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FOREWORD
To study our "charism" is, first of all, a duty of gratitude. It is to recognize the path of the Lord, the path of the Spirit, in paving human trails marked out through our ancestors in the religious life. There are paths which are first laid out on maps and topographical sketches on the engineer's workbench; there are others which are laid out by the first to pass that way and made permanent by those who walk behind them and their contemporaries. In this region of the Andes there are many Inca trails. The path of our Congregation was certainly not laid out on the workbench of a "theology engineer." It was trod by the Good Father, the Good Mother and the primitive community It is something like those Inca trails: it has the wisdom of the poor, the primordial Character of its destination, which is love; it also shows respect for the unforeseen, the personal bent, the ecclesiastical territory it traverses; it has shady spots and rest areas, and high mountains which can only be climbed with the wind of the traveling Spirit at one's back.

It is a duty of gratitude for each and every one of us, Religious of the Sacred Hearts, because within that which Jesus Christ gives us in seed, as a share in the inheritance of his Church, is manifested the hidden plan of his love for us, a love which is concrete, incarnate and sacramental.

To study our "charism" is also a primordial necessity inherent in our vocation of service to the world in the Church. I am speaking of the need to discern the call which the Lord is giving us today. How can we distinguish his voice from imagined "voices," unless we are tuned into the authentic frequency of that communion which the Spirit brings about in and with us in the Church?

To study our "charism" is, finally, an exercise of spiritual hygiene and purification, since it is in no way a matter of formulating beautiful statements for ourselves, but rather, "without unduly glorifying ourselves, we measure ourselves with the measure which God himself has given us." We go back to drink from pure waters, strong intentions, which gave birth to our Community and which today continue providing our motivation and manner of response to the urgent needs of the Kingdom in our world and Church. I speak of "hygiene" because it is not healthy to consider ourselves ill-begotten, we who bear the seal of what the Spirit brings into being in our family, and with it in the Church.

Juan Vicente Gonzalez has given us all indisputable testimony of his zeal for the "charism" of the Congregation. As long as I have known him—more than forty years—he has been working with concern and perseverance to assemble the necessary historical data which reveal the "acts of the Spirit" in our religious family.

In his book Father Coudrin, Mother Aymer and Their Community, he gives us a summary of the knowledge gleaned from reading a mountain of carefully analyzed documents. Now, with this short study—notes developed for a mini-course given novice and professed Brothers and Sisters of our Congregation—he offers us reflections based on history which bring us one step closer to a communion expressed in a "profession of faith" in what the Holy Spirit is doing in us, and in what the same Spirit is pointing out to be our work in the Church, today.

In publishing this little book, our Province of Chile seeks to make a contribution to what the entire Congregation has set as a goal, as expressly decided in the General Chapter of 1976: "Research is to be made by the Congregation at every level in order to bring out the features of our identity starting from our life and work together . . . " (Dec. 5).

Thank you, Juan Vicente, in the name of your brothers and sisters in the Sacred Hearts.

ESTEBAN GUMUCIO V., ss.cc. 
Arequipa, Peru, September 2, 1982



INTRODUCTION
Although it concerns a topic on which I have reflected for almost all of my religious life—the reflection and research began in January of a now-distant 1940—it is still not easy for me to write about charism today. The word itself has become fashionable and is frequently used imprecisely. On the other hand, serious studies of the "charism" of religious life in general are quite scarce; studies of the particular charism of individual communities are scarcer still.
Two authors have been of most help to me recently: Fr. Tillard, O.P., especially his book, Pour Dieu et devant le Monde (Editions du Cerf, 1974), and F. Wulf, Si., in his study in Mysterium Salutis IV:2 (Cristiandad, 1975).
At any rate, I make no pretense at a work of scientific value. This is no more than a simple fraternal communication of what seem to me the most solid points of view. I am keenly aware that in taking up this topic, I am overstepping a little the limits of the historical and entering the area of spiritual theology. For this reason I intend to proceed with considerable caution and modest expectations. This is not to say that I do so with any less relish. On the contrary, I have always been interested in historical investigation, primarily so I could make a contribution towards furnishing the Congregation with the information it needs for its Conciliar renewal in line with Perfectae Caritatis 2b. But in the investigation itself, I had to avoid all theorizing which could distort reality and render descriptions of it suspect.
Presupposing historical study, especially what is found in the last two parts of my work (Father Coudrin, Mother Aymer and their Community), I will try here to center attention on the charism. Awareness of it—I have always felt this—is vital in order to situate ourselves as a community in the Church and to strengthen the bonds of our unity in a providential vocation. I believe this is necessary not only to more fully assume the responsibility that is ours in the church, but also to avoid at the personal level a subtle rupture between the religious' profession and apostolic mission.
Besides, the whole life of the community calls for a shared awareness of charism. The capacity to make shared decisions without domination or intrigue, but evangelically with all participating; submission to a certain common discipline; the disposition to pray together and still more to take on communal responsibility in the apostolate and service to the local and universal Church—all of these are in large part conditioned by this awareness. The values of religious life "in general" are abstract and are not effective as long as they are not adequately integrated in a particular charism. Thus I am convinced that a Community's consciousness of its charism is also a vital matter for the Church itself.
Furthermore, Vatican II, in the passage already cited, indicated the decisive value of reference to the charism for the process of renewal. For us in particular, it would be interesting to know the history of the awareness of charism which has been present in the Congregation, since the time of the Founders. But this is a major undertaking which we can make rio pretense of doing in these few pages.
I have the impression that we have a significant lacuna in this area through no fault of anyone in this century. The sealing of the general archives as a result of the crisis of 1852-53, which lasted for almost a hundred years until after World War II, is one of the explanations. As a result of this, we have lacked information about our origins until now. Many distortions and inaccuracies have resulted from this, such as those in The Religious of the Sacred Hearts, an excellent book in other respects.
So as not to exaggerate or be inexact, it must be said at the same time that the principal characteristics of the Congregation have remained alive until today. Becoming aware of the historic charism will, as well as making it possible for us to appreciate that fidelity, have the stimulating effect of letting us see how the Spirit has not forgotten the Congregation. This, in turn, will allow us to confront the future with greater optimism.
Be that as it may, we cannot judge the richness or poverty of the present-day communal awareness of the charism—its subjective aspect—if we do not first of all have the "objective" aspect quite clear, that is: the Founders' conception of the charism, how it was incarnated by the primitive community, and with what features the Congregation was approved by Pope Pius VII in the Bull Pastor Aeternus of Nov. 17, 1817.
The very distance in time at which we stand from this first approbation will allow us to better discern what remains alive of that original image and what therefore belongs to the gift of the Spirit which defies time. Here I will concern myself with this "objective" aspect and with it alone.
My reflections, then, have been concentrated under six principal points:
I.	The meaning of "religious charism";
II.	The first experience of our charism;
III.	A rereading of our documents;
IV.	A presentation of our charism;
V.	The light of Father Damien de Veuster;
VI.	A window on the future.
JUAN VICENTE GONZALEZ C., ss.cc. Santiago, Chile, July 9, 1982I. THE MEANING OF RELIGIOUS CHARISM

The word "charism" belongs to the theological vocabulary of St. Paul and nowadays people prefer not to translate the original Greek. One can say that, in brief, it means: the free gift of the Spirit, varied in its forms, and given to a baptized person in view of building up and serving the community in the Church.

In this gratuitous gift there is summed up all that an adoptive child of God is and has, since all is gift: natural gifts of intelligence and will, of feeling, sensibility and character, etc. — in a word, the unique person each one is. There is, on the other hand, each one's life and graced history, insofar as it is taken up in docility to the living, real Spirit acting in one's life.

In St. Paul's way of speaking, a "charism" is always a gift given to an individual person, not to moral persons or institutions. It is a gift of many and varied forms. The lists in 1 Cor 12, Rom 12 and Eph 4 do not appear to be exhaustive, and the gifts are not extraordinary; rather they represent the contribution of each person to the life of the Body of Christ under the guidance of the Spirit.

Vatican II did not use the word in reference to religious vocation and life. Nevertheless, it recognized this life as "a gift of God" given for building up and serving the Church (Lumen Gentium 42-44 and Petfectae Caritatis 1), which made it clear that it recognized in religious life the essential elements of charism.

Paul VI, in Evangelica Testificatio, speaks of "the charism of the founders," "the charism of the religious life," and "the charism of diverse institutes" (cf. 11 and 32).

I have not discovered a single work which studies how the extension of the word from its use in The New Testatment (a gift to a person) to that by Paul VI (a gift to a religious community) came about. What follows is my own view on the matter.

The evangelical counsels of poverty, chastity and obedience, taken as permanent norms of life, result in something extremely difficult for the average person. They cannot be taken on prudently nor observed faithfully without a gift of the Spirit. Every true religious, then, has a charism. We are still using the word in its full biblical sense.

Something similar—and with more reason—is true of founders. Now then, if we ask in what does the "charism" of a founder as such consist, what does it add to the simple religious charism, it seems one must respond that it consists in "being a docile instrument of the Spirit, to gather together a new community, give it a particular concrete way of living the Gospel radically, and to take on a responsibility from the Church in harmony with the hierarchical authorities."

We note that "to gather together" does not mean simply to unite under one roof or to share the same bread, nor to submit to a single discipline. The fundamental aspect of this "to gather together" is to live in practical and daily "communion" (koinonia). This "communion" is attained by means of practical agreement on a concrete way of living faith, hope and charity, and in how its demands are understood. I believe in this connection that what St. Gregory said of St. Benedict can be said of all founders: "The holy man was able in a certain way to teach something other than that which he himself had lived." (Dial. II, 36). And so we have a vital synthesis of Christianity elaborated by the founder, converted into a gift granted to the community so as to bring its "communion" into being around him. In other words, the charism of the founder has moved on to be "charism of the community," making it a "good of the church."

So as to better understand the concrete and global reality of the religious life, and its witness in the heart of the Church, the point of departure must be a careful scrutiny of this charismatic phenomenon as it has actually existed through the course of the centuries.

The least that can be said in looking over this striking procession is that the forms of the religious life, as they have actually existed and exist today in the Church, are most varied, and this both from the canonical and disciplinary point of view as well as the ascetical and spiritual. According to Wulf, "the historical changes touched not only the external features of religious life but also its essence" (op. cit. p. 439). And: "As regards the concrete conception of the life itself and its ideas, mentality and motivations, the diverse forms of religious life can differ considerably from one to another."

As a matter of fact, the same panoramic view of religious life shows something very important when it comes to speaking about religious life in general: that the concept of "religious life" is not universal (so that it could be said in an absolutely identical manner of all of its inferiors), but rather "analogous" (a concept where unity is based solely on a similarity of relations). While being attentive not to end up in univocity, we can search for what the so very diverse forms of religious life have in common

Postconciliar theologians see in the very root of historical religious life taken as a whole a spiritual reality pertaining to the life of faith of the individual person, which Wulf calls "the impact of faith." It is a matter of a certain perception in which "for me" the totality of life is experienced as so bound to the mystery of faith, also in its totality, that—always "for me"—nothing else is possible than a total surrender of self to this mystery and to its service. This "total surrender" coincides with what Tillard calls "a radical gospel path" (op. cit. p. 193).

All of this is only perceived in faith, and it is the culmination of a Christian life: the surrender of all that one is and all that one has to the service of God and the Kingdom, reaching to the renunciation of marriage.

This "impact of faith" and its consequent "radical option" thus constitute the deepest being and root of the religious life.

Such a faith perception has a wide and solid foundation in Sacred Scripture, particularly in the Gospel, which—besides the beatitudes themselves—comes across in many texts as an appeal to the absolute and a demand for a radical response (cf. especially: Mt 5:29-30; 8:19-22; 10:37-38; 16:24-27; 19:9-12, 16-21, and parallel passages in Mark and Luke).

On the other hand, observation and study of actual cases which are to be found so abundantly in the history of the religious life show clearly that the forms adopted by the "radical option," in response to the "impact of faith," vary greatly in accord with certain factors, such as: a) the character of the person; b) the process by which the person arrives at this option, or, if you like, his "grace history"; and c) the religious and cultural milieu to which the person or the primitive community belonged and the historical circumstances in which they lived.

The particular "radical option" of a religious community expresses itself in an amalgam of practical attitudes which constitute its communion (koinonia), and in the motivations it gives to them, and which come to constitute its raison d'etre in the life of the Church.

Consequently, in order to understand what are the characteristics peculiar to the charism of a community in the Church, it is important to consider the historical circumstances in which its first expression took place and to follow the process of its development, right up to the forging of its proper character. All of this must be done without losing sight of the riches of the Christian patrimony which were taken hold of, and without disregarding the process itself by means of which this particular community developed its "being in communion."


III.	THE FIRST EXPERIENCE OF OUR CHARISM

1.	Limits
In order to read our charism with as great an historical exactitude as is within our reach, we must begin by studying closely that faith experience within which the Founders and the primitive Community welcomed the gift of the Spirit and became conscious of it.

To adequately evaluate this first expression, it must be placed with care in its living, concrete historical context, and consequently located precisely in time. Otherwise, it would be quite easy to have a distorted picture of its features and understanding of the Church.

We begin with the moment when the idea of forming the community first arose. We consider the experience to have reached fruition when all those elements which give the new Congregation its own character are to be found joined together, and when this character is officially recognized by the ecclesiastical hierarchy and so is accorded citizenship in the visible Church.

In our case, the beginning dates from the dream or "vision" which Fr. Coudrin had during his confinement in the Motte d'Usseau during September-October, 1792. The Congregation completed the elements of its own personality and obtained the first episcopal recognition when, soon after the first approbations of the Vicars of Poitiers in 1800 and 1801, Bishop de Chabot of Mende gave it his approval in 1802.

The first experience of our charism occurred, therefore, in a relatively brief period: 1792-1802. The subsequent life of the Congregation until 1817, the date when the Congregation was approved by the Holy See, did not contribute any elements which changed the conception which the Congregation had in 1802. It is striking that Mother Henriette stopped sending memos (Billets) to Fr. Coudrin in 1801. When work was being done on developing the Constitutions in 1819, these letters of 1801 were referred to and not any later documents.

2.	Circumstances
The circumstances of this time in France make us suspect that this experience was a particularly intense one. It coincided, in fact, with the most cold-blooded moment of the French Revolution.

The year in which it is said that the Congregation began is the tragic 1793, which was inaugurated by the execution of King Louis XVI on the guillotine on January 21. The insurrection in the Vendee Region in March brought the Reign of Terror to Poitiers three months before it came to Paris. The Terror, strictly speaking, came to an end with the death of Robespierre on July 27, 1794, but religious persecution continued until the coup of 18 Brunaire (November 10) of 1799, in which Napoleon Bonaparte came to power. In fact, the situation was settled only with the promulgation of the Concordat on Easter, April 19, 1802.

It is no figure of speech, therefore, nor can it be called an exaggeration, to say that the first experience of our charism occurred in the midst of one of the greatest catastrophes known to history.

The weight and enormity of the French Revolution is not derived from the number of its victims, who were around 50,000. What made it so critical an event was its effect on every aspect of French society, changing profoundly its structures, spirit and mentality, in such a way as to produce a totally "different" society.

On the other hand, the position of France in the western world assured it a vast and enduring influence.

Certainly, one of the elements which gave the crisis some of its more dramatic features was the religious one. The Church, ruler of "Christendom" for centuries inevitably found itself enveloped in the conflict. The Constituent Assembly, regarding the Church as one of the "wheels" of the state, tried to reform it without competence or authority for the task. The result was a most virulent schism. Almost the entire episcopate flatly refused the so-called "Civil Constitution of the Clergy."

In the meantime, religious institutes had been suppressed and a good part of the diocesan clergy had taken the required oath. Rome delayed making any pronouncement. Finally, on March 10, 1791, the Brief of condemnation arrived, followed by another, suspending those who did not retract the oath, and denouncing as illegitimate episcopal consecrations contrary to the Church's canons. Many of those who had taken the oath retracted and the assembly decreed the deportation of all who refused the oath, having already deprived them of all office and benefice. Later, the Convention of March-April 1793 punished, with death, any of them still found on French soil.

It is certain that the guillotine was stopped from Thermidor (July, 1794), but the threat of death on the block was simply changed to death in Guiana, and the persecution continued in force.

When, at the end of 1791, deacon Peter Coudrin decided to ask for priestly ordination so as to remain in France, he knew very well that he was positioning himself in the eye of the hurricane.

3.	Ecclesial Roots
No faith experience grows like mushrooms, without roots in the history of salvation and unconnected with the People of God. Not only is it linked to the Word of God, which is obvious, but also with the life experiences of others. These influence newcomers by the simple reality of life together or by means of writings which leap time and space and put their treasures at the disposition of the brothers and sisters.

While the information we have in this area is scarce, we know enough to be able to determine with certitude what were the sources which nourished the first generation of our community. The revolution affected the literary production of works of spiritual theology almost to the point of extinction, but it did not prevent the use of the rich heritage of the golden age of French spirituality, the 17th and 18th centuries.

There can be no doubt that Peter Coudrin's first contact with spiritual works such as The Imitation of Christ by Thomas ‘a Kempis, the Treatise on the Love of God by St. Francis de Sales, and other classics of the spiritual life, can be dated before his arrival at the University of Poitiers in 1785 and certainly before his entering the seminary in 1789. His acquaintance with the Fathers of the Church, such as St. Augustine, St. Bernard, and St. Bonaventure, dates from his studies in Poitiers.

It is probable that the search for works on the Sacred Heart was not prior to his encounter with the legacy of St. Louis de Montfort at the end of 1792 and in 1793. In any case, there can be no doubt that, in addition to the writings flowing from Paray-le-Monial (Languet, Croiset, Galliffet), he read The Admirable Heart of St. John Eudes. Among the Jesuit contemporaries of this saint, there was read, especially from the time of the formation of the Solitaries at the end of 1796, the work of Fr. Surin and of Fr. de Saint-Jure, together with the prolific work of Fr. Baudrand, who was popular at the time. Of the work of Fr. Nicholas Grou, only Characteristics of True Devotion was known at the time.

In the second half of 1798, the two large volumes of Dom Augustin de Lestranges, Abbot of La Valsainte, appeared and with them, the Rule of St. Benedict. Knowledge of the Fathers of the Desert and of the "Conferences" of Cassian as well as of Fr. Rodriguez and his Treatise on the Practice of Perfection and the Christian Virtues dates from this same period at the very latest.

We cannot expect to be more complete here but this is enough to prevent us thinking that the spiritual root-system was impoverished.

4. The Unfolding of the Experience: 1792-1802
The life of a community results from the participation of its members in its historical journey, some more influentially than others. In the case of our Congregation, we have very few documents concerning the personal pilgrimage of the majority of its members. We know something of Mother Henriette and Sr. Gabriel de la Barre, but far too little. For the Founder, on the contrary, we are relatively well documented. For the rest, the experience of Fr. Coudrin is typical of the community, since he was the one who formed in the faith, without exception, all those who lived the first experience.

The contribution of Mother Henriette consisted in a charismatic confirmation of the design of God concerning the Congregation and of his love for it, more than a contribution as regards content.

So as to better understand the development, we will recall the experience of the Founder, following its stages very briefly. So as to better focus things, it seems useful to glance at the providential preparations of the spirit of the young Coudrin.
A. Preparations: 1785-1792*
When Peter Coudrin arrived in Poitiers to enter the University in 1785 at 17 years of age, he was a young country lad who had done good secondary studies at Chatellerault. He was pious and had a priestly vocation, but nothing distinguished him from many others. He had an uncle, a priest, Francis Rion, who was his ** *For brevity's sake, references to my book (JV) and that of Fr. Medard Jacques, ss.cc., (MJ) will be given, where more precise references to the documents will be found.
 godfather and had taken charge of his education in all that had to do with spiritual formation. A friend of St. Andrew Fournet, whose assistant he had been in the parish of St. Pierre-de-Maille, there were at least three summers during which he brought his nephew to pass his vacation with that parish priest.

In the 1787-88 school year, Coudrin studied the tract on the Church with Charles Brault, the future archbishop of Albi (JV 408), during which time he supported himself by being tutor to the children of the lawyer Chocquin (MJ 39).

In 1789, the convocation of the Estates General disturbed the somewhat provincial monotony of Poitiers and accumulated dense storm clouds on the horizon of French history. The young student was aware of it, and discovered evil and sin at work in the world (MJ 43).

In this same year, the economic ruin of his father put the future of his vocation to the test. He abandoned himself to Providence and gained awareness that the cross gives the opportunity to follow Jesus on his road to Calvary (MJ 45 and 48).

Poverty and want afflicted the whole area. Our young man knew that nothing happened which God did not command or allow and he bowed before the all-powerful hand of God (MJ 50).

In the meantime, the clergy lost their property, which was nationalized by the Assembly and soon afterwards sold at public auction. He could not hope for any economic future from his ministry except by becoming a State functionary.

The year 1790 began for him with the subdiaconate, which he received with a dispensation from title on April 3 (Holy Saturday). On July 12 came the Civil Constitution of the Clergy and soon the suppression of Religious Congregations. The revolution, having begun as a social and political change, became a religious drama. None of this made Peter Coudrin retreat. On December 18, he was ordained to the diaconate in Angers.

1791 was a year of important choices. Although we have no documents, it is difficult to think that he could have escaped the agonies of conscience which accompanied and followed on the decision by his uncle and his friend St. Andrew, to take the oath to the Civil Constitution. Most probably, they did this so as not to abandon their flocks into schismatic hands. The closing of the seminary took place in February (MJ 67).

The condemnation of the oath by the Pope came later, with the retraction by both priests which brought about the death of his uncle in the prison ships of La Rochelle and the exile of St. Andrew to Spain. Coudrin's conversion from the Gallicanism he had learned in the University matured, it seems, in this climate (JV 408). The young man had understood the importance of adherence to the Pope in the life of the Church.

In May of this same year, we find him collaborating with the pastor of his home village, Coussay-les-Bois, Fr. Michel Lemousin, in a campaign to spread knowledge of the recent Papal Briefs in the whole region. It was this that provoked the persecution which forced him to take refuge in Saint-Ustre along with a priest, Fr. Fillatreau.

His sermon on "The Blessedness of Those Who Suffer" (JV 35 and 531) dates from this period. It seems to be the fruit of a very personal meditation in which the deacon searches the Word of God in order to take on the test of suffering in a Christian spirit. In brief, starting with the affirmation that no one can escape suffering, he shows how the art of being happy in suffering consists in accepting the plans of Providence, suffering as Christ, with Christ and for Christ. The figure of Jesus as the "Servant of Yahweh" is very marked through the whole sermon, with many texts from the Scriptures and especially from St. Paul (JV 453, 531).

In his letter from Poitiers to the pastor of Saint-Ustre on Oct. 30, the young man can be seen sensing a historic breath which comes from the time of the martyrs and of the first Christians (JV 36). A few days later he made the decision to seek priestly ordination so as to remain when the majority of those faithful to the Pope, if not all, had to flee into exile. We know what his intentions were in that moment: "to suffer all, to sacrifice myself for God and to die, if it be necessary, in order to serve him" (JV 561, n. 64).

We do not need to go into the details of his ordination, which are well known (Paris, March 4, 1792). On Easter Sunday, April 8, he sang his first Mass in Coussayles-Bois , where the revolutionaries had not yet succeeded in expelling the pastor. But after Vespers he had to flee, and this time into hiding which would last seven years. He made a journey to Poitiers to get in contact with the legitimate authorities who were already in hiding, and then decided to go to Usseau where his cousin Maumin was the farmer for the Chateau La Motte, which was the property of the de Viart family he had known in Maille.

B. The Light of La Motte d'Usseau: May-October, 1792
Following his age-old custom of leading his own into solitude, there to speak to their heart (Hos 2:14), God did with Fr. Coudrin as he did with many Founders. The five months in the grain loft of the farmer's house are rich and decisive. There is no doubt that the great preoccupation of the recluse was the Church torn by schism. He read and meditated on its history and placed himself in the hands of God. The storm let loose reduced him to powerlessness. He thought himself to be the only non-conforming priest left in France, and he foresaw no changes in the near future. The Church brought him pain (JV 41 and 560 No. 60).

His spirit, however, was not that of someone defeated or depressed. On the contrary, he felt "full of joy at having to suffer for the name of Jesus," like the apostles when they preached for the first time (Acts 5:41). He was not bored for a moment. Prayer occupied all the time that was not given to reading and made it possible for him to overcome his physical weariness. A great peace filled him (JV 560, 59-61).

The culminating moment of his seclusion in La Motte came precisely when, from the point of view of the non-conforming priest, the picture was becoming even darker. The National Convention took over in a river of blood (September, 1792) and the course of events looked more irreversible than ever.

In 1799-1800, Father Coudrin himself told his first novices, "I saw then what we are today . . . " He perceived what God had destined for him: to found a missionary community which was "to spread the Gospel everywhere." From that moment on, "this desire to form a society . . . never left me" (JV 550, 1-2; 561, 62-63).
This moment was always regarded by him as his point of departure, and even in old age he would frequently refer to it as his beginnings (JV 39, note 1).

In brief, God destined him to found an apostolic and missionary community. This community was called to enter into his authentic "Activity" ** We translate Fr. Coudrin's French phrase, Oeuvre de Dieu (literally "Work of God") as "God's Activity" (because this seems to most accurately express his original idea. For him, it was a question of serving what God was actually doing in the world and in each person, not any human institution, however good.
 in the world and history. To succeed, it was necessary to adopt the attitude of a Servant. With these dispositions, he prostrated himself at the foot of an oak tree upon leaving his hiding place on October 20, 1792. He offered his life to God in union with Jesus. He had no fear whatever of death (JV 561, note 64).

C. Communion with the Sacred Hearts in the Service of God and Neighbor: 1792-1796
Peter Coudrin left La Motte, not when the tempest abated, but just when it intensified. His cousin regarded his departure as a suicidal adventure. He was not the only one who thought so. Later many priests in hiding felt themselves to be in danger because of the daring exploits of Marche--Terre (Young Fr. Coudrin's underground code name).

For him, however dark and dangerous events had turned out to be, Christ continued to be Lord of history and to unfold his activity within its course. He had been called to serve, and he set out with no plan other than to be attentive to the signs of his will.

He made his way to Poitiers by secondary paths and roads. In the city one found the people, the mass of the Body of Christ which suffered, the members of Jesus who continued in agony, the people in whom he wished to serve him.

Fr. Dancel de Brunneval, the Vicar *** i.e., the Administrator chosen by the Canons of the Cathedral to govern the Diocese while the legitimate bishop was in exile (Tr.).
* of the non-conforming church, confided a most hazardous ministry to him, the areas around Montbernage and Les Incurables (a terminal care hospital), and the adjacent countryside. There, in the midst of great danger and in a life without rest, the design of God became clearer as regards the work to which he had been called.

Through contact with the Daughters of Wisdom, who had two centers in this area, and among the people evangelized by St. Louis de Montfort, he discovered the Sacred Heart of Jesus and the heart of his Mother.

In short, he was discovering in a practical, living way that the Gospel has a "Heart," that it is the Heart of Christ, and that his word flows from the fullness of that Heart (Mt 12:34). Furthermore the Gospel aims at the human heart and seeks to bring about what was prophesied by Ezekiel 36:35: "I will bathe them in pure waters . . . and I will place in them a new heart and a new spirit . . . " (from a text of the Mass of the Sacred Heart as it was at the time; cf. JV 571). It is a revelation of the personal depth of the Gospel, which is not an ideology but a person, Christ; and also a revelation of humanity, which is not an abstraction but real-life persons.

The "new society," the "new Jerusalem," presupposes members who have "new hearts." The objective of God's working in human history is precisely this "new heart" which has been "created in the likeness of God in righteousness and true holiness" (Eph 4:24).

This "Activity of God" is that of the Servant of Yahweh (Is 52:13ff). One has not touched the depths of the Heart of the Servant if his total love for his Father and for human beings has not been discovered in his submission. It is only on the Cross that the "attitudes of Christ Jesus" (Phil 2:5) can be truly perceived.

There, joined to the anguish of the Servant, Mary is to be found, inseparable "in heart" from him ever since she was the first to believe. She had preserved "in her heart" everything that had to do with her son. She had remained united to him since as "Servant Handmaid" she had made her own the attitude of letting everything be done to her according to the Word, and the Word became flesh in her (Lk 1:38; Jn 1:14).

Without any sign of theological confusion nor of divinization of Mary, Father Coudrin saw the union of the heart of Mary with that of Jesus as a model of the "cor unum" and as the unique source of communion: in order to be truly brothers and sisters we must begin by being truly children, and be one of heart with the Heart of Jesus, like Mary is.

Father Coudrin contemplated these Hearts united in the same Activity of God, full of zeal for his reign, conscious of having come "to cast fire on the earth" and wanting to see it kindled (Lk 12:49), of "bringing the Gospel to the whole world," and of bringing it to the poor (JV 561; 484, 489; Annales ss.cc, 1963, p. 189).

The young priest experienced how the poor of Montbernage and of Les Incurables were responsive to all of this. He began to suspect that this openness of the heart to the Gospel, to the point of having one heart with Jesus, was the solution to the tragedy of the world. The Heart of Mary was as a door through which to find this road.

In this way, little by little, and always in the context of a very down-to-earth existence, the Founder was integrating all his previous experience with this encounter with the Sacred Hearts. The call at La Motte, the tremendous protection of which he was the daily recipient both as regards the preservation of his life and the exercise of his ministry, all appeared as an unequivocal sign of the love of predilection with which God loved him. Later he confided to Sr. Gabriel de la Barre when he was her director: "The Heart of this amiable Lord fills me with favors; if I am ungrateful he continues to love me and I know in my heart that he will love me always, yes, forever" (JV 546).

While exercising the ministry of the sacrament of penance, which occupied him for many hours, he encountered persons who were being called by God to a more radical self-giving. He formed them in the faith, offering them the fruits of his own spiritual experience. This began already in 1793.

Coinciding with all of this interior growth and his apostolic outreach, there was a growth in his life of prayer along the lines developed in La Motte. Toward the end of 1794, he always carried with him a pyx with the Eucharist. On at least one occasion, he saw a light coming from it which guided him in the darkness (JV 562, 67G).

He saw his adoration as flowing from the contemplation of the Servant, alone in Gethsemane, accepting the will of his Father and obedient to death, death on the Cross. His fundamental attitude is to adore the will of God with Jesus, as Jesus, and in Jesus, and always in the company of Mary. This adoration, seeking God hidden in events as disturbing as those which fell to his lot, is an active searching, or a greater readiness, to give reality and concrete expression to the Activity of God.

His preoccupation with people, with the Church, and with the course of history is already a point of contact with the concern of the heart of Jesus and that of his Mother. One must, with them, adore God, offer oneself in expiation for sins, and at the same time give thanks for so great a gift and cry out on behalf of the needs of people and the spread of the Kingdom (cf. JV 507).

Already in 1795, the attitude of adoration produced an institution in L'Immensite (the Society of the Sacred Heart formed by Father Coudrin with all of the active personnel of the Poitiers "underground" Church in 1794), that is, perpetual adoration (cf. JV 310-312).


D. The First Creation of the Community

Miss Henriette Aymer de la Chevalerie arrived on the scene in 1795. She took Father Coudrin as her spiritual director soon after her release from the Hospitalieres Prison. In the heart of L'Immensite, a polarization began to develop around her which toward the end of 1796 brought into being "The Solitaries," a group centered on adoration. Fr. Coudrin's experience served to increase the number of those under his direction and to result in the formation of a small secret community. It is a secret group within an already secret society and obviously must forego any external manifestation. At this time, he composed his first attempt at a rule (cf. JV 544).

In the spring of 1797, freed from his pastoral charge in Montbernage and in the parish of St. Radegunde by the return of Fr. Pruel, the legitimate pastor, Fr. Coudrin was able to devote more time to building his community as he had envisioned it ever since La Motte (JV 51).

In March of that year, his conversation with Miss Aymer took place in which it was decided to take the first two steps in the formation of the new Congregation. They resolved to buy a house in which to carry out their plans. Miss Aymer sold all of her inheritance and in September the Solitaries moved to the Grand'Maison on rue des Hautes-Treilles (Upper Arbor Street).

1798 was a year of severe trial. The death in Switzerland of the Bishop of Poitiers left his Vicars without jurisdiction. This resulted in the simultaneous nomination of two Vicars Capitular, one by the priests of Poitiers and another by the Archbishop of Bordeaux. The conflict lasted for several months until one, Fr. Perrin, presented his resignation at the end of the year. During this time, Fr. Perrin was dean of L7mmensite and he became aware that the Solitaries represented the coming into being of a religious "project." He was amazed, and with excellent good will he tried to move it ahead. He gave a rule, imagined habits of various colors, and urged Miss Aymer to take over authority. But Fr. Perrin did not know that the Solitaries obeyed Fr. Coudrin, their confessor, nor that he was their founder (JV 53).

The spiritual director had remained in the background with complete discretion, avoiding any intervention which might upset the coming-to-life of his community. He contented himself with the seed-sowing contact of the confessional, waiting for God's moment. The resignation of Perrin allowed him to reassume without interference the government of his community.
Meanwhile, in the second half of that same year, 1798, two volumes by Dom Augustine de Lestranges, the Trappist Abbot of Valsainte (Friburg, Switzerland), arrived in Poitiers. The new community encountered here the Rule of St. Benedict, with all the austerity of de Rance, founder of La Trappe, as practiced by the community which had emigrated from France with the Revolution. The result was not a simple observance of the norm of resorting to one of the ancient Rules (St. Basil, St. Benedict, St. Augustine or St. Francis of Assisi), but the imprint of a profound spiritual relationship (JV 334-338).
After a test period by Miss Aymer during Advent, 1798, beginning on January 1, 1799, the community adopted the austerities of La Trappe: total abstinence from meat, woolen underclothes, permanent silence when apostolic tasks permitted, and rigorous obedience in openness to God's activity (JV 316). 
This radicalism was experienced as something demanded by the circumstances of history and required by the magnitude of the consecration to which God called the Congregation. In this very vocation, there was the manifestation of a love so great that it was not possible to respond with mediocrity.
A significant moment in the life of the new community was the hour of the Salve at 8:00 P.M., when the whole house gathered together around Mary. Reciting the Salve at a fixed time, but in private and wherever each one was, had been a practice of L7mmensite since 1795. Now the Solitaries, with the support of the Trappist tradition, began to have it in common and with a lighted candle in hand (JV 331).
In May of 1799, there were admitted the first aspirants to the brothers' branch of the congregation who persevered, and they were the start of an uninterrupted stream. Before this time, several had come but had withdrawn. Joseph Hilarion Lucas was one of this first group. Seventeen years of age, the son of a notary, he began to write down whatever he heard about Fr. Coudrin and about his adventures under the Terror, in a small notebook which we still possess (JV 549).

At the beginning of 1800, the Founder made what was for him a disquieting discovery. Miss Aymer had been receiving supernatural communications for some time. Basically, they were all confirmations of the choices he had made for a long time now, but — were they authentic communications? And was someone with such visions the best suited to supervise the birth of a community of Sisters? These and other embryonic doubts tormented him. There were several venerable priests in Poitiers whose reliability he did not doubt and whose discernment of spirits gave him assurance. Among them were the ex-Vicar, Dancel de Brunneval, St. Andrew Fournet who had returned from Spain, and, occasionally, Jean Brumauld de Beauregard, who had been Vicar of Lucon before the Revolution and had now returned from Guiana. Soon afterwards, he tried to enter the novitiate despite his advanced age. The judgments heard were positive, so instead of submitting his directee to severe tests, Fr. Coudrin began to consider her messages as something from God.
The Sisters' branch received a provisional approbation from the Vicar, Fr. Mondion, on June 17, 1800, while awaiting the naming of a bishop for Poitiers. The deceased bishop had given an approbation in principle from Switzerland. The Founders took their vows on the night of December 24. We know the formula which Father Coudrin used, which is in substance that which has continued until our day (JV 468-471). On May 20, 1801, the brothers' branch was approved.
At the end of this same year, Bishop de Chabot arrived in Poitiers. Hurrying to respond to the request of Pope Pius VII, he had taken care of presenting his resignation from the Diocese of Saint Claude and awaited a new appointment as soon as the Concordat was accomplished.
Fr. Coudrin was quick to consult him, particularly on the point of the revelations of Miss Aymer, who was the bishop's niece. The bishop not only reassured the Founder, but taking the new community in hand, he brought it to his new diocese of Mende. In July, 1802, the generalate was moved there and at the end of the year, the bishop gave written approbation to the Congregation.
The fact is that at this moment the gestation period of the Congregation was over. When on October 25, 1814, the Founders presented their petition for approbation to the Pope, through Bishop de Chabot, and when on January 10, 1817, and most of all on November 17 of the same year, the Supreme Pontiff gave his approbation, the features of the Congregation appeared the same as in 1802.


III. A REREADING OF OUR DOCUMENTS

In order to arrive at a more lucid and firmly grounded perception of the charism which historically gave birth to our Congregation, and which remains the root of its spiritual vitality, it is useful, if not indeed necessary, to reread those somehow normative documents which we still have from the time of foundation, and which still appear to retain their force.

For this rereading to be correct, it is indispensable to situate these documents in the circumstances which inspired and produced them, and to relate them to the sources which influenced them. To facilitate this we have referred in some detail to the maturing process of the first consciousness of the charism.

The documents still in use and not abrogated are very few, but they are significative of the charism. Naturally, they must be considered as the expression of a whole mentality and so in the context of the entire documentation, which is enormous. But here we limit ourselves to those which have a normative value, as we have said, and which are not abrogated.

We have reduced them to four: 1) The Title of the Congregation; 2) The "Preliminary Chapter" of the Constitutions of 1825, known today as the "Fundamental Document" and found as Appendix II of the Rule of Life; 3) The formula of the vows adopted by the Chapter of 1838, which is substantially that of the vows of the Founder on Christmas, 1800 (JV 468); and 4) The "Counsels" Avis of the Founder on Adoration, preserved by Sr. Justine Charret, which without being normative, takes on a certain normative value, in that it is the only extant explanation about the meaning of the adoration, which enables us to explain the title of the Congregation and part of the "Preliminary Chapter."

In my work, Father Coudrin, Mother Aymer and their Community, I tried to supply the most indispensable information for reading these documents lucidly. I will try here to add some observations which can help us in a quick reading to catch a glimpse of the charism underlying them.

1.	The Title of the Congregation
"Congregation of the Sacred Hearts of Jesus and Mary and of Perpetual Adoration of the Most Blessed Sacrament of the Altar" (cf. the Holy See's Decree approving our Constitutions, May 19, 1966).

This document tells us that for the historic Congregation, and insofar as it has been approved by the Holy See, 1) reference to the Sacred Hearts and 2) reference to adoration, are distinguishing elements of the Congregation. We will see the meaning of these two references in connection with the rest of the documents, so it will suffice for the moment to indicate the importance of finding them in the very title of the Congregation.

2.	The Preliminary Chapter of the Constitutions of 1825, Today's "Fundamental Document"
This document is, without doubt, the most difficult to read nowadays in a manner faithful to its primitive inspiration. Although Father Hulselmans has made a study of it which retains its force,** Anthony Hulselmans, ss.cc., A Historical Account of the Preliminary Chapter of the Rule of the Congregation of the Sacred Hearts, Braine-le-Comte, Etudes Picpuciennes No. 1, 1948; English Edition: Fairhaven, 1961). I will be so bold as to add a few observations which I believe useful for clarifying its meaning. 

My first remark is that the immediate concern of this text is to find a place for the Congregation in the Church. The elaboration of what later would be called "our spirituality," in the sense which the expression has in ascetical-mystical theology, is a perspective which is entirely foreign to the "mind" of this document.

This brief preliminary chapter is made up of eight articles, in which three main points are formulated:
A.	The Purpose of the Congregation (1-6);
B.	The Holy Patrons (7);
C. The Foundation-Rule of our Constitutions (8).
A. The Purpose of the Congregation
In Article I there is contained all that is said by the Preliminary Chapter about the purpose of the Congregation. This article has two parts: the first part is explained in articles 2-5; and the second is complemented by article 6. We will look at the meaning of these two parts.

Art. 1, part one: "The purpose of our Institute is: 1. to imitate the four ages of Our Lord Jesus Christ: his childhood, his hidden life, his evangelical life and his crucified life."

"The purpose . . . is . . . " It seems useful to recall right at the beginning the way in which the specification of various religious orders was conceived at that time, because this point of view underlies this text. Father Grou, for example, writes: "Each institute takes for itself the interior of Jesus Christ as its principal point of perfection, and although each has a different object (some the solitude, the silence, the fast of Jesus Christ in the desert; others his active life entirely taken up in the glory of God and the good of neighbor), all, nevertheless, tend to the same end, which is to form in their members faithful images of Jesus Christ" (The Interior of Jesus and Mary, , LXVIII). It is to be noted that in his opening address to the Congress of Religious in Rome in 1950, Father Lombardi (founder of the Better World Movement, Tr.) proposed something very similar.

In this perspective, the "four ages" are a sort of proclamation of pluralism within the Congregation. This openness to welcome very diverse personal charisms within one and the same community appeared with the first entrants, even before mention of the "four ages." Father Alexander Sorieul, in explaining the proper end of the Congregation, is very clear on this point (cf. JV 419).

The "Ages" of Christ, which Gabriel de la Barre called "states" (cf. No. 71), is a basically Berullian expression, common at the time, even though the dependence on Berulle is neither clear nor direct. They represented at the least various attitudes of Christ, each one of which is an object of imitation for an entire lifetime.

Perhaps, however, the key word for discerning the intent of the text is the word "imitate." And it is key because it could easily be interpreted so inexactly as to give rise to a real misunderstanding. This is not only a danger, but I think that for a long time it has been the cause of an inaccurate reading: as though it were a question of an ascetical effort at the "imitation of Christ," so that the purpose of the Congregation would be fulfilled if the members involved in each one of the "ages" applied it seriously to themselves.

The historical perspective of the Founders appears as quite different and much more ambitious. They chose their word with great care and they very deliberately avoided using "imitate." ** The point seems to be: the Constitutions, in the Latin text approved by Rome, use the infinitive "imitari." This is rendered in the French version of the Founders as "retracer," suggesting the line of thought developed here (Tr.). Mother Aymer, in her memo of 1801, speaks of "retracer" which can be translated into English as "evoke." The Founder, in the petition he sent to the Holy See in Latin on October 25, 1814, requesting approbation for the. Congregation, translates "retracer" as "in memoriam revocare," which is the equivalent of "evoke." The official text of 1825 uses "retracer."

In any case, the point is that for our Founders, "imitate" involved the obligation of "making one think of Christ," in his different "ages," manifesting him to whoever beheld the life of the Congregation. This is precisely the ecclesial responsibility of the Congregation, to bring the most diverse personal charisms into a mutual cornplementarity manifesting Christ to people.

Art. 2: The Latin text says, "Ad repraesentandam lesu Christi Domini Nostri infantiam . . . " that is, "In order to evoke the childhood of Jesus Christ... " This confirms us in the interpretation of "retracer" which we have just explained briefly. The ascetical interpretation of "imitate" becomes inexplicable in this article.

The rest of the article indicates a preference for the poor in teaching and a special concern for the formation of priestly vocations.
Art. 3: This article on adoration as "imitation" of the hidden life of Christ contains two unclear points: a) the meaning of the adoration, which I will try to explain in the paragraph dealing with the fourth document, and, b) the fact that reparation is directed to the Sacred Hearts, something which I hope can be perceived as less startling when located in the perspective of the period, as we will see in reference to "devotion to the Sacred Hearts," in part 2 of Article 1.

Art. 4: Here also the Latin text uses the word "repraesentant," which confirms us in the view of the Preliminary Chapter which we have indicated. It is to be noted that this "preaching of the Gospel" and "the Missions" were considered by the Founders and especially by Mother Aymer as the ultimate accomplishment of the Congregation. So, perhaps without knowing St. Thomas, they considered that to transmit what is contemplated to others is much more than to simply contemplate. Art. 5: The experience of the Cross is important when the great focus of attention, both in personal contemplation and in the gospel message, must be as we shall see, the Heart of the Servant. A consequence of this is the presence of a "witness of the Cross," which is what is indicated in this article.

Art. 1, part two: The purpose of our Institute is . . .2. to spread devotion to the Sacred Hearts of Jesus and Mary."

Art. 6: "Furthermore, we have for a goal to do all in our power to spread true devotion to the Sacred Heart of Jesus and the most gentle Heart of Mary, following that devotion as approved by the Apostolic See."
Keeping to the orientation of "Part One," here the ecclesial responsibility which the Congregation takes on is set down: to spread devotion to the Sacred Heart of Jesus and to that of his Mother. What did the Founders mean by this?

It must be said immediately that it is not exclusively a matter of a series of pious practices such as the First Fridays, etc., nor is it what a prayer for vocations used to say, " . . . which has made of the Congregation of the Sacred Hearts the herald of your glory to communicate to people the legacy of Calvary and of Paray-leMonial "

When it comes to the meaning which the Founders gave to the word "devotion," it is a fact that they carefully gave it a spiritually rich content. Being assiduous readers of St. Francis de Sales, they could not have failed to do what he said in his Introduction to the Devout Life, and they read as attentively Fr. Grou's work, Characteristics of True Devotion. In sum, they gave "devotion" the meaning of the perfection of charity and complete surrender to God (JV 433).

But the most original point of the Founders' devotion to the Sacred Hearts is what could be called its "object," that is, the Sacred Hearts of Jesus and Mary considered as one reality in the sense presented in the Rule of Life (78).

This brought about resistance in Rome at the time of approbation, as Fr. Hulselmans has explained. Cardinal Scotti feared that we were placing Jesus and Mary on the same level, and for this reason he added Art. 6 which we have just quoted above. For more details see Hulselmans, op cit., p. 92 (English edition, pp. 64 FF.).

In fact, the Founders were never confused in any way about the role of the Incarnate Word and that of His Mother, nor had they any pretension of "leveling" them. They simply underlined the total surrender of Mary, a surrender "of the heart" to the depths of Christ, to his Heart. They saw in this surrrender a model of the Church, and therefore of the Community they had brought together. In this they followed the teaching of St. John Eudes. Although for them the Sacred Hearts appeared united from the time of Annunciation ("Behold the handmaid of the Lord . . . " Lk 1:38; "I have come to do your will, 0 God" Heb 10:7), the culminating point is their union on the Cross.
A text which gives us a better idea of the outlook of our Founders which underlies the text of the Preliminary Chapter, is a page from St. John Eudes which, without doubt, they read and meditated. Hopefully the light it provides excuses a rather lengthy quote:

There are three hearts in Our Lord Jesus Christ which nevertheless are one single Heart: his physical heart which is the noblest part of his body, his spiritual heart which is the superior part of his holy soul and his divine heart which is the Holy Spirit and which is the Heart of his Heart.. I can say, firstly, that the physical heart of Jesus is the heart of Mary, because, the flesh of Jesus being, according to St. Augustine, the flesh of Mary, it follows that his Heart is the heart of Mary. I can say, secondly, that the spiritual heart of Jesus is also the heart of Mary by reason of an intimate union of spirit and will. If it was said of the early Christians that they had only one heart and one soul, with how much more reason is this true of the only Son of Mary and His Holy Mother... Thirdly, I can say that the Divine heart of Jesus, which is the Holy Spirit, is the heart of Mary, since if this Divine Spirit has been given by God to all true Christians in accord with the promise which he made by the mouth of the prophet Ezekiel (36:25), how would it not be much more true of the Queen and Mother of all Christians ...?
"Be certain," the Mother of God said to St. Bridget, "that I loved my Son so ardently and that he loved me so tenderly, that he and I were as though of one single heart: we were both quasi cor unum. " But beyond that, I will say even that this same Jesus who is the heart of his Eternal Father is the heart of His Mother... Do you not hear St. Paul (Gal 2; Col 3) who assures us that it is not he who lives but Jesus who lives in him, and who is the life of all true Christians, "Christ is your life ... "? Let us listen to what she herself says concerning this to St. Bridget: "My Son is as my heart to me; for when he went forth from my womb to be born to the world it seemed to me that half of my body left me; and when he suffered, I felt the pain as though my heart had been burdened with the same sufferings and bore the same torments which he bore. When my Son was lashed and rent by the whips my heart was lashed and rent with him. When he saw me from the Cross and my glance met his, two rivers of tears flowed from my eyes; and when he saw me overcome with pain, he felt an anguish so violent at seeing my desolation that the pain of his wounds appeared to grow numb. I make so bold as to say that my suffering was his suffering as much as his heart was my heart. For even as Adam and Eve betrayed the world on account of an apple, my beloved Son wished that I cooperate with him from my heart, as with one heart to ransom the world."

For the Founders, "Devotion to the Sacred Hearts" was a total and irreversible surrender to the heart of the Word Incarnate, in order to become an instrument of his plans for the world, being of one heart and mind with him, and not permitting anything to separate oneself from him, not suffering, not death. The secret of the Servant was, precisely, that obedience to death on the cross was the way of resurrection (Phil 2:5 ff.). To discover it, have recourse to the heart of Mary. Fr. Coudrin said: "The heart of Mary has been pierced: this is the way by which we go to the Heart of Jesus, which has not been pierced through but opened, for there is the place of repose, the fount of living waters in which the soul finds its delight, assuages its thirst, strengthens itself and is inundated with graces" (JV 507).

The Heart of the Servant is also the heart of God, the fount of grace (cf. Ez 47; Jn 19: 31-37) and the Temple where the Community gathers (cf. JV 544).

This surrender to the Sacred Hearts was seen as the best response which could be made to the historic challenge of the moment, the French Revolution, in which there appeared to be present all at once demands sufficient for a millenium of preaching the Gospel, and in which the Church showed itself undermined by evil and divided by a virulent schism. The experience of liberation and of spiritual enrichment produced by this reading of the Gospel, made them feel that they had truly found the "hidden treasure" or the "pearl of great price." To give all seemed nothing. They were seized with zeal for the Kingdom. To propagate this devotion was, for them, to teach the people of their time, and especially the most humble, the way to "the place of rest, the spring . . . "

The Congregation did this throughout all of the "classes" which it had in those days, and which complemented each other in the communion of a single shared "secret" of life, and in the same global mission in the Church.

To sum up, the Congregation will live its "devotion" devouement, 1) by religious profession which is identical for all its members; 2) by its zeal in carrying the Gospel everywhere, with all collaborating in their own way, depending on the functions of their "Branch" and "Class" (Missionary, Professor, Choir Brother, Lay Brother, Donne); and 3) by adoration, as we will see in considering the final document.

    	B. The Holy Patrons
Art. 7: The patronage of St. Joseph is very ancient in the Congregation. Concern with the mystery of the Incarnation and with the infancy and hidden life of Jesus, which characterized the spirituality of the time, fostered this choice by the Congregation. No one was so close to the Sacred Hearts of Jesus and Mary as Joseph.

St. Pachomius: he had been chosen as the first legislator of the communal life, and as having received into his monasteries religious from diverse ways of life, to form one family in silence and penance. St. Augustine: chosen for being a convert, and as one who exemplified easy access to people. St. Dominic: chosen as a man of study consecrated to preaching the Gospel and to the formation of young people, and as a man with ardent devotion to Mary. St. Bernard: chosen as a man who best synthesized the spirit of the Founder, his "spiritual temperament," zeal for the Church and concern for people and for the world of his time (cf. JV 426).

C.	The Rule of St. Benedict
Art. 8: The "Rule for Monks" was not accepted simply to fulfill a canonical formality. The desire to drink at the very sources of the religious life on the one hand, and the discovery on the other hand, of this rule's profound harmony with the evangelical values lived by the community, had led them to adopt it already in 1799 (Jan. 1), "with our own Constitutions," which were designed to adopt it for a Congregation of active life. The "Zealot" came home only to "build up his strength" so as to better "carry the Gospel everywhere." St. Benedict is called by the Founder on various occasions, "Our Father" (cf. JV 334).

3. The Profession Formula
"I, N_________ according to the Constitutions, Statutes and Rules, approved and confirmed by the authority of the Holy Apostolic See, vow for three years (or forever) in your hands, Very Reverend Father, poverty, chastity and obedience, as a brother of the Congregation of the Sacred Hearts of Jesus and Mary in whose service I purpose to live and die. In the name of the Father and of the Son and of the Holy Spirit. Amen" (Const. 1966, art. 25).

The formula of the vows which we see here is from the Constitution approved by the Brothers in 1966. It is exactly that of 1840, except for the acceptance of temporary vows. This formula, in its turn, is substantially the same as that of the vows of the Founders on Christmas, 1800. It is a question, therefore, of a venerable document.

Moreover, there was, until our own time, an identical formula for both branches and for all "classes" of the Congregation, from which came a bond of "communion." Indeed, if we are attentive to its significance, we come to discover that it is the strongest and deepest bond of this "communion," since it is a sort of profession of faith in the total meaning of the religious life of each one, and of their religious option in the Church.

If this is true, it means that such a formula is not easily changed without changing the "communion" of the community or at least weakening it. Taking the differences into account, it is as difficult to change as changing a formula of profession of faith in the Church.

Read in the light of a basic illumination of the history of the community, it is a formula which is clear, rich and complete. I note the principal elements to be found in it:
1.	The name of the person making profession, which denotes a personal assumption of responsibility in the religious commitment.
2.	The mention of the Constitutions and their approbation by the Holy See indicates the awareness of a commitment which is valid before the universal Church and recognized by it.
3.	The time of the commitment, which normally is "forever"; temporary vows are only a preparation.
4.	The reference to the supreme authority of the Congregation says that the person is making a commitment to the entire Congregation, and not to a house or province.
5.	The formulation of the very vows of poverty, chastity and obedience, which are not generic but colored by the spirit of the community, as it goes on to say.
6.	"As a brother of the Sacred Hearts" in a communion of spirit with the Congregation. To commit oneself to God and to the Sacred Hearts is to commit oneself as part of this cell of the Church, the community.
7.	"In whose service I purpose to live and die." It is a decision, definitive by nature, to give oneself entirely to the service of God's activity in the world as the Servant and the Handmaid of Yahweh.
8.	"In the name of the Father . . ," continuing on the line of Baptism (cf. JV 468). 

4. Father Coudrin's "Counsels" on Adoration
The text is too extensive to be copied here. It can be found in Hulselmans, op. cit., p. 142 (English edition, pp. 98 ff.) and in my own work, p. 507 (Spanish edition).

That adoration is something important, and a characteristic mark of the community for the Founders, is already clear from reading the title they gave it and from what we have just seen in the Preliminary Chapter of the Constitutions. These "counsels" are its only explanation at any length which we have from the Founders. That is the reason why this document is so important for us.

These "counsels" are not in the collection of the writings of the Founder brought together for the process of his beatification. The reason is, quite simply, that what we have was not written by the Founder himself. They have been preserved in a booklet written by Sr. Justine Charret (1790-1877), prefaced with this brief introduction: "A person asked the Good Father's counsels on the adoration; he gave these in few words."

It is to be noted that the time of composition of this document is relatively late; the adoration mantle was already used everywhere, a practice which began in Troyes, January 6, 1821 (cf. JV 326). All things considered, it comes from later than 1829.

The one to whom these "counsels" were given could be Sr. Justine herself, but it is more probable that it was a younger Sister of her community at Sees, where she was superior for many years. The young members who had not lived the hard years of secrecy needed more information on the meaning of the adoration.

It does not seem that the "counsels" were given verbally and then put in writing. The vocabulary is too precise. It appears more likely that the Founder wrote them in a letter in response to a question by the Sister. The text is not the fruit of some particular study but rather an explanation which unfolded as he wrote, flowing from a long-standing personal experience. It is interesting to notice in this case, for example, how the very same attitude appears in the "counsels" which was already well defined in the Rule of 1796: "On awakening (the religious) will enter into her normal refuge (the Heart of Jesus) in order to adore and to ask Him to present us to His Father."

In reading over the text it is useful to follow the division into paragraphs indicated in my translation (JV 507) and the observation of Fr. Jean Kerrien, who sees in paragraphs 4 and 5 a parenthesis concerning devotion to the Sacred Hearts, so that paragraph 3 is continued by paragraph 6.

The first thing which is obvious on reading this document is that, for the Founder, adoration is "a ministry of the Church," more than "a spiritual exercise" (i.e. an exercise of the spirit for the perfection and development of the individual and achieving its finality in this self-perfection).

In the second place, this "ministry of the Church" supposes an identification with Christ during his Passion (this is the meaning of wearing the red mantle) so as to present oneself with him before the Father.

In the third place, it is a question of a much wider ministry, one which is not limited to "adoration" in the narrow sense, but which extends itself also to "adore, give thanks, repair," (No. 1), "to beg for the conversion of sinners, the spread of the faith, to intercede for the Church militant and for the Church suffering" (No. 3).

This "ministry" involves the whole life of the person and colors the life of prayer so as to open one up to the outlook of the Church and to avoid all egocentric flight. So as to be all-embracing it is meant to become "perpetual adoration" in each one. The communitarian perpetual adoration is a sign of this interior disposition (cf. Ritual, JV 567 and 517)



IV.	A PRESENTATION OF OUR CHARISM

1.	Why This Presentation?
In the Rule of Life we already have an excellent presentation of our charism, one which is very faithful to its historical reality. Furthermore, this document enjoys a particular authority because it was officially approved by the General Chapter of the Brothers in 1970. It would appear that in view of this, our present effort is superfluous.

Nevertheless, the fact is that even now the question remains: "What is our charism?" This is because the Rule of Life does not attempt a direct treatment of the charism. Its concern is, rather, to outline the consequences of the charism for the meaning and direction of our personal and community lives. Thus the charism properly speaking is always presupposed: at times it clearly shines through, but it is never sketched out explicitly. And so obscurities remain.

Another consideration which moved us to attempt a presentation of the charism is the fact that we have not yet completed the process of our post-conciliar renewal. Some light on our charism can be useful to us in making a better application of the norms of Vatican II.

The desire here is to present the charism as it flowed from the primitive experience of which we have spoken, and as a reality which is at the root of the Rule of Life. Hopefully it will serve as a help in perceiving with maximum clarity the fidelity of this document to the community's history of grace.

No religious charism — we have said earlier — arises in the Church by magic. It comes about as a living response to appeals and challenges which human history offered to the Church and to Christians. In the charism, there appears the Spirit- induced sensitivity of faith to the signs of the times, to the will of God manifested in events. The events can change but the charism keeps that sensitivity alive and brings forth fruits of service to the Church and the world.

2.	The Principal Elements of Our Charism
The charism given by God to the Founder became the charism of the community, creating a "communion" (Koinonia) of faith, church-consciousness and an attitude of service. This "communion" has, in our case, certain elements or attitudes which constitute the Congregation as an apostolic and missionary community, bound by its very consecration to the service of both God and people. So as to simplify things, I have reduced these elements to three. I consider them inseparable insofar as they make up the richness of a single unique gift by God and a single unique option by those who receive the gift.

These elements are not a mold which would, as it were, package life. They involve rather a common perspective for reading the Gospel as "Good News" for humankind, and for achieving a communion which will allow us to act in a cornmunitarian manner in the service of the Church. They form a perspective which helps to integrate all of community and personal life toward evangelical fullness.

A. One in Zeal for God's Activity in the World
The community is gathered by God in the midst of the darkness of this world, to surrender itself by the radical consecration of religious life to serve his activity in the world, an activity which is visible to the eyes of faith.

God's activity shines as a light in the darkness. It is that activity which the Wisdom, Love and Omnipotence of God are accomplishing in the human history which we live, and which reaches to the heart of every person. It is the preparation of the Kingdom and its hidden anticipation. Those alone recognize it who know the secret. It cannot be confused with any human machinations or any earthly enterprise or organization.

The community, knowing itself to be called, remains athirst for the Word of God and attentive to the signs of his will, and concerned for unity with both the universal and local Church. It does not rely on human power or on money. It does not use even that power which comes from service for its own interests, other than to increase its capacity to serve.

It does not put its trust in appearances, in fame or renown, in worldly prestige, but in the satisfaction of being an instrument of the profound and silent activity of the "hidden God." Even though it uses all the means at its disposal to "announce the Gospel everywhere" and to preach from the rooftops, it is never in order to proclaim itself.

Asssembled in the midst of the tensions of our times, it is very sensitive to the ravages of sin in the world and in persons. It is pained by the dehumanization of human life and society caused by egoism and by all the so-called "social sins" which it motivates. It suffers to see in so many that perversion of heart to which the deceit of evil leads and the hardening which inhibits the liberation of the "child of God" and "brother" or "sister" in everyone.

It suffers the pains of birth, as it were, so that the heart of Christ may be formed in the heart of every person. As if it had been present in Gethsemane and on Calvary, it contemplates Christ who suffers in the poor, in the sick, in so many people who are alone and abandoned in the midst of a heartless world, so full of violence, hatred and indifference.

It knows that the Gospel is destined above all for the poor. It is concerned with the real-life person, just as he or she is, more than with abstractions which conceal or betray the individual. It wants to be an accomplice of the Good Samaritan and to open an inn for every wounded human being it encounters on its journey.

The community senses itself to be united by an ardent zeal for God's activity, for his Kingdom, and it has no fear of its enemies because it knows that they have been already vanquished. "Have confidence, I have overcome the world" (Jn 16:33).

This vision of reality makes the community feel the urgency of a radical and definitive  commitement to the kingdom of God and to God´s activities. The three vows which are taken, poverty, chastity and obedience, are an option of zeal, and of a courageous and wholehearted zeal ( plein de courage "). It looks at Jesus and Mary united in God's activity and wants to "live and die" in their service.

B. One the Attitude of "Servant," Like the Hearts of Jesus and Mary
God's activity, in its deepest reality, is, for the community, what Ezekiel proclaims: "I shall pour clean water over you and you shall be cleansed; I shall cleanse you of all your defilement and all your idols. I shall give you a new heart and put a new spirit in you; I shall remove the heart of stone from your bodies and give you a heart of flesh instead. I shall . . . make you keep my laws and sincerely respect my observances" (Ez 36: 25-28).

This "new heart" is the Heart of the New Man, Jesus Christ, the Heart of the Servant of Yahweh. No one has understood this heart more profoundly than his Mother and no one has achieved a more perfect communion with him. Like Mary, we too have remained looking "on him whom they have pierced" (Jn 19:37).

Like Jesus and Mary, the community wants to be of "one heart and one soul," making its own as fully as possible the "sentiments of Christ Jesus" and his "new commandment," so that being "perfect in unity" it may succeed in convincing the world that the Father has sent his Son to adopt all (Jn 17:23).

The community experiences the great love which God has for it precisely in the vocation and election which he has given to it or, if you like, in its "charism," and in the help by which he has shown himself to be with the community throughout its history (its exodus), in his patience with its frailties, and in the happiness he grants to it from being in his service.

God's activity is vast and the communion broad and open. For this reason, the Congregation esteems and welcomes diverse vocations and activities within its embrace, various personal charisms, provided they are open to working together in complementarity in communitarian service to the Kingdom. The community respects and esteems diversity and loves God's activity in each member. In the community all help each other to be useful to the Church. Making the four ages of Christ present in the world, the community wants to manifest the whole Heart of Christ through its communitarian witness.

The awareness of being small, without human power and poor, does not trouble the community but consoles it. Hear as words spoken to yourself what the Lord has said: "Do not be afraid, my little flock, for your Father has chosen gladly to give you the Kingdom" (Lk 12:32). Or the words of St. Paul: "To me, the very least of all the saints, this grace was given, to preach to the Gentiles the unfathomable riches of Christ" (Eph 3:8).

These riches are found, for the community, in the Heart of the Servant who has revealed them, and in the Heart of Mary who has welcomed them. They comprise its secret and its treasure, in exchange for which it is prepared to sell all it possesses. The contents are beyond counting.

It is thus its purpose to create in people a "new heart," the heart of a child, so that Jesus might be "the first of many brothers and sisters" (Rom 8:29), and the love of God may be communicated and shared with joy and invincible hope (Rom 8: 35-39).

This "love of a child" is no romantic sentiment but communion in the self- surrender of the Servant, who "loved me and gave himself for me" (Gal 2:20), and participation in the love "poured out within our hearts through the Holy Spirit who was given to us" (Rom 5:5).

As a consequence, there is a sharing with the Servant in his acceptance of providential suffering and in carrying our cross every day in order to follow Jesus (Lk 9:23)

The cross in the pain of the arduous duty, the suffering of the historical tensions which oppress us, the adversities and frailties of our neighbors, the sorrows and afflictions which affect us in life, the renunciation which penance for sin demands from us; all lived in communion with the Servant.

The community knows that in this "obedience even to the Cross" (Phil 2:8) there lies the most hidden secret of the Servant, which can free it most effectively from the danger of secularizing the Gospel and assure a true following of Jesus.

We must carry the Cross daily not only "because we cannot be pampered members of a head crowned with thorns" (St. Bernard), but also because we must "enter into his Activity." This brings us to live the ecclesial dimension of suffering and of the Cross and to "do our share on behalf of his body (which is the Church) in filling up what is lacking in Christ's afflictions" (Col 1:24).

Because of all of this our religious profession, together with being a "consecration to the Sacred Hearts of Jesus and Mary" for their activity which is the activity of God, is also a "sacrifice," a paschal experience of death and resurrection (the former Miserere/Te Deum of the ceremony with the funeral pall). For the same reason, to "live and die" in the service of the Sacred Hearts is to live and die in the service of God and people. The joy of this experience strengthens us to proclaim the Good News of the "secret" to all: "we have put our faith in God's love" (1 Jn 4:16).

A NOTE
This same spiritual content is expressed in the sources of the Congregation, as was frequently done in the 19th century Church, in the language of sacrifice. For example, it is said that "one must offer oneself as a victim" in religious profession or adoration; that profession constitutes us in "the condition of victims," etc.

Nowadays, these expressions usually evoke aversion. To many they sound like masochism, or smack of cowardly hypocrisy. This distorts and betrays the attitude of humble, sincere and generous adhesion to God's will as found in Jesus crucified, which the Congregation seeks to live and which is the profound purpose of the Founder.

Having this genuine sensibility in mind, the Rule of Life prefers to use the terminology "Servant of Yahweh," which expresses the same thing without provoking the distortions mentioned above (cf. 76-80).

But it is not a question of sacrificial language per se being daring or dangerous or that it represents a dubious "novelty." Church documents use it, as the encyclical "Miserentissimus Redemptor" (May 5, 1928) of Pius XI, and others also. It appears also in the lives of modern saints such as St. Therese of the Child Jesus, who offered herself as a "victim to the merciful love of Jesus" (cf. the conclusion of what she wrote to Mother Agnes of Jesus). Vatican II itself, in the dogmatic constitution Lumen Gentium (No. 10), exhorts all the faithful to "present themselves as a sacrifice (victim), living, holy and pleasing to God" (Rom 12:1). The Eucharistic Prayers use such language, too: "May he (the Holy Spirit) make us an everlasting gift (offering) to you . . . " (Eucharistic Prayer III); " . . . gather all who share this bread and wine into the one body of Christ, a living sacrifice (victim) of praise" (IV).

In all events, the interpretation which the Congregation has given in its history to this language can reassure us about any non-biblical distortions. This is because it is a matter, not of a theoretical interpretation, but of a living one, of which Fr. Damien de Veuster is, without doubt, the best example. We shall consider him shortly, but it is not limited to him. Dom Guepin observed this from outside already in 1892, as a trait common to all the members of the community; thanks be to God, he was an objective observer.

C. One in Perpetual Adoration
Communion in God's Activity in the world to the point of entering into the secret of the Servant led the community to a communion in perpetual adoration. The adoration in turn nourished and contributed to the day to day building up of this unity.

Adoration as lived by the community of the Founders encompassed two complementary aspects which it is well to consider separately for better understanding. First, there is adoration as a cultic exercise of the community, carried out by the members succeeding each other, day and night, before the tabernacle in the name of the community. In the second place, it is the interior attitude of every member of the Congregation, not only when at the prie-dieu, but in their whole life, especially when they serve the Church and their brothers and sisters in the apostolate, making themselves instruments of God's Activity.

i. Adoration as a Cultic Communitarian Exercise
In the community of the Founders, perpetual adoration was always a "sign" and a "ministry." It was a sign of the interior disposition of adoration of all the members and a way of "evoking" (to retrace: to recall to mind) the hidden life of Christ, that is to say his continuous adoration of the Father. This "evocation" is for the world, for the Church, and for the community itself, to reveal to all this hidden dimension of Jesus and to make it present in the Church.

As a consequence, the Congregation owed it to itself and to the Church to be this "sign." All of its members are called to contribute to it, all local communities, but in a measure consonant with their apostolic responsibilities. In the beginning, the responsibility to assure the day and night perpetuity of the adoration rested above all on the choir brothers and sisters.

Adoration is also a "ministry." In saying this we want to underline that its meaning is not fully expressed when it is seen as a "spiritual exercise," that is something which satisfies the prayer and adoration needs of the person doing it. The principal purpose of the perpetual adoration is intercession for the world, for the Church and for the community itself, in union with Christ before the Father.

In the practice of the primitive community, this ministry was not strictly limited to "reparation," as has been said at times, but rather was thought of in much broader form. Take, for example, the reaction of the Congregation to the news of the imprisonment of Pius VII at the hands of Napoleon in 1809: by order of the Founders, the seven penitential psalms were recited during every period of adoration until the liberation of the Pope in 1814. Father Coudrin, in his "Counsels," displays an outlook as large as Christ's sacrifice itself: to adore, praise, give thanks, repair, intercede for the needs of the world and of the Church, for the Congregation, and for the very person making adoration. This is understandable and consistent since it is a matter of evoking Christ's hidden life.

This "petitioning" also had a topical importance. In his "First Memoir" of December, 1814, Hilarion said that the purpose of the adoration is "to cry out at the foot of the tabernacle for the misfortunes of the Church and the State." With some frequency, it is presented as the intervention of the "new Moses" for the apostolic labors of the members who battled in the plain (cf. Ex 17:11). The missionaries always told their catechumens that throughout all of the houses of the Congregation at all times there was someone praying for them and that they felt their support.

From the beginnings, particularly after the diocesan approbation (1800-1802), and still more with the Roman approbation of 1817, the members felt that this element of the charism was recognized by the Church. So when religious had to be present before the altar in fulfillment of the Constitutions and in accord with the regulations of each house, they felt that it was what the Church desired.

In Vatican II (Constitution of the Liturgy, 84-85), speaking of the Divine Office, it is said that " . . . the whole course of the day and night is made holy by the praise of God. Therefore, when this wonderful song of praise is correctly celebrated by priests and others deputed to it by the Church . . . then it is truly the voice of the Bride herself addressed to her Bridegroom." This has been recognized by the Council in our day but it has been lived and done for centuries. The Office of the Benedictine Rule enjoyed this charismatic representation even without the benefit of juridic declaration or a canonical delegation.

In this sense, and affirmed by the formal recognition of this aspect of the charism in the Bull Pastor Aeternus, Father Coudrin had to have written that the adorer went to the adoration prie-dieu, "designated, delegated by the Church." Besides, he considered that the adoration must exist in his Congregation — made up, as it was, of such diverse parts (two branches, and within each one: missionaries, teachers, choir and lay brothers and sisters and donnes) — in place of the Divine Office, so that all could participate in it, assuming their role of representation at the indicated time.

This "ministry" was exercised in the presence of the Eucharist. There has been discussion about the object of adoration: was it limited to the Eucharistic Presence, to the Heart of Jesus present in the Eucharist, or directed to the Father, one with Christ present in the Eucharist? This is a dispute foreign to the mentality of the Founders' time. The Good Father in his rule of 1796-97 already said that the religious must enter every morning into the Heart of Christ "to adore him and to beg that he present us to his Father." It seems he had read St. Augustine's comment on Psalm 85: " ... it is the one Savior of his body, our Lord Jesus Christ, the Son of God, who prays for us and in us and is himself the object of our prayers. He prays for us as our priest; he prays in us as our head; he is the object of our prayers as our God" (5th Wednesday of Lent).

Be that as it may, the adoration of the Congregation is predominantly that of the Servant, and for this reason it feels the attraction of the Eucharist, sacrament and presence of the sacrifice of the Servant.

ii. Adoration as a Personal Attitude
Being one in perpetual adoration is not confined to participation in being a "sign" or in the exercise of a "ministry." That is, it is not reduced to participation in the rite of a community cult, of which we have spoken. Otherwise, it would be something without a spirit. Adoration can only be understood as an expression of the evangelical option for "God's Activity" and for the "Secret of the Servant" taken in religious profession. It comes from a profound spiritual attitude and, more than anything else, is this attitude. This is the meaning of the expression in the traditional ritual when the Congregation — and the Church — asks that the one professed be "a perpetual adorer." The perpetuity of adoration in the person is conditioned by the intention of extending it to the totality of life. To adore is to submit the heart to God. The Lord already complained through Isaiah: "This people honors me with their mouth . . . but their heart is far from me" (Is 29:13). The Father seeks adorers who will adore him in spirit and in truth (cf. Jn 4). To submit oneself to God's activity with the submission of the Servant, to let him adore the Father in us not just at the moment when we are at prayer but in all of life, this is the goal of the adoration right from profession.

Consequently, adoration is not a method nor a particular form of prayer. It is more a mission and a meaning for the prayer and the life of the community and each one of its members, whatever be the form or method they adopt. Prayer is always the breath of faith, and adoration is the breath of the faith of the one who sees life identified with that of the Servant and his Mother. It matters little whether it is done mentally or verbally, follows the complicated ways of the Sulpician method, or gives place to a simple silence. The fundamental thing is the attitude and the heart of a child before the Father, of total trust, surrender and obedience. The decisive point is to embody the "sentiments of Christ Jesus" (Phil 2) and to enter into the plan of submission described by St. Paul, "that God may be all in all" (1 Cor 15:25-28).

For each person, the "ministry" of adoration is also a spiritual exercise, that is to say, it is nourishment for this attitude, it is a means. The purpose is to have the entire life of the religious, and of the missionary and apostle, enter into the activity of God and of the Servant, converting it in the direction of service and into an ecclesial way of acting in daily community life. Only by continuously adoring God's plan as did his Son can one become a perpetual adorer. It is one work which can be completed only with full acceptance of death, offering one's life to the Father as Jesus did.

A NOTE
As we saw, the Congregation was born under the Terror of the French Revolution (1792-1802) and lived until 1817 in the strictest secrecy. This alone suggests a great spiritual strength without considering the later expansion in France and in the missions. Without a particularly powerful resource it could not have overcome the adversity of the situation.

To encounter the charism of this community is to encounter the secret of this initial force. In this effort, we stumble over the difficulty of a documentation which at times seems to stammer, and in which there is lacking any intention of making a systematic exposition of the charism.

It was the fruit of a very deep and courageous evangelical option and of an impulse of service to the Church, and the community was more urgently concerned to live it than to photograph it in any way. There was no thought of "ideologizing" in the first 50 years nor any attempt to construct a spirituality in the strict sense nor concern to elaborate a very coherent terminology.

It would be an historical error, nevertheless, to conclude that the charism and the original experience of it were something mediocre and incoherent, without vitality and reduced to devotional practices or attitudes of a low evangelical level. A systematic study of the documents (not, however, of two or three, but of the whole lot) permits one, on the contrary, to discover beneath the events a very rich inspiration, one which is spiritually very vigorous.

We have tried here to summarize, to synthesize an enormous documentation. We have also tried to translate this synthesis for our times. We have done this with great care to add nothing nor to invent connections between things which are not to be found in the writings of the primitive community or in its sources. We think that at the hour of urgent renewal of a community such as ours, what is needed is to unearth in the archives the secret of life which gave birth to the Congregation because that alone is capable of revitalizing it in our day. Colorless outlines or disconnected fragments are not enough.


V. THE LIGHT OF FATHER DAMIEN DE VEUSTER

In searching out our charism it would seem that one of the best and principal lights which we could obtain, would be to see it incarnated, lived, by a particular, truly acceptable individual. This would be the value for us if our Founders, for example, were canonized. But they are not, and our knowledge of them is small in quantity and quality. This void can be filled by Fr. Damien de Veuster, who is better known than the Congregation itself. While he is not yet canonized, at least we have the decree De Virtutibus of July 7, 1977, which certifies the evangelical valor of his life. Since he is so well known, we will content ourselves with a brief summary of his life. What will be illuminating for us is to study the spirit which animated him and discover that it proceeded from the charism of the Congregation.

1. A Brief Synthesis of His Life
A. Vocation and Novitiate
Joseph de Veuster arrived at the house of the Congregation in Louvain, Belgium on his 19th birthday, January 3, 1859. He had been born in 1840 in the neighboring village of Tremeloo (Brabant) in Flanders.

The family had already given one son to the Congregation, Auguste (Fr. Pamphile), who had been in the novitiate since 1857 and was professed in July of this same year. In 1858, Joseph was sent to a school in Braine-le-Comte to learn French well. "I give it with my ruler to all the Walloons who laugh at me," he says in this period. At 18, he is already a decisive man, happy and active, of a strong and energetic character.

The religious profession of his sister Pauline during this same year drew from him the observation: "I wait, dear parents, for the time to come to choose that way of life which is to be mine. Could I not go where my brother Pamphile is?" (Letter of July 17, 1858.

Later he wrote to his parents with impressive firmness: "Do not imagine that this idea of becoming a religious is from myself. I swear to you that it is Providence which has inspired it in me. Opposition would make no difference. God calls me and I must obey. To refuse would be to expose myself to eternal perdition. God would chastise you for opposing His will" (Dec. 25, 1858).

The novitiate began on February 2, 1859, in Louvain. Since he knew no latin, he was excluded as a candidate for the priesthood and placed as a choir-brother. Later he asked his brother to try to teach him the language and, in view of his rapid progress, he was admitted as a student. His teacher was Fr. Caprasius Verhaeghe, a man versed in mystical theology, the author of several well-regarded books in that time and, above all, a man of an interior life who was confessor and spiritual director to many priests and religious of the city and its environs.

In the Damien Museum at Tremeloo, the desk is preserved on which he wrote the three points of a conference which struck him: "Silence, the presence of God, prayer." He was particularly attracted by night adoration. He asked if he could make it at two or three in the morning without going back to bed afterwards.
He was a happy youngster: "chubby, cheerful Damien," his companions called him. His cordiality, his joviality and his jokes earned him the remonstrances of his brother on more than one occasion: "Frankly, we are laughing too much."

The superiors soon sent him to the central novitiate of the Congregation in Issyles-Moulineaux near Paris, in order to complete his time of probation.

B. The Missionary Flame
The Congregation had a missionary vocation from the beginning: the first idea in the Motte d'Usseau had been "to carry the Gospel throughout the world," as Father Coudrin said to his novices. The Founder had dreamed of the moment when the Congregation could take on the responsibility of a foreign mission. The occasion presented itself in the journey which he made to Rome for the Holy Year of 1825. The Holy See offered him the scattered islands of Eastern Oceania, from Hawaii to the Cooks in the South Pacific.

The first group of missionaries left for Honolulu in 1826. Father Alexis Bachelot, with the title of Prefect Apostolic, was in charge. The missionaries reached Honolulu on July 7, 1827, and disembarked on July 12. The opposition of the Methodists, who had a decisive influence in the civil government of the islands (which were then independent), was at first insidious and afterwards cruel. It ended with a bloody persecution of recently converted natives and with the expulsion of the missionaries in 1831. Father Bachelot was welcomed in the Franciscan mission in California (then Mexico) where he spent five years. After an aborted attempt to return on April 17, 1837, he eventually was forced to set sail on a schooner bound for Ponape in the Carolinas. He was accompanied by Father Desire Maigret and was "dangerously ill." He died during the voyage on December 5, and was buried on the island of Na off Ponape.

The Hawaiian mission continued to be persecuted until the arrival of the French frigate L'Artemise , which demanded from the government a non-discrimination treaty for French citizens and for their religion. This was in July, 1839. The following year, on May 14, 1840, Bishop Rouchouze, the Vicar Apostolic of Eastern Oceania, arrived in Honolulu.

The first permanent conquest of this mission of the Eastern Pacific was the Gambier Archipelago in 1834-35, with the mass conversion of the population through the preaching of Fathers Francis of Assisi Caret and Honore Laval. Bishop Rouchouze had maintained his see there since his first voyage in 1835. He now changed it to Honolulu. But the courageous bishop, who then left for Europe in search of reinforcements, drowned in the South Atlantic on the return voyage in April, 1843, together with the 24 missionaries who accompanied him.

In 1845, the Holy See divided the Vicariate of the Eastern Pacific in two: one part with its see in Honolulu, and the south with its see in Tahiti. Bishop Jaussen was appointed as Vicar in the South and Bishop Desire Maigret in Honolulu, both of them disciples of the Founder. They were fully into their ministry when Damien arrived in Issy to complete his novitiate.

Father Euthyme Rouchouze, who has been called the "second founder" of the Congregation, had been superior general since 1853. One of his concerns was to sustain the missionary call in the novitiate and in the Picpus scholasticate.

On October 7, 1860, Damien took his vows and went to the Picpus House of Studies, whose direction the superior general had reserved to himself. The missionaries from the Pacific passed through the Picpus general house. Damien was moved during a visit by Bishop Jaussen, who told the students what a mission in the islands meant and renewed all the legendary history which had been passed on from one generation to the next since the departure of the first missionaries.

Accompanying the Bishop, Damien returned to Louvain at the end of September, 1861. The mission had opened up new and vast horizons for him. Returning to his own country, he gave himself enthusiastically to his studies in the seminary courses of the theology faculty of the University. He took supplementary courses, showing a rare capacity for work. He took up even most minute points which he retained all of his life.

In 1863, an event occurred which determined the course of his life. Bishop Desire Maigret had written to the superiors of the Congregation requesting missionary reinforcements for his archipelago. The reply was affirmative and Father Pamphile de Veuster was one of those who was to go. He became ill during the time of preparation and Damien had the inspiration to offer himself as a replacement. He wrote to this effect to the superior general and Father Euthyme accepted.

The time was short and first there was a retreat to be made with the rest of the group of missionaries. Damien met his mother in the Shrine of Our Lady of Montaigu where they embraced for the last time. He left her praying in tears and went to where God was calling him.

He arrived in Paris on October 23. The retreat was preached by Father Rouchouze himself. He went to Bremen on the 29th, from where the ship sailed on November 19. The voyage was without stopovers and, with the journey around Cape Horn, took 120 days. The R. W. Wood, a three-masted vessel, sailed under the Hawaiian flag with a crew of German Protestants.

On board, the small community of ten Sisters and six Brothers, two of them priests, lived the life of a religious house. The ship arrived in Honolulu on March 19, 1864. It was the Feast of St. Joseph, Damien's feastday by his baptismal name.

C. Priesthood and Early Experiences
The Hawaiian Archipelago forms the northern extremity of Eastern Polynesia. It stretches across a little less than a thousand kilometers (600 miles) on the edge of the earth's tropical zone between parallels 18 and 23, to meridian 164 longitude west. Its surface comprises about 17,000 square kilometers (6,800 square miles), comprising eight variously sized islands. The largest, after which the archipelago is named, is more than 10,000 square kilometers (4,000 square miles).

A census of 1832 puts the population at 130,315, made up almost entirely of the beautiful Polynesian race, popularly called "Kanakas." Their life was almost paradise-like. They lived in grass huts in the midst of lush vegetation, abundant in tropical fruits, varied flowers and marvelous ferns. They lived on fruit and fish. The relative facility with which they lived saved them any need to hurry and favored a certain indolence. The beauty of the landscape was an invitation to fiesta, in a perpetual springtime. The hula, danced with garlands of flowers, is a good expression of this people.

Their pagan religion worshipped natural phenomena: "Pele," the god of volcanos; "Maui," the god of fire, etc. The Hawaiians did not practice cannibalism as did the Gambier Islanders, but on occasion offered human sacrifices. The witch doctors were the interpreters of taboo, violation of which brought death or mutilation.

The people were governed by "chiefs." The most powerful of each island had himself called king, until Kamehameha I, the "Napoleon of the Pacific," between 1784 and 1810 succeeded in unifying the archipelago under his control and opened it to western influence.

In the first months of 1819, the French frigate L'Uranie reached the islands. Its chaplain baptized two chiefs, Kalaimoku and Boki. But in April of the following year, 1820, the first group of North American Protestant missionaries arrived. The ministers, especially Bingham and Thurston, succeeded in gaining the confidence of King Liholiho and with this had access to power. Among the people themselves, because of the rigorism of their teaching, they had more limited success.

The Catholic Mission suffered persecution in the beginning but this deepened the faith of a select group, which began to grow once liberty had been achieved. In 1843, the number of the faithful reached 12,000, with a hundred schools. The island of Hawaii alone already had 40 chapels. In 1856, the number of faithful had risen to 30,000, according to ishop Maigret, cared for by 18 priests and a dozen catechists.

Damien came thus to a mission in full growth. He himself, having just finished his twenty-fourth year, was a young man full of enthusiasm and vitality, but not yet a priest. Bishop Maigret ordained him on May 21 of that same year, 1864, and confided to him the district of Puna at the eastern end of the "big island," Hawaii.

After an intensive apprenticeship in the language, and an adventure-filled journey, he arrived in his own territory in August, 1864. He remained there alone in a volcanic and tropical countryside, where lava rock mixed with luxuriant tropical vegetation. His extensive jurisdiction comprised no more than 350 Catholics. The suddenness of his departure launched him on a difficult task without preparation or previous training.

During those days he wrote to his parents: "Well, here I am, like a missionary in a corrupt, heretical and idolatrous country. How great my obligations are! ow great must be my apostolic zeal! . . . Do not forget this poor priest who travels the heights of the Sandwich volcano day and night in search of lost sheep. Please, pray for me day and night . . . for if God withdraws his grace for an instant, I will be immediately submerged in the same slime of vice from which I want to save others . . .If the Lord is with me, I need fear nothing. I can do everything, like St. Paul, in him who strengthens me" (August 23, 1864).

Later he wrote to the superior general: "It cost me quite a bit to leave my brothers (his religious brothers on the island of Maui) so hastily, without having the time to converse with them and without knowing if I would get back to see them later. It is so difficult to visit here. I complained about this to the Lord and asked him that he would leave me at least a few days with them, even if it was nothing more than to benefit from their experience in the ministry. The advice of the older men for the young missionary is not something to underestimate. Even if I had studied and learned by heart everything which the theologians had written, I would be still be ignorant of how to proceed, often dealing with Christians just recently emerged from barbarism" (Nov. 1, 1864).

Father Damien's prayer in Maui was heard by God. An accident with the boat gave him two weeks to spend together with his brothers. But the general situation remained the same, accentuated by the location of Puna, so off the beaten track.

At the beginning of 1865, Father Damien had occasion to see again one of his ordination class, Fr. Clement, who cared for the Kohala district. This area at the eastern end of the big island was very extensive, 130 kilometers (78 miles) long by 50 (30 miles) wide. His charge was particularly difficult because of the rugged terrain and the almost complete absence of roads, so that a good number of the villages could not be reached even by horseback. Father Damien noticed that his classmate tried to conceal a certain anxiety and he resolved to question him. Faced with this brotherly concern, Father Clement revealed the difficulty he had. His physical fragility was an insurmountable obstacle for his zeal and he found himself reduced to being practically incapable of taking care of his district.

That is all that was needed for Father Damien to propose a change to Puna, which would be much more accessible for his companion. The superiors accepted the idea and on March 19, Damien departed for Kohala. On May 3 of that same year, the royal decree was published on leprosy, which had made its appearance in the archipelago. But our missionary would wait for a while yet before coming into contact with this dramatic reality. "I could not be happier on this distant island," he wrote. "I do not have the least time to be bored in the parish which God has confided to my care" (Jan. 15, 1867).

All of this hides nothing of the enormous difficulties of his mission. The area had been five years without a priest, and the harshness of the geography added to the material and spiritual desolation of the entire region. More than fifteen chapels had disappeared. The task which confronted him was enormous, but Father Damien was indefatigable. When he was asked where he lived, he replied that it was in the saddle. But there was one thing which weighed heavily on him — the isolation. To go to confession, he had to travel 40 or 50 leagues (120-150 miles).

In 1868, a volcanic eruption and tremors shook the island. Maunaloa poured out lava. On April 2, a great earthquake brought stone buildings to the ground and tore wooden ones apart. The people endured great hardship; the missionary had to be everywhere and be present to help everybody.

Around 1869, he noted: "Leprosy is beginning to spread widely here. Many of the natives have contracted it. It is a very contagious illness" (a letter to his family).

As we shall see later, Father Damien was deeply impressed by the terrible scenes to which the application of the royal decree gave rise. Later he would confide these impressions to the Superior General and tell him of his presentiments. But all of this did not stop or diminish his tremendous work in Kohala, where he spent more than eight years.

D. Molokai and Leprosy
Leprosy has always been an illness which provoked horror. Until recently it was regarded as extremely contagious, and at the period of history with which we are dealing there were no means of arresting it.

The disease has a fourteen-year incubation period. It only presents unmistakable symptoms years after it has been contracted. Large white spots appear on the skin and those places lose sensation. Immediately within or around these areas, tiny nodules are produced which grow until they are about the size of a walnut. Since these grow especially on the face and hands, the diseased person becomes unrecognizable and of monstrous appearance. The copper red color of the skin on these growths, the deep crevices, the loss of eyelids, the bulging of the brows and the lips, all so disfigure the features that the illness has been called "leontiasis": looking like a lion.

While new growths form, the first ones go down, leaving open sores. If not attended, these fill with parasites and worms which consume them. The sores give off an intolerable odor. However, the disease penetrates the organism gradually and is slow to attack the vital organs. The diseased person has to undergo a slow agony and has moments of great pain.

The dread of this reality has always engendered an added torture: drastic segregation from everyday human life, a fate of which lepers have been the pitiless victims from the beginning of time.

Bearing all of this in mind, we are not surprised that in 1865, the government of Hawaii was preoccupied with finding in the archipelago a place in which to segregate the lepers. The place which they found fulfilled marvelously the demands of the case. On the northern coast of the island of Molokai, there was a peninsula in the form of a low-lying neck of land of volcanic origin, an arid, desolate place with the advantage of being accessible only from the sea. A steep cliff of from 800 to 1,000 meters (2,640-3,300 ft.) separated the place from the rest of the island. It was acquired for the purpose of sending the lepers there, and the natives who already lived there had to abandon their huts so as to leave them for the sick. In Kalihi, near Honolulu, a leprosy hospital was opened to keep the sick under observation; those who showed signs of leprosy were sent to Molokai.

Other than the cabins of the little villages of Kalawao and Kalaupapa which were left by the natives, no shelter was given to the lepers nor was any building begun. Neither did they have any doctors or nurses available to them. The food supply itself was not sufficient. The administrative personnel was taken from among the less seriously ill lepers. Furthermore, all they could do was to inform the authorities about the wretched state of the invalids.

In 1871 and 1872, missionaries from Oahu and Maui began to prolong their visits to the "accursed island." In those years, Fr. Raymond spent several weeks in the leprosarium administering the sacraments. Fr. Aubert also made several visits. In May, 1871, the provincial, Fr. Modeste Favens, reported that there were "over 300 lepers, fifty of whom were Catholics." In April-May of 1872, already-sawn timber arrived for the first chapel in the leprosarium. Brother ertrand erected the chapel in a short time, so that on May 30 it was ready to be blessed and was dedicated to St. Philomena. One reflection penned by the builder was: "If God would raise up a zealous and courageous priest, how many souls would be saved."

On January 8, 1873, there was a change of government. The Board of Health was revamped. The consequences for Molokai included an improvement of the food, some very inadequate buildings, and encouragement to do some farming, something possible for only a few of the lepers. These steps were far from meeting the needs. By this time, around 800 sick people had been brought forcibly to this abandoned place; 311 of them had died in atrocious circumstances.

The atmosphere among these people without hope was very bad. y way of compensation they sought comfort in an alcohol extracted from roots and in wanton immorality. They had formed a "Village of Fools" in one corner of the peninsula; here life was a continuous drunken spree, one long orgy. There was also a small group of Catholics who kept for themselves a decent lifestyle.
Bishop Desire Maigret, the Vicar Apostolic, had been greatly preoccupied for a long time with his responsibility for the spiritual care of these discarded people. He was understandably anxious, however. At the end of 1872, Fr. Aubert, on returning from one of his visits to Molokai, had offered to take up residence in the leprosarium and he had not agreed.

On May 4, 1873, the Vicar Apostolic had a meeting with all of his missionaries at the blessing of a church in the village of Wailuku, Maui. The question of the abandonment of the lepers was on everybody's mind and had crystallized in the Vicar's own thoughts. e decided to talk it over with his priests.
According to Fr. Aubert, the ishop had a most intimate dialogue with his missionaries, and addressed himself particularly to a group of four young men — one Frenchman, two Germans, and a elgian, Fr. Damien. e spoke of the agony which the abandoned state of the lepers caused him. Their number increased daily. So many dying people could no longer be left without the presence of a priest to be with them permanently.
The four replied: "But, Bishop, all you have to do is say the word and any one of us will be happy to be able to give himself to the leprosarium." Damien then added: "Bishop, I recall that on the day of my profession, I placed myself under the funeral pall to signify that voluntary death is the principle of new life. I am now ready to bury myself alive with these unfortunate people, some of whom I know personally."
The same source relates that the ishop felt pride in his priests and relieved in his concern. Smiling in great satisfaction and gratitude, he said: "The difficulties of this work are such that I could not impose it, but I happily accept your offer." Embracing Damien, he affirmed his choice. Six days later, May 10, 1873, Fr. Damien de Veuster, 33 years old, disembarked on Molokai. It would be for the rest of his life.

E. "We Lepers"
Fr. Damien landed at Kalaupapa accompanied by his bishop. He had no luggage other than his breviary and crucifix. Bishop Maigret presented him to the lepers, who numbered around 800, and continued on his way. The missionary had no lodging and had to spend the first nights in the shelter of a pandanus tree. It is said that he thought, "All right, Joseph, here we are for life!"

Writing to his Superior General in August of the same year, Damien confided an interesting experience: "Several of my beloved Christians of Kohala also left (for Molokai, before May, 1873). I can attribute only to the voice of God an unequivocal premonition that we would soon meet again. In spite of everything, those eight years of ministry to the neophytes I loved and by whom I was loved, developed in my heart the deep roots of a mutual attachment; just saying jokingly that I would go to Molokai gave them a shock. When finally I left Kohala to attend the blessing of Father Leonor's beautiful church, at the very moment when I mounted my horse, I heard an interior voice telling me that I would not return to my beloved Christians nor my four beautiful chapels. Weeping, I looked for the last time at my Kohala parish."

From the first moment of his arrival at the leprosarium, he gave himself completely to these people without hope. Fr. Damien took no precautions to avoid the disease. He behaved as one of the sick and in his conversation it was his custom to speak about "us lepers."

In Molokai, everything awaited doing. The material needs were so great and so urgent, our missionary took off his cassock and set to work. In this way he aroused a spirit of collaboration in everyone who was in a condition to do something. In one week, he built a 16' x 13' house in which he lived for the first five years, and which served as the center of his many activities.

Setting about improving the food and clothing of the lepers, he installed a water pipe to ensure a sufficient quantity of water. But most of all, after a hurricane had destroyed most of the huts during his first winter on the island, he devoted himself to building houses.

The physical exercise had a beneficial effect on the lepers because it slowed the advance of the disease. So Fr. Damien tried to get everyone to work the soil and grow potatoes. With the help of the lepers he also undertook the improvement of the dock at Kalaupapa, which was dangerous for boats. He had to begin by dynamiting some rocks. He rebuilt the road between the two villages which had become impassable.

Diversions were important in this restricted world. He cultivated an interest in music and organized a band, and taught the harmonium for playing at religious ceremonies. For the visit of the Bishop, a choir was able to perform one of Mozart's Masses. He multiplied public games and entertainments and organized horse races.

But the main thing, and that which took up most of his time, was the direct care of the sick. In the beginning, and for quite a while, he was the only doctor and nurse. A Dr. Woods, who later visited the leprosarium, was astonished not only at the love with which he treated the lepers, but also at the level of technical skill he used in his methods of care. In written correspondence with the world's major leprosaria, he dealt from the beginning with searching for a cure for the disease, and he tried all the treatments which his own and others' experience suggested, all in order to give whatever alleviation was possible to such suffering.

Among all of the lepers, our missionary had a special love for the children, and he brought them to live in his house, where he started an orphanage. This was his family.

For worship, he built a large church in Kalaupapa and enlarged St. Philomena's, adding a bell tower in 1877. Since the southern part of the island did not have any church, during four months in 1874, he built four churches and a parish house.

But all of this is just the exterior. From the very beginning, Fr. Damien devoted himself to improving and healing the moral climate of the leprosarium and to putting a brake on the licentiouness and dissipation which reigned unchallenged. He had to battle with some of the agents of the Board of Health who favored it.

He started a double confraternity of men and women to visit the sick. Beginning in 1879, he organized adoration of the Blessed Sacrament, the lepers succeeding each other before the tabernacle. The funerals he made into real celebrations, including bands. In the end, he succeeded in changing the atmosphere of the leprosarium. In a short while it was a place of fervor and happiness. In this task the testimony of his own life was decisive; Fr. Damien was himself a radiantly happy man.

F. Passion and Death
A little more than ten years after his arrival in Molokai, he knew with certainty that he was a leper. Inadvertently putting his feet into boiling water and seeing the skin become completely blistered, yet feeling nothing, he was aware that he had totally lost sensation. He had indisputable proof of the sickness in his flesh.

His Calvary had begun long before, however; it began the moment he set foot in the leprosarium. There is eloquent testimony by Dr. Mouritz, who knew him in the last years. "If Fr. Damien had escaped leprosy, it would have been a miracle. Unconcerned with the danger of contagion, Fr. Damien lived and worked beside a cemetery with a thousand corpses which gave off the polluted stench of leprosy, being covered by scarcely a foot of earth . . . he received visits from lepers who ate at his table and smoked his pipe. I have seen this with my own eyes. Provided that it helped the lepers, Fr. Damien did not bother himself about the danger of contracting leprosy" (NP 77).

When the authorities offered him the post of director of the leprosarium, with a salary of $10,000 a year, he refused at once, saying: "Even if you offered me $100,000, I would not take it. If all I wanted was money, I would not stay here for five minutes."

In spite of everything, the greatest affliction for our missionary, as is constantly evident in his letters, was the loneliness. The scene of him calling out his confession from a boat while Father Modeste absolved him from the deck of the ship is just a symbol. It happened in 1873, a few months after he arrived on the island. Later came years of being alone, when he had to confess himself before the tabernacle. He especially, who was so sensitive to and so loved the sort of community lived in the Congregation, suffered from not having another brother with him.

At the end of 1874, a missionary was sent to the southern end of Molakai and he spent four months at the leprosarium. He lasted in this post until the beginning of 1878. On December 8, 1881, Fr. Albert Montiton, a native of Normandy, arrived in Molokai. He was a man of outgoing and turbulent disposition. He had various frictions with Fr. Damien but they became good friends and cared deeply for each other. They confessed to one another. But each of them had been accustomed to working by himself, and they did not know how to build what today we call a "team." In the end, for this reason, Fr. Albert, who was already in his sixties, insisted on leaving on March 20, 1885, three months after Fr. Damien was pronounced a leper. The departure drew forth tears from our hero.

Meanwhile, communications with Europe, and especially with his family, had broken down. His sister Constance, a nun, had died the year he arrived on Molokai. His father had died the following year. Damien then asked himself, "Has Fr. Pamphile also died?"

During this time, relations with his provincial, Fr. Leonor Fouesnel, became particularly painful. Partly because of his own health, partly to get the consolation of confession, and most of all to improve his care for the lepers, Fr. Damien wanted to go to Honolulu. He asked permission at the end of his first year as a leper. He received a hard refusal. As though this was not enough, Fr. Fouesnel wrote to him in February, 1886: "The rumor is still going around that you plan to come here. Dear Father, I must again point out the decision taken by the provincial council and not by me . . . Your pretensions, my dear Father, demonstrate that you have neither delicacy nor charity toward your neighbor, and that you care to think only about yourself" (D 156).

Fr. Damien wrote to the Vicar Apostolic on June 6 of that year: "The absolute refusal, expressed in the tones of a policeman rather than of a religious superior . . . I frankly confess, it made me suffer more than all the difficulties I have experienced since my childhood. I have responsed with an act of absolute submission in virtue of my vow of obedience. Let us go on, loving one another. Always resigned to God's will in our sufferings, which are sharper all the time, we are, Your Excellency, `dead in Christ and with our life hidden in God."

The provincial never came to see him at the leprosarium, and to avoid Fr. Damien coming to Honolulu, he took refuge in the problems which might arise with the government, and in a decision by the provincial government which does not appear in the minutes. This is all the more curious because he permitted Fr. Gregory Archambaux, who was also a leper, to live in the home for lepers in Honolulu.

Next the doctor in Molokai and the director of the leprosarium intervened with the Bishop, who now was Hermann Koeckemann (Bishop Maigret had died in 1882), and also with the government minister and the provincial himself. Our leper received permission to go to the leprosy hospital in Honolulu. He spent from July 10 to 16, 1886, there, studying a Japanese method for alleviating leprosy. He took advantage of the occasion to confess himself to his bishop, and then returned to his lepers.

On the following December 30, he wrote the Superior General's secretary: "Being deprived of any brother of our beloved Congregation is more painful for me than the illness of leprosy ... Certainly I want nothing more than to remain and die in Kalawao; leprosy or no, let me 'run my course to the end.' I am content and happy with all the rest and I have no complaints about anything."

Fr. Damien knew that the Church and Congregation authorities had to navigate a stormy sea from the point of view of politics. King Kalakaua was forced to give in in June, 1887, before an increasingly aggressive opposition. It came from some sectors of the Protestant Mission who were not happy with the prestige gained for the Catholic Mission by the evangelical witness, recognized by everybody, of the leper missionary. The $100,000 granted to the leprosarium at Molokai in the more recent years seemed excessive to them.

In the midst of these difficulties the patient in no way diminished the rhythm or volume of his work of assistance to the sick. Obviously, it was no longer 1873, but he did not slacken in his daily task (cf. D 100).

One year and four months after the departure of Fr. Montiton left Fr. Damien alone in the midst of these dark torments, Mr. Dutton arrived. He had become a Catholic three years previously. At first he had wanted to be a Trappist in the Abbey of Gethsemani (Kentucky). For two years he did not arrive at a decision to be professed. At the beginning of 1886, he heard of Fr. Damien. He left for Hawaii without delay in order to help him and, as he said, "to make up for his past by embracing the penance of the primitive Church and offering help to his neighbor" (J 447). Mr. Dutton, "Brother Joseph," as he would call himself later, greatly assisted Damien in his work of caring for the lepers. "He, too," Damien observed, "even though not a priest, finds his strength and consolation in the Blessed Sacrament" (ibid). From July 29, 1886, on, he was an envoy from God for the solitary priest.

At the end of the following year, a member of the Congregation, Fr. Archambaux, of whom we have spoken, arrived at the leprosarium. This also was a consolation for Fr. Damien because he could go to confession. But he did not last. His leprosy depressed him tremendously and it was impossible for him to put up with the atmosphere of Molokai. After three months he returned to Honolulu, where he died a few months later.

The leper missionary had been corresponding for several years with a priest of the diocese of Liege, Belgium, who was missioned in the Rocky Mountains in Oregon, Fr. Lambert Conrardy. Wishing to make a more complete offering of himself to God, he sought to place himself in the service of the lepers. And so he arrived on Molokai on May 17, 1888. He was a consoling angel for our sick man; as well as his friendship, he could offer him the service of his ministry.

During this same year, while the leprosy was progressing inexorably, God multiplied the signs of his compassion and nearness. On November 13, the Franciscan Sisters arrived at the leprosarium and took charge of the orphanage.

So as to provide the Sisters with a chaplain who was not a leper, and so as to prepare a successor to Fr. Damien, the Vicar Apostolic decided to send a missionary of the Congregation to the side of the sick man. With this in mind, he inquired among his priests. While some were upset just to be asked, others offered themselves willingly and asserted their obedient availability. The one selected was Fr. Wendelin Moellers. He arrived at the island shortly after the Sisters.

It can be said that the heroic priest continued to serve until the end. On March 28, 1889, he could no longer leave his house. On that day he put all his affairs in order and then said: "How happy I am to have given everything to my bishop; now I die poor, I have nothing of my own." Soon he had to remain in bed (NP 68).

On Saturday, the 30th, he made his preparation for death. The following day he received Viaticum. Afterwards he was happy as usual. "Look at my hands," he said, "all my sores are closing, the scabs are turning black. It's the sign of death, you know. Look at my eyes also. I have seen so many lepers die; I'm not mistaken; death is not far off. I had wanted very much to see His Excellency once more, but God calls me to celebrate Easter with Him" (it was Passion Sunday).

On Tuesday, April 2, he was anointed by Fr. Conrardy. During the following days he felt better, but he remained confined to his bed. "What poverty!" Fr. Wendelin said. "He had spent so much money to alleviate the suffering of the lepers, but had forgotten himself to the point where he had no change of underwear and no sheets for his bed" (NP 69). "His attachment to the Congregation," continues Fr. Wendelin, "was admirable. How often he said to me, 'Father, you represent the Congregation here for me, isn't that so? Let us say together the prayers of the Congregation. How sweet it is to die a child of the Sacred Hearts!' Many times he charged me to write to the Superior General to say that his greatest consolation at that moment was to die a member of the Congregation of the Sacred Hearts" (ibid 69). On Saturday, the 13th, he worsened. He lost consciousness from time to time. April 14 was Palm Sunday and Fr. Wendelin had to go to Kalaupapa to celebrate the liturgy. On the morning of Monday in Holy Week, April 15, 1889, Fr. Damien died. He was 49 and 3 months. In accordance with his own wishes, he was buried under the shade of the same pandanus tree under which he had passed his first nights on Molokai, almost sixteen years before.** For this brief biography, we have used: 1) The biography by Fr. Vital Jourdan, ss.cc., Father Damien de Veuster, of the Congregation of the Sacred Hearts, Apostle of the Lepers, Paris, 1931; English translation: The Heart of Father Damien, Milwaukee, 1955; 2) The Disquisitio de Quaestionibus vitam Servi Dei spectantibus ex officio concinata, Rome, 1974; and 3) The Nova Positio super Virtutibus, Rome, 1976. The two latter publications pertain to the beatification process in progress and are a preparation of the decree Virtutibus of July 7, 1977. We have indicated No. 1 by "J," No. 2 by "D" and No. 3 by "NP."

2. The Spirit of Father Damien de Veuster
Even a quick look over the facts of Fr. Damien's life is enough to discover a commitment to the Gospel which was beyond the ordinary, including that of religious and missionaries. Protestants took note of him before we did. He was admired by persons who were not Christian, such as Mahatma Gandhi. What is most surprising for us is to observe the fidelity and integrity with which he lived the charism of the Congregation, and with what gentle power of the spirit he was transformed into a burning replica of the suffering Servant of Yahweh. We will try to point this out very briefly.

A.	Human Roots
His temperament, that of a Flemish peasant, was certainly an important element of his strength. He was formed in a healthy Christian home and was a man who was psychologically uncomplicated. He was happy, communicated easily with others, and had a calm and open disposition without duplicity or deceit. He was physically robust, active, vigorous and enterprising, with a creativity and energy which set him apart. He had a clear intelligence with an aptitude for studies. He studied latin late but learned it rapidly. He got good marks in his philosophical and theological studies and developed great interest in the various subjects. But he was not of a theoretical bent of mind; he was a doer.

He was an energetic and decisive character. Already in his early years at school at Braine-le-Comte, he had defended himself with a ruler against the attacks of his Walloon companions, and he was respected. At times he could appear hard, but he had a heart which was sensitive to the circumstances of others.

B.	In the Bosom of the Community
He had contact with the Congregation of the Sacred Hearts very early through his brother Auguste (Fr. Pamphile), who was three years his senior, and he imbibed its spirit little by little.

Once he decided to enter the religious life, he met a learned master almost at once, Fr. Caprasius Verhaeghe, the novice master in Louvain. He initiated him into a solid interior life. But it can be said that his spiritual personality acquired its definitive traits during his time in France, in the novitiate of Issy-les-Moulineaux and in the scholasticate of Picpus (Paris).

This contact with the center of the Congregation gave him the opportunity to imbibe the spirit of the Founder, there where his general house had been. Besides having belongings and mementos of Fr. Coudrin and his works, Picpus had people who had known him and had received his message. Fr. Alexander Sorieul, who was professed in 1817, was at Issy. He had been named as master of novices by the Founder himself in the already distant year of 1824.

The novitiate at Issy-les-Moulineaux, however, was a foundation of Fr. Euthyme Rouchouze, then superior general, and he kept his eye on it. He had founded it when he was the master of novices of the Picpus house, in order to remove the future hope of the Congregation from all the agitation which upset the general house during the last years of the government of Bishop Bonamie (1837-1853).

In the circular letters which Fr. Euthyme sent to the community during his time as Superior General (1853-1869), we have documents which show what he thought and preached. In them he presented to the Congregation that spirit which he had preached to his novices in Issy and which he had taught to the students in Picpus. Reading them we can get the best approximation of the spiritual inspiration which Fr. Damien received, first during his time in the novitiate at Issy, and afterwards in the scholasticate in Picpus, and which his life later shows he took so seriously. We will set down some passges which will let us see the orientation.
1.	Circ. 26 (Oct. 28, 1858): "We want to achieve that desirable goal which the Lord Jesus himself sets out in gathering us together to form the religious Congregation of his Sacred Heart and of the Immaculate Heart of the Blessed Virgin Mary."
2.	Circ. 47 (Jan. 6, 1862): "So as not to be confounded in our hopes, we must apply ourselves more than ever to the daily and constant practice of our vows and of our Holy Rules, presenting ourselves as victims before the Divine Majesty not only at the time of adoration but also in every moment of the day and night, courageously assuming the sufferings inseparable from our state and from the prescriptions of Holy Obedience."
3.	Circ. 50 (June 24, 1862): "Persevere under the blows of his correction because his hand is guided by his heart and he comes to you as a good Father even when he has a stick in his hand. On the contrary, if he comes to treat you with circumspection you must fear that you are not legitimate children, not the true children of his heart (Heb 12: 5-8). . .In the measure that we are put to tests, we bow our head humbly to the blows which Divine Providence showers on us; we kiss lovingly the hand which chastises us and press it again and again to our heart. In this way, the correction of the Lord makes our own the dispositions of those true children of the Sacred Hearts who have gone before us.-
4.	Circ. 55 (Sept. 18, 1863): "(The Good Father) made us feel the gentle influence of the lovable virtues which always marked him in the eyes of those who knew him. I wish to speak in particular of that blessed freedom of the children of God, which knows how to speak the truth without, however, wounding anybody; of that fraternal charity which attracts and binds hearts in one family, without leaving aside the attentions by which religious give each other respect; of that respect for authority and love for the Holy Rules."
5.	Circ. 58 (Oct. 28, 1863): "The preservation and prosperity of our Congregation is closely bound to and necessarily depends on two points which are none other than the exact observance of our Holy Rules and a practical knowledge of the spirit of our Institute. While it is true that the latter point outranks the former and binds it to itself as a principle with its consequences, we strive for the first so as to penetrate to the true end of our Institute...
"We are so eager to see this victim spirit reign among the children of the Sacred Hearts because we consider this spirit as the life of the Institute, as its soul. We think that we will live the life of the Congregation, a robust life, a youthful life, in the measure in which we have this spirit of sacrifice and in which we succeed in being in this state of victims even to the smallest details of life. We will prosper, we will grow to the extent that this spirit has truly penetrated us and is incarnated in us. If, on the contrary, this spirit diminishes, we will, as it were, vegetate, for we will always have this fine base of good people who have good will, who do not wish to do evil, but we will not have this strong, vigorous life and there will be reason to fear that we are debilitating ourselves. This spirit of sacrifice in union with the Sacred Hearts is as the sap which must nourish the tree of the Congregation."
6.	Circ. 94 (Sept. 17, 1868): "If we want to be true adorers in spirit and in truth and so worthy children of the Sacred Hearts, we must not aspire to any other heritage than to this spirit of total sacrifice of ourselves which must change us into real victims at the moment of adoration and during our whole lives."

C. Courageous Zeal on behalf of God's Activity in the World
The first trait of the charism of the Congregation is also the first to reveal itself as embodied in Fr. Damien. Missionary zeal was one of the aspects of formation to which Fr. Euthyme gave great care and his effort was supported by the visit of missionaries from the Pacific and the departure of new groups which followed them.

In 1863, the departure of the young student to the Hawaiian mission in the circumstances which we have described marked Damien's offering of himself to "carry the Gospel everywhere," as the Founder had said. This was an offering of total availability, as his subsequent life would show.

On October 24, 1865, he wrote to his parents: "I love my poor Kanakas very much because of their simplicity, and I do everything that I can for them. For their part, they love me as children love their parents. Because of this mutual love I hope to convert them to the Good God because if they love a priest they will easily love Our Lord, of whom the priest is a minister."

This shows a true pastoral direction: a love for people which embodies Fr. Coudrin's availability (facile abord), openness, on the one hand, and on the other trying to reach the heart in the process of "conversion." First love them, and then speak to them of the love of God; love them as human beings who are loved by God without frontiers of race or religion; love them, and therefore serve them in everything. He did not limit his activity to the merely clerical — sermons, catechesis, sacraments. He rendered any lowly service within his power and capacity. He gave himself entirely to the service of the people God set before him.

He did not look to see if it was a Protestant or a Catholic, a Christian or a pagan who needed his services. Damien had an ecumenical heart before Vatican II. The Protestants of Hawaii observed this and a considerable part of the help which he received, money as well as medicine and materials, came from Protestant sources. The first biography of Fr. Damien, published three months after his death, was by a Protestant, Mr. Edward Clifford, with three editions in 1889 and one in 1890.

Fr. Damien the missionary was no "functionary"; his work was a matter of the heart. It was a way of loving his neighbor, loving the Church, so as to really love God (1 John 4: 12).

D. The Attitude of the "Servant"
Without doubt, what is most admirable in our leper, what has been rightly noted as his principal characterisic and as his most complete evangelical testimony, is his dedication to the service of the lepers of Molokai. "Have among yourselves those sentiments which were Christ Jesus' ... ," St. Paul told the Philippians (2:5). This identification with the Heart of Jesus brought about in the missionary a docility to the will of the Father in the abasement of Jesus, becoming a leper with the lepers in order to save them. This docility was not just a disciplinary submission to the authorities of the Congregation whom he had vowed to obey. The choice of Molokai had not been imposed by superiors; he had offered himself. And he offered himself in obedience to those mysterious "voices" which had called to him at various moments of his life.

This immolation in his dedication to the lepers, done in so sudden and irreversible a way, he himself directly and spontaneously connected with his religious profession, and it is precisely this which is his participation in the Paschal Mystery of Christ: acceptance of death as the way to true life.

Dom Guepin, O.S.B., the restorer of Silos, moved by the witness of Fr. Damien, wrote an article on the Congregation of the Sacred Hearts in The Universe, May 11, 1872, which has many penetrating observations made with the partiality of a friend. Among other things, he noted the following: "The void left by Fr. Damien has not been left unfilled. In the neighboring islands he was surrounded by forty of his brothers. The Vicar Apostolic wrote to all of them to offer succession to the one who died. All without exception declared themselves ready to accept. One only has been chosen but all were ready for the sacrifice, and they offered themselves for this mission of honor, not considering themselves to be heroes, but simply as religious faithful to their vocation and to the spirit of their Institute. Who are these men for whom sacrifice is so easy?" The famous monk concluded his article with this phrase: "When you take into account what forces of faith, of prayer, of energetic work have created this "Work," it will grow to the degree in which those who follow are faithful to the spirit of their father."

Father Damien lived the spirit of Fr. Coudrin as he had learned it in his novitiate, and especially from Fr. Rouchouze, with supreme fidelity. This is what gave him his capacity for immolation—he was faithful to his vocation.

This identification with the Heart of the Servant was not the fruit of a personal spirituality but of "communion" with the spirit of the Congregation. His mysticism is that of an apostle. It did not flower in the seclusion of a cell, but in the continuous gift of himself to his neighbor, to his poorest neighbors, to those in most misery.

His solitude, the absence of the companionship of other members of the Congregation, was his greatest suffering, more painful than the leprosy. For him, fraternity was a "union of hearts," something he had created in the various missions where he had served, and which was always something with deep roots. When he had to leave his first community in Puna, he admitted to his brother: "I must leave my beloved Christians and this separation seems to me more painful, more sad than leaving my parents because of the warm affection I feel for these beloved neophytes" (Letter of Oct. 23, 1865).

The bearing of daily sufferings was of heroic proportions in Fr. Damien, not only because of the circumstances which we have described, not only because his martyrdom lasted for 16 years, but because it was not limited to remaining permanently in such a place and company; more than this, he had to undergo lack of understanding and injustice, criticism and calumny. Most extraordinary of all was the spirit in which he accepted suffering, without dramatization, without complaint, without limiting his capacity for service. Ff. Damien worked to the end, to 19 days before his death. He never made concession to his own comfort or self-interest. He who had spent such vast sums to benefit the leprosarium did not even have underclothing or sheets for his bed.

For someone who studies his life, he appears to be, without doubt, one of the most clear reflections of the Servant in the whole history of the Church.

E. The Perpetual Adorer
From the perspective of the spirit of the Congregation, both the public life of Jesus and his crucified life have their root in his hidden life, in a perpetual adoration. The same can be said, servatis servandis, of Fr. Damien: he tried to extend to all of his life the adoration offered with Jesus in the Eucharist, before the tabernacle.

His zeal for God's Activity in his Kanakas, and especially in his lepers, he brought to his adoration. And from there he drew submission to the plans of Providence and a spirit of service to his patients through every moment of his day. His adoration was not just a ritual, but something real; not just a cult, but a love for the Father in Jesus. A love stronger than death.

* * *
In short, embodiment of the charism of the Congregation in Fr. Damien appears quite transparent and pure, without alloy.

There exists, nevertheless, a danger in proposing the example of the Leper of Molokai as a model for the ordinary religious of a Congregation. Heroism always evokes, besides admiration, a sort of fear and of distancing, not to mention rejection, at the level of personal life, especially given the hedonistic world in which we live.

Nevertheless, his example is no more arduous than that of Christ, who told us, "Let those who would come after me deny themselves, take up their cross and follow me . . . " (Mt 16:24). Fr. Coudrin meant nothing else when he told his followers: "Be children of the Cross so as to be really of the Heart of Jesus." In his religious he wanted men and women filled with zeal for God's Action, for the Kingdom, and filled with courage.

It matters nothing that the Congregation be small, humble, without worldly luster. What does matter is that it be faithful to the Gospel according to its charism, and that it not be mediocre. The example of Fr. Damien helps us to be such.



VI. A WINDOW ON THE FUTURE

1. To Recover the Capacity to Dream
Attempting to open a window on the future is to dream about the course of human history and our own. It might seem that we older members, who know for certain that we are not a part of that future, should leave these dreams to the young and content ourselves with being witnesses to the past—now more than ever perhaps, when the future has become so obscure. But these are the very realities which move us to dream. First of all, because we cannot be accused of the dreams of interested parties and then also, maybe, to be sure that these dreams have the touch of the Spirit. Do we not find among the characteristics of Pentecost, of the manifestation of the Spirit, the fulfillment of the prophecy of Joel, "Your old men will dream dreams"?

We shall follow the way of dreams so as to test whether in the darkness of these times we can be in tune with the wave of the Spirit.

Certainly our weaknesses are great, but I believe that, without ignoring them, we must dream. To neglect to do so would cause us to fall into the worst of weaknesses: institutionalized mediocrity.

All religious communities have suffered from the so-called "post-conciliar" crisis. There was the havoc of secularization, of considerable reduction in numbers, disturbances of communal life, etc. But it would be an error to believe that all of the crises were equal or have occurred in the same form. This depends on particular histories.

In our case, for example, we have passed without doubt, from a conception of obedience which "sacralized" superiors to a more communitarian search for the will of God, which has not yet taken form at the international level of the community. We have moved from a community built on observances to one still seeking "communion" and its minimal expression at the universal level. But there has not been an exaggerated regard for the Founder among us nor have we absolutized the Constitutions. And this is because, quite simply, Fr. Coudrin has been known in a very incomplete and distorted way, and because our Constitutions have never been what they were in other congregations. They were not written by the Founder and those which he presented to the Holy See in 1825 were very freely changed in 1838-40, with full approbation of his first and most select disciples.

What we sense to be most lacking at this time of renewal, and following the norms of the Decree on Religious Life 2, is a collective awareness of our charism. It is our weak point. In other words, we are lacking a communitarian sense of being something more than a diminishing canonical entity: that we exist because we have been called together by the Spirit in order to contribute in a very particular way to the daily building up of the Church where we are. We must take up this responsibility.

Naturally, when we consider this we become aware that there is much to be done, many roads to travel. Awareness of the charism moves us to dream, but to dream in a realistic manner, not to digress nor to lose time to useless fantasies.

From the time of Abraham, faith is adherence to a word of promise. Faith issues in hope if it is real. Faith sets us on the road of God's designs. It seeks to incarnate something concrete in us.

We must not think that we can be "religious in general" without being "Religious of the Sacred Hearts." Abstractions do not exist.

Nor can we think that we can build the Church by destroying our community or at the expense of what has been given us by the Spirit precisely to contribute to the building of the Church.

Someone has written, "I believe in hope." For my part I prefer to say, "I hope in the faith." If we have faith in the gift of the Spirit it opens us up to hope and we can dream.
These dreams can be on two different levels, which are, however, very closely linked. The first is the "spirit" of the community and its basic expression and the second is the level of actually rendering service.

2. Dreams of Community Spin
It is certain that as regards community spirit, God has done much in our history and he is now doing much more than we realize. We are very anti-narcissistic. I dream, before everything, that we recognize the "mercies of the Lord" (Ps 89:2) in our present reality and in our history, and that we do not forget them. It would be to forget Love.

All of this without losing our sensitivity to our own fragility. "We hold this treasure in earthen vessels so that it is clear that this extraordinary power is from God and not from ourselves" (2 Cor 4:7). The possession of the charism is always fragile on our part and it is good that we know it. But it is also always strong on the part of the Spirit, and our strength will be in knowing how to truly receive it as a gift.

I dream then that the Congregation show itself faithful to the Spirit and can appreciate it in realities such as:

A. 	A Unity of "Communion"
The indispensable autonomy of persons, physical and moral, within a living community, must assure a purer "communion" (koinonia).

Unity must always be pursued, not so much on the level of living together as on the level of communion. The unity of the leaves and branches of a tree is not to be found in their nearness to each other when they are blown by the wind. This does not join all together. To discover their vital unity you must go to the trunk and roots they share together and encounter their rootedness in a common life. Meetings without previous communion run the risk of dissolving in conflict or being reduced to a sterile superficiality. The basic thing is that we sense ourselves to share the same history, the same charism, and consequently, the same mission in the Church.

When this unity is real and vigorous, it will express itself in a sort of "communal nervous system," also real and palpable, whose principal elements are: 1) Adherence to a common Rule of Life, with the consequent development of the same evangelical and ecclesial sensibilities and the same practical options in the radical following of Jesus. 2) The capacity to decide and do things in common: a government which is in the service of "communion" and is concerned about the incarnation of the evangelical values of the charism, and which at local, provincial and general levels assures an effective and worthy service of the Church. 3) A real sharing in common of goods, whatever be the form of their administration, with intervention by provincial and general Chapters and governments.

B.	The Joy of Fellowshi
If the above is a reality, the first effect will be the happiness of fellowship. This will be so, certainly, at the level of life together and personal "fitting in"; most of all, however, it will be so at the level of sharing the same sensitivity to the challenges which flow from the human and historic reality surrounding us, and in a ready disposition to respond to them in the service of people and of the Church where we live. And the response will be as a community.

C.	The Joy of Feeling "Fulfilled"
Naturally the climate of the community depends substantially on the "personal fulfillment" of each of its members. A happy and radiant community in the service of others cannot be built with frustrated persons; rather it is weak and limited by its own ills and afflictions. The sublimation of all the frustrations which are part of a radical following of the Gospel requires the best possible development of the persons who compose the religious community. The community must be able to guarantee to all its members the best possible level of development of their potential. Everything which is done in this direction not only will assure the authentic well-being of the internal life of the community but also will give a much greater apostolic outreach to the Congregation. It will contribute to better government and will give the members greater openness and availability to communitarian decisions.

3. Dreams of Communitarian Service
I dream also that the community can have the stimulus and satisfaction of being "useful for the Church" as Fr. Coudrin wished; that the incarnation of its charism would be to give genuine service to people and to the local churches where it lives. It is not a question of great enterprises but of contributions which are original and of fine quality, even if modest from the worldly point of view. Such services make transparent the evangelical values of which the community is the custodian by virtue of its charism.

I know that the realization of all these dreams cannot begin or come to maturity in a short while; they are the goals of an effort which in many cases is not easy. In any case, I believe that they could serve, even show themselves necessary, for living our charism which is that of an active apostolic community. For the moment, let them serve as a "first draft."

The realities I have in mind belong to two different areas: a) services to the community itself which would better enable it to serve the Church, and b) services of the community to the local and universal Church.

A. Services to the Community
i.	A esearch Center, called "Cor Novum" or "Cor Unum." It would have multiple objectives: a) to guide historical and theological investigation about our charism; b) to explore and guide investigation of the spirituality, the pastoral dimension, the pedagogy of "the heart;" c) to be a center of formation in all of these matters for the members of the Congregation; d) to be a center for sharing of experiences and other contributions; and e) to be a center for publication of monographs and studies, of periodicals and documents, etc.

I have always dreamt of a reality of this sort being in Poitiers and in the Grand'Maison, but it could also be in Paris or in Rome. The advantages of Poitiers are not just sentimental. It would give a certain primacy to this house which is used to too little advantage and from it it would be possible to restore and maintain those places which recall the historic love which God has had for us. Being there, this would not be too great or impossible an undertaking. It would be done little by little.

In any case, it would be important that such a "Center" have a well-stocked library for the study of our history and spirit, and the tools of modern technology. It would be important that all the members who are equipped to do so would collaborate at least temporarily with the Center.

ii.	A Second Novitiate set up in every region or province in a way similar to the one which has had such success in Latin America. Perhaps the Research Center could collaborate in this also.

iii.	An Updated enewal of the Exterior Association. If we achieve a collective consciousness of our charism, it would be normal to share it with people who, without being able to share the option for celibacy, identify much with our way of living the Gospel. Small communities could be formed with this spirit: nuclear communities of married and young people who would share the three elements of the charism, perhaps even to the point of being "diaconal communities" in the service of the local Church.

iv.	A House of Adoration for a province or region. I believe that it would be beneficial that in at least every province there be a house in which adoration could be organized day and night and the "sign" established of which we spoke further above. Such a house could have perpetual adoration with help from the most dedicated faithful during the day. It would render a great service to communities themselves, and also to the Church and the faithful, if a haven of silence and peace was established where small groups or isolated religious could come for retreat. It would be important that such houses be poor but beautiful and welcoming, with space and arrangement to foster quiet retreat, with a beautiful chapel which invites to prayer. These "houses of adoration" would have to be in cities in places not too far removed from their centers, at any rate always easily accessible with good public transportation.

B. Services to the Church and to People
Everything which is done to maintain the community itself in good condition for service, indirectly serves the Church, but there are other services which reach out to the world outside the community in a more direct way.

i.	Formation of the Young. The "New Heart" is particularly easy to form in the young. It matters little what institutional form is used to achieve it (colleges, centers, etc.). Since the time of the Founders this has been one of the favored activities of the Congregation. We must recall here the formation of seminarians destined for the priesthood. In the time of the Founder, the Congregation gave this service in important dioceses of France such as Tours and Rouen, to say nothing of the Seminary at Picpus in which so many seminarians were formed for Ireland and for many French dioceses. In Picpus especially, poor seminarians were welcome who could not pay for their formation in other places.

ii.	Missions. Apart from the foreign missions, of which there is no need to speak since they represent an accepted vocation of the community, I believe that other forms of "mission" can be given in dioceses and parishes, which would be a help to the already organized Church. Examples would be forming basic communities, forming leaders of basic communities, etc.

iii.	A Renewal of the Enthronement and of the "Social Reign" of Fr. Mateo. The Christian family is in crisis in our western world and it would be timely to take up its problems and to attend to them with adequate competency.

iv.	The Service of the Poor. This always, everywhere and in every form. If one has the "mind of Christ Jesus," one has a special love for the poor such as our Founders had. I believe Providence offers the Congregation particular opportunities in Latin America. This is so not only because it is the "Continent of the Poor" representing more than one third of the universal Church, but because in Latin America all of the provinces of the Congregation, excepting the English- speaking, have founded houses and maintain some presence in fact.


In this continent, unity of language particularly facilitates mutual help. The immensity of the needs presents most varied objectives to meet.

This interest of all in Latin America (without mentioning Asia, Africa or Oceania) is a way of making the human problems of the Third World present in the developed countries, a contribution in no small way to the construction of the world of the future which cannot have peace apart from the well-being of the poor.

This interest can find much to do in the countries of both Europe and North America — for example, to welcome and help Latin American students and emigrants, etc.



FINAL NOTE
In all of these dreams of service, the important thing is that the services be taken up by the community. It is not enough that the imagination of a single person is stimulated. We have already seen many admirable initiatives of isolated religious which the community has not taken up as its own. At times it has just seemed to "put up with them," resulting in loss of strength and the disillusionment of those who perhaps had most creativity. The "works of the community" must be decided and studied by the community through its institutions: commissions, chapters and government. Individual fantasies can be pressured into effect and end up obstructing life and other community works.

