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EDITORIAL
With a new title and presentation, the Cahiers de Spi​ritualité resumes its service. From now on, A New Heart will reach the communities yearly in April. In addition, special editions are also being prepared. The Spirituality Commission believes that the Cahiers will be valuable instruments to accom​plish the task we received from the General Governments: 

"To stimulate a deeper consciousness of our SS.CC. charism in the Congregation (Sisters, Brothers, Laity) starting from our history, and the present life of the members and communities to live our 'Vocation and Mission' as a response to the chal​lenges of our times."

For now, this service will consist of a preparation for the bicentennial of our religious family integrating it with the Church's Year-2000 Jubilee process.

The choice of a new title is not only a response to linguistic demands. Cahiers de Spiritualité which will designate henceforth the collection, is not an appropriate term in several languages. A New Heart comes from a well-known text of the prophet Ezekiel (36,26). Above all, the name indicates that the Cahiers' one ambition is to be at the service of the personal ongoing conversion which is always a conversion of heart. We have a ceaseless need to renew our way of responding together, to the call of the Lord: to become, by following Christ, the Heart of God on the earth so that the world may have Life. This invitation is more pressing in this period of history when the challenges of the third millennium are taking shape.

Very concretely and modestly, each issue will feature a theological and spiritual refection related to the annual theme for the preparation of the Jubilee 2000, for this year 1997: "Jesus Christ, the one Savior of the world, yesterday, today and forever."

We will ask Sisters and Brothers living in diverse cultural areas where the Congregation works to write the articles. We have asked them to develop their reflection on the theme of the year starting from certain articles of the first Chapter of the Constitutions. This year the numbers are 3, 1, and 9. The schema will be similar for the following years. By the year 2000, the bicentennial year of the vows of our Founders (Christmas 1800), we hope to have offered individuals and communities a collection of elements for reflection on this text which is the Foundational Charter of our religious family.

To this group of articles, which will be the node of this publication, will be grafted:

-- a historical section, this year dedicated to the Grand'Maison of Poitiers which celebrates its 200th year in September 1997, and

-- a pastoral category which will include documents, projects, and book reviews, illustrating the theme of the volume.

Beyond this, an article, inspired by the central theme, will be dedicated to Damien, our elder brother, whom we recognize as an excellent example of our SS.CC. charism.

We hope that the excellent content which we expect in these Cahiers will be accessible to all. We have been bold enough to ask each of our authors to write in a way that will be under​stood and of interest to young people who will be 20 in the year 2000. We know that is not easy, but this is the tone and orienta​tion we want. Resolutely turned toward the future, our sole ambition is to serve the missionary thrust of the Congregation at the threshold of the third millennium with a new heart.
Bernard Couronne, ss.cc.

France

LA GRAND'MAISON: VISAGE AND VISION
Henriette Aymer de la Chevalerie entered the Associa​tion of the Sacred Heart in 1795 and, despite all the trials she had endured, was still a member in 1797. During a conversation with her confessor--to whom, upon his request, she made known the favors God showered upon her--Fr. Coudrin told her, "My daughter, I have a plan that can be carried out with grace from on high. Just find a house--a house of your own. Group some companions there, and soon the new foundation willed by God will be a reality."

Greatly surprised but strongly confident in Providence, Henriette began to look for a house. One was quickly found on rue des Hautes Treilles, facing the home of the de la Chevalerie family where she lived with her mother. Purchasing this house caused her many a worry and the total divestment of all she owned. But, what did that matter, since it would make the Work of God possible?

Alluding to his vision in la Motte d'Usseau, "This is exactly what I saw!" exclaimed Fr. Coudrin when he first viewed the building later called la Grand'Maison. Because of threats to the Association and because they were anxious to save the recently established Work, Henriette, Fr. Coudrin, and the group of Solitaires left the apartment at Place du Plan Saint Pierre by night and went to la Grand'Maison on rue des Hautes Treilles. Before the Blessed Sacrament placed in a hidden tabernacle, adoration immediately began in this house destined to become the Cradle of the Congregation of the Sacred Hearts of Jesus and Mary. A new adventure begun in September, 1797, this work would be placed under the sign of the Cross.

Other members of the Association did not delay in joining Mademoiselle Henriette and her companions, but internal difficulties eventually led to the departure of many. Faithful to Fr. Coudrin and to Mother Henriette, the others confirmed their leader in her role as Superior General for life. Approved by the Ordinary of Poitiers, who added that of Fr. Coudrin as ecclesiastical superior, this nomination clarified the situation. Desiring to become a religious, Henriette obtained permission to make the vows of religion and to allow her companions to do likewise.

It would be inspiring to study the principal heroine of this new adventure, but we can leave that task to Henriette's faithful friend, Gabriel de la Barre. She has clearly described the woman who was "the Good Mother" for her daughters of yesterday and continues to be so for us today. Let us rather study the community at la Grand'Maison and see how through​out the years it has tried to live the vocation and mission it was called to follow in the Congregation of Brothers and Sisters established on Christmas night, 1800.

One day Henriette had confided to Fr. Coudrin, "Now that devotion to the Sacred Heart has been adopted (an allusion to Paray-le-Monial), Our Lord wants an Order destined to adore His Heart and to repair the outrages He receives, an Order that enters into the sorrows of His Sacred Heart." It was in fulfill​ment of this that the young community tried to live. Despite the fatigue caused by the austerity of their lives and the work that was often laborious, Mother Henriette and her Sisters kept up the adoration by day and by night. To maintain this perpetuity, the Foundress spent a large part of the night in the chapel and, during the day, assumed the most demanding occupations. Did she not say that the best way of being all for God is to be all for one's neighbor? The Sisters willingly shared the Good Mother's generosity and abnegation. Sr. Gabriel has affirmed, "The life they lived then was hard, and they were so poor they could not live any better. Their food consisted of coarse bread, water, and some plain vegetables without dressing. They ate just once a day. For breakfast and supper they had only a piece of dry bread. They slept on planks or on straw; they were not rich enough to afford beds." Far from being weighed down by their destitution, however, the religious opened their hearts and home to poor children in particular and to their families.

Some months after the Good Mother had left with eight of her companions for the foundation at Mende, Gabriel de la Barre, Superior at Poitiers, wrote her about Fr. Isidore David's niece, who had come at an early age to la Grand'Maison and had died in May or June the following year. On December 13 of that same year, 1803, Mother Henriette told Sr. Gabriel she would like to see the house opened to small boarders. "Take in tiny Berthelot and those you wish," she said. Free classes for poor children were, of course, already being given.

Special attention was given to hospitality for young persons in difficulty: a daughter whose parents were actors, a five-year old child whose mother had died, Fr. Timothée's eight-years old relative. The house was opened to children and adolescents of both sexes. The Sisters examined the situation and sought advice, but often their compassion won over their reason. If particular attention was given to those who might one day be SS.CC. religious men and women, genuine concern was also shown to others in a truly disinterested manner. Of a seventeen-year old girl, Sr. Gabriel wrote to Mother Henriette, "I really think I'll keep her here until she gets married."

From a distance, the Foundress gave advice about the education of these young people. Writing about Sr. Fulgence, who was in charge of the boarding school, she said, "let her spoil your little ones a bit. It will be good for their physical well-being and morale not to constrain them too much; otherwise, they will become robots." She did not hesitate to be critical, if necessary. "I beg you kindly," she wrote at another time to Sr. Gabriel about a certain child, "Teach him to read, write and count. I am not concerned about the rest but, let it be said in passing, I do not think you take enough care about that." As if to tone down that remark, she added, "Don't be angry because of this comment, and believe in my tender affection."

Year after year the number of boarders increased, but conditions did not improve. The religious were not always well prepared for their tasks; the rooms were small, humid, and badly oriented so that little sunlight entered. It is amusing to read in what terms Sr. Gabriel submitted to the Foundress a plan for better accommodations: "Madame, I am awaiting news from you to make some arrangements that I believe will be useful for the happiness of the children and other persons in the house. This involves only having them in a room apart and reducing some of the time they spend in church where they are often bored." The Good Mother agreed, making precise recom​mendations about how the days should be organized for the little ones so that they would be as happy as possible. "Always make everything pleasant," she told the Superior.

Giving priority to the poor children and refusing the others eventually caused a reduction in the number of boarders. The doors then had to be opened to wealthier families. As usual, the Foundress watched over all and was interested in every​thing, both spiritual and material. "I think you should do all you can to arrange the boarding school.... Try to make the dormitory attractive," she wrote at the end of 1818. On November 14 the next year, Gabriel could write to her, "On the 22nd we began the large free classes. The priests are very pleased and announced it today in their homilies." But all this did not go without suffering and without calumnies being circulated. Moreover, there were not enough Sisters to do all the arduous work. Mother Henriette herself was perplexed. "I don't see which Sister I can send you," she wrote, "but I will try to choose." It is difficult, and it seems you are very fervent and very grumbly." (Letter of August 30, 1821)

In spite of all these problems, the work prospered. Hence, the superior kept asking for reinforcements so that her "swarm of boarders" could be better cared for. She sometimes complained to the Good Mother, "I would lack the confidence I should have in your goodness if I did not admit the need I have of one more Sister for the boarding school. Two persons to teach so many children are not enough; I must take the classes they cannot teach." (Letter of 1822)

Gradually the educational offerings were diversified. Music lessons, for example, were begun in 1823, thanks to a piano sent from Picpus. Several plans were made, but lack of funds often prevented their fulfillment. "You would like to build in the spring," wrote Mother Henriette, "but I tremble when I think about the cost." Nevertheless, in another letter she added, "Always try to keep your classes for the poor; it is a blessing for the houses." (Letter of 1824) The unhealthy accommodations brought illness and even deaths. However, the parents contin​ued to entrust their children to the religious at la Grand'Maison. Almost surprised, the superior wrote to the Good Mother in 1826, "I assure you that if I were in the parents' place, I would have hesitated, after so many deaths occurred, to place my children in this house." It was only two years afterwards that the SS.CC. Brothers were asked to improve the building, and Sr. Gabriel expressed her joy to Mother Henriette in these words, "Anastase has made our casement windows with marvelous skill and without damaging anything. At last the boarding school will see the sunlight that never before entered it."

In 1828 a storm rumbled. When the Ordinances of June, 16 were applied, the Jesuit schools were closed and a threat hung over the others. What would happen to the Brothers' school at Poitiers, and to the classes the Sisters were giving? And yet the number of children kept growing: in December there were fifty full-time boarders, 10 half-day boarders, and sixty day students, not counting the little ones in the class for the poor. In May, 1829, a painful loss afflicted the community at Poitiers--the death of Sr. Gabriel de la Barre, who had been the soul of the group for twenty-nine years. Written by Sr. Thérésia and addressed certainly to Mme. de Guerry, a letter dated May 1 reveals the winning personality of this Sister, who had been an unconditionally faithful child of the Foundress and her unfail​ing friend. Shortly before Sr. Gabriel died, she had advised the Sisters, "Always be fully submissive to the Will of God, fully confident in the Good Mother, and very charitable among yourselves." The work she began in education would continue until 1904, when the laws of separation of Church and State were applied and forced many schools to close, among them the one at la Grand'Maison. Our Brothers, too, had to close their school at Poitiers. The mission would continue but would assume another appearance. Mother Joanna Anger was the person who "thanks to her filial love for the Foundress and at the price of an uncommon devotedness, helped la Grand'​Maison to subsist and regain life in spite of the sectarian laws of that troubled period." "I love the Congregation so much I would give the last drop of my blood to save the Cradle," she said. (Annales, February-March, 1923)

In September, 1904, the boarding school was closed. On October 1, the chapel was sealed by the civil authorities, and most of the Sisters left for Belgium, from which many in turn departed for mission countries. However, Providence watched over the house. Sr. Joanna's report at the General Chapter of 1909 witnessed to that: "We were ready to leave Poitiers with our last ailing Sister (Cecilia Bonnardet) when Dr. Petit formally forbade us to transfer her, since the trip would endanger her life. It was then that we saw the experiences of our origins reproduced. The Blessed Sacrament had been carried to the Good Father's chapel, and each morning at 4:30 we prepared an altar on the only table remaining to us. We used the two small candlesticks that for a long time had been its only ornament. We assisted at the Holy Sacrifice, after which Our Lord re-entered the hiding place our Venerable Founders had prepared. The vestments and the chalice disappeared into the attic, and a work basket was placed on the table. Benediction had been given after Mass but very quietly and without singing. We took these precautions upon the advice of prudent and devoted friends who knew we were subject to investigation. These house investigations were indeed repeated often enough, since the Prefect wanted by all means to achieve his sectarian goal: our departure." Through a delegate of the Prefecture, the Police Superintendent had the seals on the chapel removed on December 26, 1906, but the Sisters had to wait until June 30, 1923, for a definitive reopening.

If a hundred years after Gabriel de la Barre had called them that, the "swarm of boarders" had flown away, the doors of la Grand'Maison remained open. Grandmothers eventually filled the vacated rooms. Once again the appearance of the building was modified: partitions divided the classrooms, and reception rooms were prepared. Some lodgers arrived and were pleased with what they found. Time passed; people grew older and needed special care. La Grand'Maison then became a retirement home for the elderly, an apostolate that continued until April, 1994. Documents in the archives concerning this long period marked by two world wars do not give substantial information, but evidently the work responded to a real need since requests often exceeded the lodgings available.

In 1988 the Provincial Government decided to locate the Provincial infirmary at Poitiers. This led to the departure of a considerable number of lady boarders. New work had to be done, and places had to be found for the sick and/or aged Sisters. Seventeen women remained, but housed in a separate building called "St. Joseph's Pavilion." Although the place was not comfortable, they were happy; in fact, they hoped to end their days there. This was not to be, however; the Departmental Commission of Safety was surveillant. The visit announced for April 22, 1994, resulted in a definitive decision: the Pavilion did not meet requirements for safety from fire, and important changes had to be made without delay. What to do? Various reasons pointed to a closing and, regretfully, the women left the house for a new residence which undoubtedly would be more comfortable but would not always have the same family atmosphere.

The departure of these lady boarders raised a double question: What should be done with the empty rooms? How should the mission be continued? Answers were given. With the view of welcoming lodgers someday, "St. Joseph's Pavilion" would be transformed in the coming years. Work beyond the convent would be diversified for the Sisters: diocesan vocation ministry, pastoral service for the sick, a mutual-help apostolate, parish hospitality, biblical lay formation classes. The animation and care of the elderly and/or sick also required time and means. A small team of Sisters, aided by lay personnel, fulfills the overall tasks of la Grand'Maison, which today houses more than thirty religious.

After Christmas, 1800, the community at Poitiers wished to live its mission by trying, in its own way and according to its possibilities, to respond to the needs of those near them. Its members wanted to do so according to Congregational orienta​tions. They, therefore, sought strength and dynamism in contemplating and celebrating the Eucharist. As the bicentennial of the adoration at la Grand'Maison approaches, how can we fail to remember so many religious who, by night and by day, took their turns before the tabernacle? "The adoration lived as ministry"--this term may be new, but its reality goes back to our origins. The adorers were not there primarily to plead for favors from heaven for themselves; their supplications and praise ascended to God in the name of the Church and of the world. At la Grand'Maison, as elsewhere in later years, SS.CC.'s aimed wholeheartedly at putting into practice the Good Father's advice on the adoration. This had already been done in the Association of the Sacred Heart, often at the risk of the members' lives. Once, in April, 1795, when Father Coudrin began to vest for Mass, the police invaded Apartment #16 on rue de Moulin à Vent. Noticing the small box which served as tabernacle, the leader of the group asked, "What's in there?" "It's the Blessed Sacrament," answered one of the adorers. "The Blessed Sacra​ment!" he laughed derisively, "What's that?" "The Blessed Sacrament," an Associate explained, "is your God and mine." "But what are you doing?" yelled the irate leader. "We adore God; we pray for you and in spite of you," replied Mlle. Clara de la Garélie, future Sister of the Sacred Hearts. (See the work of Msgr. Trochu.) Shortly afterwards, Henriette Aymer de la Chevalerie entered the Association, and we know what influ​ence this event had on her life. One day she confided to Fr. Coudrin, "When you assigned me my hour of adoration, you determined my destiny."

Times have changed, and so has the way of understand​ing and living the adoration. But, zeal for the adoration remains. The community remains faithful to what the Good Father described as "one of our principal duties." It endeavors to remain open to all who wish to share its prayer and its spirit of adoration.

Undoubtedly, a characteristic trait of the community at Poitiers is an open-hearted hospitality experienced both as a mission and as an attitude that is constantly developing. From the beginning, many persons have found lodging at la Grand'​Maison. Besides the boarders and day students, it has housed poor young girls working as domestics, lady benefactresses of the newly formed community, numerous nieces and nephews of both the Brothers and of the Sisters, postulants, and even novices. The young Sisters who came to Poitiers often had to learn everything. Speaking of one of them, the Good Mother wrote to Sr. Gabriel, "The fourth one is called Cléta; she is young and a good child. You must try to have her teach some classes. I think she has natural aptitude, but she is ill-mannered; she is kind-hearted, willing, and intelligent, but annoyingly childish." (Letter of October 19, 1825)

The Brothers and Sisters of the Congregation have always loved to visit the Cradle, either to see it again or to become acquainted with the places so closely connected with our Founders. The celebration of various anniversaries--death of the Good Mother, death of the Good Father, festivities for the 100th and the 150th anniversary of the founding of the Congre​gation, the beginning of adoration at la Grand'Maison, etc.--has been for many an occasion for visiting our Source in pilgrimage. Our first missionaries went to pray there before going on mission. The number of pilgrims grows progressively as international meetings are more frequently scheduled: General Chapters, Councils of the Congregation, meetings of different Commissions, etc. Other initiatives have gradually been taken as well: persons come to Poitiers alone or in groups for a time of quiet reflection, a session for on-going formation. Young people who wish to deepen their faith and eventually enter religious life come to spend a time of discernment with the Brothers and the Sisters. Friends of our religious family, persons who collaborate in our mission and share our spirit, students or persons interested in the history of Poitiers-- all these and more come to knock at our door.

"I believe the future of a religion is in its source," writes Edgar Morin. We can also certainly say, "The future of a Congregation is in its source." According to Fr. Couronne, our hidden source is surely to be found in the Heart of Christ, but our SS.CC. roots are hidden in the soil of Poitiers, from which the sap rises to nourish all the branches of the unique tree that is our Congregation. Jesus has told us that branches dry up is they are not attached to the vine; if they remain attached to it, however they bear rich fruit. So, too, with our Institute. Let us, therefore, take up our pilgrim staff and go to meditate in the granary at la Motte d'Usseau, at Coussay-Les-Bois, and Saint Georges de Noisné, in Poitiers, and surely in la Grand'Maison, where we will always be very welcome.

Sr. Armelle Laudrin, ss.cc.

France

SISTER AND CHRONICLER, GABRIEL DE LA BARRE
"The means used by Divine Providence, at the origin and in the development of the Order of the Zealots of the Love of the Sacred Hearts of Jesus and of Mary, are known by very few people. They have been hidden beneath the veil of the humility of the Founders of that Order. A great part of the wonders that God worked in them and for them will perhaps never be known. I begin to write .... 

"My intention is to write the history that I have wit​nessed. I write only about what I have seen and have known, only about what I have witnessed. I faithfully write personally as a participant of that mystery of grace of the beginnings of the Order."

 Few people have been so closely and intimately united to the Founders for more than thirty years as has been Sister Gabriel de la Barre. She was bonded to them by friendship, by affection. They were involved in a common work in which they felt the hand of God that guided them portentously. Gabriel wrote about what she had observed and remembered. She was the first chronicler and historian of our Congregation.

Amid hopes and sufferings, difficulties and graces, darkness and light, from which our family arose, she intensely lived, rejoiced, and suffered because of her sensitive nature. She was abandoned to the Heart of Jesus and to his will. She was the source of the friendship with the other pioneers of the early days of the Congregation. Because Gabriel, Marie Joseph, Henriette, and the other Brothers and Sisters were committed and determined, they made it possible for a family centered on love to become a reality. This is the secret that Gabriel's writings reveal.

The Good Father wanted to leave in writing what had happened in the early days of the Congregation. After reading the first written Mémoires, he was happy and wrote: "If she could write the history of the life of the Little Peace (the Good Mother) and continue the writings of which we have a copy, it would bring me much joy. If I can send her some remembrances, I will... " "The Little Peace does wonders," wrote the Good Father, who had recently arrived at Mende. "If you were here, you would have much to write. For now, begin with her life and continue writing all you can about the history of the Congrega​tion."
 The Good Mother assured Gabriel that she could send her some papers for her diary.... 

In 1803, Hilarion writes that the Mémoires written by Gabriel were already being circulated and gave joy to all, especially to those who were active participants at the time. This young secretary of the Founder sent out copies; in his letters mentioned nos Mémoires, referring to those of Gabriel, and blessed the Lord for having inspired the decision to write them."
 The Good Father thanked and praised his friend for her writings. He expressed the desire that through these writings the Foundress would be better known and much good would be done. He hoped that others would contribute to these writings.

What are these writings? What value do they have? In the first place, her Mémoires written in 1802 included the time prior to, and the beginning of the Congregation, and the first steps taken in its development. When the Founders left for Mende, the first stage ended. The publication of the Mémoires in the Annales of 1962 replaced the copies that circulated in the houses of the Congregation. The second part of the Mémoires that ended in 1824 was simply entitled Mémoires sur la Congrégation and gave a detailed description of the develop​ments of the Congregation between 1802 and 1824.

Two other writings were dedicated almost entirely to the Good Mother: Remarques sur la Révérende Mère Henriette and the other simply entitled La Bonne Mère satisfied the Good Father's wishes. In both, but especially in the second, the rich interior life of the Foundress was brought out. These writings were sent even to the missions in the islands.

In Gabriel's writings, we find a letter "Réponse à mon frère" and a plan she developed to perfect the Association. Both of these reveal Gabriel's desire to consecrate herself entirely to God and her search for a possible form of religious life in that historic moment. The search led her to Pierre Coudrin and to a small group whose center was soon to be Henriette Aymer de la Chevalerie.

Perhaps both of them, Gabriel and Henriette, had met at a social function in Poitiers or in prison aux Hospitalières where their families were imprisoned for crimes against the Revolu​tion. Both had a brother in exile, in the army of the Prince of Condé, who aspired to save France. The family of Gaspar, the Count de la Barre was also from Poitiers. With his wife, Catherine Levesque, they had five children, the eldest daughter being Gabriel, whose baptismal name was Hélène. It is certain that in the year of the imprisonment (1794), Peter Coudrin celebrated Mass in the house of the de la Barre family.

The Association of the Sacred Heart, of which Pierre Cou​drin was one of those who inspired and directed the members, was the center where Hélène experienced the love of the Heart of Jesus who called her to follow Him. Pierre Coudrin also searched for the response to the strong inspiration he received in the confines of la Motte d'Usseau. Henriette Aymer came to the Association and was admitted only with some difficulty.

For the members of this small group that were united with the same desire for a deeper spirituality, and were gradually being formed in the life of prayer under the wise guidance of the young theologian, Pierre Coudrin, it was not easy to realize their hopes. In her Mémoires, Gabriel dedicated many pages to a detailed explanation of the evolution of the group of Solitaires and of the difficulties these persons encoun​tered to fulfill their objectives. "This small number of persons dedicated to the work of God formed a union which was the foundation of our Congregation, but it was completely inte​rior...."

Although she spoke little about herself, Hélène showed her displeasure for the slow beginning of the Congregation and the misunderstanding of many persons. She was happy when Pierre and Henriette took steps to own a new house during that unforgettable year of 1797 - la Grand'Maison, the cradle of the Congregation. "It was in the spring of 1797 that the dawn of our religious existence began to appear...."
 She recalled the first promises she made at Christmas when the Founders committed themselves definitively. She referred to the vows that she and other Sisters made on February 2, 1801. It was at this time that she took the name, Gabriel. We do not know the reason for her masculine name. Her first days of religious life were full of graces and difficulties.

When the Founders went to Mende, located in the southern mountains, Gabriel was appointed Superior of la Grand'Maison. Until her death, she lived in this large house, united to the Founders, rendered service, and was attentive to the new directions that the Work of God was taking. She loved this house where God had gifted this small group and "where all that took place, happened between heaven and our humble home."

Hilarion described her as "a model of piety since her youth." Her delicate nature did not prevent her from leading a life of austerity, sacrifice, hard work, long hours of adoration night and day. Although her body was somewhat deformed and she limped, her contemporaries noted how distinguished, educated, delicate, and sensitive she was.
 Guardian of la Grand'Maison, she was the faithful chronicler of the prodigious grace God bestowed through the Founders. She shared with them her great love for the Work of God, the Congregation. She was convinced of the holiness of the Founders and of their extraordinary lives hidden under the veil of humility. Through God's grace and mercy, the Congregation was united to the Heart of God.

She was profound, contemplative, marked by interior silence, and extremely loyal to the Church, to France, to the Con​gre​gation, and to her friends. She was austere, an untiring worker, sentimental, and excessively sensitive. For the Good Mother, she was the pillar, the essential support of the Congre​gation.

Between Gabriel and Henriette a deep, loyal friendship was formed, in spite of misunderstanding and separations. "Of all that I have," wrote Henriette, "I am most attached to you. Let us be one. Let us suffer together until the moment of the only true happiness that awaits us. Let absence not separate us. We are never far from one another when we love each other."

Group of Solitaires and the Difficulties in their Development
Gabriel spoke to the Good Mother about the tenderness and respect she had for her and for The Incomparable, the Good Father. She was always aware of their journeys to the newly founded houses and to the Sisters. She participated in their projects and in their difficulties. In their correspondence a simple history of our family is written. At times, the silence, the absences, the slow mail service, the misunderstood written words (Henriette was vivacious and spontaneous) seemed to test their friendship. Henriette loved her but tried not to show any preference, unless she occasionally needed to express her feelings. Gabriel felt "deprived of the consoling relationships she had previously experienced with the Good Mother."

The Founders confided in her. She knew about Henriet​te's extraordinary life of prayer. She helped Henriette to make her penitential instruments. All could be told to Gabriel. She could be trusted to find many solutions to small, great, or delicate problems and to do whatever she saw possible or ap​propriate. Gabriel's solutions were always wise and opportune.

The Founder's rare visits Poitiers were days for celebra​tion for Gabriel and for that community. With his characteristic warmth, the Good Father wrote from Mende to both Gabriel and Isidore David, (Superior and Brother and like Gabriel, the guardian of the cradle of the Congregation), "Never doubt that I am more part of you than of myself."
 In a letter to Isidore, he wrote, "I embrace all of you a thousand times; I console all my dear daughters, particularly, the good Gabriel." In another letter to his friend, the Good Father wrote, "May the dear Gabrielle (here the spelling is feminine) not have too much pain. I know her heart better than her spirit and I can judge through her heart the extreme tenderness of her spirit. She takes good care of all my daughters. I weep twenty times a day when I think of all that God has done for us...."
 And with some well merited flattery, he wrote to Gabriel, "I only have time to tell you how happy I am amid difficulties and sufferings to have a family whose members love one another with all their heart only to please the Heart of the adorable Master, Jesus Christ."

The Founders were united in their affection for both Superiors at Poitiers. The Lord gave the gift of friendship to those who were united in a common service. Gabriel's affection was visible through her friendship with Isidore. Her feminine sensitivity enriched her mission and her life. The Good Mother affirmed with wisdom and much experience how important friendship was when she wrote to Gabriel, "Confide your troubles to Isidore; believe that in him you will find all that a delicate and sensitive soul needs. Be a strong support one for the other. The trust that he has in you, and the help he will need from you in a thousand circumstances will make you, I hope, feel at ease with him which is necessary for you and will not harm respect...."

During the first days of the Congregation, from 1802, when the Founders left for Mende, until 1819 when Isidore was appointed Superior of the diocesan seminary at Tours, Gabriel and Isidore were responsible for the house in Poitiers.

As Gabriel grew old, she suffered from sickness, fatigue, separation from friends, and loneliness. "I am very respectfully attached to you, she wrote to Henriette. But do not think these sentiments make me attached to life. I would happily give it up if I could open my heart to you.... I can still travel .... I abandon myself to you and to God.... Good bye, Good Mother." She still had no news from the Good Father, and "without news from Paris because Isidore has no time to write to me, .... my life is painful."

In the spring of 1829, Gabriel came to the end of her days. The absence of Isidore and Mère Henriette did not diminish the affection she had for them; but her love was based on something more definitive and invisible. She always repeated the words, "the holy will of God!" Renewing her vows with the community united around her, she insisted on the unity of all on the faithful adherence to the Founders. She had written a prayer to Mary that she recited every day, asking for the grace to belong to Jesus and that "particularly, at the hour of my death his love may be my salvation."
 

For the Founders, someone close to their hearts had gone away, someone who reminded them of the beginnings of the Congregation. Henriette lived their separation in silence, a silence that led to an illness a few months later. The Good Father was in Rome when he heard the news. He who had known Ga​briel in her youth did not doubt that she would be their advo​cate in heaven. "She was one of our first spiritual daughters."

Her body was buried in the small cemetery she had made in the garden of la Grand'Maison. She lived always a love that knew no limits: Jesus and Mary, the work of their Hearts, her friends, and those who will come in the future.... Nothing could restrain her; she wrote: "The country of a daughter of the Sacred Hearts is the immensity of God."

María del Carmen Pérez, ss.cc.

Chile

FATHER ISIDORE DAVID
For Father Isidore David (1771-1847), we have few documents, scarcely any letters, and no diary of life or personal notes. All the information that we have collected is from the Mémoires of Sister Gabriel de la Barre, from Hilarion Lucas and numerous references to him found throughout the correspon​dence of the Community. He was of the same generation as Father Coudrin--there were about three years difference between them in age--he shared the same fate, i.e., he had to live his faith in the turmoil of the revolution, and to make his religious consecration in a Church that was profoundly dis​turbed by these events and to serve the Work of God as one who would do whatever he could to this end.

Father Isidore was a man totally consumed with the apostolate, and each day there was time for nothing else. At night he slept on a table suspended over two stools with no thought to comfort. He belonged to that generation of pioneers who disregarded relaxation or vacation from the time they heard the words "enter the joy of the Lord" (Mt 25, 21). The intensity of his daily life allows us to ponder the depth and riches of his personal commitment to the Sacred Hearts of Jesus and Mary.

Sister Gabriel de la Barre informs us of the circumstances of how Father Isidore came in contact with the Congregation. She writes:

"A few days after Christmas (that of 1800 when our Founders pronounced their vows) a catholic priest (who was not a schismatic) came to seek lodging for one night in our house (la Grand'Maison de Poitiers). He spoke with Father Marie-Joseph (Coudrin) about a young man who aspired to the priesthood and with whom he had studied before the Revolution. The young man was living miles from here (Poitiers) and our Reverend Father knew from the Blessed Virgin (by the revelations of the Good Mother) that he would be suitable for the Congregation. He decided to seek him out but only to suggest that he might prepare the necessary data for presentation to the bishop for ordina​tion. He accepted without delay, faithfully taking advantage of the first grace offered him. The gentle welcome which our Reverend Father gave him and the first knowledge he gained of the Institute, inspired his confidence and interest. He was asked if he would like to give the life a trial for a time. He agreed and made his first resolutions, but soon, opening his heart wide to the graces which strongly moved him, and he had no other desire but to complete his commitment by pro​fessing his vows. Our Reverend Father did not find it necessary to examine him over a long period of time. He was a person in whom virtues proper to religious life appeared to be present, and were becoming per​fected more rapidly than he had found in any other person. (Sister Gabriel writes about the year of 1802 or 1803) He was from then on what he would continue to be later in his attitudes: the most zealous co-worker in the projects of the Founder, the most affectionate and obedient of his sons, the most faithful of his friends. It was decided that he would make his vows with Father Hilarion on February 2, 1801, the Feast of the Purifica​tion of the Blessed Virgin. It was also decided that the Zélatrices would add to their vows that of poverty and that our Reverend Father and our Reverend Mother would renew the vows which they had professed on Christmas, and all together would join in a ceremony of religious profession as was practiced in the ancient monasteries. (The ritual with prostration under the funeral pall for the Miserere and rising for the Te Deum)1 

This young man whose name was Pierre David, chose Bruno for his profession name, which was later changed to Isidore. This was in honor of a saint in the time of the Desert Fathers, who was noted for his hospitality and built a hospice for the poor and travelers.

Brother Isidore, as he was called in the Congregation, was born in Montsoreau (Maine et Loire) on April 13, 1771, and when he entered was 29-30 years old. Before the Revolution, up to the time that he was forced to return to home, he had studied at St. Charles, the minor Seminary of Poitiers. He still desired not only the priesthood but to serve the ecclesial community.

In 1801, Ash Wednesday came on the 18th of February. The Founder decided that with the beginning of Lent, he would send Brother Isidore to Ardèche, where Monsignor d'Avier, the Archbishop of Vienne since 1790, was going to have an ordina​tion. This prelate had belonged to the clergy of Poitiers until 1790 where he had accomplished many important works and was Pierre Coudrin's very good friend. He fled to Italy during the Revolution and was one of the first bishops to return to France despite the fact that the journey would cost him much suffering. He was 65 years old and he had to make a great deal of the journey on foot. With the help of heroic priests he had maintained a seminary hidden in the mountains of Ardèche which at this time was overflowing with seminarians.

Brother Isidore's journey was difficult because it was a very cold season and he had to make the 400-kilometer trip in secret and on foot. But it was a joyous trip, because the Archbishop received him with great kindness and conferred on him all the orders in 12 days. If this appears too short an interval, the Archbishop recognized in the candidate the quality of a religious and the special approbation of Father Coudrin. At that time he did not need the approbation of anyone else beyond that of the Vicars of Poitiers "Sede Vacante". The ordination took place on the 4th of April, 1801, in Vernosc and the new priest hastened to return to Poitiers to sing his first Mass with the Community.

The year 1801 was a very intense year for the new Commu​nity. Death came to claim its first victims, bearing away some young Sisters, and Madame Aymer, Henriette's mother .

The visions of the Foundress which continued through the year, strengthened the new Community in its own proper charism. The Brothers' branch was able to divide the house and obtain the approbation of the Vicars on the 20th of May.

At the end of the year, Bishop Jean Baptist de Chabot, Henriette's uncle, visited for a few months. He was awaiting a new assignment after having left his diocese of St. Claude (Jura), because Pius VII had asked for the resignation of all the French Episcopate. He was the first bishop in communion with the Pope who came to the city after the Revolution. At that time he was 61 years of age and a very prudent and spiritual Prelate. Father Coudrin was very open with him and asked him to visit the Community with his eyes open and to give his opinion about his niece's revelations. The Bishop was full of admiration for the vocation of the new Congregation and he saw, in the message of Henriette, the hand of the Holy Spirit. This not only strengthened the future of the Foundation but it assured the full support of the Bishop. Even if he could not enter the Congrega​tion, he went to live with the Founder later, when he left his diocese, helping him until his death.

This digression on the history of the life of the primitive Community is helpful in appreciating the spirit of our Brother Isidore, who showed himself very early on to be firm and determined in his adherence to the Congregation. When in May of 1802, the Spirit called our Founder to join Bishop de Chabot, who was then Bishop of Mende, about 500 kilometers to the southeast, he followed without hesitation. A little later he called Mother Aymer to the highlands of Lozere, and the house of Poitiers entered into a very understandable crisis. This was a premature division of a Community just recently founded. Would it be able to bear it? Priests of Poitiers who were friendly with the Community shrugged their shoulders. In this climate of skepticism, if not outright pessimism, our Brother Isidore lived in fidelity to his vocation and belief in the Love of God for our Congregation. The Founder named him Superior of la Grand'Maison while Gabriel de la Barre remained on as the Superior of the Sisters.

Their friends among the clergy continued to approve "the Society suitable to carry on the Love of the Gospel", but that division could put it on the road to extinction. Our historian of these early days informs us: "The obscurity in which we were desiring to live (due to the fact that religious life was illegal and especially undesirable to Napoleon) appeared as a madness in the eyes of those who cared about us."

Brother Isidore, meanwhile, gave great service to the diocese. He was prepared to exercise the holy ministry at any time that he was asked by the Vicar General or the pastors. On one jubilee feast, he heard the confessions of almost all the persons in a parish of the city that contained mostly ignorant and poor people, asylums for beggars, criminals condemned to death and unfortunate people of every kind. All of these were the object of his zeal.2 

This portrayal could make us think that our Brother Isodore was free and without assignment. Nothing could be further from the truth. He had the task of forming the young vocations which Father Coudrin was sending him from Mende. The areas of Lozere and Ardèche proved to be areas alive with vocations. From 1803, after the foundation in Cahors, these vocations increased with the addition of the city of Lot. Isidore also ran a boarding school with more than forty students of all ages. In order to increase their spirit of availability, he stimulated a sense of responsibility in his students entrusting to the older ones vigilance over the younger ones, and often leaving them in the care of an elderly man and a Lay Brother. Gabriel de la Barre, who gives us this information, adds with admiration, that in addition to all of this, he gave three classes a day, one in theology, one in philosophy and one in rhetoric.3 

Also, it must be noted, that Father Isidore had inherited the confidence which St. Andrew Fournet had placed in Pierre Coudrin from his childhood when his uncle and godfather, François Rion, former Vicar in Saint-Pierre-de-Maille, took him on vacations. During those days, St. Andrew became a founder establishing a community of women, the Daughters of the Holy Cross. At this time he entrusted to Isidore all the vocations of men that he discovered. This was the case, for example of the Maigret brothers, Hilarion, (theology professor in Picpus), Désiré (missionary and Vicar of Hawaii) and Bernadine (a General Councilor).

In 1812, Father Isidore ran a boarding school of 51 students. The Curia of Poitiers insisted that this religious assume charge of the Minor Seminary and leave his school, admitting into the seminary all his students with the same economic conditions which he had had with them. Isidore consented.

To judge according to the impressions of Gabriel de la Barre, this experience had negative consequences for the Congregation. For in those years 1814 or 1815, when our Brother returned to his residence on rue des Hautes Treilles, those students that he had taken with him did not return and he felt that they had not respected the necessary autonomy of the Congregation which because of its clandestine situation was living in a indefensible state, both juridic and canonical.

In December of 1817, Father Coudrin installed him as the Master of Novices in Picpus. He did not hold this office for long. Bishop of Chilleau, named Archbishop of Tours in 1817, came to live in the house of Picpus. Since 1814 he had known Father Isidore and held him in such great respect that he ask Father Coudrin to allow him to become the Vicar General and Rector of the Major Seminary of the diocese. Father Isidore arrived at Tours October 24 1819. The approval of the Archbishop of Tours proved to be providential. From the moment of the death of Bishop de Chabot on April 4, 1819, the Congregation found itself devoid of protection before the Curia of Paris which pretended to ignore the approbation of Rome (January 10th and November 17th of 1817) and as a consequence treated all our personnel as though they were clergy belonging under its own jurisdiction. Faced with this reality it was very important for the Founder to seek the recognition of the bishops in the areas where he had houses, Poitiers, Mende, Cahors, Le Mans, Laval, Sees, Sarlat (Perigueux), etc.

By February of 1829, much water had passed under the bridge, and Father Coudrin was in Rouen, as the Vicar General of a Cardinal, the Prince of Croij. With the death of Pope Leo XII on February 10, the Cardinal insisted on taking his Vicar with him to the Conclave. Who would replace him in Rouen as Vicar General? The Founder had no doubt about the availability of Isidore, and he left him in his place in Rouen with the permis​sion of Archbishop de Montblac for whom this permission was difficult as is evident by the fact that after his return, Father Coudrin, sent him back to Rouen as Rector of the Major Semi​nary.

Called to Picpus in 1842, he was elected a General Councilor in the General Chapter of 1843. He died on June 11, 1847. Father Isidore David, without doubt was the first disciple of Father Coudrin although he arrived at the Grand'Maison after the vows were taken on Christmas 1800. He was the first priest ordained for the Congregation and he always represented for the Founder the simple gift of friendship, an availability without limits and a fidelity so firm that he was always able to trust him and to count on him. Modest, humble, lovable and fraternal with all in the Community, he received votes in the election of a successor to Father Coudrin despite his advanced age, but he recommended that they not vote for him. Father Isidore was always loved in the community and he gained the respect of all.

Juan Vicente Gonzalez, ss.cc. - Chile

IN JESUS WE FIND ALL 
Constitutions 3

In Jesus, we find everything: His birth, His life and His death ... this is our Rule (Good Father) ... 

We make our own the attitudes, options and tasks that led Jesus to the point of having his Heart transpierced on the cross ..., so that we can enter fully into (His) mission.
Advice about Adoration 9

When once we have found Mary and through Mary, Jesus, and through Jesus, God the Father, we have found All. When we say All, we make no exceptions.
Jn. 12, 20-21

Among those who went up to worship at the festival were some Greeks. These approached Philip, who came from Bethsaida in Galilee and put this request to him: "Sir, we would like to see Jesus.
To prepare the Christology course in the theologate of Kinshasa, I borrowed a book from a Presbyterian pastor, a neighbor of our parish. When I went to return it to him, we chatted a little about what is called "African Christology." After having reviewed some interesting and suggestive points, I told him about my astonishment at not finding in the book any reference to the "historical Jesus," who was born and died, giving proof of the attitudes, choices and precise works which swept Him into mortal conflict. Being accustomed to taking the story of this man as a decisive criterion for the interpretation of Christological titles, I could not hide a certain suspicion concerning a discourse which was only concerned to mention, in an African manner, the glorified Christ, the divine Christ, the cosmic Christ, the Christ of one's ancestors. The danger of falling into a pure ideology seemed too strong to me.

The pastor's answer could not have been more disturbing: "It's normal that you speak like that," he said. "As for us Africans, we are not at all interested in that Jew; what we are looking for is a Christ with a black face, springing from our own soil, capable of bringing us life and healing our wounds, without destroying or enslaving us."

His birth, his life, his death
His answer did not hide the sad heritage, in which evange lization was not always innocent of the suffering of the African continent. All the same, faithful to his other heritage, drawn from the Reformation, my friend, the pastor, expressed himself in terms which we would call "Pauline."

Indeed, St. Paul has bequeathed to us in his letters, the first documents of a faith. He did not find it necessary to begin with an account of the birth, life and death of Jesus. Apart from a reference to the birth from a woman, (Gal.14, 4), the harsh affirmation of the Cross, and the transmission of the liturgical text of the Last Supper, there is no allusion to the story of Jesus (that Jew) in the Apostle's writings. For Paul, Jesus is the glorified Christ, crucified and exalted, acting as Lord in the today of his community. From the earliest preaching, Jesus is announced, be it in the future, as He who will return, or be it in an "eternal past," which makes Him contemporary to all the history of salvation since creation. This is also true of the discourses recorded in Acts.

Yet, the New Testament tradition has found it necessary to complete the Pauline perspective to avert the danger of an exalted pentecostalism or a disincarnate evangelism. The Joannnine communities turned their attention to the human body which the first witnesses "have seen, have heard, have touched." The synoptics took on the task of retrieving the history of the Nazarean. It is the same reflex of the faith which is seen in the strongly "Jesuologic" spiritualities which underline the movement toward the affective encounter with the human​ity of Jesus (Francis of Assisi, Ignatius of Loyola, devotion to the Sacred Heart ... ).

Taking the testimony of the New Testament on the whole, we can say that it is the confession of faith in Jesus, as Christ and Lord, which impels us to seek and embrace the man from Galilee. These two movements are in tension, they correct each other mutually, and are incomplete alone! Even if the human body of Jesus retains an eternal meaning for salvation (Rahner), the encounter with Him will happen henceforth in the imper​ceptible Spirit of the Risen One. History does not go backwards.

Paradoxically, it is the disappearance of the body of Jesus which allows human beings of every age and nation to "see Him." Thus it is, that the request of the Greeks ("We want to see Jesus,") indicates the instant of "departure": "If the grain of wheat does not die, it remains alone ..." (Jn. 12:20-24)

In sending us back to His birth, His life and His death, the Good Father tells us to reach the One who is no longer there. Only faith which acknowledges the presence of the Risen One and the eternity of the Son can keep the flame of such a desire ignited.

This is our Rule
"Jesus - this is our Rule." What an assertion! Nothing could surprise us more. In the first place, it is a vague statement. What we expect from a "Rule" is precisely to distinguish a path among many others, where - what the Good Father is referring to something is the inheritance common to all Christians. More​over, it is too daring an assertion: "Who can copy such a model? Who can follow the Inimitable One?" (Balthasar). Finally, one can say it is too simplistic an assertion, which does not take into account the complexity of the reality: How can one proclaim the unique universality of a specific man (Schille​beeckx) considered within the limits of His historicity, His birth and death? How place Him in relation to the infinite list of problems concerning human life?

Number three of our Constitutions interprets the "regula​tive" (from Rule) character of Jesus as the possibility for us to recapture "the attitudes, the choices and the actions of Jesus" which led to His death. It is a question of participating in a drama, a conflict which is supposed to reproduce itself at every epoch and at every point of human history. And to do this with the same perspective as Jesus, that is to say, from a radical dependence on God.

Is it possible to indicate in a few words what it was in the man Jesus that constituted his unique newness and provided the basis for his being followed universally? In other words, what is at the base of His drama which can be returned to again and again by every human being? Number three of the Constitutions gives a clue to the answer: The end of Jesus' life, of His conflict, in His "pierced heart." It is an image of passionate and suffering love. The "Rule" in the historic course of Jesus' life is this love, or as Nolan says, His unlimited compassion for human beings, which finds itself received, not as an idea or as the stage of a structure, not even as a sinner, but as a wounded and suffering being. In the compassion of Jesus, the revelation of the true God, and the revelation of Him who is truly human meet. It is not only a question of loving but also of loving as Jesus loves us. That is the norm.

Anybody inspired by the assertion of the Good Father faces a task which will never be accomplished: To contemplate the Jesus of the Gospel in order to seek criteria which allow us to reproduce His suffering mercy in our life today.

In this sense, "Rule" does not mean "model" or "copy." Neither is it a question of establishing points of demarcation nor boundaries in the manner of a moral law. The "regularity" of the life of the Galilean - I think of it in terms of the exhortation of the Epistle to the Hebrews: We have here a new and living path that Jesus opened for us through the veil, that is to say, His humanity (10, 20) ... "Let us then go to Him outside the camp and share His degradation." (13:13) Three elements to retain are:

1.
We are talking about a Way opened by the humanity of Jesus. A "living" Way, that is to say that it was not known until it was lived. A distance to travel, to discover, to reveal, taking as reference the historical Body of the Man-for-others.

2.
"Let us go out to meet Him." Jesus is the "Rule" and the promise of an encounter. His historic past is announced in the future, as someone who comes that we must meet. That supposes a movement outward, Easter, the same movement as Jesus. He is a "Rule" demanding of the disciple a discern​ment: in the circumstances which are ours, what are those things we must leave the "camps": and we must move toward the "outside."

3.
"In bearing His degradation." The road leading to the encounter turns under the double sign of this degradation: in accepting the conflict on the part of the victims; and, in recognizing the truth of our lives, to "walk humbly before our God" (Micah.)

Our "Rule" is not a textbook. It is an "icon" of Jesus at every instant of His life. An icon can be contemplated, an icon inspires, an icon allows us to recognize what can't be seen. God is not seen, but neither is "the Man." Pilate understood it like this when he presented Jesus: "Behold the Man!"

We find all - When we say all, we make no exception
If the proposition of Jesus as our "Rule" can seem too daring, this time the Good Father is going to the extremity of exaggera​tion: "We find All." "Too much is too much" would say my friend, the Pastor. "How could a Jew, wedged inevitably within His historic coordinates, give us all that is necessary, for example, to find a solution to our problems of liberation and inculturation? What has He to do with the difficulties which we experience trying to reconstruct our imagination which has been crushed by so much oppression and fear?"

It would be easier to speak here of a divine Logos, of Wisdom from on high, or of Lord of the Cosmos, exalted in glory. These are concepts less determined by history and which lend themselves to the reception of many "religious" expecta​tions. They would give us a large enough space to move where we could introduce the All of which the Good Father speaks. But no, our Founder speaks of Jesus within the limits of His mortal life.

Let us understand this well! We cannot cut up Jesus into little pieces, as if the eternal Son of God, exalted at the right hand of the Father, had nothing to do with the Galilean. Nothing of the sort, for we have access to different aspects of the mystery of Christ in the confession of faith, which, in a single movement, embraces the historic man and His unprece​dented meaning. Yet, that does not prevent us from emphasiz​ing certain things as we draw near to the Lord in faith. And it is indeed that which the Good Father does; he does not just say Jesus, he adds "His birth, His life, His death." Nothing more!

The All then is not to be sought in a kind of "Christological model" of mental and social reorganization (of which theolo​gians like Eboussi-Boulanga or Ka Mana speak) which would be deemed an answer to the secular aspirations of oppressed people. The All is to be looked for in a concrete and perplexing man, who does not allow himself to be locked into the classifica​tion in vogue, who escapes from our control just when we think we have grasped him (as at Emmaus or at Nazareth, Luke 4:30, or in the encounter with Magdalen at the tomb.)

To speak of Jesus as where we find All is not the end of a process or a search, on the contrary, it is the point of departure of an arduous asceticism aimed at purifying our preconceived ideas and desires. Before being an answer to an inquiry, Jesus calls into question the inquiry itself. If in Jesus, we find all, then we have to ask ourselves: "What are we looking for?"

In spite of the incontestable attainments from the anthropo​logical approach of faith and of catechesis, adapted or incultu​rated, we have to recognize that Christ cannot be taken for a projection of what we believe that people (or we) need. The Gospels are accounts of the struggles of Jesus against the things desired by the people and against the false expectations about Him. Like Magdalen, on Easter Sunday morning, we are always looking for a corpse: something from the past, something that can be picked up and transported. Jesus is not that. He has to exert Himself thoroughly to engender in the hearts of His disciples a movement in a new direction. We have to seek differently: "Don't hold onto me, but go to My brothers and sisters." The work of conversion continues today, and until the end of time, in us, His Body.

So that we may participate fully in His Mission

... inculturation?
Does this necessary conversion mean that the interest expressed by the pastor falls outside a real journey in faith? Certainly not! The desire to wed the profound aspirations of human beings and the service Christ renders us, is not contrary to the certitude of finding All in Jesus. This is if we are ready "to go out to meet Him bearing His humiliation." "It is not a question of emptying the Cross of its power," says the Pope in talking about Christian witness in Africa (Ecclesia in Africa 127).

Inculturation understood as the process of trying to shake off a Christianity fashioned elsewhere (in the culture of the "missionary" church) in order to arrive at its "own" expression of faith (in the "daughter" church) often becomes a trap haunted by the phantoms of adolescent self-affirmation. "This is our country, and it is not like your country." It is a snare because it allows the delusion that everybody can invent his or her own image of Jesus, in opposition to that of others. This is a mistaken attitude, because it threatens to fall again into what it was fighting, Ethocentrism, even if one limits it to a given territory.

Yet faith always presents itself in a cultural setting and then under a form which is particular and partial. It is precisely this impossibility "to master" Christ that becomes the condition of possibility of new manifestations of Christianity. This means that faith is not fully inculturated anywhere. The only genuine inculturation occurs in the "intercultural" quest of Him who is our "Rule."

Christ would be the "focal point" of multiple approaches with different cultural nuances. We are all on the way. Nobody has arrived.

This tells us, if the yearnings of humanity and its different cultural faces can be found in the All contained in Him, at the same time Jesus is not necessarily the fulfillment of these diverse demands of humanity. A difficult equation! Carried to its radical conclusion, this algebra of faith means that Jesus does not identify Himself with the images we ascribe to Him. He is not our proto-ancestor; He is not the master initiator, He is not the awaited warrior, as He neither is the fulfillment of our ream of progress, nor the leader of a movement of secularization of the culture. He is not European. He is not Black. He will always remain "that Jew," who, to the eyes of faith, fulfills the hope of Israel, as Luke announced. It is precisely this maintained difference, its resistance to all our metaphors and our efforts of assimilation which make Him eternally accessible to faith.

How, then, should we approach Him? What kind of process is capable of enabling us to find the All in Him? It is not only, I think, the hermeneutic effort of the theologian seeking the possible connections between the sources which attest to faith and the ways of thinking of contemporary humanity. It is rather the experience of the saint, who does not go to Jesus to look for other things, to free oneself, to recover one's identity, to be realized ... but to seek Jesus as good in Himself (the first, the greatest, the only) and make of Him the foundation of one's life.

I do not believe, for example, that Damien went to Molokai with the intention of improving the life of the persons with leprosy, or of denouncing the isolation to which they were condemned. He went in the name of his faith in Jesus and of his consecration to Him. (Recall his interpretation of the funeral pall of profession.) Thus, In Jesus, he accomplished All the rest: The noble task of comforting the sick, rebuilding their dignity, the challenge addressed to everyone's conscience. He does not act out of a dualism (faith and obligation) but from an integration of the whole person from a well-determined center. That is to say, belonging to Jesus makes one fully human.

That experience of the saint makes true the assertion of the Good Father: "In Jesus, we find All." In Jesus, one who gives oneself to Him finds the All of the human adventure.

The equation is not commutative. It does not go backwards. Apart from the one aspect of this human experience (be it more noble) access to Jesus is not guaranteed. Whether one wants to or not, and apart for reflections on "anonymous Christianity," there are many men and women of good will who are not Christians, who do not know Jesus. These cannot follow the assertion of the Good Father, who knows, the day when all of us will appear before the Son of Man.

Jesus is not only the Jesus we have already come to know. That is what the assertion of the Good Father means. We have to come back repeatedly to His birth, His life, and His death, to enter into an All which we will never encompass. The unfath​omable riches of Christ teach us that Jesus is not only the signpost indicating what we can expect from God; He is also the Sign and especially the criteria to know what we should desire. He gives all, He asks for all. Thus the sign of a profound inculturation will not be simply the flourishing of certain values in the area of social sensitivity (even less the pure transforma​tion of religious folklore) but the readiness to give one's life for the faith and for the justice it demands.

For those who consecrate themselves to the love of Christ, the point of this quest, its "inaccessible star" (Brel, there will always be the desire to encounter the Heart pierced on the Cross.)

Javier Alvarez-Ossorio, ss.cc.



Kinshasa, Zaire

THE CONSTITUTIONS, THE PRELIMINARY CHAPTER

and the

TUAMOTU COCONUT
Sometimes life offers us the most refreshing surprises. Nevertheless, things had begun badly. Like all of you, we in Polynesia had just received the New Constitutions. As well as being responsible for formation, I organized meetings with my Polynesian Brothers, to read and discuss the Constitutions. Having completed the first Chapter, entitled "Vocation and Mission of the Congregation", I proposed that "To contemplate, live and proclaim God's love incarnated in Jesus Christ" should be written up and placed in our Chapel for celebration. "No, Father don't put that up, those are only words which mean nothing to us!"

It suddenly occurred to me that in certain cultures, it is not abstract words that speak to, or stimulate the mind and heart, it is images.

1. The Tuamotu Coconut
It was precisely the image of the Tuamotu coconut that came to my mind when I looked at the Preliminary Chapter. Let me explain myself. The Paumotu people have this special gift which they make at no cost. They offer you a coconut that is enormous yet deceptively light. Dehydrated by the passing of time, it is as light as a feather.... It is placed in a very obvious location in the house and its only purpose is decoration.

There I was, like a frustrated child in front of a broken toy, holding in one hand the Preliminary Chapter full of imagery, but solely decorative, bereft of its content. In the other hand I held a First Chapter built on one phrase composed of three finite verbs. In brief, dead-locked as far as inculturation was concerned.

Nevertheless my head was dancing with imagery: images of the Heart of Jesus and the Heart of Mary are found in many Polynesian homes, but also images of the child Jesus: his hidden, evangelical, and crucified life. To escape from this dead-lock, I felt that it would be worth re-visiting this Prelimi​nary Chapter and to see what had provoked such dissatisfac​tion.

I needed a key to begin the visit and managed to find one.

2. The Conference of October 16, 1845 
Equipped with Juan Vincente Gonzalas' book1 I began my visit. We are all aware of Juan Vincente's thesis with regard to the Four Ages. Basing it on the fact that the word "retrace" does not have the same meaning as the word "to imitate" he puts into question the traditional understanding2 of that aspect of the imitation of Christ and he concludes that the foundress' billet aimed simply at giving the pluralism of the community3 a sense that was spiritually unifying." And this thesis was transmitted from novitiate to novitiate.

So as to illustrate his thesis, Juan Vincente gives us the content of a conference presented by one of the first novice masters, Fr. Alexandre Sorieul. The conference was on the aim of the Congregation of the Sacred Hearts. The amazing thing about the story is that in this text the verb "to imitate" is used on eight different occasions with a double meaning: one to imitate the life of Christ and the other to imitate his interior attitudes. For each age Fr. Sorieul takes great care to link up the Congre​gation's apostolate and the interior attitude which is expected of every member of the Institute so that the imitation is full and complete. Let us take a few examples:

--With regard to the infancy of Jesus: After having devel​oped the interior dispositions of the Child Jesus, Fr. Sorieul reminds us that those sentiments must also be those of the children we teach as well as the teachers. And he adds "in a Congregation like ours not everyone can be involved in this work. Nevertheless, all can fulfill this article of the rule by imitating those virtues specific to the infancy of Jesus".

--With regard to Christ's hidden life: Fr. Sorieul emphasizes that one must imitate Christ by desiring to be anonymous and to be counted as nothing, "by offering oneself like him as a victim to repair the outrages of sinners and by living perpetual adoration in spirit and in truth...." He clarifies this by adding: "they wanted adoration to be perpetual in the Congregation so as to imitate Our Lord who did it perpetually. Not in the sense that every member was obliged to follow the continual prayer of Jesus Christ, that is not possible. But in this sense, that everyone could intentionally transform all their actions into as many acts of reparation ... and by continuously doing God's will as indicated by the Rule, the religious prays almost continually, and for every action accomplished can place himself in God's presence."

--With regard to the evangelical life of Christ, Fr. Souriel tells us that not "only do we imitate the evangelical life of Christ by missions but also by example: 'there is no better preaching than example.'"

--He says that we imitate the crucified life of Christ, "by practicing Christian and religious mortification," but he adds, "the best form of mortification is greater and greater fidelity to the Rule."

There is of course the language, terminology, etc. of that particular epoch, but on reading that conference, it gave me great pleasure to sense that my coconut of the Preliminary Chapter was beginning to take on weight and I felt that its water was good to drink. To tell the truth, we had emptied it of its content by omitting from the formula of the Four Ages, the imitation theme. But the Four Ages formula, however original it may be, was largely inspired by the French school of spiritual​ity which meditates extensively on the interior states of Christ's life, and the mystery of the Incarnation. "In Jesus we have all: his birth, his life, his death. This is our Rule". In that terse formula of the Good Father, one cannot fail to see a call to a total imitation of Christ and one cannot miss in the formula of the Four Ages, a pedigogical explanation of that imitation. Any other kind of explanation seems strange when one knows the major themes of the French school of spirituality which were heavily drawn on by our Founders. I was comforted but was still blocked because the Preliminary Chapter was still only preliminary, and as the future novice master I had to present our new Constitutions. How does one draw on one without ignoring the other? Better still, draw on both so as to benefit to the full.

3. Pedagogy for a novitiate
The light came to me just as I began to prepare an outline of lectures for the future novices who were going to be my responsibility. I needed an imaginative connecting thread. I decided to use the formula of the Four Ages as a general framework from the center within which I could address religious life, the Constitutions and the vows. To my great surprise, I discovered that this framework worked very well, and was at the same time concise, pedigogical and imaginative.

This framework of the Four Ages allowed me to study:

1.
Christ's filial attitude towards the Father, fundamental for Christ as for any religious. The infancy of Christ led me to that childlike spirit essential for all who want to enter the Kingdom. It was a marvelous opening for initiation into religious life.

2.
The "hidden life", (Luke 2:39-52) that is Jesus in the family and in the temple. I had two themes there: communal and fraternal life, and the life of prayer and communion with God.

3.
Denial, asceticism and the carrying of the cross, crucial to the following of Christ leads us to the crucified life. I placed it in that order for pedagogical reasons.

4.
The preaching of the Good News as it appears to us in the Gospel, as is required by today's Church, and as presented to us by our Constitutions and General Chapters, brings us back to the Evangelical life.

Moreover, this framework seemed very open because for each age it allowed me:

1.
to study what the Scriptures, spiritual writers, our Found​ers, our Constitutions and the Church had to say about it.

2.
to study how our vows of poverty, chastity, and obedience linked up with an attitude of trust in God, community, prayer, asceticism and the mission.

I was happy with the way things were going, but now I had to find a way of making the content of the first chapter of the Constitutions more accessible to a culture not attracted by abstract ideas.

4. Two banks of the same river 
But first of all I had a question with regard to the origin of the formula "to contemplate, live and proclaim the Love of God ..." During my time of formation I was present at a session on the French school of spirituality. It was a real feast! As a Sacred Hearts religious I felt really at home. Along the way I came across a catechism by Monsieur Olier.1 

The following is an extract from it:

"Christianity consists of three points:

-- to know how to contemplate Jesus

-- to unite oneself to Jesus

-- to follow his example."

I knew that the formula referred to above was like the Four Ages: a call to identify oneself with Christ and his mission both personally and communally. On reading that little extract it was as if all of a sudden the sound and the image was restored to me and that all took on a real local flavor. I remembered the story of Athanasius, that young Christian of Mangareva, who in order to escape the blows of the cannibals positioned himself exactly behind the young village chief and in perfect mimicry, made the same gestures as he so as to escape the stones and javelins. Bereft of his emotions he became the first evangeliser of this atoll.

Indeed, I could not find better proof of a common similarity between the Preliminary Chapter and the First Chapter of the Constitutions. Both of them drew from the same spiritual source: the school of Berulle. From that point on these two texts appear to me as two banks of the same river, that of our consecration to the Hearts of Jesus and Mary to fulfill the will of the Father to save his scattered children. For the first time I felt free, depending on the culture of the country, to move from one bank to the other without any risk of being unfaithful to our Constitutions. With a great peace of heart I was able to return to Tahiti.

5. Humbly yours
The task of the new novice master writing to you now was to adapt our Constitutions to the lagoons of the south seas. He hopes that this laborious piece of work will be spared him when the new Rule of Life appears. He humbly recommends himself to the new Spirituality Commission and if you need, he is ready to send you a lovely fresh coconut to encourage you. Thank you in advance.

Jean Claude Le Franc ss.cc.

Paopao, French Polynesia

ONE IN THE SPIRIT, ONE IN THE LORD
We are one in the Spirit, we are one in the Lord,

And we pray that all unity may one day be restored.

And they'll know we are Christians by our love, by our love,

We will walk with each other, we will walk hand in hand,

And together we'll spread the news that God is in our land.

And they'll know we are Christians by our love, ... 

We will work with each other, we will work side by side,

And we'll guard each one's dignity and save each one's pride.

And they'll know we are Christians by our love, ... 
These highlights from the hymn, They'll Know We Are Christians By Our Love, by Peter Scholtes speak eloquently to who we are as Church and as Congregation. The first article of our Constitutions states, "In the communion of the Church, the People of God, the Congregation of the Sacred Hearts of Jesus and Mary and of Perpetual Adoration ... is an Apostolic Religious Congregation... founded by Pierre Coudrin and Henriette Aymer de la Chevalerie. Brothers and Sisters, united in the same charism and the same mission, form a single Congregation approved as such in 1817 by Pope Pius VII." (Constitutions, Article 1)

"In the communion of the Church, the People of God ...!" Each of us by our baptism, and we as community approved by the Church, are one in the Spirit, one in the Lord. Individually and collectively we are forever marked with the sign of Christ, and bonded in the power of his Spirit as sons and daughters of the Father. This is the gift of communion bestowed on all baptized Christians by our God! What must be our response? Is it not to be of one heart and one mind in our radical following of Jesus Christ giving ourselves zealously and unreservedly to God and to the work of God? Is it not to surrender ourselves as Mary did, speaking our daily fiat to the will of the Father discerned in prayer?

United in the same charism and mission given first to our Founders, we are Brothers and Sisters forming a single Congre​gation. The gift of communion granted to us in baptism takes on added significance receives our commitment as Brothers and Sisters of the Congregation. What more does it mean? That we are merely collaborators or that we are one? If we are one, how are we to contemplate, live and proclaim as one? These are profound questions that we grapple with daily! Even while discovering together the deeper meaning of who we are as Congregation and discerning future directions together, we are called to continue to delicate ourselves to mission and to engage more in collaborative efforts.

As I pray and search with community, I am at once shaken and impelled by the challenge of Father Cassian Yuhaus, given at the Sisters' Council of the Congregation in the early eighties. His words seem etched in my mind and heart, and I believe that I will be restless until it becomes a reality in my life. So many years ago, Father Yuhaus seemed to speak with authority when he called us to be prophets proclaiming the value of collabora​tion between men and women. He declared powerfully that we are in a unique position to witness and to proclaim this truth to a broken world that fails to recognize the dignity of each person, and that continues to demean and oppress women. We are called by God and by the Church to be one Congregation, Brothers and Sisters, men and women working side by side as equals "... to bring glad tidings to the poor, to proclaim liberty to captives, recovery of sight to the blind and release to prison​ers, to announce a year of favor from the Lord." (Luke 4:18-19)

We have begun to take up the challenge. In a communal celebration, the Sisters and Brothers of the General Chapters of 1988 approved and owned the first chapter of our Constitutions entitled, "Vocation and Mission." I was not present at that Chapter, but the profound significance and glory of that moment were vicariously communicated to me by capitulants. Somehow, I feel that I was present with them in the Spirit acclaiming and celebrating our unity.

Again, the Brothers and Sisters of the Chapters of 1994, in three days of reflection together, "joyfully lived" unity. In a common letter of this experience to the Brothers and Sisters, they communicated, "... we want to share with you our experi​ence of family... these days were a time of grace, a privileged opportunity to strengthen our journey toward renewal... all of us came to a greater awareness of the importance and relevance of this element and the urgency to live more openly and committedly what the Lord wants and expects from us in this regard." They invited and encouraged us "... to go further in this which was so dear to our Founders... to follow a path of awareness, of understanding and of mutual respect step by step...." moving toward "... clarity, decision and audacity." (1994 Chapter: "To The Sisters and Brothers of the Sacred Hearts"). The document's concrete proposals call us to continue our efforts at collaboration and to seek out new, meaningful and effective ways to witness and proclaim to the world the inesti​mable value of living and working together as Brothers and Sisters.

I believe history proclaims that we are not simply collabora​tors; we are one. "Our Good Father and Good Mother envi​sioned a single religious family of Brothers and Sisters having a common vision." (1994 Chapter: "To The Sisters and Brothers of the Sacred Hearts") The Good Father's vision was uniquely his; the Good Mother's "special enlightenment" was singularly hers. But, in their providential coming together, they discovered that God destined them to found The Work, the Congregation of the Sacred Hearts of Jesus and Mary. (Emphasis noted by Friedhelm Geller, Cahier de Spiritualité, No. 15, p. 16)

I do not know all the sincere attempts since, and successful efforts at collaboration that have been made and that are actually being lived. Nevertheless, in thanksgiving for our growing openness and response to the Spirit, I single out some examples: simultaneous and joint sessions of General Chapters; common documents, the most significant of which is Chapter One of our Constitutions; joint meetings of the General and Provincial Councils, Interprovincial and International Confer​ences, the International Spirituality Commission, renewal programs such as Enclave (Latin America) and the SSCC Experience (English Speaking Provinces), Vocation Awareness and Promotion Programs, Youth Gathers, and especially the Congregation's priority commitment to the Missionary Projects of Africa and Asia. I know that there are Brothers and Sisters everywhere who embrace and commit themselves to the reality even as the vision unfolds and takes root. I salute these Brothers and Sisters, pioneers on the journey, whose faithfulness, courage, generosity and zeal allow them to venture into the unknown because the Lord calls and they trust in His faithfulness.

In my "home" Province, Pacific U.S.A., and our Brother Province, Hawaii, there is a growing openness to bring to birth a meaningful and vital collaboration in life and mission. In joint Provincial Assemblies, with a small contingent of interested lay participants, the Sisters and Brothers began to give clarity to their understanding by defining collaboration as, "Working Together With A Common Vision (Goal) Toward A Common Mission." They recognized that "collaboration demands that we work from the center of our charism (eucharistic adoration; spirituality of the Sacred Hearts; reconciliation/reparation). It also requires mutual understanding, respect and trust." Sharing personal experiences of collaboration and realizing a lack of formation in this essential element of our charism, the Brothers and Sisters point out that, "...this should not be the case for the Congregation in the next millennium." (Memorandum of Nov. 8th Meeting). If this is not to be the case, each of us must enter this formation as architects and builders of collaboration.

I believe that each Sister and Brother needs to take small but specific steps that will lead to significant strides in the future. We can begin by always:

--
referring to the Sisters and Brothers when speaking of and promoting the Congregation, 

--
recognizing and naming our apostolates as Work Of The Congregation and not of the separate branches, 

--
seizing every opportunity to reflect, pray, walk, work and celebrate together as Sisters and Brothers, 

--
engaging our retired Sisters and Brothers in prayer with and for us and encouraging them to journey with us as we recapture this gift and commission of the Spirit, 

--
and daily "letting go" and "letting God" fashion us and our lives.

Communal collaboration or unity will become a prophetic reality when each Sister and Brother embraces it as an attitude of mind and heart, holds it as a conviction, and lives it. If it is true a chain is as strong as its weakest link, then might we not say that our collaboration is as strong as our weakest efforts in this regard? If so, we each bear an awesome responsibility.

As an apostolic religious family, we are situated "in the communion of the Church, the People of God...." What more does this mean for the Congregation? Do our efforts at collabo​ration or unity begin and end with ourselves? I believe not. The laity whom we evangelize also evangelize us. Some are marked with our charism by the Spirit of God, and they are called to be partners in our life and mission. It has been so from the birth of our Congregation. "Since its origin the Congregation had a Secular Branch, its members commit themselves to live the mission and the spirit of the Congregation...." (Constitutions, Article 9)

Historically, the Secular Branch took the form of "an association of the faithful, which because of its origin, its purpose, and its spirit, forms an integral part of the Congrega​tion as its extension.... It was approved by the Holy Apostolic See at the same time as the Congregation, and... canonically erected by a decree dated January 10, 1817, and was con​firmed... by the Bull Pastor Aeternus." (Secular Branch Statutes, Letter of the Superiors General, p. 7). Reflecting on this reality, I am humbled by my own lack of knowledge and appreciation for the central and privileged place of the laity in our life and mission. With a grateful heart, I acclaim the Sisters and Brothers who dedicate themselves to "associations of the faithful" and those who so diligently researched and prepared the revised Statutes of the Secular Branch. I celebrate the fact that in our own renewal and "re-founding" of the Congregation, we are earnestly seeking to make our Congregation whole by inviting the laity to assume their rightful place.

The Statutes give us much to think about, reflection, prayer and action. The members of the Secular Branch are not separate; they are one with us. Article Three leaves no doubt that we are one in spirit and in mission: 

-- 
contemplating, living and proclaiming God's love, 

-- 
making our own the attitudes, options and tasks of Jesus, 

-- 
identifying with His reparative work, 

-- 
interceding before the Father in Eucharist and adoration, 

--
being agents of communion and engaging in evangelization that leads to the transformation of the human heart, 

--
living in community characterized by simplicity and the family spirit, and 

--
maintaining and strengthening unity.

We are one, but different! The Sisters and Brothers are vowed religious, members of the Secular Branch are not. Members of the Secular Branch retain full autonomy over their lives, making personal and family decisions independently of us. They confer and plan with us when they act as members of the Secular Branch. We make a life commitment while they may choose either a permanent or temporary commitment. (Statutes of Secular Branch, No. 32) Our lifestyle and milieu for life and mission differ. Members of the Secular Branch are called and sent to witness to the values of our charism in the milieu proper to the laity, "... to transform the social reality in which they are present, from the perspective of a prophetic and evangelical option and in solidarity with the poorest." (Article 5)

In my personal and communal journey as a vowed member of the Congregation, I have met many people whose lives resonate with our charism. I have been privileged to share life and mission with some of them in very concrete situations. In each situation, I recognized a yearning within their hearts to be one with us. Perhaps God's time to make it a contemporary reality is upon us. I pledge my prayers and support to those missioned by the Congregation to bring God's plan to fruition.

I share here a few significant lived experiences which might help us to envision and actualize a full partnership in mission. Perhaps my most meaningful experience is the collaboration of Sisters and laity in an annual summer project in Kalaupapa, Molokai, in the footsteps of Father Damien. In its first year, 1989, this experience of solitude, prayer and service to patients of Hansen Disease was designed for vowed members of the Congregation. Its impact on the lives of the Sister participants was so profound, that laity were invited to participate in subsequent years. Daily Eucharist and adoration, personal and communal prayer and reflection on the life and spirit of Father Damien, service to the resident patients and sharing in their lives lead to a very real communion of heart. Rest and relax​ation, meditative treks through the very land that Damien trod, difficult hikes up the mountains that he arduously scaled, visits to his tomb and the cemeteries where so many suffered were laid to rest by him lead us to call this land, Holy Ground. We are left with the conviction that Damien lingers there still, just as his memory lives in the hearts and minds of patients who never knew personally. This fact is captured in a hymn praising Damien in his Hawaiian name, Kamiano.

The very soul of Molokai, is in the sound of this man's name.

Kamiano, O Kamiano.

And on the winds of Molokai, there is the echo of his fame.

Kamiano, O Kamiano.

He is the rock to which we cling, he is the hymn our voices sing,

He is the sand of faith that seeps through all our lives.

Kamiano, O Kamiano.
Laity who participate in this experience inevitably remark, "Sisters, we should do this more often." And some return year after year. This I interpret as a longing for an ongoing and deeper communion with us.

I think also of the Youth Gathers of Europe which is a sharing in our spirituality, life and mission. I imagine that those who give themselves to this experience go away with a deep feeling of how good it is to live as sons and daughters of the Sacred Hearts. Do not some among them desire to be integrally associated with us as committed laity? Can they not do this as members of the Secular Branch?

While these intense experiences cannot be the norms, they point to essential elements of our communion: prayer marked with our spirit of Eucharist, adoration, reparation; reflection on and a profound living of our spirituality; shared life and mission in international solidarity. The laity commit themselves according to their own vocation: "... to live and spread the Gospel and build a more just world, realizing the Kingdom of God in the Church and the world today." (Statutes, Article 2) They bring the compassionate, unconditional love of God to their families, local Church, civic communities, and work places. They effect change in social structures and touch the lives of the poor by being prophets and leaven in their midst. They are witnesses to the truth that God calls everyone to a radical following of Jesus.

According to their personal gifts and ministerial formation, I envision the members of the Secular Branch working side by side with us in vocation ministry, retreat work, educational institutions, parishes, directors, teachers, catechists, volunteers in mission posts. In short, they would serve in any of the varied ministries of the priesthood of the baptized faithful. I see them organizing themselves as "basic SS.CC. Christian Communities," extending the work of the Congregation to civic and charitable, social institutions; in housing projects for the poor, in hospices for the terminally ill and those scorned by society; in the streets among the destitute.

I know that this will demand organizational structures and formation of the laity in the theology of their particular way of life, and in SS.CC. history, spirituality and mission. Yet I hope that we will not wait for full clarity before re-instituting the Secular Branch. With trust in the Providence of God and an openness to the spirit characteristic of our Founders, let us embark on the journey even as the vision unfolds. Let us dream the dream, make decisions and take action with lay persons who already embrace our charism and desire to be one with us.

My dream, which I share with others, is that we:

--
recognize and embrace the prophetic role to which we are called, 

--
be men and women, Sisters, Brothers and laity of the Sacred Hearts who truly see ourselves as one Congregation, 

-- 
trust and respect each other and commit ourselves to 
working through the uncertainties and difficulties toward 
unity, 

-- 
refocus our separate ministries to encompass both men and 
women and discern together which ministries we will 
refocus and which we will leave.

Most especially I pray that there will be a fire within us that urges us to beg for a New Pentecost in the Congregation, a powerful coming of the Spirit that will clarify our understand​ing, move us to decision and impel us with a faith and trust in God and an audacity worthy of our Founders and other heros and heroines (saints) in the history of the Congregation.

Jane Francis Leandro, ss.cc.

India

SACRED HEART COMMUNITIES IN COLLABORATION
The devotion to the Sacred Heart of Jesus has played a central role in the spirituality of North American Catholics. During the nineteenth and early twentieth centuries many religious communities, such as our own, came from Europe to the United States bringing with them the devotion mainly in the form coming from St. Margaret Mary. However, even in the years before the Second Vatican Council the devotion was in decline. In 1971 the Center for Applied Research in the Aposto​late in Washington was commissioned to do a study of the devotion and to make suggestions about how it could be revitalized. Their report published in 1977 and entitled The Sacred Heart Devotion, A Christocentric Spirituality for Our Times concluded that "the devotion to the Heart of Christ must be reconstructed or it is doomed to die."

It was not until 1992 at the joint assembly of the Conference of Major Superiors of Men and the Leadership Conference of Women Religious, two of the three conferences for religious major superiors in the United States, leaders of communities dedicated to the heart of Christ met to discuss how they might work together. Their intent was not to revive something from the past but to rediscover the richness of their common heritage and see how it might be respond to the church and world of today. They all had experienced the questioning of the validity of the devotion not only in the wider church but among their members as well. While they saw that traditional forms were dying or were dead, many also reported an interest in new forms, new expressions of the spirituality of the Heart of Christ. They made a commitment to collaborate with one another to deepen the awareness of the spirituality in their own congrega​tions by joint reflection and study. Not only would this enrich their own members but it would also be a contribution to the whole church.

They established Sacred Heart Communities in Collabora​tion (SHCC). The structure chosen was simple. Each congrega​tion would appoint a contact person. From the contact persons there would be formed a steering committee.

Since 1992 the contacts have met yearly. The meeting takes place over a weekend in. There are usually representatives from about thirty communities of men and women. During the gathering there is study of some aspect of the theology and spirituality of the Heart of Christ. One year each participant gave a presentation on her/his congregation's charism. There were many common points noted: connection with the Eucha​rist, reparation etc. There was also divergence. For instance, many communities had Ignatian roots. Our congregation did not. Other years there has been a speaker whose talk was followed by questions and discussion. In 1995 Columban Crotty, Provincial of the USA East spoke on "The Spirituality of the Pierced Heart and Its Implications for Our Personal, Communal and Ministerial Lives." Besides study, there is also planning of collaborative undertakings. 

The group sponsored its first conference on the Heart of Christ in June 1995. Held at Cabrini College in Philadelphia, Pennsylvania, it was attended by over 300 religious from participating communities. The theme was "Compassion: The Human Face of God: A Spirituality of the Sacred Heart." The keynote speakers were Sr. Annice Callahan RSCJ and Bishop Edmund Cuskelly MSC, both theologians who have written extensively on the Heart of Christ. Workshops dealt with ministry, the Scriptures, symbolism, healing, renewal and prayer.

Another national conference is planned for this June. Its theme will be "The Spirit of the Heart of Jesus in Response to Violence." From the beginning a concern has been that we seek to study our tradition in the context of our social reality. Violence seems to be so pervasive in our society. In all of our ministries we confront its effects continuously. Within that context, how can we speak of the Heart of Christ? How does our spirituality respond to the pressing issue of domestic and societal violence and the disintegration that it brings? Aspects to be explored will be reparation as a spirituality of nonvio​lence, the idea of the "attitudes" of Jesus from the French School, the feminine perspective, the theme as seen from Scripture, cross cultural dimensions in theology and mission. While the 1995 conference was open to members of the participating communities, this year's will be open to associate members and co‑workers as well.

Before being elected to the General Government, I served as our Province's representative to SHCC and as a member of the planning committee for the 1995 conference. Participating in the meetings was an experience of discovering bonds within a tradition that extended beyond our Congregation. At the same time, I was always impressed with the particularity of our own charism.

That seems to be the value of such groups as Sacred Heart Communities in Collaboration. It helps the participating communities rediscover the tradition of the Heart of Christ so that it might be shared with the church in new ways which respond to the questions of the people we serve. This is impor​tant as the devotion to the Heart of Christ can tend to become the possession of the church's right wing as the rest of the church writes it off as irrelevant. At the same time, collaborating with other communities that come out of a similar tradition leads one to see that the tradition is similar but not identical. We as SS.CC. give a certain accent to devotion to Christ's heart. That particular accent enriches the whole tradition and the whole church. 

Richard McNally ss.cc. Rome, January 1997

THE SECULAR BRANCH IN ZAIRE
Where are we now?

For the past ten years, lay people who are actively involved in our SS.CC. parishes in Masina-Kinshasa, have been asking us to provide them with spiritual guidance and nourishment to give them encouragement in living their Christian lives, whether as married people or single.

To help these inquirers in getting to know the Congregation better, evenings were set aside to explore its charism, spiritual​ity and mission. The letters of Pat Bradley were studied, especially his first circular letter, "Building a More Just World in Solidarity with the Poor."

Many people came together to create "a lay SS.CC. Commu​nity." Simultaneously, in other parishes in the Kingasani-Kinshasa area, there were Christians who wished to enthrone the Sacred Heart in their homes.

After discernment by the entire community, (Brothers and Sisters) we decided to initiate the process of accepting the first members who would form the Secular Branch in Kinshasa. The responsibility for guiding this group was entrusted to the Regional Governments of the Brothers and Sisters.

Criteria for admission of the founding members, and a formation program for the first initiates were formulated. The governments asked the lay SS.CC. Community to choose at most five couples eligible to become the first members of the Secular Branch, following the criteria set forth in the Statutes newly arrived from Rome, which had been studied by the community.

These five couples chosen by the lay SS.CC. Community followed an intense formation process for a whole year. Here is a brief outline of the formation program, conducted by a team of SS.CC. Brothers and Sisters:

Every Tuesday, 6:00-8:00 p.m.:

- Bible courses (Old and New Testaments) 

- "Christifidelis Laici" 

- Organizing a Christian community 

- The charism of the Congregation 

- The Statutes of the Secular Branch 

- The community plan.

Weekends: 

- Contemplating Love - How? 

- Living Love - How? 

- Announcing Love - How? 

- Making a personal plan.

After a whole year of formation, four couples arrived at the end of the program and realized that they would need more time to develop a community plan in keeping with their charism as African couples.

The day of their first commitment as members of the Secular Branch will be a time of celebration for us all - SS.CC. Brothers, Sisters and laity.

We are certain that the Secular Branch will produce much fruit in Africa, above all, in the evangelization of the home.

Paula Teck, ss.cc. - Zaire

FATHER DAMIEN AND THE HYMN TO CHRIST 

IN THE LETTER TO THE PHILLIPIANS
In order to be excited and motivated, it is not necessary to appeal to a doctrine or a set of regulations but to the influence of a person whom we admire and whom we love. That was the conviction of our Founder when he said: "In Jesus we find everything. His birth, his life and his death, this is our rule." Keeping in mind this saying of the Founder, I propose to reread the life of Father Damien. Of course, I will limit myself to the years from 1873 to 1889, which were the years of his sojourn among the leprosy patients of Molokai. It is this period of his life which has made him famous throughout the world. Without the persons suffering with leprosy and without his death by leprosy, Damien would be but one of thousands of missionaries, men and woman, who during the nineteenth century and a good part of the twentieth century traveled throughout the world in all directions. The real story of Damien is his life among persons afflicted with leprosy. I also propose to show how it was precisely this life among these people which became his very particular way of following in the steps of Christ. In other words: to show how Jesus became in an astonishing way "his Rule."

Religious Profession and Funeral Pall
The encounter with leprosy, and the deadly end which could result from it caused Damien to remember the day of his religious profession and not, which is remarkable, that of his priestly ordination. That would be for the first time in 1873, when at the proposal of Bishop Maigret, he presented himself as a volunteer for Molokai. We learn of it from his letter of November 25 of the same year to his brother Pamphile, in which he recounts his adventures since his arrival in the colony: "I had already lain under the funeral pall the day of my vows, I believed that my duty was to offer myself to his greatness, who does not have the cruelty (as he said) to demand such a sacrifice. Finally, last May 10 at 11:00, the steamer left me here with about fifty lepers whom the police rounded up on the island of Hawaii."1 Twelve years later, in 1885, his vows again came to his mind, when by mistake he put his foot into boiling water and confirmed for himself that he had leprosy. On October 29, he writes to Bishop Koeckeman: "It is really from the memory of having lain under the funeral pall twenty‑five years ago, the day of my vows, that I have braved the danger of contracting this sickness in doing my duty here and trying to die to myself more and more."2
The rite of prostration under the funeral pall had been integrated into the profession ceremonial in our Congregation with the purpose of emphasizing that the religious life is in a certain sense a way of dying. Certainly, Damien as did his confreres, considered this death as a death to oneself, a spiritual death. Upon his arrival on Molokai in 1873, Damien exposes himself to the danger of contagion and when, in 1885, he had contracted leprosy, he begins to see in this rite an allusion to physical death. To be consecrated to God by profession and to follow Christ means from now on: to be ready, if need be, to confront death out of love for Christ. That was Damien's conviction.

Some months later, in a letter to his bishop, dated, July 16, 1886, Damien considers this death as a participation in the redemptive death of Christ. He cites St. Paul, in Latin and by heart: "Mortui in Christo et vitae nostrae sint absconditae in Deo," "In death our lives are hidden with Christ in God."3 Damien has come to consider his apostolate among the persons with leprosy and the prospect of his death, as a participation in the paschal mystery.

With the aid of a more developed text of the apostle Paul on the paschal mystery, the Hymn to Christ in the Letter to the Phillipians, I propose to take a closer look at the path traveled by Damien, disciple of Christ. Paul asks the Christians "to enter the sentiments which were Christ's." The successive stages of the encounter of Christ and humankind are: the surrender of his condition as God, the incarnation, death, and worse, the crucifixion. What extreme degradation! But, then, comes his exaltation!

Make your own the mind of Christ Jesus: 

Who, being in the form of God

did not count equality with God something to be grasped.

But he emptied himself, taking the form of a slave,

becoming as human beings are;

and being in every way like a human being,

he was humbler yet,

even to accepting death, death on a cross.

And for this God raised him high,

and gave him the name

which is above all other names. (Phil 2:5‑9)

To enter into the attitudes of Jesus, Damien took steps which progressively identified him with the persons who suffered from leprosy: first he had to conquer his initial hesitation and fear of getting close to the sick, later he considered himself one of them, then he became sick himself and finally he died the death from leprosy. What extreme degradation. But his life and his death will be fertile without measure. Let us analyze in detail each of these stages.

Under the Stars
When Damien arrived on May 10, 1873, on the peninsula of Kalaupapa, he spent the night under the stars, beneath a Pandanus tree. The next day and the following days he does the same, as he does not know what attitude to adopt with these people. "I stayed for a long time under a tree not wanting to sleep in the houses of the lepers."4 At first he hesitates to enter into their lives, to touch them, to share their table. He fears contagion. "Keep a distance," was the operative word for all visitors to the colony. Even the doctor from the Health Commis​sion examined the sick without touching them.

Yet, Damien must have noticed quickly that "keeping a distance" was not the best way to meet them. He would never gain their confidence, and it was this confidence that he needed win if he wanted to assert himself as a missionary, to gain these people for Christ and to relieve their suffering. In his biography of Damien, Gavan Daws comes to the following conclusion: 

"And so at some point... he made his decision to touch without reserve the people of Kalawao, his family in Christ. It must have been early in his ministry there, very likely only a matter of months. Certainly by the time G.W. Woods saw him in 1876 
he was eating poi from the common calabash, sharing his pipe with Hawaiians, dressing sores confidently, and playing unselfconsciously with diseased children."5
This attitude of Damien, however quite risky, was the only valid one. Twenty years after his death, the failure of an American initiative confirmed it. In 1909, the Public Health Department of the United States set up a well-equipped medical center on the peninsula. The objective was the eradication of leprosy thanks to intensified scientific research. Sadly, the attitude of reserve and distance, adopted by the medical personnel, was not appreciated at all by the Hawaiians. Of the 900 patients who made up the colony, only nine presented themselves for the medical exam. After scarcely two years, the center was forced to close its doors. What the personnel of the American center did not understand, the Fathers and Brothers who succeeded Damien in the leprosarium applied without any problem. They continued the spirit and tradition of their brother and gained, as he did, the confidence of the sick. Putting aside all reserve and entering into physical contact with these afflicted people was the first step for Damien in meeting them. He did not delay in taking the second: identifying himself with them.

"We lepers"
It is an error to think that Damien did not pronounce his famous, "We, lepers" before being infected himself. A short time after arriving in the leprosarium he began to use that expression to identify himself with the group of humans marginalized physically as well as morally and socially. I propose to examine each of these aspects.

Physical Aspect
By the sole fact of their Hawaiian origin, they were margin​alized in a society dominated by the American colonizers. The sickness added further to their precarious situation. The deformation caused by it aroused horror and repulsion. "It is almost repulsive to human nature to be surrounded by these unfortunate children," said Damien.6 Fr. Wendolin, who assisted his sick brother in the last months of his life, witnesses: "He spent almost six years in the midst of the horrors of leprosy."7  The horrible deformations caused by leprosy served at first as a pretext to prevent the Franciscan Sisters from coming to the leprosarium to work there. The series of slides projected in the Damien museum in Tremelo contains several photos of the disfigured sick with their faces swollen and covered with tumors. Those responsible for the museum were questioned one day on the need to put visitors face to face with such disfigura​tion which medicine can prevent now. They decided to keep the photos, judging them indispensable for truly appreciating all that Damien experienced.

Moral Aspect
But there is more. In the Hawaiian Islands as well as in no matter what other part of the globe, leprosy had a bad reputa​tion. Ignorance concerning the origin of the disease gave rise to many assumptions and hypotheses. The population, as well as in some respects, Damien himself, accepted the judgment of doctors that leprosy was caused by debauchery (from where the parallel with Aids). In the second half of the nineteenth century, Pasteur discovered microbiology. In 1873, the discovery of the bacillus which causes leprosy, by Doctor Hansen, enormously advanced the fight against the disease and showed the afflicted persons in a more favorable light. Moreover, the "case of Damien" contributed, thanks to scientific arguments, to refuting the thesis of debauchery. Meanwhile, however, Damien did not let himself be hindered by the bad reputation of the sickness or that of the sick. He identified himself with them in public. Moreover, he would be suspected of having had relations with some women. After his death, the same suspicions were voiced by Doctor Hyde, provoking the strong reaction of Robert Louis Stevenson.

Leprosy is one of the most ancient diseases in the world. Already in biblical times, it was cause for exclusion. This situation remained the same during antiquity and the Middle Ages. The medieval ceremony for "accompanying" the sick person to their place of isolation was taken from the liturgy for the dead. Its meaning was clear: a "leper" was considered a person who no longer belonged to the community of the living, he was already dead and buried. When leprosy disappeared in Europe, it continued its ravages on other continents where it still had the same result, social isolation. R. I. Moore, in his book on heretics, sorcerers and other scapegoats of medieval society gives us a rapid glance at the injustice done to them, a group without rights, and he draws the following conclusions: "the image of the leper as the most repugnant of creatures, the most dangerous and the most helpless of all creatures, reflects the summit of human humiliation; this image was not created in the dark ages but at that time in history found its social and clearly juridical form and remained alive, in such a way that anguish arose each time one became aware that he suffered from this disease. Today still, this anguish remains one of the greatest obstacles to the overcoming and treatment of this disease."8
July 22, 1995, on the return to Hawaii of Father Damien's relic, Makio Malo, sent to Molokai in 1947 at the age of 12 because of leprosy, asked that the word "leper" no longer be used. In the English‑speaking world, this word has a humiliat​ing connotation. "Today, the word leprosy, is again our battle​field. That word offends us, insults us, and humiliates us. That word reduces us to something that evokes the most repugnant image in our language."9 It is with this group of persons disfigured by the disease, excluded from society, suspected of evil conduct, that Damien identified himself when he said "We, lepers!" This identification was complete when he became sick himself. He became then "the great leper."

The Great Leper
Damien was always conscious of the risk of contracting leprosy and of dying from the disease. It is for that reason that he remembered the prostration under the funeral pall on his religious profession. With time, he became familiar with the possibility of infection, right up to the day when becomes sick. In spite of his fervent prayer to providence and to Mary, to not be infected, he remains serene and knows how to thank the Lord until he discovers his leprosy.10 All the suffering that they must undergo, becomes now also his suffering. That his letters do not speak much of his painful situation, should not deceive us. This does not mean that the reality was not difficult for him to sustain. Perhaps we can better understand what Damien experienced, in listening to the last western Bishop of Hanoi (Vietnam), Msgr. Jean Cassaigne, who died of leprosy in 1973: "I suffer... it is atrocious... I suffer... If it were not for Christ I would take my life."11
Beside all the suffering which Damien had to go through, there were added the difficult relationships with his superiors, Father Fousnel, the Provincial, and Bishop Koeckemann. His repeated requests that they send him a confrere, were not heard. The Bishop and the Provincial did not pay attention to him, they opposed him, they even slandered him.

Yet Damien did not succumb under the weight of this suffering and isolation. More than ever, he knew himself united to Christ who had climbed the same path: "I try to carry my cross as Simon of Cyrene, following in the footsteps of our Divine Master. Please help me by your good prayers, to obtain for me the strength of perseverance, until I arrive at the summit of Calvary."12
At the end of his life Damien had become the symbol of all those who suffer from leprosy in the world. The doctor who took a photo of Damien on his death bed was very conscious of this. "The very special destiny of Damien, was, not only to die of leprosy, but also to see his death considered as an example for the whole world. He quickly incarnated for all, the image of "leper"; his pain shows all people what the open wounds of a person can mean."13 When the painter, Félix De Boeck, began a series of portraits of Damien, he limited himself to the head of the dying Damien. Extremely sober with his colors: the deep red flows into the black. The dying Damien plunges into a keen isolation. The dying face of Damien evokes another face, that of the dying Christ. Damien died during Holy Week, the week during which the Christian community throughout the world celebrates the suffering and death of Christ.

The death of Christ was a stillpoint. By his resurrection it has become the high point of the history of salvation. In the same way the death of Damien is a stillpoint, but not a dead end. The grain of wheat which dies, bears fruit. In London two months after his death, the first organization for fighting against leprosy was created, marking the beginning of research and the treatment of the sick throughout the world. The leprologist, Frans Hemerijekx, speaking of Damien, calls us to notice that Damien was not a doctor and yet he healed thousands of leprosy patients! It is not only people afflicted with Hansen's Disease who refer to Damien. Today, they are committed to the homeless, the abandoned aged, people with Aids, minorities, refugees, the sick. Many are those, who in all kinds of situations, have found in the example of Damien, strength and inspiration, or, even more, thanks to him have discovered their religious vocation. On the centenary of his death and of his beatification, we could note how Damien inspires and challenges people right in our own day.

In following Christ, Damien entered into the "attitudes of Christ." He shared the life and death of those who are most rejected. He followed Christ to the stillpoint of human suffering. Christ was "his rule!" As in the life of Jesus Christ, so in the life of Damien, the goodness and love of God for humankind are revealed in an exceptional manner.

René Obbels, ss.cc.
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