of priests called for their annual retreat, decrees from Rome, lists of departing missionaries, Rules for the Exterior Association.

Four letters only concern themselves with spiritual matters. They are those of January 6th 1854 (three pages), October 28th 1863 (ten pages), January 6th 1869 (five pages), and June 29th 1869 (ten pages). Two others, much more voluminous, have never been published, and for this reason are not dealt with here. We also leave aside other spiritual texts (retreats, regulations governing the Exterior Association) which are documented by Baños [DEV 538-539], for reasons of space, because they add nothing to the circulars and were directed at a limited number of people.

Circular of January 6th 1854

Two weeks after his election, the young General described “the main orientation of the Generalate” [RO1-50]. From now on, the first circular of each year would be on the Feast of the Epiphany and would give him the opportunity, above all, of thanking people for their New Year wishes, the style would remain formal, not the personal I, but the formal We. The letter is to be addressed to both branches, to the whole Congregation of Brothers and Sisters: 

Euthyme Rouchouze, Superior General of the Congregation of the Sacred Hearts of Jesus and Mary and of Perpetual Adoration of the most Blessed Sacrament of the Altar, to our dearly-beloved Brothers and our very dear Sisters, greetings and blessings in Our Lord Jesus Christ.

In the midst of the fears and continual anxieties which call to mind the heavy burden of the responsibility which obedience has imposed on us, there are nevertheless many things which console and re-assure us to some extent.

Firstly, there is the support and the good wishes, which give evidence of this in the community. A spirit of unity “not the spirit of division”, had led the electors at the Chapter. He draws from this a lesson for a new order of things: Forgetting the past, each one of us must think only of the present and of the future of the Congregation. In accordance with the means, which each has at his disposal, we must try to shore up, to reinforce our institution so badly shaken to its very core. Vetera transierunt; ecce facta sunt omnia nova, said the Great Apostle to the faithful of the Church of Corinth (2 Cor 5:1): 

Behold all things are made new; that which is old and outmoded has passed; see how all things have become new. Let us say the same at the start of this year, and at a time when a new order of things is coming about for the Congregation. Let us forget what is behind us, reaching out only to what is before us, cherishing one other in peace, unity and harmony. Children of the Sacred Hearts, let their sentiments be ours, let us be filled with their spirit. Following the example of our venerable Founders who had penetrated so deeply the interior life of Jesus and Mary, let us clothe ourselves with mercy, kindness, humility, moderation and patience. Should any one of us have reason to complain about another, let us be mutually supportive and forgiving; in this let us imitate Jesus, our Divine Model. Even if one among us finds it difficult to put the past behind him, let us be tolerant towards him, accommodating his weakness. Let us remember that we must bear one another’s burdens, and that the strong must help the weak. [ROI-51, 11-13; DEV 210-221]

His entire program is already evident in this passage: “to join regularity with charity,” or “to unite love for regularity with the love of peace and fraternal charity.” To do this through entering into the spirit of the Sacred Hearts, following the example of the Founders. Here both Founders are named; in other, more rare instances, the Good Father only is mentioned.

This central part of the letter is followed by an appeal to volunteers for the missions - another favorite topic of the new Superior General - and by two practical items in the postscript; that the Superiors should not forget to forward their accounts, the statement of personnel and the “feast of our holy patron, with that of St. John Francis Regis,” is on June 16th.

Circular of October 28th 1863

The second “spiritual circular” comprises ten pages, it is the fruit of the General Chapter held the previous month and presents the state of the Congregation “so that you may all be penetrated with the true aim of our Congregation, and draw from it the spirit of sacrifice which you need in order to achieve it.” [RO51 - 105] This is the key word, which he never tires of and repeats endlessly: “the spirit of sacrifice.” Both essential elements are mutually dependent, the spirit of the Sacred Hearts and conformity to the Rule.

To plunge ourselves deeply into the true aim of our Institute in order, then, to achieve more easily the exact observance of our holy Rules… to be penetrated with the spirit of our vocation as children of the Sacred Hearts, thus, with the aim of our Institute, which is reparation, especially at the time of Adoration, with the help of a well-understood devotion to the Sacred Hearts of Jesus and Mary. The General Chapter will seek to ascertain if there is still need to recall to all the members of the Congregation this spirit of sacrifice in union with the Sacred Hearts, in attaching to this spirit of sacrifice the most perfect practice possible of the three vows of religion and above all that of poverty, even in the smallest details, the observance of the Rule, fidelity to the regulations of each house…

We are all the more anxious to see this victim spirit reign among the children of the Sacred Hearts because we look on it as the true special spirit of the Congregation, as its life, as its very soul, and because we will only live the life of the Congregation, a strong and youthful life, in so far as we have this spirit of sacrifice, and live this state of victim even in the smallest details of our lives. We will prosper and grow if this spirit of immolation penetrates our lives, and is, in a manner of speaking, incarnate in us. If on the contrary this spirit diminishes, we will vegetate, because there will be this group of honest people, people of good will, who do not wish to do evil, but we will not live this strong and vigorous life; and it is even to be feared that we shall continue to grow weaker. This spirit of sacrifice in union with the Sacred Hearts is like the sap that must nourish the tree of the Congregation; if it is strong and abundant, so as to circulate throughout, from the roots to the extremities of all the branches, this tree will bear all kinds of leaves, flowers and fruit, the most beautiful and succulent fruit.

And to come to all the things that have happened in the Congregation during the last five years, would it not be for the lack of this sap of life, of this spirit of sacrifice, that we have seen the decline in the number of our vocations? Whether we attribute this diminution to our sad affairs of 1852-1853, and to the court proceedings which followed, the fact remains that we have received fewer candidates than previously.

He recalls the difficulties of the preceding ten years, above all the danger that Picpus could have had to be auctioned off.

If, on the occasion of this General Chapter, we have the chance to plunge ourselves again, more than ever, into the spirit of our vocation: a spirit of sacrifice, of immolation, of victim, for each one of us, then we will find a new life, as it be, and we shall grow shoots that will be all the more vigorous if we are ever more deeply rooted in complete abnegation of our whole being. And because example is the best teacher, we are not afraid, before the whole Chapter, to make the firm resolution to begin at last to live this life of sacrifice and immolation, of this spirit of victim, which must be the distinguishing mark of the children of the Sacred Hearts.

The role of the government will be of paramount importance in this renewal. He says that once the new councilors are elected by the Chapter, we will try to nominate — in the same perspective — local Superiors who, by word and even more by example, will direct their subjects in the this path special to the children of the Sacred Hearts, a path of sacrifice and of victim, in union with these Divine Hearts. If these local Superiors commit themselves to observe the Rule in its entirety in so far as the occupations of each allow; if, in particular, they insist that everyone attend community prayer, and make the full hour of meditation; if, as a result of their frequently repeated recommendations, the examination of conscience before dinner, the important practice of Adoration, the chapter of faults as prescribed by the Rule, spiritual reading and frequent reception of the sacraments in accordance with the Rule, are not neglected; if, finally, through living themselves in the spirit of victim, as required by their position, they pass this spirit on to their subjects, then without any doubt, the Congregation of the Sacred Hearts will accomplish the will of God in its regard and will be blessed from on high. New members will abound, God will be all the more glorified.
And he adds these quotations taken from the letters of the Good Father: 

“I would wish with all my heart that your lives were without clouds. But, my God! Can children of the Cross hope for anything other than crosses and the grace which makes their bitterness sweet ?” [GF October 14, 1803] 

“My poor children therefore will always be children of the Cross, in order to be perfect children of the Heart of our good Master !”[GF November 14, 1803]

“Whether being persecuted or left alone, let us be children of the cross; may our feelings (our hearts) burn with the desire for immolation that He asks for or allows, and everything, yes, everything, will go according to His will that I find and wish to find adorable until death.” [GF August 4, 1804]

“Love the Cross, my children, and rejoice a little that you are following in the footsteps of the saints.” [GF October 15, 1804]

“Look after yourselves, and tell everyone that I am their loving Father. I greet you in the furnace of love of the Cross; may it reign with us and over us, if our Good Master desires and wills it. Let us submit ourselves without reserve and drink deep draughts of the sweet absinthe which flows from the wounds of this merciful Savior.” [GF June 6, 1805]

This idea of love of the Cross, of being a victim, is one which each member of the Congregation, as a child of the Good Father, should so take to heart that we may all be grounded in this state of habitual immolation. 

Rouchouze makes a list of existing irregularities and gives the reason for them: It all stems from our habitual lack of mortification: we are still even more afraid of being victims in mind and heart than in the flesh; we dread above all else to use the sword of mortification to immolate our self-love, our own will, and the least of our whims and caprices.

To be a victim is to observe the Rule faithfully, from Adoration to asking for small permissions. The Superiors are exhorted to give good example in everything, to be at the service of their brothers. May the Superiors not find it wrong that their subjects enter in direct relation with the first authority, and leave them full liberty in this subject, as article 145 supposes. 
We may recall that in this same year, 1863, a certain Damien De Veuster had written directly to the Superior General (Rouchouze), to ask to be sent to the Sandwich Islands, by-passing the local Superior at Louvain, Fr. Wenceslaus Vincke, a member of the General Chapter. The group of missionaries had left from Bremerhaven on October 23rd 1863, five days before the date of the circular.

The logic behind these instructions covering the smallest details seems to be: the more meticulous the observance of the Rule, the more outstandingly will we live our lives as victims.

In a word, may the spirit of sacrifice and immolation manifest itself in us even in the tiniest details of observance of our holy Rule, which we must observe because it is the certain indication of God’s will for us; because, note well, very dear Brothers, even if it means total subjugation of our poor nature, so desirous of freedom, it is also our most efficacious means of achieving the glorious freedom of true children of the Sacred Hearts, which is the prize and the reward of their habitual state of being a victim. 

And he finishes with more quotations from the Good Father: “For you, my good friend, I could not more strongly recommend the love of the Cross, assiduity at the foot of the altar, and ever-present vigilance over yourself.” [GF October 7, 1802]

“Be consoled, my dear friends, we have many trials; but it is God’s Will and He will draw his glory from it. Let us submit in all things, and He will enable us to triumph... sometimes in agony, sometimes in consolation; this is our situation before God. Briefly, my dear friends, I have no joy other than yours; if you are suffering, I am not at ease; and our hearts are so closely linked that I feel we are all ONE. Be therefore ONE in the love of our Master, who unites us. I leave you now, but will never abandon you.” [GF December 16, 1802]

“May the Will of God be forever praised and blessed by us and by all the universe! I cannot tell you under how much pressure I am... So many enterprises... so few people… However, my kind and loving Lord, I place everything in your hands. I wish for nothing other than to place everything at your feet a hundred times a day, if I can, all my poor children... May the Spirit of our Good Master sustain you and guide you and never leave you !” [GF July 13, 1803]

“Don’t worry too much, my good friends; you will suffer much; but if God’s work is accomplished as his heart desires, we should be happy about everything, even the greatest privations.” [GF August 31, 1803]

“I am fully convinced that the Children of the Heart of Jesus will always have enough grief in their hearts and will not need the [black] sealing wax to show it.” [GF November 6, 1803]

Are not these quotations sufficient to prove to you that as children of the Good Father we must always be on the cross and cry out with the Great Apostle: With Christ I am crucified. (Gal 2: 19) Therefore, dearly-beloved Brothers, we have the sweet confidence, bearing in mind the good will which animates you, that you will henceforth enter more than ever into the proper spirit of our Congregation. I refer to the spirit of sacrifice and immolation: you will look on yourselves more than ever as victims of expiation; and this habitual state of victim in union with the Sacred Hearts of Jesus and Mary, the noblest of victims, so pure, so perfect, will not only render you bearable, but also make sweet and agreeable, whatever constraints are imposed on you by the practice of the vows and by the smallest details of the Rule.

To finish, he indicates the manner in which the letter is to be communicated (the Good Mother has no chance!).

And this circular letter will be read in Chapter on the following three days: on November 19th, before the eve of the solemn renewal of vows; on December 23rd, the day before Christmas Eve, which is the anniversary of the profession of the Good Father; and on March 1st 1864, his birthday. [RO51-105, 16-24; DEV 249-264]

Circular of January 6th  1869

Exactly six years later, at the beginning of the year in which he died, Rouchouze utilized his annual letter again to speak of the spirit of the children of the Sacred Hearts, which should be that of their “parents” - i.e. that of the Sacred Hearts themselves. This original idea is, it appears, the theological and spiritual bond for one Congregation with two branches, children of the Good Father and of the Good Mother, and called to be “their faithful copies,” the reflection of that union rooted in heaven. 

Comparing this letter with that of 1865, we can notice a change of viewpoint: the emphasis is no longer on performance, on what WE can do, but rather on the invitation to allow ourselves to resonate in rhythm with the Sacred Hearts. There is a clear transfer of emphasis from “observance of the Rule” to “leniency and humility of heart,” a movement away from a kind of self-flagellation at the commencement of his generalate, to a sentiment of pride now, when he speaks of “the elect of the Sacred Hearts, you, the chosen race, you, the holy nation, you, the beloved family of these divine Hearts.” A passing from active to passive, from “victim” to “lover?” He speaks of “charity” at the beginning and of “love” at the end. And he quotes St. Augustine, the theologian of the heart: “The more we love, the higher up we shall be.” This is really a spiritual jump in quality. 

And he is absolutely modern when he says that the ways to such height are not uniform, but that those who take them – as Isaiah has it – “again and again will find other wings with which to fly.”

In effect, by virtue of our profession, are we not, dearly-beloved Brothers and very dear Sisters, the children of the Sacred Hearts? We have the signal honor and the ineffable happiness of bearing that title; we rejoice in it every day, and are right to do so. Does it not follow then, that these divine Hearts are our true parents in the spirit and in the order of grace, since, on this wonderful day of our consecration to their service they brought us forth into a life which is all supernatural and all divine ?

And if as a result of this new spiritual creation, which they themselves have wrought in us, they have transmitted to us something of their very own nature, initium substantiæ ejus, as the Apostle so rightly says, will it not please them to find in us their own image and likeness, just as in the natural order of things fathers and mothers love to see their own distinctive characteristics reproduced in their off-spring? Now these distinctive characteristics of the Sacred Hearts of Jesus and Mary, are they not those of gentleness and humility of heart, in conformity with the double lesson, constantly repeated, to learn of them for they are meek and humble of heart ?

But how shall we retrace in ourselves the divine features which the Holy Spirit has engraved on the Sacred Hearts, our perfect models, if we, their children, who ought to aspire increasingly to be perfect copies of them, if we do not look on them with the eyes of our spirit in such a way as to each day add a few more brush-strokes, making ever more indistinguishable the common traits of parents and children? Only through assiduity in contemplating our sacred models several times a day, and never losing sight of them, will our hearts be enabled, by the ineffable work of the Holy Spirit in us, to reflect with increasing accuracy their principal characteristics.

Thus did the Great Apostle ask the first pastors of the Church that their souls should always be fixed on the divine sun of justice, Our Lord Jesus Christ, so that by reflecting in themselves always some new ray of this sun, they might be transformed into the same likeness by a reproduction more and more faithful and more splendid of this divine likeness which the Holy Spirit would have wrought in them... Nos vero omnes, revelata facie gloriam Domini, in eamdem imaginern transformamur a claritate in claritatem tanquam a Domini spiritu. (2 Co 3: 18)

Clothe yourselves therefore, dearly-beloved Brothers and very dear Sisters, you, the elect of the Sacred Hearts, you, the chosen race, you the holy nation, you the well-loved family of these Divine Hearts, sicut electi, sancti et dilecti [as elected, sanctified and beloved]; clothe yourselves with mercy, kindness, humility, modesty, patience, bearing one another, putting aside the subjects of reciprocal complaint you may have among you, and forgiving one another as the Lord has forgiven you: induite vos ergo viscera misericordiæ, benignitatem, humilitatem, modestiam, patientam (Col 3: 12); because these are the principal characteristics of the Sacred Hearts of Jesus and Mary, and this is how everyone will recognise that we are their faithful disciples, formed in their image and likeness.

But in order to be more and more living images of the Sacred Hearts of Jesus and Mary, it is necessary, as we are exhorted to by the same Apostle, to attach ourselves above all to that charity which is the bond of perfection in that it collects together in a wonderful network all the virtues which form the perfect Christian as well as the perfect Religious. Super omnia autem haec charitatem habete quod est vinculum perfectionis (Col 3:14) 

Charity! This is indeed the foundation and the very essence of the devotion to these Sacred Hearts. Charity! It is always present, beloved Brothers and very dear Sisters. The intimate life which animates these Sacred Hearts: Charity! It is through charity that we, their children attach ourselves more closely to them than by any other means, since, like the Great Apostle, we can say in all truth: We live, but no, it is not we who live, it is rather the Sacred Hearts who live in us this life which is all spiritual, all heavenly and all divine, the life they live themselves in God and for God…

And it is thus that we see the truth of the proverb, so popular and so natural: like parents, like children. What comment have we to make then about this life of the spirit, this life of grace, this life of love, lived by the Sacred Hearts to such a high degree of purity and perfection, and which they seek to communicate with such virtue and in such abundance to their children? 

... Let us then, we too, children of the Sacred Hearts, show in the practice of our lives that we can draw from this union with these divine Hearts something of their virtue, of their strength and of their love of sacrifice. It has been said to us so many times, and it will always be repeated: to be a child of the Sacred Hearts and to be a victim is one and the same thing. Undeniably, the flesh and the senses do not find to their liking this life of union with the Sacred Hearts in a spirit of habitual immolation, following their example; but nevertheless, it is only under this condition, that we shall live, renew ourselves, and make progress...

St. Augustine observes that the stages by which we continue to make progress upwards are in the heart: let us conclude therefore, with this great doctor, that, the more we love the more we shall ascend: Quanto ergo plus amaveris, tanto plus ascendes (St. Augustine in ps. 83). 

Finally, our confidence in this great business of our interior renewal in the ways of perfection should achieve a holy boldness, a sort of temerity authorized by these words of the prophet Isaias: ‘Those who lean on the Lord will always have new strength: like the eagles, they will always find wings to fly; they will run without tiring and in their rapid progress they will experience no weakness; current et non laborabunt, ambulabunt et non deficient. (Is 41: 31) [RO51 - 105, 97-116; DEV 292 - 300].

Circular of June 29th 1869

This letter is like a follow-up to that of January, to which it refers. This new circular is addressed to the children of these Divine Hearts, above all after the feast of our holy patron, which we like to see you celebrate as a true family feast-day. The General wants to display before you the principal virtues worthy of love and admiration, which flow from devotion to the Sacred Hearts.

These virtues - presented in two groups: faith, strength, prudence, mortification, piety - fraternal unity and charity - are then developed with reference to the Old and New Testaments, and with quotations from St. Thomas Aquinas, St. Bernard and others. And again, mortification, sacrifice, but towards the end, the witness of the unity of the family of the Sacred Hearts.

No, it is not we who live, it is the Sacred Hearts of Jesus and Mary who live in us, for us, and with us. Now such is the expansive virtue of this glorious adoption of the Sacred Hearts that this interior life always shows itself externally - this interior life which is quite hidden in God, whose principal traits are the humility and meekness of spirit which distinguish these divine Hearts, - in such a way that on simply seeing a true member of our Congregation one may be able to say with certainty: This is truly a child of the Sacred Hearts...

Thus it is that we will enter into the spirit of our holy vocation, and that as children of the Sacred Hearts, we will look on ourselves as, make ourselves to be, victims, by state. Ah! this indeed, beloved Brothers and very dear Sisters, was the mind of our venerable Founder, the Good Father, when he exclaimed, reflecting on the adorable designs of Divine Providence which seemed, in his eyes, to put our Congregation through an unending succession of new trials: My children will always be the children of the Cross. They will always be mourning in their hearts in union with the agonizing heart of Jesus; they will always be at the foot of the Cross, in order to receive with great care, to taste and savor with delight the sweet absinthe which flows from the feet and hands and above all from the adorable side of our Good Master!

Let us enter into these sentiments which are, in effect, those of the suffering heart of Jesus, shedding his precious blood for us, until the very last drop, and are also the sentiments of the compassionate heart of Mary Immaculate: hoc sentite in vobis quod et in Christo Jesu. Let us realize comprehensively that ours is a state of victim, the state proper to the children of the Sacred Hearts...

Let us, we above all, children of the Sacred Hearts, who by virtue of our state in life must be victims, not for a moment but at all times, day and night, since it is by night that we have the signal honor and ineffable happiness of presenting ourselves at the foot of the altar as adorers, let us beware of offering only external adoration, for appearances' sake. Let us beware of being just a body before the Blessed Sacrament; if our hearts and our minds are not humbled in the presence of the divine majesty because of constant lack of mortification; let us beware of praying only with the lips and of being victims in name only, if we do not seek to renounce ourselves and to die to ourselves to our self-love, to our own will, every time our irregular desires seek to gain the upper hand. 
Ah! let us rather imitate these two noble and worthy victims, the Sacred Hearts of Jesus and Mary. From the very moment of the incarnation, when these two hearts found themselves united in a way as intimate as it was marvelous, they accepted in advance all the trials, all the sacrifices, all the crosses which it would please divine providence to impose on them…

This oblation of themselves they renewed each day, at every moment of their earthly lives, and they consummated it on the altar of the cross, in accordance with the beautiful thought of St. Bernard; the sacrifice of the evening was but the realization and crowning of the sacrifice of the morning. And because they were both victims by state, in their habitual exercise of mortification, they were, by that fact alone, adorers in spirit and in truth, and observers, and, with regard of their filial piety, divine justice was satisfied and disarmed and the redemption of the human race consummated. 

Let us do the same, dearly-beloved Brothers and very dear Sisters, and calling to mind that we must be victims by state, let us accept in advance, every morning, all the trials reserved for us by virtue of obedience and our respective positions; let us lovingly bow our shoulders under the weight of this cross; let us carry it, but without dragging it, every day, quotidie; let us die to ourselves, and daily, quotidie morior; even more, let us remain in this state of death for the whole day, tota die, denying ourselves at every hour and at every moment in big things and in little things: then we will enter more deeply than ever into the spirit of our Institute; we will be of that kind of adorers willed and sought out by our heavenly Father, who is spirit and truth…

The two Hearts are the source and the model for the unity of the Congregation in its two branches. This is the most important witness to bear in the fight against the schism and its sequel.
No matter how we seek to present the Congregation, or what allegory we may use in describing it to ourselves, everything comes back to the union of the Sacred Hearts and thus to fraternal charity. Do we imagine a tree composed of two branches? There is nevertheless only one trunk whose roots are plunged deep into these divine Hearts, to draw from there the spiritual sap which is none else but the life of love, which gives them life, in order to communicate this life to the two branches, and to distribute it to the smallest off-shoots of these branches, and the more deeply the smallest branches drink of this sap the stronger and more vigorous will be the shoots they send forth.

Do we imagine an edifice whose strong foundations are poverty, chastity and obedience? The two parts of our Congregation, which make up this edifice, will always be joined together in one cornerstone: the Sacred Hearts of Jesus and Mary.
Do we consider ourselves as forming a body? The Sacred Hearts are its head and its heart; we are the members, belonging to the same head and living of that same life which we receive from the heart: even more, the union is like that in the image used by the Great Apostle. We are members, one of another, and participate one and the other, each according to his proper measure, in the spiritual and divine life, which flows from the head and the heart: vos autem estis corpus Christi et membra de membro (1 Co 12:27).
Finally, an idea favored by our venerable Father Founder, if we are but one and same family, the Sacred Hearts are our parents in spirit: they have created us spiritually to be in their image and likeness; we are all their children, united by the supernatural links of family, our spiritual interests are the same for all; and while showing consideration towards one another through mutual regard and reciprocal respect as members of a religions body, we must love one another all the more as members of the family of the Sacred Hearts, closely united to one another by the bonds of fraternal charity: honore invicem praevenientes; charitate fraternitatis invicem diligentes. (Rom 12:10).

From this point, recalling that fraternal love is patient and benevolent, and that to help one another and support one another mutually is to accomplish the law so dear to the Sacred Hearts…

We reach the last link in the majestic chain spoken of by the Prince of the Apostles, which the other links have been leading up to, that of charity, in amore autem fraternitatis charitatem...

How could charity be a virtue foreign to the children of the Sacred Hearts, since they are the children of love? Do they not come from these two wellsprings of love, which are as one, as we have already seen? And from the moment that these two Hearts began to beat, was it not in the midst of the flames of divine charity ?…

Behold the Heart of Jesus… He presents himself to His Father… Holocausts have not in themselves been pleasing to you; very well! Here I am in their place, a living holocaust, ready and perfect, to carry out in all things and everywhere your holy and adorable will. What he has said he has done. During all his life he will be not just a simple victim but the victim par excellence, the victim in perfect state, totally consumed by the fire of love. And this is why the great Apostle presents him to us on the altar of the Cross, governed by the inspiration of the Holy Spirit, who is a spirit of love, and immolating himself as a holocaust, pure and without blemish, to the glory of the Divine Majesty.

Now the Heart of Mary, likewise a wellspring of love, has had the privilege of participating to a certain degree in these divine and heavenly raptures. From the first moment of her Immaculate Conception her love has equaled and even surpassed that of even the most ardent seraphim, St. Alphonsus tells us; and this love grew and increased during the seventy-two years of her mortal life, and assumed the vast proportions of a huge fire, to the point where she succumbed, a holy and unblemished holocaust, to an effort of divine Love.

Therefore we, too, children of the Sacred Hearts, children of divine Love by state, must try insofar as our feeble strength allows, and helped by grace from above, to move from the state of being victims to the state of being holy and unblemished holocausts…

And this is how a jet of devouring flames escaping from the center of the Sacred Hearts always glowing with love enables this fortunate child of the Sacred Hearts to move on from the state of being a simple victim to the state of being a perfect victim, that is to say a holy and unblemished holocaust in amore autem fraternitatis charitatem. [ROS51-105, 103-116; DEV 301-321]

3. Victim

One could say that this circular is the legacy of Father Rouchouze. Five months after writing it he would be dead, on December 2nd 1869. He terminates his spiritual journey by explaining his idea of “victim,” a sort of leitmotif of his life. “The state of victim in a child of the Sacred Hearts“ was the theme of his annual retreat in Holy Week 1863. He said then: “It is evident that by state we must be victims.” [DEV 493].

We could speculate where this idea came from and why it so dominated his thinking. On the one hand, it was in the air, practical theology of the time veered towards this aspect: a God quite remote and rather severe, whom it was necessary to appease, following the example of Jesus — the inaccessible God and the slave who offers himself up as a sacrifice in order to open up the way. “The Imitation of Christ” of Thomas a Kempis was the bedside book of the day. Fr. Rouchouze quotes from it frequently, and even “le perinde ac cadaver” [even like a cadaver] of Saint Ignatius, in a letter to the Superiors, on July 16, 1858. [T 419]. Maybe we have here a reaction to the age of enlightenment: man is not omnipotent, as modernism claims, but should annihilate himself before the true God.

On the other hand, his personal life could have reinforced this experience. Rouchouze as General Superior is the “fruit” of the schism, of the abdication of Fr. Bonamie. Although he was THE candidate for the election [ter Huurne], he believed that Fr. Martin Calmet would have made a better General than himself. [‘61, 112]

He starts off in chaos, the tohuwabohu, which is described in Genesis, and he tries to separate light from darkness, firm ground from the dangerous waters. The Congregation had lost its fortune and its spirit. Rouchouze succeeded in bringing order - in both sections - but only in part. The notice of the payment of debts, and the return of calm are only a part of the truth. Rouchouze was a victim right to the end, “he walked in the shadow and the valley of death.” [Ps 23: 4]

Here are some of the thorns in his flesh: the lack of vocations seemed to him a punishment from God. Was this why he was such a strong supporter of the Exterior Association? 

The financial problems of the chapel at Poitiers were a mortal blow to him. Fr. Remi Leriche, Superior at Poitiers, had tried to found a new Congregation along the lines of the schismatics. After lengthy negotiations he was expelled by the General who put his own brother in his place, Fr. Fréderic Leriche. And it was he who wanted the chapel, and Rouchouze felt an obligation towards him. Fr. Prosper Malige wrote in his memoirs of the Congregation: Faced with an almost desperate situation, Fr. Euthyme had to sacrifice funds amassed with a view to building a chapel in the Motherhouse. He was reproached for having given permission. At this juncture he was struck with a virulent illness which nobody had foreseen; in his delirium, the name of Poitiers caused him pain; he died in the midst of this anguish. [T 455]

“The Truth About Tahiti,” a pamphlet published in March 1869 by the Imperial Judge in Tahiti, shook the missionary work of the Sacred Hearts: Men from Picpus, Catholic Missionaries, settled in Gambier some thirty years ago... They have put in place a theocratic government, detrimental above anything one can imagine to human dignity. [T 485]

Three years later, after the death of Rouchouze, the superior tribunal in Papeete condemned the author of this diatribe.

In the year of his death, Rouchouze was attacked by the novice master, Fr. Sulpice Postel, in a letter written “on the Holy Easter day ‘69.” Postel reminds him that during the Chapter, our Very Reverend Father himself and all the members of the Chapter with him noted a great sense of unrest in the Congregation… this administration of reticence, of indecision, of delays and postponements. [T 491]

Rouchouze takes this remonstrance with good humour : You know it is good usage that the father of the family be the first to suffer from the foolishness of his children; [T 494]thus referring to the new chapel at Poitiers, where Postel will be the new Superior. 

He was a man who was hard on himself and on others. He was violent, angry by character: it was only by constantly doing violence to himself that he succeeded in mastering it, and in appearing gentle and patient. [Fr. Marien Ruard, T 515] A saint, but also a veritable Pachomius, resurrected in order to make us practise the austerities of the desert. [Fr. Odilon Sorieul, T 515]

His health was not very good. He was preparing for his journey to Rome where he wanted to accompany the Bishops of the Congregation to the Council (Maigret, Dordillon), and “to found there a house of the Congregation,” [DEV 328], when the mortal illness struck him down. He had already been prescribed prolonged periods of ‘rest’ by the doctors in 1855 and 1864. [T 519]

Fr. Modeste Favens, Provincial in Honolulu, wrote in a letter dated March 12, 1870: His life should be written, it was so edifying! The storms he has weathered, the kind of revolution which he has appeased with invincible courage, deserve that his name should be engraved in our hearts to demonstrate our everlasting gratitude. [T 522] 

A photograph, published in the “Annales” (1911, p. 351), is like a pictorial resume of the man. He is wearing a black soutane, standing, decided, in profile, his eyes fixed on the Sacred Hearts, inserted into the background, his right hand, holding a book, rests on a parapet - every inch a leader, it seems. But this attitude is also due to simple necessity because at that time one had to lean on something, so as not to move during the lengthy exposure time! Thus the life of the “second founder” seems to be a victim’s path, both by personal choice and by force of circumstances. He tried to find a meaning in his life as Superior General - those sixteen years which he began at forty and finished at fifty-six, quite lonely during all this time as we have good reason to believe. In the theology of the victim he had found a meaning of this life of sacrifice. The merit of Rouchouze is to have purified the term “victim,” and to have opened it up to love (active witness), and the community (the family).

4. The Effects

What were the consequences of this doctrinal effort of Fr. Rouchouze? We can only guess, because what is written is not necessarily read and assimilated. In the communities, were the circulars read once or twice and freely discussed? Why were the two longest and most theological of the circulars never publicized : “The Union of the Sacred Hearts” - sixteen pages - and “The Union of the Sacred Hearts before and after the Incarnation” - nineteen pages? Was it, as Baños suggests [DEV 329], because Rouchouze had not the time to do a final draft, or because such a mass of doctrine seemed to him indigestible? Besides there is no date on the manuscripts, and the climate was not favorably disposed to receive them, as an important witness from that time tells us. Fr. Prosper Malige (born in 1836, professed in 1858, died in 1919), master of novices and an important personage during those years, confesses in his memoirs written in 1918: 

The devotion to the Sacred Heart was not taught to us. I spent all my novitiate, eighteen months, without anyone ever having talked to us about the devotion to the Sacred Heart of Jesus nor of Mary; nor even perpetual adoration. We used to make adoration, however... Very little spirituality was ever explained to us… The conferences of Fr. Alexander [Sorieul] were poor, as well as happening rarely, despite the fact that he had a good reputation. [T 528] 

It is only with “The Religious of the Sacred Hearts,” which started as a series of articles in the “Annales” of 1890, and was published by Marie-Bernard Garric SSCC in 1898, that the spiritual lesson of Fr. Rouchouze took root.

We can see parallels in our recent history: things repeat themselves. A very strong and omnipresent devotion to the Sacred Hearts (in the first half of the nineteenth century) was followed by a period of ignorance and disinterest (in the second half of the nineteenth century; note how little the Sacred Hearts, and the special attributes of the Congregation figure in the letters of Fr. Damien.) After this, another period strong in devotion to the Sacred Hearts, initiated by “The Religious of the Sacred Hearts,” and concluded by the decisions of our 1953 Chapter and “The Devotion to the Sacred Hearts,” in 1956, by Fr. Baños. And then there was a very marked turning away from the devotion in the years following the Council and the upheavals of the late sixties. 

In my own formation (novitiate in 1959, scholasticate from 1960-1965), - horribile dictu! - we heard neither about the “Religious of the Sacred Hearts” nor about Baños and et al. There was a renewed interest in our history and our spirituality dating from the work of the historical commission, from the Cahier of Spirituality N°10, “Some Features of the Spiritual Profile of the Good Father and of the Primitive Community” (Rome 1970, Washington D. C. 1978), the “Rule of life” (1970), and the book written by Vincente Gonzalez, ss.cc. “Father Coudrin, Mother Aymer and their Community,” (Rome 1978), and the (new) purchase of the house where the Good Father was born at Coussay and La Motte d'Usseau.

5. The Fruits

We have probably good reason to believe that 150 years as 30 years ago, the “contents” of the Sacred Hearts were accepted, but not the form, and not the “official” theological reflection. One practiced without thinking about it. It was like experiencing love deep in one’s heart, the external expression of which seemed a bit inadequate or even ridiculous.

Another question posed by Fr. Baños is whether this doctrine of devotion to the Sacred Hearts is traditional in the Congregation, or whether one should consider it a more or less happy invention on the part of the third Superior General ? [DEV 7] 

To which he answers himself that the devotion to the Sacred Hearts… is the vital principle of the Congregation of the Sacred Hearts, and that Rouchouze helped it to develop, under the inspiration of the Holy Spirit, until it became a body of doctrine, and… that he applied it to the spiritual life of the Congregation. [DEV 10-11]

Probably, as it mostly happens, he influenced the Brothers and Sisters by example rather than by letter. Here are two examples:

The devotion to the Sacred Hearts was widespread. On February 5th 1869, he wrote to Fr. Gervais Maag, ss.cc., German in origin and chaplain at Chatellereault for many years, about some business regarding La Motte d'Usseau (enclosing two little pictures): Let us hope that in a few weeks the Providence of the Sacred Hearts, who watches over the tiny cradle of our dear Congregation, will enable me to send you two others, so that you may the better understand that these divine Hearts must bless an enterprise which is for their greater glory. I beg these divine Hearts to give you, as well as to me, light, strength, perseverance, generosity and devotion, so that we may bring to a successful conclusion, despite so many obstacles, a work which is theirs, since it is there that they deigned to reveal themselves to our venerable Founder.
 

Damien gives us another example. In August 1873, in a long letter to the Superior General Bousquet, he describes his first months in Molokai: “Here I am then, my very Reverend Father, in the midst of my dear lepers. They are hideous to look at, but they have souls ransomed by the Adorable Blood of our divine Savior…” [Damien 189]

He relates his experiences: the conversion “a poor Calvinist,” his loneliness, and his wish to have a confrere with him. “Know that we need some miracle-men, if not scholars, at least holy men, ready to sacrifice themselves every day for the salvation of these poor people. 

“It is my lack of a good basis that I consider to be the chief cause of my non-converts. I often think of a comparison made by V. Rev. Father Euthyme at our last retreat. Having preached four or five times in one day, I admire the channel which leaves a dry reservoir. Please pray and obtain prayers for me and for my dear leper parishioners so that God may fill the reservoir of my heart daily with his grace, that I may be able to make it flow also into the hearts of those whom I look on as my children in Jesus Christ.” [Damien 191; words underlined by Damien]

Here we have the key word of Rouchouze - to sacrifice oneself - in the sense in which he meant it in his last circular of June 29th 1869 - to make yourself a holocaust in the service of the Gospel, or to be a channel, as Damien says. This is what he was all his life, until he ended it a leper. Already on October 24th 1865 he had written to his parents: “As for me, my dear parents, I love my dear kanakas very much, because of their simplicity, and I do all I can for them. In their turn, they love me as children love their parents. And it is through this mutual affection that I hope to convert them to the good God. Because if they love the priest, they will the more easily love Our Lord, whose minister the priest is.” [Damien 86]

Or the channel - thus Damien preserves the term ”victim” and the spirituality of Rouchouze, which has not lost its relevance for our time. 

The new patron of Europe, Edith Stein, a German Jew, a Carmelite, (Teresa Benedicta of the Cross in religion), gassed 1942 at Auschwitz – is a sister in religion and in soul of the sixteen Carmelites of Compiègne who died on the guillotine during the Reign of Terror of the French Revolution and finished up in the common grave in the cemetery of Picpus. Edith Stein wrote: “Christ is God and Man, and whoever wishes to share His life must participate in divine and human life… Everybody must suffer and die. But when one is a living member of the body of Christ, one’s suffering and death gain redemptive value, by virtue of the divinity of the head of the body. This is the objective reason why all the saints have desired to suffer. It is not because they take a sick pleasure in suffering. To the eyes of our natural intelligence it seems a perversion. In the light of the mystery of the Redemption, however, it is revealed as being supreme intelligence” [STEIN] 

May the reader forgive these final remarks of a movie buff about two exceptional recent films, which plead for “the victim,” and can open up wider horizons.

These are The Sacrifice (1986) and Eyes Wide Shut (1999).

The Sacrifice is the legacy of Andrei Tarkovski, who died that same year (1986) of cancer. It tells the story of a scholar who, in the face of a nuclear catastrophe offers himself up to God to save the world. He stops talking, destroys all his possessions, and finally is put into a madhouse. The Sacrifice is highly “Picpus” in the sense that the film conveys in a very real, overwhelming manner what we call “reparation.”

Eyes Wide Shut by Stanley Kubrick (USA 1999) was the most discussed film of the year. Like The Sacrifice, the film is the legacy of the author, who died after the final editing, even before the premiere. In the central scene of the film, a young doctor finds himself in a surreal and diabolic orgy, in the midst of terrible masked creatures. He got in furtively, without permission, and seems condemned to die. But behold! A mysterious woman presents herself as a victim: “Stop! Let him go! Take me. I am ready to save him, to redeem him.” And she will be his “redeemer,” she will “buy him back.” The man is free, she will die the following day. “The bird mask takes her away.”” [Kubrick 109, 110]

Joan Chittister OSB, an American Benedictine (and therefore of our “family”), a valued authority on religious life in many countries, speaks of “victim” and “sacrifice” in her own terms: “What religious life needs at the present time, then, is a spirituality of diminishment, the understanding that the function of religious life is to be voice and call, presence and prophet to the world, not a labor force. Not even for the Church.… We have not lost the virtue of the past; we have simply shaped them into ones necessary to our own times.…

What diminishment does for contemporary religious life, the symbolic sacrifices of religion can only give hint. Loss of numbers, loss of institutions, loss of a sense of future, loss of sense of accomplishment make a value a reality. Religious of this time do not have to talk »sacrifice», they are being called to live it.” [Chittister 71, 174, 176]
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THE FIRST VOWS IN THE CONGREGATION

María Bernarda Ballón-Landa, ss.cc.

Perú
The “vows”... these two words, which do not seem to have real significance for the majority of people, are charged with meaning and emotion for those who feel themselves called to follow the Lord in a consecrated religious life. It is a definitive and radical “Yes” to the will of the Father, for fulfilling the Mission of building the Kingdom of God. It is like the “Behold, I come” of Jesus in the Incarnation, and like Mary’s “Fiat” at the Incarnation.
This full, unlimited, and generous commitment was already in the hearts of our Founders, since the Spirit of the Lord worked a conversion in them. We have a sign of this when the Good Father left the granary of la Motte and stood beneath the holm oak, and when the Good Mother made her general confession in prison. Through time and various events, this openness to the action of God brought them to founding our Congregation. In the early years they rightly called it: “the Work of God” (l’Oeuvre de Dieu).

In her Memoirs, Gabriel de la Barre, our first chronicler, says: “From all eternity, Reverend Father Marie-Joseph and Reverend Mother Henriette have been in the decrees of the Almighty destined to found our Order. For this they were endowed with all the qualities necessary for this great work.”

1. First Dawnings

Just as Abraham experienced in a mysterious starry night, Father Coudrin, who would become father of the new religious family, had a preliminary vision of what that family would be. This came to him when his intimate communion with God in the painful solitude of the historic granary turned into a profound, forced, but loving perpetual adoration.
Thus, in an atmosphere of recollection and prayer, he “saw” what our religious family would involve: men, women, proclamation of the Kingdom, contemplation, service. The “tree with two branches”was already taking root.

After some years of a heroic apostolate in which he continually risked his life in the service of the Church which he so dearly loved and to which he remained ever faithful, Fr. Coudrin arrived providentially at rue Oléron in Poitiers, where persons of both sexes “wanted to do something for God.” They tried various things. And so was born the Society of the Sacred Heart, a beginning which both Gabriel de la Barre and Hilarion Lucas, our first historians, attribute to the energetic impetus of a young priest afire with zeal--Peter Coudrin.

Meanwhile, Henriette Aymer carried out her apostolate in the very prison in which she was incarcerated.  After a general confession, she began to live a new life with a new heart totally dedicated to God; she also served her neighbor, which is always a sign of a true love of God. Later, in speaking of the Congregation, she would say, “From the instant of my conversion, I was destined to enter this Order.”

Precipitating political events caused a change in the fate of the prisoners: they were released from prison in 1794. However, they found themselves in a financial, social, and spiritual situation very different from the one they had enjoyed prior to the Revolution.

2. A Providential Meeting

From then on, Henriette led a withdrawn life of work and prayer. When she heard Fr. Coudrin preach, she was reassured about her form of prayer, which had previously concerned her. “I cannot be mistaken. He preaches the way I pray!” she exclaimed. They were in harmony: she prayed the way he preached. Contemplation and proclamation complemented one another in a same design and a same impulse toward God. She had no doubts about choosing this priest as her spiritual director.  

This providential meeting of the two “pillars” of our institute is highly significant in our history. Gabriel de la Barre writes: “I am going to dwell on that time when God drew these two beautiful souls to one another, because I see it as the one in which we can establish the beginning of the great things God has done for the establishment of the Order, a part of whose history I am going to trace.”

In 1795 it was suggested that Henriette enter the Society of the Sacred Heart, which had moved from rue Oléron to rue Moulin-à-vent. She had to overcome refusals and different points of view, but she finally found there the means for later realizing what she longed for. Gabriel de la Barre rejects the idea that this Association is the cradle of the Congregation; she says it was only “the veil that covered it” for a while and that, if circumstances had been different, our Congregation would have arisen independently and would have been spared a thousand difficulties and sorrows.

Adoration before the Blessed Sacrament was practiced in the Association. Henriette was captivated by the Eucharist and was marked forever by this Eucharistic mystery which she lived profoundly and which would become the seal of the “Work of God” they wished to found. Later she told the Good Father, “When you established the Adoration on rue Moulin-à-vent and gave me an hour, you unknowingly set my destiny.”

In the group belonging to the Association, there were some young women who, attracted by her conduct and personality, grouped themselves around Henriette. Because they lived in silence, work, and prayer, and faithfully kept up the adoration, they began to be called the “Solitaires.“ Fr. Coudrin supported and directed them. Henriette Aymer was their Superior. Meanwhile, in 1797, the Association of the Sacred Hearts moved from rue Moulin-à-vent to the Square called “Plan Saint Pierre.”

3. Birth of a Community

When Henriette opened her heart to Fr. Coudrin, both perceived a communion of ideas and a mutual willingness to do the will of God. They sought the formation of a community in which the mission they felt themselves called to could be realized. Since this mission of consecration to Love and to its proclamation could only be fulfilled in a community, they saw the need to form one, to have a place to house its members, and to be sure the group would be free to live out its plan. Through Henriette’s sacrifice of her earthly goods, they were able to purchase a house on rue Hautes-Treilles.

Another important step was taken: on August 25, 1797, the Solitaires began to wear a religious habit under their secular dress and made resolutions to live in poverty, chastity, and obedience. They used the following formula: “I...consecrate myself in a special manner today to the Sacred Hearts of Jesus and Mary; I resolve for one year to live under obedience, in chastity and poverty, desiring by my fidelity to these means of perfection to appease the anger of God. But I absolutely have no intention of binding myself under the pain of even venial sin.”

Msgr. Trochu says that if a date for the establishment of the Branch of the Sisters of the Sacred Hearts has to be given, that date should be Friday, August 25, 1797, whereas Fr. Hilarion says of the event: “This is the day in which, although in a very imperfect manner, the Sisters of the Sacred Hearts began. I say ‘imperfect’ because we quickly see that the Congregation was not founded until October 20, 1800.”
 No mention is made yet of the Brothers because at that time the only one in the project was the Founder himself, Fr. Coudrin.

Because new persecutions were threatening, the group decided in that same year to move to the house they had just bought, and so began a new stage for the nascent community. Totally destitute but fully enthusiastic, they arranged the best room for the oratory and prepared hiding places for priests. Today we can visit with sentiments of gratitude this oratory on rue T. Renaudot, the former rue Haute-Treilles. 

They moved in September to what would be the beloved Grand’Maison, the Cradle of the Congregation, our Family’s maternal home. At night Fr. Coudrin carried the Blessed Sacrament concealed on his person.  The Good Mother and a small group of Solitaires (five in all) followed him. Even though they were so few, they committed themselves to keeping perpetual adoration, and “the adoration was not interrupted either by day or by night,” recalls Gabrielle de la Barre.
  The Eucharist was the center of their lives.

Much suffering was caused the Solitaires by the illness that afflicted the Good Mother and by the difficulties that arose in the Society of the Sacred Heart. Fr. Coudrin tried to train some young men with the hope of beginning the masculine Branch, but he was not successful. More steps were taken towards forming a religious community by means of external signs; thus the Good Mother proposed to her group the practice of Advent austerities, which they very willingly accepted. 

In January, 1799, after the Foundress had first tried it, the Solitaires began to follow, with “the consent of each one,” some practices prescribed in the rigorous Trappist Rule. At Christmas that year they adopted the white dress.

Fr. Coudrin now had two young men for the masculine Branch: Bernard Villemort and Hilarion Lucas. The group felt a growing need to have something in writing so, in accordance with the Good Father’s wish, Bernard helped the Good Mother draw up a Rule. 

Regarding the beginning of a novitiate among the Solitaires, the Good Father made known that a religious community had to be established. Conflicts exploded, and on Trinity Sunday (June, 1800) some Solitaires left. The decision of the remaining members to consecrate themselves in an institution that sought the approbation of the Church was clear. At that time, the Church was represented in Poitiers by the Vicars General L.D. Mondion and V. Messay. To them the group sent this petition:

“Lords,

Knowing your desire for the glory of God and your paternal goodness toward the flock the Lord has confided to your pastoral solicitude, we dare today to beseech you to see fit to cast a favorable glance on one part of this same flock and on the feeble beginnings we have made to immolate ourselves to the Sacred Heart of Jesus Christ in order to satisfy divine justice, as much as we can, for the excesses committed in these recent times and to avert from France the just punishments with which God has wished to afflict her.

We have been united for more than six years, under the invocation of the Sacred Heart of Jesus Christ and the special protection of the Blessed Virgin, to make perpetual adoration of this divine Heart in the Most Blessed Sacrament of the Altar, and we have continued it always from then on. In due time our efforts were approved by the Lord Bishop.

Convinced that our communitarian regularity should respond to the goal we have proposed to ourselves, after having tried various lifestyles, we submit today for your approbation the one we have followed for two years and which we consider to be the best by which we can fulfill our resolutions. Equally convinced that it is our duty to obtain the approbation of the Superiors that Providence deigns to give us, since this means working fruitfully for His glory, we are presenting it, assuring you that this is what we want to retain. 

Our association is under the title of Association of the Sacred Heart of Jesus Christ, and under the special protection of the Blessed Virgin Mary, His Mother.

Our principal aim is perpetual adoration of the Sacred Heart of Jesus Christ, really present in the Blessed Sacrament of the Altar, and the practice of all the virtues which can make us agreeable to God. 

Persuaded that every society needs a leader, we have elected a Superior. Our principal exterior practices are taken from the Rule of St. Benedict. Here are some of the most essential.”

They describe their common life and conclude by saying: 

“Humbly kneeling at your feet, we request this, Lords, presenting here the formula of our resolutions, which contain all the respect and submission with which we will never cease to be, Lords, your humble and obedient servants.

Henriette Aymer, Superior

Hélène de la Barre, Mistress of Novices-Louise Michel

Marie Louise Chevalier-Fulgence Boeufvrier, novice 

Monique Bézard, novice

Madeleine Lussas-Louise Rochette, Soeurs Données (“common life”)

For Annette Bassard and Geneviève Pifau,

Lay novices who say they cannot write their signatures, Helene de la Barre.”

“I consecrate myself today in a particular manner to the Sacred Heart of Jesus Christ, and I take the resolution to live for one year in poverty, chastity, and obedience, in a spirit of acceptance, of resignation, of immolation, to do in all my actions what seems to me the most perfect, desiring by my fidelity to these resolutions, to appease the anger of God and satisfy his justice, but I absolutely have no intention of binding myself under sin, not even venial, in case I transgress them.”

The Vicars General did not delay in responding favorably and, praising the new community, gave it their approbation: “This association is very suitable for making the Gospel loved with the precepts and counsels it contains. Why should we not approve it wholeheartedly? We therefore grant provisionally the request that has been asked of us, reserving to our future Bishop to pronounce himself definitively on this edifying society. We are persuaded that it is useless for us to recommend to the members who comprise it that no one bound by marriage vows be admitted, or a young girl before the age of twenty-five without the written consent of her father and mother.
Poitiers, June 17, 1800
L.D. Mondion, V.G.

V.M.(essay), V.G.”

We note in passing that the document lacks the signatures of the pioneers Thérèse Souc de la Garélie and Gertrude Godet among the Sisters requesting approbation of the society they had formed; however, Fr. Hilarion considers them signers as well.

The path of the new community was becoming smoother. If it is true that the distancing of some of its members was very painful, and that there were misunderstandings and conflicts, we know that, on the other hand, the others were becoming stronger in their desire to move towards a common goal.

The Sisters requested to be governed “in perpetuity” by the Good Mother and, as could have been expected, the Good Father was named Superior of the community.

The Good Mother was fully aware that without vows a religious community could not be formed, and spoke of this to the Good Father, who was trying to establish the masculine branch. The political and the ecclesial situation in France was not propitious, but our Founders were not hindered by danger when they believed they were doing the will of God.  

So they once again addressed themselves to the Vicars General of Poitiers asking for approbation of their religious consecration through the vows. “Lords, after receiving the approbation that you granted to the work of the Good God and to their resolutions, the solicitors herein named, hope you will deign to confirm its establishment, approving again the consecration they make of themselves totally to God in the following manner...”

They presented the formula of vows that was, except for personal details, exactly like the one the Good Mother had used, and which we will print below. The Vicars responded favorably: “We again approve this association and the new request you have made that we give our consent for your taking simple vows for one year.
Poitiers, October 14, 1800
V.D. Mondion, V.G. 
V. Messay, V.G.”

October 20 was chosen as the date for the ceremony, which Gabriel de la Barre recalls in her Memoirs: “The permission was granted by the Superiors of the diocese and we five pronounced our first annual vows of chastity and obedience in the chapel of our house in the presence of our Sister novices, on the feast of St. Caprais, October 20, 1800. On that same day our Reverend Father laid the first stone of the establishment of the masculine Branch, making publicly, with Brother Bernard and Brother Hilarion, the resolutions in use in our Institute.”

The following five Sisters made their vows: Henriette Aymer, Gabriel de la Barre, Thérèse Souc de la Garélie, Madeleine Chevalier, and Gertrude Godet.

Here is the formula used by the Good Mother-a formula we read with veneration: “I, Louise, Victoire, Caterine, Henriette, Monique Aymer, born on August 11 of the year of grace, in the diocese of Poitiers, make the vow of chastity and of obedience and I wholeheartedly renew the firm resolutions I have taken and which can be for the good; I place them in the hands of the Holy Virgin so she may deign to present them to the Sacred Heart of Jesus, her divine Son, in whose service I desire to consume myself like this candle, according to the rule established in this house. In the name of the Father, and of the Son, and of the Holy Spirit.

Poitiers, October 20, in the year of grace 1800.”

Our historians explain the absence of the vow of poverty as due to the fact that, in the difficult situation of the Church in France, religious congregations could not present themselves publicly. A reasonable prudence also warned against doing anything that could lead to their having to part with all their possessions.

About this ceremony Fr. Hilarion writes: “This same day our Reverend Father made the resolutions that were then in use in the new Institute. The Brothers Bernard and I made those resolutions after him.  It was the feast of St. Caprais of Agen. On this same day, eight years before, our Founder had left the granary, placing himself under the protection of the holy martyr. This is why he made those resolutions under the name of Brother Caprais, but which he quickly changed to Marie-Joseph, the name under which we will see him consecrate himself to God forever.” 

Ever deeply loyal to the Church, our Founders decided to ask the Holy Father to approve the new Congregation being founded. The Good Mother was willing to go to Rome, but she was advised to go to instead to Tours, where the administrator of the diocese (M. Raboteau) could guide her. In effect, he recommended that she not travel to Italy and suggested that she send the Holy Father a short exposition of what we are practicing. We know of a petition written at the end of 1800 and addressed to the Holy Father, in which the petitioners show that they form “an association under the title of the Sacred Heart of Jesus, through the mediation of the divine Heart of Mary. Its main aim is the perpetual adoration of the Sacred Heart of Jesus really present in the Most Blessed Sacrament of the Altar, and the practice of all virtues that can make us agreeable to God.” 
  Some explanations follow, and a request for the granting of indulgences, which in those days was a sign of approbation.

At this time the Good Mother began the to receive extraordinary supernatural communications. In one of them “she received from the Blessed Virgin herself the title of our Order: Zelateurs and Zelatrices of the Love of the Sacred Hearts of Jesus and Mary, Perpetual Adorers of the Heart of Jesus in the Most Blessed Sacrament of the Altar”
and many lights on our spirituality.

4. Christmas, 1800

Finally came the grand event: the vows of our Founders. Gabriel de la Barre, an eye witness, gives this account: “The situation of France at that time and above all the turbulent state and the persecution of priests, forced the Good Father to act with great precaution and not to declare anything publicly. This is why, on the evening of Christmas 1800, although many people were present in our chapel, he pronounced in a low voice the following vows.” 

She then writes the formula, which we here translate from the original document: “On the twenty-fourth of December, 1800, at 11:45 p.m., I, Brother Marie-Joseph, make the vow of chastity, poverty, and obedience according to the lights of the Holy Spirit for the good of the Work, as Zelateur of the Love of the Sacred Hearts of Jesus and Mary, in whose service I wish to live and to die. In the name of the Father, and of the Son, and of the Holy Spirit. Amen. Bro. Marie-Joseph.” 

Gabriel de la Barre continues: “He then went to the altar to celebrate Midnight Mass. The Blessed Virgin had indicated these names to him. His soul was filled at that moment with a sweet peace that he recalls with new consolation. Our Reverend Mother on that same day made the three vows of religion as Superior General of the Order. She had already made the first two, but the blessed Virgin told her the third was necessary to form the complement of the perfection of the religious state.  Our Reverend Father then blessed the white mantle which the Zelateurs and Zelatrices wear as a sign of their consecration to Mary...” 

Some of our historians suggest that the Good Mother made her profession after the Mass, but Fr. Medard Jacques made a noteable discovery in the Annales Used by the Congregation of the Sacred Hearts and of Strict Observance, written by Fr. Hilarion. It reads, “1800, a little before midnight the Founder and Foundress make their vows.”

His consecration by vows made an extraordinary impression on the Good Father. Fr. Hilarion comments: “The day on which he (the Good Father) was ordained priest had been the happiest day of his life until Christmas Day, 1800. I have heard from his own mouth that his profession day was his happiest.“
 “...Each time I renew my vows, which 

I do four or five times a day, I feel consoled,”
 said the Good Father, who advised the renewal of vows during times of temptation. 

The formula written by the Good Mother is not extant, but we suppose it was exactly like the Good Father’s.

The masculine Branch was enriched by the vocation of Pierre David, but Brother Bernard was separating himself from the Congregation. The small group of Brothers and Sisters were eager to consecrate themselves by vows, and the date was set for the feast of the Presentation of our Lord and the Purification of the Blessed Virgin. “Joy was general in our happy retreat,”
 recalls Gabriel de la Barre.

This is how she describes the ceremony: “On February 2, 1801, Fr. Marie-Joseph called together the whole house, the novices, Données, etc. Dressed in his alb and with a lighted candle in his hand, he made a moving act of reparation for all the faults he had ever committed; he also energetically expressed the ardent love with which he was sealing his commitments. Then, having renewed his vows, he prostrated himself under the funeral pall while the usual prayers were being recited. When the prayers were ended, he stood up and received David’s vows and Hilarion’s. David took the name of Bruno, but he later changed it to Isidore. The two prostrated themselves under the funeral pall as Fr. Marie-Joseph had done. Our Reverend Mother made her profession in the same way as our Reverend Father and renewed her vows under the name of Henriette. It had been impossible for her to change it, since the Lord had never allowed her to. She then received our vows. We were, as I have said, four Sisters: Sr. Madeleine, Sr. Thérèse, Sr. Gabriel, and Sr. Gertrude. We prostrated ourselves under the funeral pall, and the ceremony ended with the novices renewing their resolutions. Our Sisters Données, who had been wearing secular clothes, began on that day to wear the gray they are now using.”

Although Brother Bruno - Isidore David - made perpetual vows that day, Brother Hilarion made only temporary profession. Only on April 18 did Brother Hilarion make his perpetual vows.

After this touching ceremony and as a consequence of it, on February 10 there came a definitive separation from the Society of the Sacred Heart, of which Miss Geoffroy was Superior. This separation was painful, but it was advantageous, since it allowed our religious family to consolidate itself and fully live its ideal.

5. Towards Pontifical Approbation

Our Founders sought to obtain approbation from Rome. The following Petition exists: “The Zelateurs and Zelatrices of the love of the Sacred Hearts of Jesus and Mary, adorers of the divine Heart of Jesus in the Most Blessed Sacrament of the Altar, under the special protection of the Most Holy Virgin, to the Most Holy Father Pius VII, Supreme Pontiff.

Most Holy Father,
Humbly prostrate at your feet, we dare to supplicate Your Holiness to grant your approbation to the establishment of an Order that practices the Rule of St. Benedict with particular constitutions which facilitate the perpetual adoration of the Sacred Heart of Jesus in the Most Blessed Sacrament of the Altar, under the title of Zelators and Zelatrices of the love of the Divine Hearts of Jesus and Mary, perpetual adorers of the Divine Heart of Jesus in the Most Blessed Sacrament of the Altar, under the special protection of the Most Holy Virgin Mary.

Grafted on to the trunk of the glorious family of St. Benedict, practicing the austerity of his life, sweetened by the Holy Love of the divine Hearts of Jesus and Mary, desiring to revive his virtues, particularly his abnegation of self, his humility, gentleness, poverty, obedience, charity to educate and form young hearts for the love of the Sacred Hearts, to set the entire world afire, if possible, with Holy Love by extending devotion to their Sacred Hearts wherever your Holiness deems it best to send us. This establishment has been existing in Poitiers since 1793, and successively approved by the Lord Bishop and the Superiors in the vacancy of the episcopal seat. The perpetual adoration has never been interrupted either by day or by night in the women’s society. The priests in the society of adorers, giving themselves to the missions and the demanding work of their ministry, live a dedicated life. This establishment has been ratified through the vows of chastity, poverty, and obedience. The group forms two bodies under the same Superior, in which each one in the measure of the talent given him or her, be it in retirement, silence, and penance, or in the solicitudes of the apostolic life, renders to the Sacred Hearts of Jesus and Mary the duty of sacrifice, love, reparation, and total abnegation, which has been up to now the foundational base of the establishment of which we have just given a brief description.

The vow of stability in the Order will be added, if Your Holiness deigns to confirm a work that appears to be for the greater glory of God, as the Administrator of the diocese of Tours should have informed Your Holiness. This establishment has placed its foundation on the ruin of many others whose virtues we wish to inherit, particularly unlimited attachment to the Holy Apostolic See and to your sacred person. Prostrate at the foot of the altar we implore your assistance and beg your apostolic benediction.

The most humble and very obedient servants of Your Holiness 

Brother Marie-Joseph Coudrin, priest, Superior General

Henriette Aymer, Superior General

Sr. Gabriel de la Barre, Mistress of Novices

Brother Joseph Hilarion Lucas, professed.”

The exact date of this Petition is not known and, whereas Lestra places it around 1801. Fr. Hilarion, one of the signers, says it had to be sent after December 25, 1800, and before February 2, 1801, because it lacks the signature of Brother David, who made profession on February 2. Lestra doubts that this document arrived at its destination.

6. Two Hundred Years 
If we take 1800 as the official founding date of our Congregation, since it marks the perpetual vows of our Founders, history tells us that the foundation was, is, and continues to be. To arrive at Profession does not mean already arriving at the goal; for us, as it did for our Founders, it means committing ourselves publicly to the “Work of God” which encompasses our whole lives. Since 1800 much has happened in the world, in the Church within that world, and in the Congregation within that Church. The year 2000, recalling the Incarnation of Jesus and the birth of our SS.CC. Family, is for us an Advent-like time of hope, thanksgiving, and adoration.

As our Superiors General pointed out in their letter of August 11, 1999, “Although the date 2000 is a significant date... We cannot convert it into a mere record of time.” And in their Advent message of 1998, “The preparation for and the celebration of our 200th anniversary must be placed in the vital context of personal and communitarian renewal and this in the heart of each of us. This is what is essential.”

Already, while we are advancing, we have received the gift of our Congregation, but we cannot say we received it already founded, fully achieved. Now more than ever we know that we are founding it every day, according to our fidelity in listening to the Lord who keeps revealing His will to us. The Profession is a meeting place of the path that comes and the path that goes.

Our consecration to Redemptive Love always remains “the foundation of our Institute,” a consecration that leads us to contemplation and to proclamation, as in Mary “who kept all these words in her heart” and hastened to be of service to Elizabeth in the Visitation.

Let us remember that the Eucharist has been contemplated, lived, reflected upon and “caught” as Presence by us since the dawn of our Congregation, and from the particles that were with the Good Father in the granary at la Motte. It was the light that guided the Good Mother and “determined her destiny. ” Imbued with the Eucharistic spirit, fraternal relations were prominent in the heart of our Founders, who constantly exhorted us to have “one heart and one soul.” 
Faithful children ready to go wherever “the Church wishes to send us,” our pioneers open a wide horizon for us in the task of building the Kingdom: missions, education, insertion among the poor; pastoral care of the sick, the imprisoned, the lepers of yesterday and today, the persons in need of various kinds of help. Without weighing the consequences of responding to the invitation of the Lord, the Good Father answered courageously and decidedly; and the Good Mother with her generous and total “Here I am” shows us the way.

When we make our Profession (with the same formula used by our Founders), we emphasize the words “In the name of the Father, and of the Son, and of the Holy Spirit“--this Triune God who for them was Providence, Mercy, Tenderness. Having honored the three Persons of the Trinity during the three preparatory years bringing us to the year 2000, we can also set out on our journey in the name of the Father, and of the Son, and of the Holy Spirit.

OUR CONSECRATION TO THE SACRED HEARTS

Sergio Silva, ss.cc.

Chile

This work is divided into two parts. In the first I will comment on the articles of our Constitutions (of Brothers and Sisters)
 which treat of our consecration to the Sacred Hearts. In the second part I will offer some reflections on the meaning of “heart” as an anthropological symbol, as a way of helping to rediscover its great value.

1. Commentary on the Text of the Constitutions
The Constitutions refer to the topic of our consecration to the Sacred Hearts in two places: very succinctly in Article 2 of Chapter 1, which is common to the Constitutions of the Brothers and Sisters, and then in a more detailed manner, in the second chapters of both texts, which treat of the vows and which are entitled “Our Consecration”(Brothers’ Constitutions) and “Consecrated and Sent” (Sisters’ Constitutions).

1.1. Article 2 of the Common Chapter

This article begins with a quote from the Founder: “The Consecration to the Sacred Hearts is the foundation of our Institute.”
 It continues, “From this consecration our mission has its origin: 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. Our consecration calls us to live the dynamism of saving Love and fills us with zeal for our mission.”

I understand “consecration” as the action by which God takes possession of a created reality and makes it His own, incorporating it into His plan of salvation, putting it at the service of His salvific design. When that which is consecrated is a human being, God infinitely respects the person’s freedom, in such a way that there is no consecration unless that person consecrates himself, freely and willingly, to God. Thus, in the case of a human being the consecration, which God does, is also an act of self-offering of the person to God.

In the case of Christianity, the root of consecration – the radical act of consecration – is faith, which, as the Second Vatican Council says, is the attitude by which the human being offers oneself entirely and freely to God (Dei Verbum, n. 5), to the God who in Jesus has offered Himself fully to humanity.

In the case of our Congregation, this radical offering to God is mediated by the Hearts of Jesus and Mary. Jesus, as the Letter to the Hebrews says, is the “author and perfecter of our faith.”
 Mary was the first believer, she who lived this faith in Jesus before anyone else and more intensely than anyone else, “Blessed is she who believed” as she is greeted by Elizabeth (Luke 1:45). She offered herself entirely to God, responding to the Angel at the annunciation “You see before you the Lord’s servant, let it happen to me as you have said.”

Why the Hearts of Jesus and Mary? I believe this image (or symbol) contains a deep anthropological and theological insight. Paul states, “It is by believing with the heart that you are justified.”
 Faith is rooted in the human heart, understood - in a biblical anthropology- as the deepest center of the person, the seat of ones thoughts, of ones sensitivity and of ones decisions. The heart is the point where the human person is at home with himself and from which he can surrender his entire self to another. But our heart must take flesh. Paul knowing this also adds “and by making the declaration with your lips that you are saved.”
 Faith in the heart must more and more pervade our existence, both individual and collective. It must express itself in all our “organisms”
: in our body, in our psychic make-up, in our relationships with nature and with others, in our culture.
 This explains why our consecration to the hearts of Jesus and Mary is made by means of the religious vows. They consecrate the three fundamental roots of our human existence: our capacity to possess goods in order to assure subsistence, our capacity to love others and our very liberty. The vow of celibate chastity consecrates to God our relationships with others, our capacity for affectivity, in other words, our ability to love and to allow ourselves to be affected by what happens to others. The vow of poverty consecrates to God our relationship with the goods that we take from nature for sustenance and so consecrates to God our relationship with nature. The vow of obedience consecrates to God our relationship with ourselves, characterized by the exercise of freedom, autonomous self-determination.

Jesus and Mary have offered their hearts, their personal center, from which springs their whole concrete human existence, to God. In the case of Jesus, Son of God made man, his heart is united indissolubly with the very person of the Logos; in such a way that his whole human existence reveals God. Thus he shows forth the very Heart of God. In the heart of Jesus the revelation of God reaches its culmination. The Constitutions speak of the “Love of God incarnate in Jesus.” 

In Mary we see the culmination of faith as acceptance of the revelation of God. The Constitutions indicate that our mission is to contemplate, to live and to announce this Love. The contemplation of Love takes root in our heart. To live Love means that our active acceptance of that Love will be expressed in our “organisms” both personal and communal. To proclaim love refers to a specific aspect of our life pervaded by the Love we contemplate and welcome in our heart. That aspect is our apostolic action as our collaboration in the plan of God.

It seems to me that the heart as an anthropological and theological key can shed light on our reading of Chapter 2 of the Constitutions dedicated to “Our Consecration.”

1.2. Chapter 2 of the Constitutions
First, I will present the structure of the Chapter and then I will make some specific comments and statements that seem to me particularly relevant.

a. The structure of the chapter

Chapter 2 of the Brothers’ Constitutions treats the three vows, first in general and then each one in particular. The particular treatment of each shows the same underlying structure. The text begins with statements having a clearly biblical base, which can be understood as expressing the spirituality of the vow. It shows how Jesus
 and Mary
 lived chastity, poverty and obedience
. Then there is expressed the content of each vow, in other words, what we commit ourselves to by making them.
 Continuing it states that we live the vows in community
 and then makes explicit the values that are contained in each vow.
 Finally the text alludes, though not in all three cases, to their anthropological significance.

b. The vows in general

Article 11 opens with an important affirmation, ”The Holy Spirit led each of us along diverse paths to enter the Congregation in order to follow Jesus there.” It seems important to underline two things. The religious life and our determination to be faithful to it are not our work but the Lord’s,
 who leads us by means of his Spirit. He himself insures the unity, beginning with those “diverse paths” by which he has led us. An important part of the diversity of paths, in our international community, is the different cultures from which we come to the Congregation. If we recognize each culture as a path of the Spirit, we will be protected against all temptation to impose our culture on others. It is particularly important to keep in mind that the diversity of cultures does not just come into play only or principally between cultural areas as diverse as can be Europe, Africa, Asia, North America or Latin America. The more challenging diversity is that which involves subcultures of the same culture, especially when one of them is that of the dominant group in the society. Then the temptation to deny the culture of the other and to impede its full expression becomes very strong.

Article 11 also states that by means of our religious profession ”we embrace for love of Him (Jesus) his own way of life”.
 This appears to me to be a rich and stimulating insight. On the one hand, the religious life is described as Jesus’ form of life and that overcomes any possibility of understanding it only as renunciation or something merely juridical. On the other hand, the fundamental motivation indicated for becoming a religious is love for Jesus. Certainly that was not the only motivation we had on entering the Congregation. Other things also probably influenced us, such as the desire to share life with brothers or sisters who made us want to be like them, the appeal of apostolic work, the search for personal salvation. We must understand the text of the Constitutions as the expression of the “heart” of the motivation. But this heart is in fact incarnated in “organisms”, which can be other secondary motivations, some of which might not be very authentic, such as the desire for prestige or social advancement, or looking for a way to contribute to the transformation of society. In this sense becoming a religious consists in overcoming our least authentic or most spurious motivations and progressively integrating authentic but secondary motivations in that “heart” which is the love of Jesus. This is a deep spiritual insight. The Constitution’s point of departure is to situate us at the very center of the faith. We are invited to live our consecration with great intensity and without giving in to mediocrity.

The first part of Article 12 says, “Rooted in our baptismal consecration, our public vows involve a total donation of our entire being.” If it is our whole being that we surrender to the Lord, then this surrender has been made in the heart and from the heart, for only in the heart does the person possess himself entirely. This donation has its roots in baptism, which is the center and the foundation of the life of Christian faith and of the religious life. The religious life adds nothing substantially new to baptism, but is only one possible form of living baptismal faith.
 Further on, Article 16 makes explicit an aspect of this baptismal root, when it says, “Our vows also make us participate in a radical manner in the cross and resurrection of Christ.”

Parts 2 and 3 of Article 12 make explicit some consequences of religious consecration for what we have called the “organisms” where what is experienced and decided in the heart is incarnated and made real. Paragraph 2 states that religious profession “assigns us a place in the visible body of the Church.” Paragraph 3 says “It incorporates us juridically in the Congregation.”

Article 14, quoting the Constitution on the Church of the Second Vatican Council, presents the eschatological dimension of the religious life.
 I think that this eschatological horizon is so essential to religious life that, without it religious life can not be lived in its fullness. In its absence the religious will be reduced to living in mediocrity seeking minor compensations for the sacrifices implied in the vows. There will be the temptation to fall into bitterness. In my opinion, the problem with modernity is that modern culture makes it very difficult to live in an eschatological perspective. We are so strongly fixed on this world and the future progress we can achieve thanks to our techno-scientific rationality that the eschatological tends to disappear. In the worst case it becomes dissolved into faith in progress.

Article 15 speaks of the prophetic character of religious life, as the denunciation of the sin of the world. We could say that the dimension of prophetic proclamation of religious life is implied in the previous article, which speaks of the eschatological horizon of the religious life. The topic comes up again with regard to each of the vows.
 Article 15 ends stating that, “Taken in this spirit (prophetic), our vows contribute to the redemption and promotion” of fundamental values of human life “and they form a vital part of our reparative mission.” Integrating the reparative dimension of our mission in the eschatological perspective of the prophetic nature of religious life seems very creative. Only in that perspective does it take on full meaning, as our cooperation, as modest as that is, in the great reparative work of God, which leads history forward to “new heavens and a new earth.”

c. The vow of chastity

Article 18 speaks of celibacy as “God’s gift to us, more so than our gift to God.” This same profound truth could be said of the three vows. The text of the Sisters says in Article 13 that our consecration, which we express in the profession of the vows, is a “gift of God.” If what we have is a gift of God, we must always be taking ourselves out of the center, making the center of our attention God. This is true also when we speak of our fidelity to religious life. As St. Paul says, “the One who began a good work in you will go on completing it until the Day of Jesus Christ comes.”
 The Sisters’ text to which we have just referred is very clear and beautiful, “This consecration, which is a gift of God, leads us to prefer the Love of Christ before all else.” 

Concerning Mary, Article 19 says that chastity “can be something which strengthens our capacity for loving and serving…” This seems an essential point. In this same sense the Constitutions of the Sisters, speaking of the vow of chastity in Article 17 says, “The experience of God develops our capacity to love, to enter into interpersonal relationships and to allow ourselves to be loved.” And Article 18 adds, “The gift of consecrated chastity opens wide our hearts to the world.” Unfortunately at times the ascesis proper to consecrated celibacy has been experienced as the destruction of our affective capacity. Certainly control of ones affectivity is not something easy. However, the solution can not be to destroy it, but rather to channel it, subordinating our affections to the powerful love of God.
 Otherwise, as the saying goes, we run the risk of “throwing the baby out with the bath water.”

Article 20 makes a statement that also seems valid for the other vows and for every human commitment that is meant to be definitive: “the richness of the affective life is only discovered progressively.” For we live life as a succession of hours, days and years. The temptation is to keep ourselves apparently free, without committing ourselves to anything, in order to be always available for something new which might present itself. However such a posture, that of the dilettante, leads to self-destruction. For without making a commitment and generously giving ourselves to it there is no human fulfillment.

Article 21 expresses an important dimension of the life of the vows in community: the decision of each brother “to contribute to creating in community life the climate necessary for each person to develop a well-balanced affective life…” The same is true for the other vows
 and for all the aspects of our religious life, which also require an appropriate climate in community. Each one of us is fragile and depends to a great extent on the human climate of the community in which we live. It is important that all contribute to a climate in the community where we continually call one another away from mediocrity to respond with our very best to the love of God who wants to empower us to participate intensely in his own life of love and surrender.

Statute 3 adds important considerations that it would be good to point out. “Our life of celibate chastity affects very deep areas of our existence.” This is also true of the other two vows in that they are the surrender to God of the very roots of human existence, as we saw above. However, it would appear that today affectivity has become particularly delicate and demanding for us. It is possible that this is due to the fact that today’s culture is discovering its value, after a time in which, as Freud among many others demonstrated, there was a tendency to repress the expression of affectivity. 

There is also the influence of the so-called “sexual revolution”, promoted in the sixties by the hippie movement, and which has become, especially among the young, something almost too obvious to discuss. There is however a danger: that the value given to affectivity (and sexuality) by the culture is distorted by increased seeking of pleasure and subjective well-being. For then the affective life becomes an instrument and ceases to be the appropriate expression of the heart of the person. The first part of Statute 3 says, “Aware of our human frailty, we seek to be prudent and mature in our relations with persons…” 

I believe that “prudent and mature” behavior supposes an acceptance from the heart by each one of us of our “singleness”. Otherwise, time and again we will end up, even unconsciously, in game playing, flirtation or an attitude of conquest toward women (or men, in the case of sisters). Part 2 proposes a practice which seems to me decisive if we want to lead a celibate life without major crises and without destroying our affectivity, “open and simple dialogue with some person capable of helping us,” hopefully a brother/sister of the community. Part 4 stresses that in all human existence, not only in that of celibates, there is a “dimension of solitude” which we must accept. Part 3 speaks of the “gift of God” which are “the deep friendships we may have in our lives.” This wording indicates that true friendship can not be sought, as if it were the possible result of a deliberate project or a conquest. Authentic friendship can only be welcomed, when it is given. Especially in relationship with the opposite sex we can fall into the mistaken attitude that we have the right to actively seek a friendship of this type. In this sense we can even misinterpret what the same paragraph says: “our personal equilibrium is linked to a positive development of our affective life.” The ideal is a life which involves intensely seeking God, confident that He will free us to welcome the friendships that He himself wants to place on our path.

d. The vow of poverty

After presenting the way in which Jesus and Mary lived poverty,
 in Article 25 there appear four dimensions of our vow of poverty. Part 2 expresses the “heart” of poverty, which consists in the personal attitude -from ones very heart – of detachment: “Placing our confidence in the paternal Providence of God and being careful not to allow ourselves to be seduced by riches and the power that comes with them, we wish to live detached from the goods of this world.” It is a detachment that at its root is not ascetical but rather mystical; it is based in confidence in God. Article 21 of the Sisters’ text says it in this way, ”Like Jesus and Mary, we choose a life of poverty in deed and in spirit to witness that God is our only treasure.” And Article 22 adds, “This way of life demands that as individuals and communities we base our security on Providence and not on an accumulation of goods.” These statements from the Constitutions indicate at the same time where we must place the emphasis in our ascetical effort to be faithful to the poverty we have professed: in cultivating trust in God. Such trust will make us content with the minimum necessary, for God is our treasure. In the other two parts of the article three other dimensions of poverty are expressed. These show how the poor heart becomes incarnate in the different areas of our daily life. Article 25. 3 says that our poverty is not only individual but includes also the community, our relationships with others, through placing goods in common. “Following the example of Jesus and the ideal of the first Christians, we share all things in common.”
 It is worth noting that here emphasis is also placed on the mystical ideal of poverty: the way of life of Jesus and the apostolic community. In the note to this paragraph one is referred to the well-known text of Acts 2: 42-45, which describes the Jerusalem community. Throughout the history of the Church this text has continuously inspired the foundation of religious communities or the reform of those that had fallen into mediocrity. The other two dimensions come from the fact that our poverty is also linked to the life of those who are really poor in two ways: we intend to share their poverty and we take up their cause. Article 25.1 says, “The mission of the Congregation leads us to share the life of the poor and to take up their cause, knowing that solidarity with them can bring us face to face with a world marked by injustice.” The Sisters’ text also states in Article 25, “Attentive to the many forms of poverty and misery, in solidarity with the poor, we hear their cry.” Statute 6 adds, “In order to live in accordance with the spirit of poverty, we want to make the cause of the poor our own, to share their struggles and hopes, to live in solidarity with them and, for some of us, to live like them.” This double reference to the life of the really poor is of great importance. On the one hand, if the community were to turn its back on the poor, it could easily just become a community of goods that was nothing more than shared riches. In this sense the poor are a continual call to attention so that our communities do not become middle class. On the other hand, the poor are also a call to action. We can not become settled in our status but rather we must make their cause our own. As our General Chapter of 1982 said, our task is “to build a more just world in solidarity with the poor.” Thus, this paragraph touches on two important aspects of the incarnation of poverty, the community’s lifestyle and necessary action for justice.

It might help others to share here the evolution I have experienced concerning the vow of poverty since I entered the novitiate of the Chilean province in Los Perales in 1960. In my experience in the Congregation I perceive three stages in the understanding of poverty. In the years of formation in Los Perales poverty was lived above all as a community of goods under obedience
 and as austerity, which I believe was greater than that of today; even though, being in the country, we had good food: butter, honey, wine etc. We did not handle money. What could we have spent it on? However when we had to go to the city we were given what was necessary. In those years we began to want to live the poverty of the common people. We saw ourselves abandoning the religious houses attached to the colleges and going off to live in small groups of at most eight brothers in houses like families. As far as possible these would be in modest neighborhoods. Later we came to the idea of taking on the cause of the poor and their struggle for liberation. We became politicized, some more than others. This was accompanied by a certain tendency to put austerity and the community of goods in second place. Some even came to see having to hand in to the community all that one earned, asking money of the community, and giving account of ones expenses as an assault on their personal maturity. The text of the Constitutions invites us to integrate these various aspects, making them spring from the basic attitude of detachment of the heart.

Article 26 sets out what community of goods consists in. I want to emphasize paragraph 2, which states that the vow commits us “to place in common all that we earn.” Personal experience has led me to see that mere external fulfillment of this norm is not enough; for the spirit of possession can continue to live within us under the form of a certain protection with respect to the money handed in. I ask the reader to permit me a personal confession. A little while ago I had the humbling experience of feeling a certain pride in earning a good amount of money at the Catholic University, in whose faculty of Theology I work and thus supporting almost single handedly the whole community of the professed. I was proud, as if the money were mine and not the community’s. Even more, finding out some time ago that a significant amount of money had been lost, I felt that it was “my” money and I was annoyed more than if it had been the community’s. Placing goods in common does not end with the physical act of handing over the money to the common fund, it must lead to an interior relinquishing.

Article 29 again points out the communal dimension of the vow of poverty. “Our life of poverty should affect both ourselves and our communities as such. Consequently, it involves a task that goes much beyond the personal, and requires that our attitudes and decisions be those of the community.”

Article 30 makes clear the values that come into play in our life of poverty. Paragraph 1 says something that in my judgement is key, ”A simple lifestyle in solidarity with the poor is a decisive factor for the vitality of our entire religious life.” Here again are united the two dimensions of the vow that we have already seen: community and solidarity with the really poor. These two dimensions are radically questioned by modernity, which seeks a rich lifestyle and has no (or very little) solidarity with the poor and those living on the margins or with those excluded from the march of progress and economic growth, be those individual persons or entire countries and regions. For that reason we must cultivate the faith that these dimensions have value in the eyes of God. Such a faith will immunize us against the tendency which drives the world, which otherwise will win us over. Paragraph 2 states that our life of poverty ”allows us to discover, precisely in the dispossessed and marginalized, wherein lies the true dignity of all human persons and where the authentic quality of life is to be found.” For it makes us see that human dignity is of the order of being and not of having. Paragraph 4 brings to bear the vision of faith, which can see “in the victims of human greed and injustice, in other words, in the poor, Jesus himself.”

e. The vow of obedience

Article 31 proposes Jesus as the model of our obedience. Paragraph 2 says, “Jesus taught us with His life that the fullness of human existence is to be found in the unconditional acceptance of the will of the living God and not in the autonomous seeking of self-fulfillment.”
 This a truth that is at the very center of the Gospel, “Anyone who finds his life will loose it…”
 but which takes all of our life to learn to live. I remember an area meeting a few years ago on the feast of Damien and the impact on me of the contrast between what the Provincial told us of the reasons of a young brother for leaving the ministry, ”I have the right to be happy and I am not,” and the homily during the Eucharist, in which the celebrant emphasized the complete availability of Damien to do the will of God without seeking his personal fulfillment or superficial happiness. Coming more and more to the conviction that personal fulfillment includes renunciation of “our” personal fulfillment is life-long task. We fulfill ourselves truly in surrendering ourselves to the Lord and to others.

Paragraph 1 of Article 35 says that it a task “incumbent on the whole Congregation and on each of its communities to discern the will of God in order to fulfill it in a concrete manner.” I believe obedience to God grows with the combination of three factors: what comes from me, what comes from circumstances (requests, needs, conditions of possibility) and what the community decides through its structures of decision, which culminate in the superiors.
 This combination produces strange results. I would offer a personal example. According to the psychiatrist Dr. Solari (with whom my class had a fair amount of contact from the time of selection before entering the novitiate up to priestly ordination) I do not have the qualities to be a formator and yet I have been one since 1976. Moreover, it is necessary to keep in mind that it is not enough that one desire loyally to do the will of God, convinced that it is the best. For there are within each one of us unconscious obstacles and those which, half consciously and half unconsciously we place in the way of God’s will.

Article 37 describes the values of religious obedience. Paragraph 1 points out that “obedience contributes efficaciously to the death within us of what is most characteristic of ‘the old man’, the will to autonomy and domination.” This description fits very well with what is one of the preponderant values of modernity and which is manifested in the great capacity for domination achieved by technology and science in the world. In fact, all of us, in the measure in which we have been formed in this modern ambience, have assimilated the values of autonomy and domination and perhaps it is for that reason that religious obedience has become so difficult for us, at least in its received forms. This is a life-long task, until we succeed in making our own, beyond that which modernity has been able to instill in us, the attitudes of Jesus, obedient to the Father to the point of death. Only from this attitude of the obedience of Jesus, will we be able to discern what is valid in the modern will to autonomy and domination. What Paragraph 2 of Article 37 says I have experienced in myself more that once: religious obedience “opens to us possibilities for a new freedom…” I remember once when I had recently arrived from two weeks abroad, with the work that had accumulated and awaited me, I felt that a community retreat, which had been scheduled since the beginning of the year, was coming at an impossible moment. I even thought of bringing work with me to the retreat and only attending the conferences. Finally, I was able to obey the decision of the community and I made the retreat, which was for me enormously liberating. In the light of the Lord the burdens of work once more take on their true dimensions and we discover that it is we ourselves who make them bigger than they need to be. 

2. Towards an anthropology of the heart

In this second part I will propose some anthropological reflections on the “heart” as symbol of the person, of ones interiority. These reflections are inspired by the anthropology of the Bible. I will look at what is understood by “heart” in the New Testament - one could attempt a reading of the Old Testament that would enrich the context even more - and then offer some more systematic reflections.
2.1. The heart in the New Testament

The majority of the New Testament texts where the word “heart” is used refer to the relationship of the human person with God. This relationship is evident (or appears evident) either directly, or by means of other things which clearly refer to God. In both cases it appears with connotations both positive and negative.
The texts are numerous which show the positive bond of the human heart with God. The Church of Jerusalem sends Barnabas to Antioch, where the Christian community had opened itself for the first time to non-Jews. When he arrived, “he was glad to see for himself that God had given grace, and he urged them all to remain faithful to the Lord with heartfelt devotion.”
 Peter, in the so-called “Council of Jerusalem” recalls that it was Paul who was chosen to be the instrument of God in the call of the Gentiles. Referring to his visit to the Roman centurion Cornelius,
 he argues that “God, who can read everyone’s heart, showed his approval of them by giving the Holy Spirit to them just as he had to us. God made no distinction between them and us, since he purified their hearts by faith.”
 Paul states that our hope “will not let us down, because the love of God has been poured into our hearts by the Holy Spirit which has been given to us.”
 There are many texts of this kind.
 On the contrary other texts show that when the human person withdraws from God he does it in the heart. Thus, for example, the text of Isaiah that Jesus quotes, in which God says, “This people honors me only with lip-service, while their hearts are far from me.”
 There is also the reproach of Peter to Simon the magician who wants to share the apostles’ power to communicate the Holy Spirit to others, “You have no share, no part, in this: God can see how your heart is warped.”
 
Other texts link the heart with God not immediately but indirectly, through something which acts as intermediary. There are found positive connotations (encounter with God) and negative ones (distance from God) as we have just seen. At times, these two connotations appear concerning the same theme: faith
 and lack of faith,
 purity
 and impurity,
 circumcision
 and non-circumcision,
 the Spirit
 and the devil.
 Other things that positively mediate the bond of the human heart with God are the Word,
 the Law,
 Grace,
 and extraordinary salfivic events.
 Other themes that show the separation of the heart from God are sin,
 bad thoughts,
 obstinacy,
 hardness,
 lethargy,
 foolishness and darkening of the heart or mind,
 lack of repentance,
 error
 and indifference to suffering.

The texts of the New Testament allow us to reconstruct the anthropological idea underlying the use of the term “heart” and to bring together the characteristics that are attributed to the human “heart.” For the New Testament the heart is the seat of the principal human faculties. In the heart the fundamental decisions of the person are made;
 the heart is the center of thought, consciousness and the ability to understand,
 the moral conscience,
 concern
 and the sentiments,
 among which are mentioned in particular joy (and consolation) and sadness,
 anger
 and love.

The following characteristics are attributed to the heart: it is the center of the human being;
 it is hidden,
 even though for God it is transparent because he knows it.
 In fact, God will reveal it in the eschatological day of judgement.
 On the other hand, the heart is called by God to be simple,
 not “double minded.”
 The heart is called to be true
 and resolute.

2.2. A systematic reflection on the heart 
What I want to say I would express as the following thesis. In Sacred Scripture an anthropological insight forms around the word “heart” and related terms like spirit, interiority, the hidden part of the human being. This insight, taking into account a Christological vision – the man Jesus as the revelation of God – leads to a profound vision of God himself. Today that anthropological insight has great value. Using it as a basis we can make a critique of modernity that does not fall into the traps of postmodern movements. I will briefly develop this thesis, adding a final consideration on the practical, spiritual and pedagogical problem of how one enters the heart itself and so helps others to do the same.

a. The anthropological intuition of the image of the heart

Human experience shows us that, since the beginning of time, the human being has been divided, broken, and tugged in different directions. For example, at the temporal or diachronic level, we go through various stages in life, which we are even unable to bring together in our memory. The first decisive years of childhood escape us and there are so many other things experienced which we forget. What’s more each day we go through changes of humor, at times we are subject to conflicting feelings etc.

On the level which analogically we can call “spacial”, we are made as it were of different layers of being: body, will, reason, feelings, affections, emotions, which we are not always able to bring together in a way that is unified and unifying. In fact, many times sleep impedes us from studying, fatigue does not let us be attentive to our brothers and sisters, anger prevents us from welcoming the other, etc.

As we have seen, already in the Old Testament the insight of Sacred Scripture is that the human being is unified at one interior point or center, to which only God has full and direct access: the “heart”. At once the heart is the center from which the human being becomes fully a person, grows in humanity, and fully encounters others and nature and, because of that, himself. From the heart the person enters into communion with God and God enters into communion with him. All the other levels of our being are exterior and because of that incapable of shaping us into a whole. In the best and most successful cases, those other levels- body, reason, will, affections etc- serve the heart as its expression. In them the heart can be incarnated and thus make itself visible, accessible to human sight, the sight of others and also our own.

The unification we can achieve only from our heart allows us to put our many parts in order,  thanks to a basic direction that gives meaning to our action over the course of time. Scripture tells us that the basis for that is radical surrender because the heart is made for God.

b. Christological mediation
Through his incarnation, which is real right to the most ultimate consequences, the Son of God has assumed the humanity of Jesus of Nazareth. From his human heart, given radically and without reserve to the Father in a deep encounter with brothers and sisters and nature, Jesus life was unified. Here is the paradox of the Gospel: the one who wants to gain his life, centered on the self, will loose it; but the one who looses it, in self-gift, will gain it.

As the man Jesus of Nazareth is the revelation of God not only, nor even principally, by his doctrine but by his whole being, living and working; his human heart which unifies him reveals the heart of God. His heart reveals what unifies God himself, what, to speak in the extreme, gives meaning to God’s being, living and working. The heart of Jesus reveals the basic surrender of God, within the Trinity itself and the surrender of God outside of Himself in the orders of creation and salvation.
c. The theological conclusion 

What God reveals of himself in Jesus, John expressed categorically, “God is love.”
 In other words, God is self-gift, total surrender of self to such a point that, not content to be triune by his self-gift within himself, he creates humanity so to also give himself outside of himself, to that which is not God.

Thus, in this God, who is Love, what we desire most deeply and constantly, finds meaning and fulfillment. We desire to be loved and to be able to love. In other words, we want to be accepted and to be important to someone; we want to be supported and we desire to surrender ourselves without reserve. If we exist it is because God creates us from the beginning of our being in time and at each instant of our life. For to be is not our possession, it is always something given. And if God creates us it is because he loves us, because he wants to give himself to us. If he loves us it is with an unfailing, eternal and unchanging love.

The heart becomes the unifying center of the person if the direction of one’s life is that of self-surrender. This implies a vision of life which is not self-centered bur other-centered and transcendent. Such an idea can also unify our understanding of Scripture because it allows us to integrate its different affirmations such as the insistence of the New Testament on love of neighbour.

d. The anthropology of the heart as a critique that overcomes modernity

Modernity has sought to resolve the enigma of the human person, setting up the reason as a guide for self-creation: “know yourself”, “dare to use your reason.” This is a self-centered vision of things. Little by little, in the course of the modern age, reason has been reduced to scientific-technological reason. This reason knows the laws of nature and controls them using technology to put them at the service of our plans to dominate nature, without respect for nature even less any surrender to it.

The fundamental error in these projects is that they only involve the sphere of reality accessible to science and technology. In that sphere they are infinite; as it is always possible to hope, falsely, that future progress will bring solutions to problems that continue to surpass us. It is as if we are on the right path and to reach the goal it is only a matter of time. This makes us incapable of seeking the solution on other levels of reality, which open up from the perspective of other kinds of reason. Apart from that these are self-centered projects which in fact lead to destruction, as can be seen in the threat to and damage of the ecological balance of nature, the person (stress, emptiness of life etc.), the family and the society (war, abortion etc.)

Becoming conscious of the heart as the center of the person, we can overcome this problem. Making my own God’s plan for me breaks with the self-centeredness of modernity and opens the way to personal surrender. Once more rooted in the heart, reason finds anew its symbolic capacity. It becomes capable of seeing, at the level of reality directly accessible to our sensitivity, the other level of reality that is the decisive one, because in it God and his design of salvific love become evident.

e. … and so as not to fall in the trap of the post-modern reaction

The post-modern reaction falls into the trap of negating not only the dominant role of scientific-technological reason, but in negating reason itself. It disintegrates into the arbitrariness of would-be non-rational approaches to reality and its most authentic and life-giving depths. I say arbitrariness, for in not recognizing the role of reason, these supposedly privileged means of access to truth uncontrollably lead to the erection of truth ones own subjectivity as the ultimate criteria. This gives rise to emotionalism, voluntarism and aestheticism of various types.

In the biblical perspective of the heart, it is in that personal center, where we can integrate all the levels of our being, all our capacities and also our reason. Rooted in the heart the reason is enriched by the will and the sensitivity (truth can bear fruit with the good and the beautiful). It can overcome the narrowness of rationalism, voluntarism and aestheticism that have destroyed modernity. It is a beautiful and long task we have ahead of us.

f. The pedagogical, pastoral and spiritual problem

The basic challenge is to become conscious of that personal center in oneself and to help others to do the same, as a way of coming to total surrender, like that of Jesus to God and to the brothers and sisters.

I dare to offer some ideas for doing this:

· Personal prayer as an occasion for “recollection”, for concentrating one’s whole personal being in the heart offered to God.

· Ongoing reflection on life in order to discover where I find true satisfaction.

· Realism, knowing how to provide the conditions that experience (and the spiritual tradition, which accumulates the experience of the Church) has shown necessary to have access to the heart: ascesis, silence, mortification of the senses (today: TV, movies, etc.)

· Good literature, good art, good intellectual activity, good interpersonal relationships (whether friendships, helping others or being helped). To the extent that they are good they come forth from the heart and are activities that lead us to the heart.

· The experience of surrender of oneself to the person of God, Jesus, the brothers and sisters. Surrender to an idea develops our intelligence, surrender to a cause develops our capacity for action, and surrender to something pleasing develops our aesthetic sensitivity. But only surrender to a person develops our very being, our heart and surrender to Jesus develops it infinitely.

CONSECRATION TO THE SACRED HEARTS IN THE LIFE OF A LAY PERSON
Manfred Kollig ss.cc.

Rome

Introduction

The fact that I was asked, as a religious, to write an article on the consecration to the Sacred Hearts in the life of the laity is indicative of a deficiency which we still experience as a Congregation. Although recognized by the bull “Pastor Aeternus” of 1817 as one of the three branches of the Congregation,
 until now the Secular Branch has existed in the shadows. Recent developments have brought to birth the hope that this branch will also be able to establish itself and that in the near future the laity themselves will assume the responsibility for the life, reflection and planning of the Secular Branch. I consider myself “a stopgap”, “a makeshift solution,” allowed to offer the following reflections by reason of my contacts with the members of the Secular Branch and my conviction that by our baptism all of us together form the one People of God.

In reflecting on the consecration to the Sacred Hearts in the life of the laity, I am deliberately concentrating on the laity of the Secular Branch. It is the logical consequence of the structure of this issue of the “Cahiers of Spirituality”. The first article treats of consecration to the Sacred Hearts in the life of ss.cc. religious. This one focuses on the consecration of the lay members of our Congregation. This does not exclude other laity who also might participate in our mission, an aspect that has been treated elsewhere in detail.

1. The Life of the Laity as a “Consecrated Life”

1.1. The Life of the Laity in the Context of the Church

In the primitive Church, there was never reference to “laity” or “clergy,” or for that matter religious. On the contrary they spoke of the community of the baptized which formed the People of God, the Body of Christ and Temple of the Holy Spirit. At that time, the whole community felt itself deeply united in an intense fraternal communion. Together they faced the pagan world, confessed their faith in one God, Jesus Christ, and in that way set themselves against polytheism. The primitive community recognized that differences existed among the members, but they appreciated these as gifts of the Spirit. Diversity and pluralism were appreciated as riches and as something necessary.
 Far from dividing or causing inequality, these differences were seen as complementary and a source of unity for the Christian community.

Beginning in the third century, the term “laity” was used to designate the nonordained, those who did not belong to the clergy. Later it would be used to define all those who were not priests or religious. It was only toward the middle of the twentieth century that there was an attempt to replace this negative definition by a positive one.
 In the spirit of Vatican Council II, all the baptized form the People of God and participate in the priestly, prophetic and royal ministry of Christ. The anointing with chrism during baptism emphasizes this aspect. When we speak of the life of the laity in the Church, all the above indicates that the laity not only are part of the Church but they are the Church

The two realities, the People of God and participation in the consecration of Christ, lead us toward the concept of “communion,” which marks the consecration of all Christians as gift and mission. Furthermore, the term communion identifies the bond that unites those who participate in such a consecration as it also unites them to God. Later we will go deeper into this concept and its meaning for our topic.

1.2. The Consecration of all Lay people
It might seem strange to speak of consecrated life in the context of the life of the laity. We are all too accustomed to limit the use of the term to the sacrament conferred on deacons, priests and bishops. Since the post-synodal Apostolic Exhortation Vita Consecrata, the religious life is defined more and more as the “consecrated life”. But clearly we are still far from thinking of consecration in the life of the laity.

First, we must distinguish the consecration of ordained ministry, consecratio et ordinatio as well as that of consecratio et professio. What we call ordained ministry or religious profession represent a form of consecration, a way of allowing the call of God and the free response of the person to take effect in one’s life. However, there are other forms of consecration that are just as important. One of these forms is the consecration we all received that makes us members of the People of God: consecration to Christ.

The Catechism of the Catholic Church, quoting Lumen Gentium, expresses it in this way: “Hence the laity, dedicated as they are to Christ and anointed by the Holy Spirit, are marvelously called and prepared so that even richer fruits of the Spirit may be produced in them. For all their works, prayers and apostolic undertakings, family and married life, daily work, relaxation of mind and body, if they are accomplished in the Spirit – indeed even the hardships of life if patiently born – all these become spiritual sacrifices acceptable to God through Jesus Christ. In the celebration of the Eucharist these may most fittingly be offered to the Father along with the body of the Lord. And so, worshipping everywhere by their holy actions, the laity consecrate the world itself to God, everywhere offering worship by the holiness of their lives.”

When we meditate on the consecration of the laity, we can not come to understand the reality by comparing it with that of religious or priests, by considering it as less or by defining it by what it is not. The laity are consecrated to Christ, they participate fully in his love and are called to eternal salvation. As a community, all the People of God are called to live in the Spirit of God, whom we call the Holy Spirit, and to manifest God in the world. All must be sacrament. As the Catechism of the Catholic Church says in the passage on the consecration of the laity to Christ, the specific character of the mission of the laity does not flow from its greater or lesser importance. Rather the specificity of that mission becomes clear in the spheres and forms of life proper to the laity and which affect the possibilities of that mission. In that regard, we must keep in mind that the witness of lay people is so important that if it were lacking the apostolate of the ordained would most often remain ineffective.

As all the members of the Body of Christ, the laity are subjects. They are not the consumers of spiritual realities offered by religious or members of the clergy. By virtue of their consecration they are called to actively discover what are the situations which correspond to or do not correspond to the word of God. Their task is to recognize and to point out in an active and responsible way the challenges of the Gospel of Jesus Christ. “By reason of their special vocation it belongs to the laity to seek the kingdom of God by engaging in temporal affairs and directing them to God’s will… It pertains to them in a special way so to illuminate and order all temporal things with which they are closely associated that these may always be effected and grow according to Christ and may be to the glory of the Creator and Redeemer.”

In a community such as ours, where the Eucharist occupies a central place,
 we need to be conscious of another aspect of the meaning of consecration. Just as the consecration of bread and wine transforms the substance of these gifts making them the body and blood of Christ, so the use of the term consecration in speaking of human life leads us to see that there is a transubstantiation of the human person. The consecration of the lay person, one’s anointing in Baptism, is not just something extra, but a gift which transforms ones essence. It is in the human person that God becomes incarnate.

1.3. The Consecration of the Laity to the Sacred Hearts

It is useless to look for the term consecration or consecration to the Sacred Hearts in the statutes of the SS.CC. Secular Branch. There is an indirect reference to the fact that the vocation to the Secular Branch affects the whole person. So in Article 1 of the Statutes it says that ones commitment “is rooted in Baptism and Confirmation.” In Article 12 we read that “the apostolate of a member of the SS.CC. Secular Branch has to be lived as a part of his/her project of life, not only as a marginal or temporary activity.” 

Although the words “to contemplate, live and announce to the world God’s love incarnate in Jesus”
 indicate that we are speaking of a mission rooted in the persons interior forum, we must admit that the statutes accord more importance to the response of the lay person than to his vocation. This means that the aspect of consecration that comes from God is not mentioned explicitly, but rather the response of the person, the dimension of consecration that flows from the free decision of the person. The second chapter of the Statutes entitled “Program of Life of the Members” describes in detail the consequences that flow from the consecration to the Sacred Hearts, without however emphasizing the value of the consecration in itself.

The purpose of the letter of the General Governments, “The Mission Unites and Distinguishes Us,” was to clarify the mission of the laity of the Secular Branch within the Congregation. At the same time it more clearly emphasized the aspect of consecration as the basis of mission, while avoiding the term consecration. “When we speak of this vocation, of this mission, we are not simply referring to a moment or some concrete action a person’s life. To be a member of the Secular Branch means that one wants ones whole life as a lay person to be shaped by the SS.CC charism…What seems to us most important, in fact, is that the vocation to the Secular Branch be understood as something which affects the entire person, in all the dimensions of his/her life.”

As every consecration, that of the laity to the Sacred Hearts is centered above all else in the consecration of Jesus. Jesus consecration is “messianic.”
 His words and actions reveal that he is the Holy One of God. His mission is the evidence of his consecration.
 Our consecration in the three branches of our Congregation looks towards the consecration of Jesus, of which the ultimate consequence was his death and resurrection. His dying and rising are not considered as something separate from his words and actions up until that point. At the same time his words and actions are understood within the context of the witness the Risen One hands on to us. The mission “to identify with the attitude of Jesus and His reparative work; to be in solidarity with men and women who are victims of injustice, hatred and sin in the world; to collaborate with all those who, led by the Spirit, work to build a world of justice and love, sign of the Kingdom,”
 is a result of consecration to Christ and of contemplating the power of Him who is anointed by the Holy Spirit.

In considering consecration to the heart of Mary, we notice that the Marian aspect is not mentioned explicitly in the Statutes of the Secular Branch. But we could say that Mary is present implicitly, for in a unique way she made her own the attitudes, options and tasks of Him whose heart was pierced on the cross.
 Consecration to her Heart is commitment in faithfulness to the marginalized, the excluded, and the oppressed.
 We could say that Mary is an example of living the faith and of following Jesus radically not only for the religious of the Congregation but also for the brothers and sisters of the Secular Branch.

In this regard it would be good to emphasize still another aspect. The Virgin Mary is not a priest in the sacramental sense, but as a lay person she participates in the royal priesthood. At the same time this does not prevent us from seeing her particular and unique place among all human beings. According to the Fathers of the Church, Mary is the archetype of the Church. As archetype she receives the gift of salvation which she in turn gives (consecration).
 In his Apostolic Letter, “Mulieris Dignitatem” of 1988, Pope John Paul II makes explicit reference to a statement of the theologian Hans Urs von Balthasar, who says, “Mary is the queen of the apostles, without claiming apostolic powers. She has something else and she has something more.”
 Mary’s role invites us not to link the work of God exclusively to the sacramental ministry. Without wanting to diminish the position of Mary, it is interesting to consider the lives of other saints, men and women, who throughout the history of the Church have consecrated themselves to God as lay persons.

2. The Consecration of Lay Persons to the Sacred Hearts and Its Importance for the Congregation

2.1. To Put the Heart at the Center

I am not going to say more on the heart as center, as Sergio Silva has already done that in his article. I would limit myself to the following: the consecration to the Sacred Hearts obliges us to look for what is authentic and essential as regards Jesus and Mary, our neighbor and ourselves. It forbids superficiality and dishonesty,
 pride and lack of respect.

If it is true that our vocation leads us to discover the love of God present everywhere in the world and at the same time to denounce hate, terror, oppression and any other situation where charity is lacking, we can then come to the point of sharing our insights that come from different approaches and perspectives. The religious and the lay person have their different points of view which, when they compliment one another, allow them to come closer to the reality of the Kingdom of God. Each one in his/her style of life can represent Christ, whose heart was touched by reality and whose words and actions in turn touch the hearts of men and women.

To discover the heart of reality it is not enough that things superficially pass through our mind or touch our spirit. It is also impossible for all people to be touched by everything that happens. To be really affected by something presupposes proximity, a certain intimacy. When we humans – and religious and priest are particularly exposed to this danger – think we know everything about every possible subject, we “take nothing to heart.” Then, according to the postmodern saying, everything (and no matter what) seems possible (“anything goes”). Many mistaken judgements in our community and in what we call the official Church could also be avoided if we perceived reality from different perspectives and not only from a unilateral point of view be that clerical, congregational or lay.

And so we will never overcome what we call the “secularized world” by setting against it a more clerical church or by secularizing religious life. We will only be able to get to the heart of reality and therefore the essential of our mission if, from different positions, we learn to share our impressions and convictions and to find, understand and together support the mission, each one according to his/her own vocation.

In sharing and communion the laity and religious of our community will discover where, in family and society, in parishes and communities, in politics, economics and ecology, in ones own country and elsewhere, the Kingdom of God is already present, or where it must yet be realized and where we must focus our attention.

2.2. The Consecration to the Sacred Hearts affects the way we possess things, exercise power and enter into relationships 
The evangelical counsels are not the monopoly of the Congregation. All Christians are called to find ways of possessing goods, exercising power and being in relationship with others that conform to the Gospel. If we want these three fundamental areas of human life to be marked by the spirit of the Sacred Hearts, it is necessary that we recognize the particular importance of the vocation of the laity.

To understand well what possessing, power and human relationships mean while respecting the spirit of our charism, we need an awareness which is not usual for us as religious. I refer here for example to the knowledge necessary to recognize and explain financial matters, to discover and understand threats to ecology, to know something of family life and the bonds between partners, to see there opportunities and weaknesses.

In order to understand well these areas, it is also necessary to have access to opportunities, which are often denied religious. To order the world in keeping with the Sacred Hearts means among other things: to live a sexual relationship as a partnership, to dare to conceive of the family as a community of faith, to overcome economic injustice by political commitment, to actively intervene to protect the environment fighting against unilateral economic interests that disturb this “One World,” to specialize in and to fight for ethics in medicine and natural sciences etc. If one of the elements of our spirituality is endurance and perseverance in difficult situations - in union with the pierced heart of Jesus and following the example of Mary at the foot of the cross – this will mean concretely that the family will have to hold firm in time of conflict. If love transmits life, then this is the act that most resembles God’s creation. In this act, by his free will, God gives us the gift of life. Here we speak of two spheres forbidden to religious, but important insofar as the consecration to the Sacred Hearts can be affirmed and lived out. The consecration to the Sacred Hearts gives to our mission its specific character: as a member of a group of mutual aid, a director of a bank, a celebrant of the Eucharist, a husband or wife. At every moment, men and women who are consecrated to the Sacred Hearts try to place their lives in the heart of God and give to others a place in their own hearts and in God’s also.

When we speak of these three areas, which are fundamental to human life, in the context of the consecration to the Sacred Hearts, we must emphasize two aspects: adoration and reparation. The importance of adoration in the life of the members of the Secular Branch, in the past as well as the present, has been described elsewhere.
 We recall simply that adoration does not exclude any area of human life. It is a moment in which all of life, our own and that of others, is oriented toward the Lord crucified and risen and awaits from him the strength needed to continue collaborating in the building of this world according to His will.

An element that we want to explore a bit more in detail is that of reparation in the lives of the members of the Secular Branch. In order to contribute to reparation of a wrong caused by ourselves or others first there must be recognition of the fault, the sin or any form of participation in injustice. A distinctive trait of our time is to ignore in large measure error, sin and to deny the principal of causality. We want to be free but we resist our responsibility for our free acts. “When things go well we are responsible, but when things go wrong we chalk it off to chance or bad luck.” This attitude appears rather widespread. When we speak of possessions, relationships and power as expression of our consecration, we must recognize our failures in the ways in which we possess, exercise power as well as in the area of human relationships. We must understand the causes, which would lead us to be clear about the level of our complicity. Apart from that, we must accept the responsibility that is ours, the responsibility that the heart of Jesus inspires in us. This will enable us to situate ourselves correctly with regard to possessions, power and relationships with others. Laity can give expression to the consecration to the Sacred Hearts in many ways. They do it when they increase awareness of the connections between freedom and sin and freedom and solidarity. They do it when they live responsible freedom in solidarity. They do it when they bring all this to their profession, family and politics.

2.3. To Live Communion by the Consecration to the Sacred Hearts

Just to speak of the Sacred Hearts is already to speak of communion. In fact, the communion between the heart of Jesus and the Heart of Mary is intense, for in that relationship, God himself comes into play. It is in this one God in three persons that the relationship between Jesus and Mary finds its origin and its model. This God, one and three, is at once the origin and model of our communion.
 Communion does not do away with diversity or the individual; rather it calls forth freedom and preserves identity. It allows us to appreciate differences of personality, way of life, vocation and conviction, to recognize in different people the same rights and to build with them a living and creative relationship.

Understood in such a way, communion protects us against the pitfalls of community life. Some such pitfalls are: believing that everyone should think as we do, being dominated by the need for harmony or for everyone to accept the truth of the majority, or being caught in sort of a post-modern indifference that is rooted in ignorance and lack of reflection and as a consequence lacks all validity. On the other hand, essential to communion is the mysterious character of the one who has been given to us by consecration, the inaccessible one. Thus in God’s history with us communion is always open to new discoveries. The struggle for truth is not only a necessary evil but an imperative, for communion can not content itself with the simple repetition of what “everyone knows” or “what everyone believes.” In a true communion, the persons involved make the effort to come to common understanding based on discussion and in that way, by applying the principle of equality of rights in inequality, create an interaction of give and take from which arises a new truth. 

The fact that women and men can consecrate themselves to the Sacred Hearts as laity in our SS.CC. Congregation is an opportunity to live communion as described above. In the one community, we can represent the unity and the diversity of the People of God. To give witness in that way is particularly important within the Church itself. For even the official documents of the Church such as Lumen Gentium, Christifideles Laici, and the Catechism of the Catholic Church do not always use the terms communion, dialogue and communication in as clear and unequivocal manner as might be desired.
 Church ministry, in order to be truly sacramental, has need of communion lived among the People of God.

3. Perspectives

To speak frankly, it is not easy to write on the consecration to the Sacred Hearts whether speaking of its influence in the life of the laity or in that of religious. I must confess that in the twenty-five years that I have been part of the Congregation, I have heard various interpretations of the consecration to the Sacred Hearts. They have come from people such as Ignacio de la Cruz Baños, Ansgar M. Deussen, Jean-Yves Kerrien, Gerald De Becker, Jean de la Croix Bonadio, Maria Paloma Aguirre, Pablo Fontaine, Maria Pia Lafont, Patrick Bradley and Bernard Couronne. And then in the book A Charism in the Church (1998) and in Cahier of Spiritualité n° 19 that consecration is viewed and presented in yet another way. Most often we speak of aspects which complement one another, but there are also those which exclude one another. What is important to me is that as sisters and brothers, laity or religious, we have received God’s offer of solidarity with Him so that we can bring that to others. It is this solidarity, inspired by the spirit of reparation that Bertolt Brecht expressed as follows:

I had to take care of the one who was going to be neglected

I had to bend down to gather the crumbs of bread

I had to spend myself for what was not mine

The other’s good.

It is necessary for someone to come to help

For the shrub needs water.

The little calf strays, if the shepherd sleeps

And the cry remains suspended

If it is not heard.

The concept of solidarity, considered in the context of consecration and communion, serves to keep alive the different tensions in which human life develops and within which it takes on a Christian shape. There is the tension between “the horizontal and the vertical,” between “from where and to where,” between “the already and the not yet,” between “similarity and difference,” between “to be oneself and to be with another,” between “tradition and personal experience,” between “action and contemplation,” “between the “hierarchical Church and the fraternal Church.” Being a Congregation of three branches, we have the opportunity to make these tensions productive by our common consecration to the Sacred Hearts.
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