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CONGREGATION OF THE SACRED HEARTS OF JESUS AND MARY 

[SS.CC.] 

CONSTITUTIONS AND STATUTES 

(Brothers and Sisters) 

Chapter I: Vocation and Mission of the Congregation 

4. Aware of the power of evil that opposes the Father’s love 
and disfigures his design for the world, we wish to identify with 
the attitude of Jesus and with His reparative work. Our reparation 
is communion with Him, whose food is to do the Father’s will and 
whose work is to reunite by his blood the dispersed children of 
God.

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

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

5. In the Eucharist, we enter into communion with the 
thanksgiving of the Risen Jesus, Bread of Life, and Sacrament of 
Love. 

 The Eucharistic celebration and contemplative adoration 
make us participate in the attitudes and sentiments of Jesus 
before the Father and before the world. They impel us to assume 
a ministry of intercession and remind us of the urgency to work 
for the transformation of the world according to the criteria of 
the Gospel. Like our Founders, we find in the Eucharist the source 
and the summit of our apostolic and community life. 
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INTRODUCTION 

From 9th-12th July, 2014, the General Governments of the 

brothers and sisters met together in the city of Norcia, 

birthplace of Benedict (480-547) and his twin sister Scholastica 

(+543). They gathered in Norcia for a study session on the 

reparative dimension of adoration. 

In the dialogues that preceded this initiative and in the choosing 

of the subject matter, a couple of things had converged. On the 

one hand, the General Governments saw the need to look more 

deeply into some of the essential elements of our Sacred Hearts’ 

charism and spirituality and, in that way, hopefully enrich the 

service of animation in the Congregation. On the other hand, in 

making their visits to the communities and in personal 

interviews, the brothers of the General Government noticed on 

quite a few occasions that there existed a certain distance 

between the importance that the brothers ascribed to adoration 

and daily practice which was often weak. To this can be added 

one further factor, pastoral in nature, to which there are two 

parts: first, there is the on-going encounter with people. In these 

encounters, we not only associate with people’s successes and 

joys, but also share in their sorrows and sufferings‒frequently 

perceived as unjust or meaningless. We also share in their 

failures, so often repeated in spite of the many efforts made to 

overcome them. Second, there is the need, more urgent than ever 

today, to collaborate in the efforts for peace, justice, respect for 

the weakest and most vulnerable and for the protection of our 

environment. 

The converging of these various elements invited us in a 

particularly challenging way to rethink the reparative dimension 

that is associated with adoration, both in terms of its content as 

well as its practical implications. With a view to encouraging 
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adoration among our brothers and sisters, we wondered 

whether revisiting its sources in our spiritual and charismatic 

tradition might serve better to nourish the practice of adoration. 

Another question surfaced in the context of the many challenges 

that come from our pastoral work. How can we restore lives that 

have been irreparably lost especially when we are faced not only 

with the many people whose lives have been damaged but also 

our own helplessness and bewilderment in the presence of the 

destructive power of evil? What does all this mean in the context 

of the ministry of reparative adoration?1 Seeking to take on these 

questions, the General Governments of the brothers and sisters 

committed themselves to studying together the reparative 

dimension of adoration. This involved a visit to our spiritual roots 

in Norcia, Perugia, a place of significance for Western spirituality 

and indeed for our Congregation. 

This study allows for a longer itinerary and a shorter one. The 

longer itinerary is the continuous reading of each of the 

chapters, in the proposed order, from the beginning to the end. 

The shorter itinerary is from Chapter I.1 (The experience of 

reparation) to Chapter V.2 (Reparation today: some helpful 

criteria and paths of renewal. 

We hope by following either one of these itineraries that these 

reflections might rekindle in the reader the desire to live with 

renewed and missionary appreciation the ministry of 

reparative adoration that the Church has entrusted to the 

Congregation of the Sacred Hearts. 

I especially thank my SSCC brothers who translated the work 

into English: Richard McNally sscc, Ed Popish sscc, David Reid 

sscc and the completion of the work by Derek Laverty sscc. 

Alberto Toutin ss.cc. 

Rome, May 10, 2017 

                                                             
1 Mission, No. 38, 38th General Chapter (Brothers), Rome 2012. 
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I. 

REPARATION: 

EXPERIENCE AND RESEARCH 

By way of introduction, we share with you an understanding of 

the experience of reparative adoration in the Congregation 

today. Certainly, it is only a partial understanding and one that 

will be enriched, hopefully, by the experience of you, the 

readers. We will begin by bringing together some elements 

coming from the human sciences that refer to the notion of 

reparation, which we believe give it new meaning and raise 

challenges. This will be followed by a few questions that come 

from comparing the contributions of the human sciences with 

some of the distinguishing characteristics of Jesus’ ministry. 

These questions may serve as a stimulus and guide for us in the 

following chapters in which we revisit the biblical, theological 

and spiritual sources of reparative adoration. From this, we will 

propose a few steps that may help in its renewal. 

1. THE EXPERIENCE OF REPARATION 

To introduce the subject, each member of the General 

Governments reflected on his/her experience of adoration, 

particularly its reparative dimension: How were we initiated 

into adoration? Who or what encouraged us to be faithful to this 

mission and finally what about adoration did we find difficult? 

An approach such as this could be a good way for all the 

brothers and sisters to begin to reflect on adoration. 
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We found in sharing our personal journeys that reparative 

adoration is often found at the beginning of the religious 

vocation, especially that of the sisters. The practice of adoration 

was, for the sisters, the place in which their religious vocation 

was refined. Moreover, adoration enjoys better health today‒in 

the sense that it is more consistent among the older sisters and 

many older brothers than among the younger ones. In the case 

of the brothers, we can see, in general, how the practice of daily 

personal adoration is weak. Of course, there are always 

honourable and discrete exceptions. However, weekly or 

monthly communal adoration, be it in the local or apostolic 

communities (e.g. “holy hour” or night adoration on Congregational 

feast days, etc.…) continues to take place. 

In the case of the older sisters and brothers it is possible to see 

a virtuous circle that exists between belief and practice. Their 

perseverance in adoration is sustained thanks to a daily 

faithfulness to the practice. Their daily commitment to adoration 

usually involves a well-defined and regular time. This daily 

practice in turn expresses and nourishes their belief in the 

value of this form of prayer. The vicious circle, on the other 

hand, is not hard to describe: to state that adoration is 

important without it being accompanied by daily practice is to 

in some way refute its importance with the result that one can 

end up weakened by spiritual anaemia. 

It is clear that the younger men and women, whether they 

practice adoration to a greater or lesser extent, are helped and 

challenged by the fidelity with which the older brothers and 

sisters practice adoration. “They believe in it”, bringing to it the 

sickness and constraints that come with age, while at the same 

time wanting to support the active service of the brothers and 

sisters through their intercessions. 
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Something else that never fails to challenge brothers and sisters 

in regard to their experience of adoration, comes from the joy 

and the depth with which lay people associated with the 

Congregation, and especially young people, enter into the 

practice of adoration. Be it communal prayer at the end of their 

meetings or taking turns at night adoration, something decisive 

happens in that place of encounter with the Lord, that leads 

them to return to the Lord with enthusiasm and purpose. 

What helps most to enter into the reparative dimension of 

adoration is the experience of real contact with those who 

suffer, with the poor who have a face, a name and a smell, being 

close to them in a compassionate way and making our own 

their struggles and pains. In the quiet of our chapels, when a 

brother, sister or layperson is making adoration they are never 

alone. Rather they are there in the name of others: the poor, 

those who entrust us with their sorrows and also those who 

suffer and those who, wherever they might be, find themselves 

contemplating Christ crucified on the cross. This ‘being there’ 

in the name of those who suffer and in the name of those whom 

we present to the Lord is a way of reinforcing the understanding 

that adoration is really a ministry entrusted to us by the Church. 

But the awareness of this ministry seems, today, to be less 

present as a motivation for faithfulness to the daily and 

personal encounter with Jesus before the tabernacle. 

Always taking into account experience and placing it in an 

historical perspective, we recognize some of the difficulties that 

the sisters and brothers encounter in their practice of 

adoration: 

- At the beginning of the Congregation, the (active) apostolic 

orientation was emphasized more among the brothers while 

among the sisters the orientation was linked more to 

contemplation in the form of adoration. Moreover, the fact 
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that the sisters’ communities were more numerous than the 

brothers’ communities virtually assured the perpetuity of 

adoration.2 This remained so until well into the twentieth 

century. It seems to us that history as well as the feminine 

and masculine sensitivities on this subject need to be taken 

into account. 

- The clerical works entrusted to or assumed by the brother’s 

branch of the Congregation, led the ministry of reparative 

adoration common to brothers and sisters, into becoming an 

individual devotion. 

- A certain weakening of the structures that supported the 

discipline and certain practices of spiritual life, especially 

among the brothers. This factor compounded the difficulty 

of ensuring the conditions that support the regularity and 

constancy of prayer life and, in particular, daily adoration. 

- A certain disconnect was often seen between the ministry of 

reparation before the Blessed Sacrament and the ministry of 

service to the poor and suffering. It is a disconnect that 

occurs in the person him/herself and has its roots, in the 

majority of cases, in the disproportionate time given in 

service to the poor and the little time spent in prayer/ 

adoration. This disconnect can manifest itself as a kind of 

spiritual schizophrenia, in which a lot can be done for the 

poor, but without it being accompanied by and eventually 

                                                             
2 In the petition of October 25, 1814, addressed to Pope Pius VII, the 
founders presented the purpose of the Congregation, citing in particular 
reparative adoration before the Blessed Sacrament for the offences 
committed against the Hearts of Jesus and Mary. By this time the founders 
were already insisting that, through reparation, one imitates the hidden 
life of Jesus, and its perpetuity is given “especially in the sisters’ houses 
that are more numerous [than the brothers]”; “Supplique des Fondateurs 
à sa Sainteté” (October 25, 1814), in Annales de la Congrégation, 35 
(1963), 190. [From this point on it will be cited as Annales]. 
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purified through adoration. In planning the daily schedule, 

pastoral work carries with it a force of obligation that the 

daily encounter with the Lord in adoration does not. 

- A weakening of the practice of adoration‒given how much 

being active and useful dominate in the quest for personal 

fulfilment and self-affirmation. This preponderance is 

attributed to the understanding of the human being as “a 

subject of achievement” in a society with ever more demanding 

standards for fulfilment: the body which always must be in 

shape, one’s place on the social ladder, the kind and number 

of children one wishes to have, the type of work, the kind of 

partner relationship, etc. From this perspective, there is an 

emphasis on the fact that each person is not only the product 

of the conditions in which they find themselves, but in a 

large measure, they are the product of their decisions and 

actions.3 For those who think like this, their actions are 

demonstrably useful. They display all their potential for self-

affirmation and social worth since they achieve the objectives 

pursued. From this point of view, what is left in the 

background or totally neglected is that other time, the 

“between-time” or the “play-time” at the heart of which are 

activities that are ends in themselves, that have value 

without immediate usefulness. Such activities are motivated 

more by gratitude, by the gift of self, and are accomplished 

with the help of others. Their aim is relationships with 

others, being together. We discover that we are preceded by 

others. Their presence is recognized as fundamental for us 

to become who we are today and who we still can be. The 

effect of this overrating of the usefulness of individual 

actions over and above all other forms of action is devaluing. 

There are activities that do not allow themselves to be 

                                                             
3 Cf. Byung-Chul Han, Müdigkeitsgesellschaft, Mathes & Seitz, Berlin 2014, 
56-70. 
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evaluated solely by the criteria of performance, usefulness 

or individual efficiency: playing, developing the capacity and 

the enjoyment for contemplation, community living. We 

need to know how to “waste time” in the cultivation of 

interpersonal relationships and in the care of the other, 

being aware that we journey with others, paying attention 

to those who “don’t count” because they “don’t produce”. 

To a greater or lesser degree, all of us have been absorbing 

the criteria of efficiency and productivity as if they were the 

norm. In a more or less conscious way, these norms motivate 

us to seek immediate rewards for what we do, positive 

results in respect of our plans, all leading to personal self-

affirmation. By way of contrast, we recognize that we lack 

the tools needed to face those times of waiting, those times 

when things that don’t turn out right, those times of 

weakness and failure. The criteria needed to counterbalance 

the predominant culture of achievement and success is not 

so available. We need to place more emphasis on this ‘other 

time’ on longer processes, on coping with the difference that 

exists between what is planned and what actually happens, 

on how to learn from failure, or how to wait and take into 

account the rhythms of others, the tempo of slow growth. 

Without such criteria, one is unable to see the “usefulness” 

in cultivating personal relationships, in fostering times of 

gratitude and sharing, in giving (of oneself) and receiving, in 

caring for others, in contemplation. These things seem less 

important. This cultural fact certainly influences to what 

degree we see prayer/adoration as having any practical 

value. In the face of the pressing demands of work and the 

need to affirm oneself in them, time spent in contemplation 

at the feet of Jesus cultivating a friendship with him does not 

have the same urgency nor the same gravity. It seems like 

empty time, time wasted and of no use. No value is given to 



I. Reparation: experience and research 

17 

the practice of contemplation as a form of co-presence of the 

adorer before the Lord, which often even takes the form of 

being in silence with him, where seemingly nothing happens. 

- The rigidity of certain practices and rituals of the Congregation 

that accompanied daily adoration: the red mantle, night 

adoration, litanies to the Sacred Heart, the Little Office, etc. 

All of these practices and devotions that once formed part of 

the ritual of adoration gradually lost their meaning. Instead, 

they became more rigid and disconnected from their 

theological roots, a recycling of the practices without 

adequate renewal of their meaning, a growing distance 

between the language and forms of adoration as regards to 

new religious sensitivities, a change in the perception of time–

dematerialisation and virtualisation–with consequences for 

the concept of perpetuity, etc. In essence, adoration became 

a set of practices that needed updating in both form as well 

as content. It has to be said that the effort of the aggiornamento 

of the liturgy that had been taking place in Europe since the 

30’s and which was taken up by Vatican II has made a 

positive contribution and given momentum to the need for 

renewal. Indeed, Vatican II embraced the strongly felt need 

to give up certain practices, perceived as antiquated or 

secondary, in order to return to a liturgy that was more basic, 

more biblical, more mystagogical, more conscious and 

participative and more communal. Initially, as a result of this 

fresh impetus, the liturgy was both simplified and refined. In 

the case of some rituals and practices that accompanied 

Eucharistic adoration, this meant a certain stripping away of 

some of the symbolic and devotional aspects in favour of a 

liturgy more centred in the Word and more community 

based. 

The liturgical aggiornamento, in turn, arose from a broader 

desire for renewal that had its roots in a new vision of the 
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Church in her relationship to the world. Indeed, the Church 

no longer understood herself as a protective, defensive 

fortress facing the world, but as servant of the world. As 

such, the Church accepted her place in the world and made 

her own the joys and hopes not only of the followers of 

Christ, but all men and women, to whom she is profoundly 

linked. This new understanding of the relationship of the 

Church-in-the-world affected forms of religious life, especially 

in its apostolic forms. Many religious communities ceased to 

live a kind of monastic life in large convents located outside 

of the cities and instead opted for small inserted communities 

located in large cities. This also signified a new understanding 

and experience of ministry that was less centred in the 

ritual-sacramental reachable and more in line with and 

inserted in the saeculum. This was expressed in lifestyle, 

clothing, location and type of housing, simpler and more 

flexible community structures (prayer, community meeting, 

recreation), and the taking care of the various pastoral 

demands. The organising of religious life in simpler ways 

was seen, by many, as a source of freedom compared to the 

heavy structures of the large convents with their antiquated 

rituals and practices; it also occasioned a greater autonomy 

in the exercise of ministry and greater closeness to the 

people. For others, this change was seen as a traumatic loss 

of the fundamentals that constituted and supported 

religious life. Either way, for the simplification of the 

organization to be sustained over time, it was necessary to 

have ongoing attentive reflection on the meaning of religious 

life in critical dialogue with the rhythms, lifestyles and 

values of the saeculum.4 

                                                             
4 Today, 50 years after the Vatican Council II, one can see from the 
assessment that has been made of its implementation, that there are still 
many things to be better understood concerning its documents and its 
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Along with this, because of their dynamic and changeable 

character, the new structures that were bestowed on 

religious life also required of its members a greater degree 

of commitment and adherence. In particular, the organisation 

of time by religious men and women no longer rested on the 

regularity of community schedules but depended, above all, 

on being spiritually convinced about the validity of these 

changes. Such a conviction needed to be sustained by the 

decision–made both by the individual and the group–to 

respect certain agreements regarding times of prayer, 

meals, community meeting, etc. Although there was a 

simplification of forms and rituals in the liturgy, an effort 

was required to give new meaning to what was of value in 

the past. The effort required would be both theological/ 

symbolic and devotional/affective. Both perspectives would 

                                                             
inspiring ideas. There also exists a certain consensus in the recognition 
that the dynamic of enthusiastic and positive openness to the world was 
not always accompanied by a critical reflection. Such a reflection could 
have helped the Christian communities and religious life in the inevitable 
negotiation between their identity and the demands involved in adapting 
and inserting into the world. In many cases, the choice of renewing the 
structures of the Church and of religious life took place at the cost of 
letting go of their practices and their language without there being in 
place new forms to help them in their effort of insertion in the world. It 
led to a process of “self-secularization” in the Church and in religious life 
that is described in the following terms: “the Christian communities, 
which are not situated in an abstract space but are inserted in the cultures 
of the world, have experienced an imperceptible process of standardization 
with the surrounding culture. What has happened is that secularization 
has eroded their linguistic patrimony, weakening their way of understanding 
themselves, depriving them of words for prayer, stripping away the 
meaning of the tools for maintaining an active relationship with God, as 
well as weakening their processes of tradition; many Christian communities 
ended up (not explicitly desired) finding themselves deprived of the 
fundamental link that nourishes and sustains their faith and identity”. 
Luca Bressan, “Individuo/persona, collettività/comunità nella grande 
città” in La pastorale delle grandi città [Edited by Lluís Martínez Sistach] 
Libreria Editrice Vaticana, Vatican City 2014, 122. 
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be closer to the spiritual tradition of the Congregation and 

more in line with the sensitivity of contemporary times. 

- Among today’s younger generations of brothers and sisters 

one notices, in general, a renewed enthusiasm for a greater 

visibility of religious life in the context of fluid identities and 

in a cultural landscape marked by interreligiosity, interculturality 

and a greater openness to the plurality of sensitivities even 

within the Church. From this point of view, for example, they 

value, with new meaning, the use of the religious habit, 

profession and ordination ceremonies, the relationships 

between brothers and sisters, community life and certain 

spiritual practices like prayer and in particular adoration. 

The latter are not only enriched by ritual, corporal and 

aesthetic elements, but also by a greater expectation of an 

impact on religious sensitivity. But if this sensitivity is not 

accompanied by a theological-pastoral reflection and is not 

supported by certain convictions and decisions, it remains 

at the mercy of contextual factors or at the mercy of the 

fickleness of the human mind which is always expecting to 

reach ever increasing thresholds of newness or, at the very 

least, emotional repercussions. 

In order to confront the inevitable ups and downs that affect 

the life of faith, and bearing in mind its progress and 

setbacks, any enthusiasm for these spiritual practices 

requires that such practices become habits that give them 

continuity over time and support the slow processes of 

human maturation and growth in the spiritual life. Daily 

adoration, like other religious “habits”, has been undermined 

by a weak formation of the will. And, formation, when it does 

take place, is centred on self-formation. In other words, each 

religious is assigned a way and time to do certain practices 

rather than the practices being taken on simply for the value 

they have for forming a common spiritual identity. 
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Furthermore, many times this emphasis on self-formation is 

an offshoot of a somewhat Promethean, individualistic and 

optimistic view of the human person with respect to the 

exercise of the will‒a view summed up in the slogans of the 

Nike trademark “Just do it” or that of Adidas “Impossible is 

nothing”. In both examples there is the assumption that “if 

you want to, you can”. This perspective, however, leaves in 

the shadow a vision of the will as something that matures 

progressively and patiently, often reinforced by the example 

of others and by mutual emulation, all of which entail an 

ascetic work. Among the elements that make up this 

asceticism is the acceptance to be guided by others, submitting 

to certain regular rhythms and communal practices. 

Through the regular exercise of such practices and drawing 

from one’s own experience and the experience of others, the 

practices are progressively transformed into internalised 

and meaningful habits. The regular rhythm, the communal 

experiences as well as the pedagogical initiation into 

adoration in general, need to be taken care of in the stages 

of initial formation. The consistency of this initiation and the 

spiritual structures that support it are put to the test when 

the person in formation leaves the houses of initial 

formation and joins an apostolic community. The inevitable 

adjustment from these structures of spiritual life to the new 

demands of an apostolic community is certainly helped 

when a regularly maintained rhythm of communal prayer 

and adoration exists; and where there are brothers who live 

and share adoration with enthusiasm and meaning. But 

wherever such rhythm of community meetings is irregular 

and neglected and individual adoration among the brothers 

is practically absent, the enthusiasm that was encountered 

in initial formation ends up disappearing and the habits that 

were acquired can weaken and die. 
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2. CONTEMPORARY RESEARCH REGARDING REPARATION 

In this section, we offer some other ways into the subject of 

reparation. We prioritize two, the first of which is more 

semantic, beginning with the meaning of the word reparation 

and its various meanings in Castilian. The second comes from 

the human sciences, in particular the area of transgression or 

violation of human rights that has developed into a reflection 

on the obligation and the work of reparation. Both perspectives 

put us in contact with a contemporary sensitivity that allows 

for a fresh look at the subject of reparation in the field of 

spirituality. 

2.1 From the field of semantics 

From the field of semantics‒at least in Castilian‒one gleans 

three areas of meaning associated with the verb to repair:5 

a) To fix what is broken (things), to correct, to remedy, to 

remedy a hurt (physical or moral) or a rupture: 

- to make amends for or restitution to the one who 

was offended (relationships). 

- to restore strength, to give inspiration or vigour. 

b) To put up a defence against a blow to avoid it, to repel. 

c) To look with attention: 

- to look at carefully, to notice, to observe. 

- to stop to consider and look at carefully, in order to 

reflect on. (Recognition) 

Keeping in mind these three semantic interpretations of the 

verb ‘repair’, some of the aspects that are included in the action 

of this verb can now be highlighted. 

                                                             
5 Cf. http://lema.rae.es/drae/?val=reparar [Visited February 11, 2015]. 
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‘Repair’ is a verb that is transitive and intransitive at the same 

time. 

As a transitive verb, it indicates an action that passes from the 

person who performs it, to something or someone who 

undergoes it. The action is carried out, in effect, in a relational 

context, whether it has to do with broken things or damaged 

persons. Reparation is not a pretence at doing something “as if”, 

in reality, nothing had happened. It is not a case of restoring 

broken things, damaged relationships, diminishing strength to 

how they were before the break happened or the harm was 

caused. On the contrary, the act of reparation involves dealing 

with the harm as something that has happened and is 

irrevocable. As a result, reparation involves working to repair 

the broken and heal or mend what has been harmed. Such work 

is inherently limited given the irreversibility of the situation 

before the rupture occurred. In this context, one recognises that 

the work of restoring, making amends and healing people and 

relationships has its limits. 

As an intransitive verb, repair and its derivatives refer to an 

activity that does not pass from the subject of the sentence to 

an object but takes place in the subject itself. From this point of 

view, repair describes intellectual activities such as “to look 

with attention”, “carefully” “reflect”, “consider”. So it is a verb 

that describes actions which at once come from the sensory 

register (fundamentally linked to seeing) and from the volitional 

(involving a decision). To be decisive is to pay effective 

attention to something–rather than simply allowing oneself to 

be impressed. “To repair” also comes from the moral, evaluative 

register, thus involves reflection, consideration and a personal 

judgement. 
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Between the damage that someone seeks to "repair" (restore) 

and the gaze and reflection that "repairs" (notices) the damage 

that might otherwise have been missed, there is an intermediate 

zone of meaning in which these two semantic areas converge. 

On the one hand, there is the moment of awareness of damage 

having been done, followed by the desire to remedy it, or 

ensure that no further damage or harm is caused. On the other 

hand, there is the putting up a defence in order to avoid being 

hurt. This is a meaning of repair (repel) that comes from a 

pugilistic context, where the action carries with it the threat of 

being hit. Faced with such a possibility, it is necessary to resist, 

to defend and to protect oneself from being struck. 

In summary, the range of meanings of the verb “repair” basically 

stretches between two poles. One has to do with things or 

people who have suffered damage or harm and the efforts that 

are made to heal, amend, restore the situation, taking into 

account what has been said earlier regarding the limitedness of 

reparative action. It is impossible for things to return to exactly 

how they were before. This position focuses more on what has 

to be done to repair. 

The other pole refers to the attentive gaze that is aware more 

of its surroundings than itself and which centres more on what 

is happening in the one who is subject to reparation. These two 

poles of meaning around the harm done‒that which the subject 

does and what is produced in the subject–from the start 

indicate the relational and procedural areas that are involved 

in reparation. 

Let us look now at the meanings that reparation take on in the 

arena of human sciences, particularly in the field of human 

rights. 
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2.2 From the field of human sciences 

The first modernity of the Enlightenment adopted as a motto 

the “aude sapere”, “dare to know” of Emmanuel Kant. The 

second modernity, promoted among others, by Auguste Compte, 

was based on confidence in the linear and sustained progress 

of history through the decisive contribution of science whose 

hegemony left behind the metaphysical and religious stages of 

humankind. The promises of the first and second modernity 

have been questioned following the horrors of the world wars 

and the increasing capacity for self-destruction deployed by 

human beings in the 20th century. 

Today, late modernity is indeed more aware of the possibilities 

and resources of scientific-technical rationality, but also of its 

limits, its fallibility, and its wounds. This is what Paul Ricoeur 

calls “cogito blessé” (wounded self). From this awareness, a 

reflection is developed on the human being who is defined not 

only by what he or she can know, hope and believe (homo 

capax) but also by the gap, conflict even, that exists between 

what the human being can do and wants to do and his actual 

achievements. This approach assumes the thoughtful contribution 

of the Cartesian cogito (cogito ergo sum) and, at the same time, 

surpasses it by reintegrating the human in to an individual and 

social body and in a history with others (cogito ergo sumus). 

This anthropological view is more aware of the vulnerability of 

the human being, clear about the unavoidable and complex 

relationship of the human person with others. 

Others are considered under the positive sign of otherness that 

precedes the human being and makes him or her attain the 

condition of subject. However they are also under the negative 

sign of otherness that can be a threat, an enemy that can 

destroy him or her. 
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Within the horizon of this anthropological view of the human 

being–as a capable and fallible subject–the work of reparation 

takes on a new meaning. Reparation then becomes a part of 

what the French painter Georges Rouault (1871-1958) described, 

through his figures of clowns, beggars and an outraged Christ, 

as the “hard task of living”.6 

The work of reparation, for those who undertake it, involves 

not only the consideration of the possibilities and the fallibility 

of each person, their history of advances and setbacks (often 

unforeseeable) but also the reliance on skills that will help them 

to achieve this purpose. A large part of the development of 

clinical psychology, in its different movements and schools, 

seeks precisely to help heal the traumas of the past that the 

subjects carry with them, cure the wounds that interfere in 

their vision of themselves as well as in their relationship to 

others. 

Also, other human sciences that deal with the social construction 

of the human being have become more attentive to the 

processes of strengthening the social bonds and, in this 

perspective, to the healing of social “wounds” and “fractures”. 

The task of reparation is particularly relevant in the processes 

involved in healing the collective memory of a nation. That tries 

to establish the truth about a painful period in its history (civil 

or external wars, genocides, dictators) and proposes initiatives 

for the healing and social rehabilitation of the victims. 

                                                             
6 One can better understand this approach to the human being through 
Rouault’s works of this period (1922-1948), cf.  

https://www.centrepompidou .fr/cpv/resource/coX7Me/rk4Rqp4 [Visi-
ted December 10, 2015]. 
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In order to understand better the different individual and social 

dimensions that are included in the work of reparation, we 

propose a short summary of what some social sciences have to 

say on this matter (particularly social psychology, sociology 

and law).7 

- Reparation is closely linked with the work of truth. 

This involves the decision to seek and determine the truth, 

both at the individual as well as the collective level. It is a 

demanding decision, since whoever takes it on has to face a 

loss, a trauma, a wound that affects him or her, reliving its 

emotional impact, and dealing with its often destructive 

consequences that live on in the present. 

A first step in determining the truth, especially with respect 

to individual and collective traumatic or painful acts, 

consists in recognising that these acts really took place. This 

recognition is a necessary step in the intersubjective 

dimension of openness to the other who is involved in the 

work of reparation. Indeed, the other is already enigmatically 

present inside a complex relationship of victim-victimizer. 

The other is also present as the therapist in a psychiatric 

consultation or as a member of a truth and reconciliation 

commission. Thirdly, the other appears in the procedures, 

the steps, the sessions, and the protocols that make up part 

of the process of determining the truth. And lastly, the other 

appears in the person or institution that recognizes the facts 

and confirms them as individual and social events beyond 

the more or less painful subjective perception that the 

victim or victimizer or even an entire society might or might 

                                                             
7 In this summary, we are inspired by the work of Carolina Montero, 
Vulnerabilidad, reconocimiento y reparación. Praxis humana y plenitud 
cristiana, Ediciones Universidad Alberto Hurtado, Santiago 2012, 
especially 134-137. 
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not have of the same. With the mediation of these others, 

slowly the victim and the victimizer begin breaking out of 

the silence, imposed and endured by a regime of violence, 

and begin to name the harm, until then unacknowledged and 

unspeakable, that has to be redressed. 

This inherent relational dimension in the process of 

determining the truth ensures that the work of reparation 

doesn’t arise from merely an individual intention or, much 

less, a will to ‘fix’ oneself, but requires the presence of the 

other. Without the other’s intervention–presence, word, 

view, and time–it is very difficult to bring about the necessary 

objective distancing from the harm done, as well as 

determining the consequences for the one who suffered the 

hurt and the responsibility of the one who caused it. In the 

process of coming to terms with what has happened there is 

always the risk of negating, minimizing or exacerbating either 

the pain suffered or the responsibility for the harm done. 

Only the look, the recognition of the other, helps to objectify 

the hurt or the evil. At the same time, it helps the person to 

accept responsibility and agree either to make amends or to 

be restored or healed. 

- Reparation is a “work of words”. 

This work is particularly important because of the fact that 

evil silences not only the victim but also, for various reasons, 

the victimizer. Indeed, on the victim’s side, the evil suffered 

confines him or her to silence, further exacerbated by the 

disorientation that such evil causes by being beyond the 

parameters of normality and by the pain that is associated 

with the hurt suffered.8 The victim’s silence can also occur 

                                                             
8 The Chilean artist, Alfredo Jaar, in his work Los ojos de Gutete Emerite 
(1997) expressed the silence that imprisoned the pain of the victims of 
the Rwandan genocide (1994). Gutete Emerite is one of them, a survivor 



I. Reparation: experience and research 

29 

as a result of the age at which the person suffered the harm, 

in infancy or in a condition of vulnerability, in which one 

literally has neither the words nor the maturity to name this 

harm. Silence can also be a defence reaction, in the face of 

the seriousness of the harm, resulting in a blocking or 

repressing of what happened in the unconscious. The work 

of naming the harm becomes even more complex in a 

context, familial or social, that morally prohibits or sanctions 

what has happened. From the victimiser’s side, other 

obstacles to the work of naming the harm can arise: when 

the one who perpetrated it systematically denies it or when 

there is a socially prescribed veil of silence over the 

perpetrators by means of the laws of amnesty or impunity. 

However, those who committed the harm, who have carried 

out violent oppression against a social, religious, ethnic or 

political group or sector in the name of the “due obedience” 

to superiors, often carry the weight of these acts and their 

psychological consequences for years. 

In a context where, for different reasons, victims and 

victimizers find themselves silenced, the creation of spaces 

for listening and expression form part of the process of 

reparation. The words that name the evil committed or 

suffered, the reinterpretation of the acts from a distance, the 

ability to measure the consequences that the harm, suffered 

or caused, has had on each one; all of this requires a place in 

                                                             
of the slaughter of more than 400 Tutsis during a celebration of the 
Eucharist. Her husband and her two daughters were assassinated in plain 
view of her. When Jaar meets with her, what he remembers most of 
Gutete’s suffering is her gaze. The work is made up of thousands of slides, 
placed on an illuminated white table, with a sole motif: the eyes of Gutete. 
Taking a slide and allowing oneself to be touched by Gutete’s gaze, each 
spectator is asked to lend her words that help to free her from the silence 
of the horror suffered and to which her eyes were witness. Cf. 
http://alfredojaar.net/gutete/gutete.html [Visited December 10, 2015]. 
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which the word can circulate freely and confidently. 

“Reparation is giving the word back to the victims and the 

aggressors, as a reparative tool”.9 The word, at this level, 

then allows the establishment of a healthy distance between 

the actual act and its personal or social impact, between the 

victim and the victimizer, thus contributing to a collective 

reconstruction of memory, an act of remembering and 

forgetting. 

- Reparation in the face of the inexcusable or unjustifiable. 

The ever complex and arduous work of reparation becomes 

even more so, when what has happened is the kind of harm 

that is inexcusable or unjustifiable. The list is long: massacres 

of entire populations, mass rapes of women, the exploitation 

of children for organ trafficking or the sex trade, those who 

do business with the lives of forced emigrants, many of 

whom perish in the desperate attempt to reach a new land. 

How does reparation enter into lives such as these? The 

actual act, which has already taken place, can never be erased 

from memory. Reparation, at this level, must take on a share 

of realism and modesty in its effort because it cannot expect 

to return things to how they were before the harm took 

place, as if nothing had occurred, or to simply be content 

with “turning the page”. Reparation is not remedying but is 

recognizing the reality of what happened, the harm produced, 

the consequences of which remain in the memory of the 

individual and social body. 

The characteristics of an historical action are that one 

cannot go backward; the acts that occurred, as such, cannot 

be deleted. All that has been experienced shapes the identity 

                                                             
9 Carolina Montero, Vulnerabilidad, reconocimiento y reparación. Praxis 
humana y plenitud cristiana, Ediciones Universidad Alberto Hurtado, 
Santiago 2012, 137. 
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of persons. The emotional attachment to these acts can 

change in the measure with which people accept them and 

reinterpret them. The work of using words to revisit these 

acts does not try to substitute itself for them but is offered 

as a mediation that allows what has happened to be lifted 

out from the silence that shrouds it. At the same time, words 

introduce some distance, some perspective that creates the 

possibility for the pain and the injustice to be expressed. 

Only after this laborious work of words, after having put a 

name on the unjustified hurt, is it possible to begin to put in 

place actions that dismantle the (self) destructive effects of 

the hatred generated by the violence that was suffered or 

inflicted. Word as actions can express the social recognition 

of the victims and offer them legal guarantees that they will 

not be harmed again. Whoever is open to reparation agrees 

to enter into a long process that does not seek to return to 

an imaginary state prior to the harm caused, but rather 

seeks to lay the foundations for a new beginning of relations 

between the people involved, one that goes beyond the 

dialectic victim-victimizer. Reparation ultimately, is more of 

the order of recreating than of restoring. 

- Reparation and the recognition of vulnerability. 

The recognition of vulnerability means, on the one hand, a 

renunciation of the illusion of omnipotence and on the other, 

an openness to otherness. Such recognition can be seen not 

only as a positive moment for the subject-beings, but also as 

a possible threat to their physical integrity in expressing or 

in respect of their fundamental rights. When an aggression 

or transgression is sustained over time, or is very intense, 

its impact on a person or on a group can be such that their 

identity is reduced to the condition of victim. The 

internalization of the condition of victim is an obstacle, in 

many cases insurmountable, to transforming the hate that 
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the victim has for the aggressor into a willingness to 

reconstruct and take steps toward reconciliation. Entering 

into the process of reparation leads to a more authentic 

configuration of personal identity, in which the person 

incorporates the reality experienced, accepts his or her own 

vulnerability and limits, and recognizes the counter-violence 

that is generated and which makes its home in people who 

have suffered or carried out unjustified violence. 

- Reparation in its most transcendent form: forgiveness. 

The work of reparation often has to deal with the inexcusable 

or unjustifiable way the evil was caused or suffered. Because 

of this, more effort might be needed to try to get to know 

what happened, to understand the context, the personal or 

social causes that led a person to inflict harm or injury on 

another which, once committed, includes irreversible, 

inexcusable and unjustifiable aspects.10 Given the existential 

gravity of the acts, for which reparation has to be made, the 

highest form of reparation is forgiveness. The exercise of 

                                                             
10 A film that describes unjustifiable evil as a matter for forgiveness is The 
Son (Le Fils) by Jean-Pierre and Luc Dardenne (2002). The protagonist, 
Olivier, is a carpentry teacher at a rehab facility. The director of the centre 
asks him to accept a youth named Francis in his workshop. Initially, he 
refuses, claiming that he does not have room to accept him. There was a 
deeper reason for his refusal. Francis is a young man who murdered 
Olivier’s little son. Finally, Olivier decides to accept him in his workshop. 
On learning of this decision, Magaly, the ex-partner of Olivier and mother 
of the assassinated boy, wants to verify if it is true. She goes to the centre 
and waits for Olivier in the parking lot. She sees Olivier there in his car, 
together with a young man that he is driving home. Magaly blocks 
Olivier’s car and asks him if the young man is Francis. “Yes, it’s him” Oliver 
answers. Magaly faints. While she is coming to, she says to Olivier: “No 
one does this kind of thing”. “I know,” Olivier responds. “Then why are 
you doing it?” Magaly replies. “I don’t know” Oliver responds. The entire 
film runs through the silences, glances and gestures between Olivier and 
Francis, the meanderings of Oliver’s decision as unjustifiable as the crime 
committed by Francis. 
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forgiveness appeals to an intelligence of the heart that is able 

to see beyond the evil that people have suffered or 

perpetrated. In this way, it is possible to make an act of free 

will, one that allows the person to exit the narrow vision that 

can signify the condition of victim or victimizer. Only when 

the act is recognized, at least by one of the parties, can they 

be disposed to offering and receiving forgiveness. 

In a condensed summary, the philosopher Vladimir Jankélévitch 

describes the work of forgiveness in a case involving 

inexcusable harm: 

“When a crime cannot be justified nor explained nor 

even understood, when everything that could be 

understood has been understood, the atrocity of the 

crime and the overwhelming evidence of responsibility 

come into view. When the atrocity has neither 

extenuating circumstances nor any kind of excuses, 

when all hope of regeneration must be abandoned, 

then there is nothing more that can be done other 

than forgiving. Having already exhausted all other 

means, it is the supreme recourse and the ultimate 

gift. Forgiveness is the one and only‒extreme thing 

that one can do. Here we touch on the eschatological 

limits of the irrational; even more, what is 

inexcusable is only a matter for forgiveness precisely 

because it is inexcusable”.11 

Forgiveness is about reparation, starting from the freedom 

of the people involved, both victim and victimizer. Within 

this relationship, the forgiveness that the victim offers and 

receives enjoys a pre-eminence over the forgiveness that the 

victimizer might offer and receive. Forgiveness, given and 

                                                             
11 Vladimir Jankélévitch, Le pardon, Aubier-Montaigne, Paris 1967, 139. 
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received, allows the people involved to recognise each 

another beyond the harm that was done. 

In order to explore this from another perspective we suggest 

reading chapter 4 of the novel by Alessandro Manzoni, I 

promessi sposi (The Betrothed).12 There you will meet: the 

demands associated with the process of reparation in the 

face of unjustifiable harm, the admission and 

acknowledgement of truth on the part of the victimizer and 

the victim, the legitimate demand for justice, the threat of 

counter-violence by the victim as revenge. The peak of 

reparation is forgiveness given by the victimizer and 

accepted by the victim. This chapter narrates, a posteriori, 

Ludovico’s religious vocation as a Capuchin who had taken 

the religious name of Friar Christopher. He adopted this 

name in memory of a servant of his who was killed as he 

tried to protect his master from an attack committed by 

another man who had refused to give the master the 

precedence that the servant felt was due. Ludovico felt 

responsible for two deaths that weighed unbearably on his 

conscience: one carried out by his own hands and the other 

in his defence. The combination of Ludovico’s honest and 

violent nature, the repugnance that all types of abuse and 

perversion of justice caused in him, and above all, the 

knowledge that, before dying, his aggressor had expressed 

and asked for his forgiveness led him to conduct an in-depth 

review of his life. On the one side, he sought at all costs to 

avoid any more deaths being occasioned through vengeance. 

At the same time, he wanted to make amends for the 

irreparable harm caused by the two deaths. In this way, he 

came to the conclusion that the harm caused was of such a 

                                                             
12 I promessi sposi, (1827; 1840-1841), Angelo Signorelli editore, Roma 
1962, 79-99. A good English translation is by Bruce Penman, The 
Betrothed, Penguin books, 1972. 
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magnitude, so irreparable, that the only thing he could do, as 

partial reparation, was to opt for a life of atonement and 

service as a Capuchin friar. “In this way, even if he could not 

make amends he could at least pay for the evil he had caused 

and repress the attacks of remorse”.13 To those who 

suspected that he had become a friar out of fear of appearing 

before or being led to justice, Ludovico was open to 

undergoing an unjust trial as “a punishment” and “a means 

of atonement”.14 But this gesture was not enough, since 

reparation also involves contributing to the dismantling of 

the machinery of vengeance, taking responsibility for one’s 

offence, acknowledging it in front of the victims, and offering 

forms of compensation to their relatives. First Ludovico 

asked the convent’s friar confessor to ask his faithful servant 

Christopher’s widow for forgiveness, and to assure her that 

he would take care of supporting the family. Then Ludovico 

himself publically asked for forgiveness from the brother of 

his aggressor, seeing it as the only form of reparation that 

could contribute to “God blessing my intention, and 

removing the rancour from my spirit”.15 Friar Christopher, 

knelt down, with his hands across his chest and his face 

bowed and confessed to his aggressor’s brother of having 

committed the murder and pleaded for him to accept his 

forgiveness: 

“I am the murderer of your brother. God knows that 

I wish to make restitution for it with the price of my 

own blood, but being unable to offer you anything 

other than fruitless and late apologies, I beg you to 

accept it for the love of God”.16 

                                                             
13 Alessandro Manzoni, I promessi sposi, (1827; 1840-1841), Angelo 
Signorelli editore, Roma 1962, 92. 
14 Ibidem, 93. 
15 Ibidem, 93. 
16 Ibidem, 95. 
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Appearing in public, defenceless, Christopher knew that he 

ran the risk that instead of his apologies being accepted the 

victims could be overpowered by a desire for vengeance. But 

the greatness of the gesture, the opting for a life of simplicity 

and atonement and the frankness of his words; all of this 

deeply moved the brother of the victim, disarmed him of any 

hint of vengeance. Finally he was disposed to accept the 

apologies and, in the end, to offer forgiveness: “The gentleman, 

won over by such an appearance and overcome by the 

general commotion, put his arms around his neck and gave 

and received the kiss of peace”.17 From that time on, the 

work that would characterise Friar Christopher’s ministry of 

reparation would be that of preaching forgiveness, helping 

the dying, taking every opportunity to smooth out differences 

between contenders and protect the oppressed. From that 

moment on, the forgiven victimizer had become a person 

committed to reparation. 

Aggrieved people are not just victims; they are capable of 

actions that empower and free them. Aggressors are not just 

aggressors; they are also capable of collaborating in reparation 

in so far as they acknowledge the other and accept their 

responsibility for the acts they are accused of and have 

committed. 

In summary, the perspective of the social sciences that we have 

presented highlights some of the dimensions included in the 

work of reparation. The other recognizes the “truth as established”. 

The word works to free the voice of the victims so they might 

express the unspeakable horror. A new identity (individual and 

collective) is formed that integrates vulnerability, the counter-

violence that would have prolonged the violence suffered, the 

awareness of one’s own limits and in extremis, the possibility of 

forgiveness as “a new point of departure”. 

                                                             
17 Ibidem, 96. 



I. Reparation: experience and research 

37 

The question about the spiritual forces upon which the work of 

reparation in general is based remains open, especially in the 

case of badly damaged lives and irreparable losses or evils. 

Many times, it seems humanly impossible to carry out such 

work. However, there is a reservoir of kindness and freedom in 

people, which, under the worst sufferings, remains intact and is 

even reinforced in these conditions. Such was the case of 

Nelson Mandela. After 26 years in prison, he was able to make 

his own the words from the poem Invictus (1875): “I’m the 

master of my fate. I’m the captain of my soul”. (William Ernest 

Henley, 1843-1909) Mandela said that his ideas were made 

more firm within the impregnable enclosure of his liberty. The 

long years in prison had not weakened his commitment to his 

ideas. On the contrary, his ideas were transformed into 

convictions in his life’s cause and into his resolve to seek viable 

forms of government that would bring an end to the regime of 

Apartheid in South Africa. We also find it in the people who 

were tortured during the military regime of Augusto Pinochet 

in Chile (1973-1990). After having worked long for healing in 

their lives, they went to meet their torturers to tell them face to 

face that they forgave them. What is it that motivated these 

people, after having suffered hurts and irreparable losses, to 

make the journey to heal their wounds and even come to the 

point of forgiving their victimizers? Scrutinizing the roots of 

this core of kindness is essential in order to answer this 

question. Some people find deep in themselves the resources 

that enable them to get to a point where they can forgive their 

victimizers. However, other people have been wounded in such 

a way that they are unable to access the resources and humanly 

speaking it turns out to be nigh on impossible for them to think 

about any work of reparation. When people are so deeply 

damaged violent behaviours against others can surface or they 

can become hopelessly self-destructive. 
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II. 

WHAT IS REPARATION? 

SOME BIBLICAL MILESTONES 

1. INTRODUCTION 

In order to provide a dialogical approach to reading some 

biblical milestones on the issue of reparation, we note two 

theological issues that weaken the practice and understanding 

of reparation today. 

1.1 The trap of discourse about the merciful God 

Today the discourse on God emphasises his mercy, his being 

always ready to forgive, his patience regarding the slow and 

ever zigzagging human processes of conversion, his readiness 

to bear it all and not despair of anyone. This perspective 

corrects a certain understanding of God that was allied to a 

pastoral approach based on fear. On one side, the accent was on 

God’s justice, understood in a retributive sense in respect of 

what the human person needs to do to respond to God to whom 

one is always in debt. On the other side, the accent was on God’s 

anger, seen as the violent and indignant expression of a just and 

sensitive God who, because of the rantings and transgressions 

of his people could give vent to his holy wrath as a means of 

correcting them. 

However, by stressing God's mercy, it would seem that there 

was no need for a person to make reparation for whatever hurt 
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or harm their sin caused to others and, in a certain sense, 

caused to the zealous heart of God.18 

This insistence on God's mercy has paradoxically contributed 

to paying less attention to the complex reality of sin and the 

damage that occurs in different human relationships: to 

oneself, to others, to creation and to God. Furthermore, the 

mercy of God appears not to be sufficiently connected with 

God’s justice, understood above all as the "fair" or right 

relationship with God. What happens when this relationship 

has been broken or damaged by sin? If God is just and merciful, 

does God see our sin and how does God react to it? How does 

one re-establish the right relationship of a forgiven sinner with 

God and with his or her brothers and sisters? What is involved 

in the work of healing, in re-establishing the relationship of the 

forgiven sinner with God and with others? If God, who 

ultimately is the one who scrutinises and judges the human 

heart, is the one who ‘repairs’ the damage caused by sin, how 

does the already pardoned sinner collaborate in this work of 

reparation and justice? 

                                                             
18 This critical approach to a discourse on the mercy of God that seems all 

forgiving, without any accompanying work of reparation is found in the 
film Calvary by John Michael McDonagh (2014). Police Inspector Stanton 

questions Father James, protagonist of the film, for having gone to prison 
to visit Freddy Joyce, a serial killer of women: “He wanted to talk to me. 
Everyone has the right to be heard,” Father James answered, without 

adding that the young man was a former student of his. "Yeah, sure, God 
forgives all sins!” Stanton quips. Father Leary, who is near to the 
Inspector, reacts to this provocation: “You talk about things you do not 

understand”‒a response that merited a good push by Stanton that left Fr. 
Leary on the ground. “He deserved that because for some time he has 
been looking for me" Stanton says to Father James, who had been 

observing the scene from the bar without being scandalized and with 
unspoken complicity. 
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1.2 Faith in Reparation 

Often when a brother or sister is asked about his or her 

apostolic work, they describe the good that comes through the 

work. For sure, it is a joy to see people grow and it is rewarding 

when the good that is done produces fruit. But this approach 

does not always take into account the view that the apostolic 

task is interwoven with what the Lord has been and is doing 

through each one, not only through their achievements and 

their potentialities but also through their limits, failures and 

even their own sin. 

Many times, apostolic work is undertaken with a certain 

practical atheism, as if everything depended on the pastoral 

agent, without actually relying on God's help. This attitude can 

permeate pastoral activity without it being seen as a problem, 

to the extent that the results achieved come to confirm the 

expectations of each worker and the positive effects produce a 

real transformation in those who have benefited. But this 

attitude can become problematic when the results do not meet 

the expectations of the workers or of others, or when they end 

in a failure that lays bare the limits of our endeavours. Good 

results can have the amnesiac effect of making us forget the 

presence of God and bad outcomes can only turn into self-

depreciation, bitter confinement in one's own limitations, or 

lamenting the limitations of others. Both attitudes highlight, in 

the end, a narcissistic feeling of omnipotence whereby one 

attributes to oneself the achievement of good results or regrets 

not having attained them. Ultimately, the problem is one of 

faith, of how to recognise that God is in the work itself, from its 

beginning, in its realisation and in its fulfilment, and even in the 

unexpected results. This difficulty of faith in recognising God 

acting through the work and beyond it may also be present 

when we consider reparation. Who is it that makes amends for 

hurts caused and injustices perpetrated, especially when they 
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are manifested in a more challenging and enigmatic way such 

as the unjustifiable and irreparable harm that the innocent 

suffer? If God is the one who makes reparation, how does God 

do this for the victims? How can the victims themselves or 

others on their behalf, assist in the work of reparation that God 

undertakes? When there are situations that seem to offer no 

way out or one’s own or another’s limitations appear to be 

insurmountable, who can make reparation for us? 

These theological problems with the questions they present in 

respect of the content of reparation, (what reparation is), its 

agent (who makes reparation) and what is required (how to 

make reparation), will guide the approach to some biblical texts 

on reparation. 

2. REPARATION IN THE OLD TESTAMENT 

From a biblical standpoint, reparation19 is inserted within the 

theological framework of the covenant that God established 

with Israel, his people, and whose content is summarised in the 

formula: “I am/I will be your God and you are/will be my 

people”. The relationship is repeatedly broken as a result of the 

sin of the people, that is, their infidelity to the exclusive and 

undivided love that God asks of them. As such, reparation is the 

way that God and his people undertake to restore the damaged 

relationship. 

One paradoxical fact stands out: the breakup of the covenant, 

and still more its reestablishment, is always experienced from 

                                                             
19 In this biblical approach to the subject of reparation, we follow, in part, 
the development presented by Nurya Martínez-Gayol Fernández, 
“Variaciones alrededor de un concepto” in Nuria Martinez-Gayol 
Fernández (dir.), Retorno de amor. Teología, historia, espiritualidad de la 
reparación, Siervas Seglares de Jesucristo Sacerdote/Sígueme, (Nueva 
Alianza, 208), Salamanca 2008, 65-94.  
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within the relationship between God and his people as distinct 

from outside. Accordingly, the covenant constitutes the horizon 

within which all the vicissitudes of the relationship between 

God and his people are lived out: infidelity, sin on the part of the 

people and on God’s part a zealous and righteous love which, 

when wounded by sin, becomes an anger that moves God to the 

point of questioning the covenant itself. But, in fact, the 

relationship is never entirely broken nor does it disappear, but 

it suffers. Consequently, reparation is the way that God and 

God’s people walk together. We will give special attention to 

how the parties involved advance the work of reparation or 

restoration of the relationship. 

2.1 Reparation as seeing and foreseeing 

In the story of the sacrifice of Abraham (cf. Gen 22:1-19), we 

hear how just as Abraham was about to sacrifice his son Isaac, 

the Angel of the Lord intervened to stop him. Abraham, 

absorbed and gripped by the terrible order that Yahweh had 

given him, “lifted his eyes and looked and saw a ram stuck in 

the brambles by the horns”. (Genesis 22:13) The ram was 

offered in sacrifice to God in place of his own son. This event 

recounted Abraham's relationship with Yahweh in dramatic 

terms, a relationship of Fear and Trembling before the living 

God, to quote the title of a book written on this passage by Søren 

Kierkegaard (1843). Something of this experience of God was 

fixed in the geographical and toponymic memory of Israel when 

Abraham named this place: “The Lord provides” (Genesis 22: 

14). Within Abraham's relationship with the living God, 

reparation corresponds to the action of God who "sees" and 

“provides” what is necessary for the offering. God does not 

reveal himself as a neutral observer, keeping a distance from 

Abraham but as one who speaks, who sees and who is touched 

by the obedient faith of Abraham, a faith that was severely 
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tested for his love for God. In response to what God “notices” or 

“observes” about the faith of Abraham, God provides what is 

necessary, the kid goat that is offered in sacrifice instead of 

Isaac. So in the survival of Isaac, God renews and ensures the 

promise made to Abraham, namely to give him posterity and 

make him the father of a multitude, whose mission is to be a 

blessing to all families of the earth. 

2.2 Reparation as imploring God for forgiveness 

Unlike the ordinary use of the word sacrifice–understood as a 

deprivation or onerous activity in which the human being is 

subject–sacrifice in the stories of the Old Testament involves 

offering or giving something, which, in turn, entails some kind 

of enrichment, a plus. To sacrifice is to make something holy or 

pure which was not previously so. It becomes holy through 

contact with the holiness of God who accepts the said offering. 

The offering becomes a sacrifice only because God in his 

holiness accepts it, making it most holy. 

The dynamic wherein the believer offers something that is 

accepted by God is what constitutes sacrifice. Its significance 

lies not in the intention of the one making the sacrifice but 

above all in its acceptance by God as an "agreeable" offering. 

What is offered is a means to prepare oneself to enter into a 

relationship with the living and transcendent God, once God 

accepts the offering. 

The same rationale is present when an offering is made with 

the intention of asking forgiveness for sin and making 

reparation for any harm caused to God or for rupturing of the 

covenant. (cf. Lev 6:17-7:6, and especially Lev 6:19, 22, 7:1, 6) 

The sacrifice, especially of reparation and atonement, draws its 

significance from within the relationship between God and His 

people that has been harmed, disturbed or broken by human 
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sin. The sacrifice of atonement and reparation presupposes the 

existence of the relationship and its reestablishment represents 

a good to be protected. 

Everything that can be done by the people needs to be done by 

the people so that God will accept what is offered. By accepting 

the offering, God not only sanctifies it as it enters God’s realm, 

but also transforms it into a mediating sign of relationship. It 

becomes an expression of the plea for forgiveness on the part 

of the one making the offering and an expression of openness 

to the gift of forgiveness that only the Holy God can give. 

The cornerstone of sacrifice is the action of God who accepts 

the offering. It is God’s acceptance that gives value to what is 

offered and which honours the intention of the one making the 

offering. The ritual of sacrifice is also rooted in a profoundly 

anthropological dynamic. It is this: the one who wants to 

reconcile with God or make reparation for the damage caused 

by sin to the relationship with God does something that 

signifies this desire, conscious that only God can bring such 

reparation to completion. Human actions, carried out with such 

intent, are oriented to the pardoning and sanctifying action of 

God. God is not an object of sacrifice. Since God alone can 

provide forgiveness of sins, God is primarily the subject. 

Therefore, the holiness of God moves the person to seek God’s 

merciful face and to offer something that would be acceptable 

in God’s eyes.20 

                                                             
20 Key to a theological understanding of what is meant by making a 
sacrifice are the relational (God, people, priests), practical (offering/ 
acceptance) and theological dimensions (God accepting the offering and 
making it holy and moving the person to do something that is pleasing to 
God) that are integral to any sacrifice. To make a sacrifice is to give 
something that represents an effort, a personal cost, renunciation or even 
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Furthermore, the priest–as part of the ritual of sacrificial 

offerings–also exercises a mediating role, since he presents 

before God and on behalf of the people or one of its members, 

the offering for the sin committed as reparation for the damage 

caused to the relationship both with God and with God’s people. 

That said sacrifice, as such, is a step on the path to forgiveness 

and the restoration of peace with God. The road that still lies 

ahead is expressed ritually in the gap between the offering of 

sacrifice and the forgiveness sought: the one who makes the 

offering cannot also receive it, that is to say, cannot eat it. This 

is true even for the sacrifices offered by the high priest–that 

which is not entirely burned on the altar is completely burned 

outside the encampment. This ritual law, according to which, 

the one who offers the sacrifice of forgiveness or reparation 

cannot eat of it, creates as it were, in the rite itself, a space in 

which the person is opened up to the forgiveness that can only 

come from God and disposed to receive it as a gift. 

In the case of sacrifices of reparation, the road to restoring the 

relationship of God with his people also imposed a duty of 

compensation for damages. This was expressed once more in 

                                                             
the "sacrifice of oneself" as a sign of wanting to offer one’s own life for a 
cause. In both cases, one part of the sacrificial dynamic is described in the 
gesture of offering or offering oneself. But it is only a sacrifice, in the 
religious sense, if the offering is accepted by God. In the case of sacrifices 
for forgiveness or reparation, a ritual mediates the acceptance of the 
offering and gives it a sign value. This liturgical practice is structured on 
the basis of giving–already a response to the prior and fundamental gift 
of life–and acceptance. It is important to keep this observation in mind 
when we turn to the spirituality of reparation in the Congregation, 
especially in what the Founders call the “spirit of victimhood” or “self-
sacrifice” for God. Both these phrases essentially describe the disposition 
and attitudes involved in the giving or surrendering of oneself, which are 
often expressions of knowing oneself to be pardoned and loved by God. 
At the same time, they are manifestations of a grateful response to this 
love, hopefully acceptable to the Lord.  
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the rite itself by offering the whole of the slaughtered animal 

and also by a fine that must be paid to the injured party. The 

complete animal and the fine represented a plus (bonus) 

regarding the damage caused. It is important to take into 

account this "surplus" because the sacrifices do not obey the 

logic of commutative justice under the law of retaliation (lex 

talionis). In regard to reparation, this added value expresses on 

the one hand the excessive gift of God's forgiveness and on the 

other hand, suggests that the restoring of relations with the 

other requires something greater than the damage caused. 

The symbolic distance between what is offered and what is 

received and the surplus value that accompanies the sacrifices 

of reparation regarding the sin atoned, introduce into the rite a 

correction both to the risk of commercialisation of the 

relationship between God and his people as well as the risk of 

sacrifice being seen as some kind of magic. In the first case, it is 

good to remember the asymmetry in this relationship, which is 

especially evident when God takes the initiative and offers 

forgiveness to humans. In the second case, we must not forget 

that the God, who offers forgiveness, is the living God, who 

cannot be controlled or manipulated. Moreover, seeing 

sacrifice as a form of magic detracts from the ethical dynamic 

that is involved in reparation, properly speaking a relationship 

that has been harmed. It is the prophets who remind the people 

of Israel that the sacrifice must be an expression of a conversion 

of heart to the living God and be accompanied by gestures to 

make amends for any harm caused to the brothers and sisters, 

especially to the most defenceless and vulnerable: the orphan, 

the widow and the stranger. (cf. Is 1:10-20; Amos 5:21-27; 

Hosea 8:11-13) 

In the end, underpinning sacrifice as a symbolic relationship 

between God and the sinner, lies the idea that offences against 

the covenant give rise to objective disorder and damage, which 
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can cause misfortunes to befall the individual or the community. 

The connection between sin and misfortune can only be halted 

or made good through God's initiative. Through the symbolic 

and imprecatory ritual of the sacrifice of atonement and 

reparation, the one making the offering places himself in the 

presence of the Holy God and by means of the offering implores 

the pardon that only God can grant and the communion that 

only God can definitively restore. 

"Sacrifice is a dialogue of love, realized through signs 

in an exchange of gifts, where the human makes some 

symbolic actions that try to express what he or she 

wishes to be for God; a friend, a faithful servant, a table 

companion. Because of this, it is very important that 

the person gives him/herself freely in the gifts offered 

and places him/herself before God trying to maintain, 

sustain and prolong a relationship with him."21 

2.3 Reparation as rebuilding the breach 

In the prophetic texts, three aspects of reparation are 

considered in more depth: the subject of reparation, the 

content of its action and the place of reparation. 

Regarding the subject of reparation, the emphasis is on God 

who, primarily by his initiative, undertakes, performs and 

completes the work of reparation‒understood as renewal of 

the covenant with his people. This is not simply a return to the 

relationship as it was before the rupture. Rather, taking into 

account the severity of the rupture, God lays the foundations for 

a new beginning. Understanding the covenant as relational, God 

                                                             
21 Nurya Martínez-Gayol Fernández, “Variaciones alrededor de un 
concepto” in Nurya Martínez-Gayol Fernández (dir.), Retorno de amor. 
Teología, historia y espiritualidad de la reparación, Siervas Seglares de 
Jesucristo Sacerdote/Sígueme (Nueva Alianza, 208), Salamanca 2008, 68. 
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indeed counts on the collaboration of his people. In God’s name, 

the prophets are those who remind the people of the ethical 

requirements involved in restoring the relationship. 

Regarding the action of reparation, this is expressed in terms of 

"filling" or "filling gaps" and "rebuilding" what is destroyed. The 

meanings that social sciences have assigned to the act of 

repairing, remind us that it does not mean restoring things to 

their original state‒as if nothing had happened‒but rather 

reconstructing things in a way that takes into account the 

rupture. 

For their part, the prophetic texts visually liken the rupture of 

the covenant to a fallen building in ruins and its restoration as 

making something new from the ruins and debris; it is a 

reconstruction which begins in the here and now while 

remaining open to eschatological fulfilment. 

Regarding the place where reparation happens, it is precisely 

in the breach, in the fracture, in the rupture of the relationship, 

or in the “dust and ashes” where people today find themselves. 

This is the context in which the prophets, as intercessors, 

implore God not to forget his covenant. 

Beginning with some prophetic texts let us consider in more 

detail how each of these aspects gives depth to reparation. 

God, the one who repairs the breach 

In some of their texts, the prophets present the salvific activity 

of God in terms of the one who takes the initiative and who 

undertakes reparation. Here, reparation is understood as a 

rebuilding from the breach, from the rubble in order to make 

something new from the materials. Following the logic of the 

broken covenant, reparation involves a two-way path that 

leads God to his people and the people to God. The reparative 
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action that God directs has intermediaries, who in his name, 

remind the people of the requirements they are expected to 

assume. However given that these mediators‒prophets, priests 

and kings and chiefs or, in general, the people of God, the 

Temple and the city of Jerusalem‒fail or are perverted, the 

focus remains on God as the one who makes reparation happen. 

God’s reparative activity can unfold in a destructive and in a 

reconstructive way. The destructive side is expressed as an 

angry reaction occasioned when his mediators become 

depraved or when the people have given themselves over to the 

worship of other gods or have established alliances with other 

nations to protect themselves from their enemies, forgetting to 

put their trust in God. God then warns his people that if they do 

not change their obstinate behaviour it will lead to their 

destruction: 

“Hear this, you leaders of the house of Jacob, you rulers 

of the house of Israel, who despise justice and distort 

all that is right; who build Zion with bloodshed and 

Jerusalem with wickedness! Her leaders judge for a 

bribe, her priests teach for a price, and her prophets 

tell fortunes for money. Yet they lean upon the Lord 

and say, ‘Is not the Lord among us? No disaster will 

come upon us.’ Therefore because of you Zion will be 

ploughed like a field; Jerusalem will become a heap of 

rubble, the temple hill a mound overgrown with 

thickets.” (Mic 3:9-12) 

In this oracle, the destructive side of the reparative activity of 

God is presented in order to undo a domesticated image that 

the people have made of God, where God has been turned into 

a kind of protective charm to be produced at will and which 

would protect the people from all evil. Basically, this is a 

distorted image of the just God who would appear to remain 
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aloof and indifferent to the wrongdoing of his mediators, 

leaders, priests and prophets. (cf. Jr 2:6-10, 14, 17-22) 

A faith reading of this destructive side of the reparative actions 

of God, affirms that God’s anger would have been the cause of 

the ruin of Jerusalem, as this stiff-necked people, deaf to the 

countless calls to conversion would no longer have been 

supported by God. Consequently, the God of the covenant 

would be seen as an enemy of his own people. 

“He has cut down in fierce anger all the might of Israel; 

he has withdrawn his right hand from them in the face 

of the enemy; he has burned like a flaming fire in Jacob, 

consuming all around. 

He has bent his bow like an enemy, with his right hand 

set like a foe; he has killed all in whom we took pride in 

the tent of daughter Zion; he has poured out his fury 

like fire. 

The Lord has become like an enemy; he has destroyed 

Israel. He has destroyed all its palaces, laid in ruins its 

strongholds, and multiplied in daughter Judah 

mourning and lamentation.” (Lam 2:3-5) 

Theologically, this is a bold text, because in a rereading of the 

events of the exile of Israel and the destruction of the city of 

Zion/Jerusalem, the God of the covenant appears as a wrathful 

God who is no longer the protector and the shield of his people 

but their enemy. According to this text, God is the ultimate 

cause of the destruction of his people. Such an assertion is not 

a way of avoiding the question of responsibility on the part of 

the people. Rather, it helps the believers to understand the 

seriousness of the situation and thus go before God in a spirit of 

complaint and lamentation. With such a mind-set, and always 

having in view a God who is faithful to his promises, the people 
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may come to question themselves about what might have 

happened to bring about such a radical change in the way God 

is towards them. Beyond considerations of the inevitably 

anthropomorphic character of God's wrath, we must also 

underline the tenacious infidelity and hard heartedness of 

God’s people, which, far from leaving God indifferent or distant 

from the ups and downs of their lives, affects and touches God. 

God shows himself thus wounded and hurt and so gives vent to 

anger though not in an arbitrary or unpredictable way because 

his anger is the violent reverse of his holy love for sinners, "the 

face of the holiness of God for the sinner".22 

The violent and destructive side of the holiness of God is always 

to be seen in the perspective of the covenant. God expresses 

pathos through a living, jealous love, sometimes even in the 

form of violent ardour, all expressions of an intimate closeness 

to his people. God’s violent ardour is a counter-response to the 

repeated and tenacious resistance that God encounters in the 

heart of his chosen people. For their part, the people, through 

the lamentation of the prophet on account of the destruction of 

Zion, express their faith in God as their only Redeemer and faith 

in the confidence of the relationship that binds them closely to 

God. Not even in the sin and rebellion of his people, will God 

back away from them. The people reflect and implore God to 

gaze upon them again and have pity on them. The pathos of this 

prayer that moves from lamentation to weeping (Lam 2, 11), 

expresses in the flesh and in the voice of the prophet, the 

wounded pathos of God.23 By resorting to the vast register of 

                                                             
22 Paul Ricœur, Philosophie de la volonté. Finitude et Culpabilité II, Aubier, 
Paris 1988, 222. 
23 This bold prayer that takes the form of a complaint to God, is one of the 
basic ways in which biblical faith in God is expressed. God is invoked as a 
Thou, an interlocutor, and is reproached for his abandonment through 
angry cries, heart-breaking pain and indignant impotence. Contemplating 
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physical and emotional expressions, the prophet seeks to 

remove the resistance that abides in the hard-heartedness of 

the people, including their representatives, whose obstinacy 

has led them finally to their own destruction. 

The place of reparation: the breach 

In the prophet Ezekiel we find an expression of what we might 

call God’s own lament for the perversion that runs through his 

intermediaries: princes, priests, prophets and the people as a 

whole. Instead of manifesting the ways of life that God 

proposes, they have sown destruction and created a climate of 

impunity, violence and abuse, especially against the poor. 

If the people and their representatives have twisted God's 

ways, still God does not cease to raise someone who can remind 

the people of his demands. God is the one who looks for an 

interlocutor willing to talk with him, one who lives according to 

God’s demands and who intercedes for his people, so that God 

does not give vent to his anger. 

“I looked for anyone among them who would repair the 

wall and stand before me in the breach on behalf of the 

land, so that I would not have to destroy it; but I found 

no one. So I will pour out my wrath upon them and 

                                                             
the wide range of prayer forms in which biblical faith in God is expressed, 
Karl Lehmann laments the poverty of expression in piety and 
contemporary spirituality "which are too estranged from the body". Karl 
Lehmann, Es ist Zeit, an Gott zu Denken. Ein Gespräch mit Jürgen Hoeren, 
Herder, (Spektrum, 5054), Freiburg/Basel/Wien 2001, 166. Appealing for 
a prayer that deploys the resources of emotions and body, Pope Francis 
in his homily for Ash Wednesday, invited the faithful to ask the Lord for 
the gift of tears, "to make our prayer and our way of conversion always 
more genuine and without hypocrisy." Francisco, Homily Ash Wednesday 
in Santa Sabina Basilica in Rome (February 18, 2015), Cf. 
http://w2.vatican.va/content/francesco/it/homilies/2015/documents/
papa-francesco_2015 0218_omelia-ceneri.html [Visited February 20, 
2015]. 
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consume them with my fiery anger, bringing down on 

their own heads all they have done, says the Lord.” (Ez 

22:30-31) 

On God’s part, this intermediary is a resource in extremis since 

despite the innumerable transgressions of his people, God still 

goes looking for such a person from among its members. God 

wants this interlocutor between God and the people to be 

placed in the place of the fracture, in the breach where the 

relationship with God is collapsing. This intermediary is so 

precious in God’s eyes that whoever responds to the call to 

speak with God from within the breach, would be able to change 

God’s mind about his people and the whole earth. But in not 

finding such a person, God laments and then gives way to his 

anger, which is no more than the expression of God’s pain and 

disappointment at the misconduct that has led to the 

destruction of his people. 

However, in the long history of Israel, in its faith memory, those 

are remembered who have fulfilled the roles of intermediary 

and intercessor for the people, including Moses. The psalmist 

re-reads God's deeds and in particular God’s angry reaction to 

the way the people were unfaithful by replacing the living God 

with the image of a golden calf: “So he said he would destroy 

them had not Moses, his chosen one, stood in the breach before 

him, to keep his wrath from destroying them.” (Ps. 106:23) 

God, whose passion makes him inclined to remain faithful for a 

thousand generations to those who keep his commandments 

rather than act on his anger, is highly sensitive to his 

intermediary, Moses. His faithfulness in being available to God, 

there in the breach, is able to do much more than all the evil 

that the people have done. The response of a just man can save 

an entire people. 
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To restore the covenant is to repair the ruins 

Reparation on the part of God has a constructive side. 

Just as divine reparation in its destructive form manifests itself 

in an anger stemming from God’s holiness, so reparation in a 

constructive form also emerges from God’s holiness, a holiness 

that is both close and transcendent at the same time. Its 

closeness is expressed in a passionate and ardent love that 

flows from the heart and the inner parts of God. Its 

transcendence is manifest in the fact that, despite the stubborn 

infidelity of his people, God does not give vent to his anger in 

any unjustifiable, capricious manner, as might be the case of a 

human reaction to a love betrayed. 

“My people are bent on turning away from me. To the 

Most High they call, but he does not raise them up at all. 

How can I give you up, Ephraim? How can I hand you 

over, O Israel? How can I make you like Admah? How 

can I treat you like Zeboiim? My heart recoils within 

me; my compassion grows warm and tender. I will not 

execute my fierce anger; I will not again destroy 

Ephraim; for I am God and no mortal, the Holy One in 

your midst, and I will not come in wrath.” (Hos 11:7-9) 

The work of reparation in its luminous phase takes the form of 

the promise of reconstruction and restoration of a building in 

ruins. This had to do with rebuilding the kingdom of David, “the 

fallen tent of David” which was a reference to its cities 

destroyed, its fields abandoned and its inhabitants deported. 

God promises to replant Israel, like a new tree that will endure 

for ever, in the promised land. 

“On that day I will raise up the booth of David that is 

fallen, and repair its breaches, and raise up its ruins, 

and rebuild it as in the days of old … I will plant them 
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upon their land, and they shall never again be plucked 

up out of the land that I have given them, says the Lord 

your God.” (Amos 9:11, 15) 

The reparation that God promised his people consisted of a new 

beginning of the relationship–one that would combine the old 

(rubble, broken walls, ruins, land) with the new and be like the 

house of the days of old, like a tree recently planted. 

The people who trusted this promise and accepted the 

reparative action of God would no longer lean toward the self-

destructive slope. Rather, they would be associated with the 

reconstruction, thus sharing in God’s reparative work: 

“I will restore the fortunes of my people Israel, and 

they shall rebuild the ruined cities and inhabit them; 

they shall plant vineyards and drink their wine, and 

they shall make gardens and eat their fruit.” (Am 9, 14) 

The same dynamic of reparative activity that God spearheads in 

favour his people, is also foretold in Isaiah the prophet. Isaiah 

describes the deeds of God for his people as that of a doctor who 

sees and heals the wounds that God himself, in his anger, has 

inflicted. God is also described as a guide and a consoler, close 

to where his people have experienced the abandonment of God, 

mourning his remoteness and hiddenness. 

“Because of their wicked covetousness, I was angry; I 

struck them, I hid and was angry; but they kept turning 

back to their own ways. I have seen their ways, but I 

will heal them; I will lead them and repay them with 

comfort, creating for their mourners the fruit of the 

lips. Peace, peace, to the far and the near, says the Lord; 

and I will heal them.” (Is 57:17-19) 
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In short, the people’s relationship with God had become 

wounded, neglected, weary and concealed. Only by 

acknowledging their wrong ways and turning to the Living God 

would it be possible for the people to collaborate in God’s 

reparative work, a work that heals, comforts and guides them. 

Indeed people cooperate with the reparative action of God 

when they remove all obstacles that interfere with God’s 

coming and leave themselves open to be purified of all that is 

unacceptable in God’s eyes: e.g. merely formal ritual, disinterest 

in the fate of the poor. It is said, “Build up, build up, and prepare 

the road! Remove the obstacles out of the way of my people. 

Raise a banner for the nations.” (Is 57:14; also 62:10) 

The ritual expression of faith must be strictly in line with a 

heart and a practice that favours the poor. The fast that pleases 

the Lord is that of untying the bonds of wickedness, freeing the 

oppressed, breaking every yoke, sharing bread with the hungry, 

giving shelter to the homeless and clothing to the naked. (cf. Is 

57:8-9) The people who act in this way are collaborating with 

the reparative action of God, making themselves “repairers of 

the breach” and “restorers of ruined homesteads.” (Is 58:12) 

By healing the heart, root of Israel’s rebellion, and dismantling 

the false images of God, God lays the foundations so that the 

people might more deeply belong to him and acknowledge him 

in a more purified manner as their only God.24 

                                                             
24 The spiritual journey of Francis of Assisi can be read in light of the 
image of the prophet and the people themselves as “repairers of the 
breach”. From the moment of his calling, when praying in the little ruined 
church of Saint Damian, Francis felt a deep spiritual consolation at 
hearing the crucifix in the church calling him, saying, “Francis, go and 
repair my church that you see is all in ruins.” In obeying this word, he 
devoted himself then to repairing the walls of this church where one of 
the first communities of Franciscans and Poor Clares would be installed. 



 II. What is Reparation? Some biblical milestones 

57 

2.4 The Servant of Yahweh 

In the book of the prophet Isaiah, we encounter a reparative 

figure from among the people of Israel, who at that time are 

collapsing under the weight of their own sin. This man is an 

                                                             
Cf. Tommaso Celano, Vita Seconda di San Francesco d'Assisi, Part I, chap. 
VI, Le Fonti Francescane. Cf. 

http://www.assisiofm.it/allegati/217-Vita%20seconda%20di%20san% 
20Francesco.pdf [Visited February 27, 2016].    The scale of the repair 
went further, extending to the whole Church. This is what Francis 
understood more clearly in the early months of 1210, when he took 
himself to Pope Innocent III to ask for the approval of the Order of Friars 
Minor. At that time, there were other evangelical groups going around, of 
dubious orthodoxy, (Waldensian and Cathars) who placed poverty as the 
centre of their message, and penance as a lifestyle. For this reason, at the 
beginning, Innocent distrusted the group led by Francis and expelled 
them. But later, during a dream, Innocent saw the papal basilica of St. John 
Lateran in ruins and a small, poor, modest-looking man holding it on one 
of his shoulders lest it fall. Innocent recognised this man as Francis. Cf. 
Tommaso Celano, Vita Seconda di San Francesco d'Assisi, Part I, chap. XI, 
Le Fonti Francescane. Cf. http://www.assisiofm.it/allegati/217-Vita%20 
seconda%20di%20san% 20Francesco.pdf [Visited February 27, 2016].  

In 1221, Innocent gave verbal and unofficial approval to the rule (called 
"Unapproved Rule"), which essentially contains extracts of the gospel and 
at its centre, the person of Jesus "the life of the gospel of Jesus." Regola 
non bollata, Prologue, 2 Cf. http://www.monasterovirtuale.it/classici/ 
francesco/regolanonbollata.html [Visited February 27, 2016]. 

In a context of a loss of evangelical fervour, a relaxation of customs and 
tepidity in the fulfilment of the religious commitments by many clergy 
and religious, the Order of Friars Minor, with their accent placed on the 
poverty lived and preached by Jesus, undertook a great work of 
reparation for the Church as a whole. From the breach of infidelity, this 
Order offered to God and to the whole Church the witness of a life that, 
according to the Regola Bollata approved by Pope Honorius III in 
September 1223, sought to "observe the holy Gospel of our Lord Jesus 
Christ" Regola Bollata, cap. I, 1. Cf. http://www.monasterovirtuale.it/ 
classici/francesco/regolabollata.html [Visited February 27, 2016]. These 
milestones of the spiritual itinerary of Francis are admirably represented 
in the frescoes of Giotto found in the Upper Basilica in Assisi. Cf. http:// 
www.gliscritti.it/gallery3/index.php/album_009?Page=1 [Visited April 
21, 2014]. 
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enigmatic figure who, though unique, at the same time is 

representative of all the people. His enigma is accentuated by 

the manner in which he becomes a way of salvation for the 

people. As an innocent servant (“he had done no wrong, or 

spoken any falsehood” Isaiah 53:9), he carries the sorrows, 

transgressions and the faults of the people. Moreover, the 

reparation of evil is effected not through a manifestation of his 

power by which the weight that crushes the people is removed, 

but through his vulnerability, whereby he bears the weight, 

allowing himself to be wounded by the rebellion of the people 

and patiently endures their contempt: 

“Like a lamb that is led to the slaughter, and like a sheep 

that before its shearers is silent, so he did not open his 

mouth. […] For he was cut off from the land of the 

living; for the transgression of my people he was 

stricken. He was assigned a grave with the wicked.” (Is 

53:7b, 8b-9a) 

His suffering leads to his death and to his disappearance from 

the memory of his descendants. After his death, he is placed 

among the evildoers, the poor and dispossessed, as if bearing 

the faults of others is to be prolonged even in the land of the 

dead. The servant became subject to the violence and rebellion 

of the people to the point that his appearance became 

unrecognizable: his human presence was disfigured and he 

became an object of ridicule and contempt to those in whose 

name he carried their faults: 

“He had no beauty or majesty that we should look at 

him, nothing in his appearance that we should desire 

him. He was despised and rejected by others; a man of 

sorrows and familiar with infirmity; like one from 

whom people hide their faces he was despised, and we 

esteemed him not.” (Is 53:2b-3) 
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The prophet himself expresses how difficult it is, both for Israel 

and for the nations, to recognize a salvific intervention of God 

in the suffering servant. 

“Just as there were many who were appalled at him‒

his appearance was so disfigured, beyond that of any 

person and his form marred beyond human likeness‒

so many nations will be astonished; kings shall shut 

their mouths because of him; for what they were not 

told, they will see, and what they have not heard, they 

will understand.” (Is 52:14-15) 

Only post eventu, after being taken from the land of the living, 

do the people discover that this servant was not a sinner, or a 

criminal whose pain and shame would have been an expression 

of divine punishment. Rather, beyond any system of justice, he 

chose, though innocent, to support the weight of the sins and 

rebellion of the people. The people pass from having 

contemptuous astonishment for this figure to having 

contemplative admiration for the salvific gesture of God who, in 

his servant, took upon himself the weight of the sins of his 

people. 

The initial shock of the people at the presence of this disfigured 

and despicable human being now becomes horror at the 

magnitude of their own sin. By his wounds are the people 

healed of their wounds. 

“Surely, he has borne our infirmities and carried our 

diseases; yet we accounted him stricken, struck down 

by God, and afflicted. But he was wounded for our 

transgressions, crushed for our iniquities; upon him 

was the punishment that made us whole, and by his 

bruises we are healed.” (Is 53:4-5) 



II. What is Reparation? Some biblical milestones 

60 

The suffering servant bears the sins of others in patient silence, 

without yielding to the thirst for revenge or indignant anger at 

the injustice of having to carry other people’s faults. This is 

indeed an unusual form of reparation! In order to heal the 

wounds of the people‒caused by their own sin‒the servant 

places himself in solidarity with and vicariously vulnerable to 

the people. It is precisely in the bodily sufferings of the servant 

that the people are taught by the Lord. By fixing their gaze on 

him, they discover that it is their own fault that the servant has 

taken on. In contemplation of the wounded servant, the people 

can discover the patience of God and learn from it “through the 

memorial of his body.”25 

What impels the servant to act in this way is the close 

relationship he has with God. Indeed, God addresses him and 

calls him “my servant”. (Is 52:13; 53:11) Within this relationship, 

God inspires him to be the expression of God’s loyalty and 

patience for the people he has chosen and accompanies. This 

servant is a new expression of the same arm of God who once 

led his people; who gave them passage out of the land of Egypt, 

who gave them the promised land as an inheritance and who 

now appears vulnerable, weak and despised. 

Meanwhile, the servant is shown to be willingly obedient to 

God’s paradoxical way of healing the wounds of his people. “He 

was oppressed, and he was afflicted, yet he did not open his 

mouth;” (Is 53:7) “yet he bore the sin of many, and made 

intercession for the transgressors.” (Is 53:12) Through the 

humble obedience of the servant, God somehow discharges the 

people of the burden of their rebellion, the weight of which is 

destroying them and from which they are unable to free 

themselves. With this kind of obedience, the suffering servant 

                                                             
25 Paul Beauchamp, L’un et l’autre Testament. Vol. 1 Essai de Lecture, du 
Seuil (Parole de Dieu), Paris 1976, 270. 
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of God endeavours to be faithful to the ways of redemption that 

God proposes to his people. This is the paradoxical manifestation 

of God’s omnipotence, which is revealed sub specie contrarii, 

sharing from within in the faults and sufferings of his people so 

as to make the people righteous before his eyes. The 

omnipotence of God shines in the vulnerability of his servant, 

even beyond the limits of his atoning surrender to death, giving 

him an extraordinary fertility, restoring him to life and 

guaranteeing him numerous descendants. 

“Yet it was the will of the Lord to crush him with pain. 

If he gives his life an offering for sin, he will see his 

offspring, and shall prolong his life; and through him 

the will of the Lord shall prosper.” (Is 53:10) 

In this way, the prophet shows that God carries out his will for 

the people through the contribution and the life of his servant 

who has accepted as his own the divine logic of action in which 

it is necessary to lose life to receive it abundantly and so to give 

it as an inheritance to the multitudes. 

To justify his servant, God says: “After the ordeal he has 

endured, he will see the light and be content. By his knowledge, 

the upright one, my servant will justify many by taking their 

guilt on himself.” (Is 53:11) Precisely because of the close 

relationship that binds him to his servant, God can see what 

other people from outside do not see: the fatigues of the soul of 

his servant come from taking upon himself the sins of the 

people, in obedience to God and in solidarity with his people. 

God praises not only his availability but also the “knowledge” 

that he has acquired which becomes the cause of justification 

for many: a knowledge lived literally in his own flesh, in close 

contact and relationship with God and his people. The suffering 

servant, having made his own this path of obedience to God in 

vicarious solidarity with the people, has opened the way for a 
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new relationship. God does not remain indifferent to the fate of 

his people and to his servant. On the contrary, God is moved by 

the burden that is destroying his people and by the strength of 

the obedience that sustains his servant in surrendering to God. 

God probes the deep motivations of his servant that are 

revealed in his wounded and lacerated flesh. Thus the people, 

through the patient accompaniment of this wounded man, can 

still be effectively God’s people, called to be a blessing to the 

nations. 

The question now arises about the changes or transformations 

that are effected through the surrender of the servant to the 

plight of the suffering of the people. If there is no change, his 

sacrifice will have been in vain, like so many innocent and 

unjustly executed people throughout history. However, by 

looking at God’s servant through the eyes of faith and seeing 

him as a figure of reparation, the people’s relationship to God is 

deepened. Their history of sin and rebellion can now be read in 

a new way: God’s omnipotence is manifested in vulnerability. 

From this perspective, the servant is offered as an icon of the 

new beginning in God's relationship with his people, in the 

renewal of the covenant that binds them together. 

“The Servant transforms the existential situation of the 

people by freely accepting the sin of the 'other' and 

consciously surrendering his life out of love. The victim 

is no longer, as in the Yom Kippur, the ‘scapegoat’ upon 

which sin is placed but one who in personal freedom 

and in an act of solidarity agrees to bear the sins of the 

people. Such a way of bearing suffering becomes deeply 

fruitful, allowing the gift of reconciliation between God 

and his people to flow out.”26 

                                                             
26 Nurya Martínez-Gayol Fernández, “Variaciones alrededor de un 
concepto” in Nurya Martínez-Gayol Fernández (dir.), Retorno de amor. 
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The relationship between God and his people that has woven 

its way throughout history and in often dramatic circumstances 

receives a new light in the self-giving of Jesus on the cross for 

all humanity as does the understanding of the people before 

God. 

3. REPARATION IN THE NEW TESTAMENT 

3.1 The ministry of Jesus: being-for-others 

The ministry of Jesus is characterized by what Dietrich 

Bonhoeffer called “being-for-others”27 and “a man for others”28 

both in his relationship to God the Father and in relationship to 

his brothers and sisters in the world. In the Gospels, Jesus is 

always available to those who come to meet him, to the point of 

not having time to eat or to rest. In the continuous ministry of 

Jesus, a life given for others and visible in his actions and his 

words, is the unprecedented closeness of the sovereign activity 

of God already reigning in the midst of his people: “The time is 

fulfilled, and the kingdom of God has come near; repent, and 

believe in the good news.” (Mk 1:15; cf. Mt 12:28; Lk 11:20) God 

reigning in Jesus is manifested as Abba, Father of Jesus and of 

his disciples. Jesus himself is often a witness to the activity of 

God as Father to the little ones who receive his message with 

gratitude and trust (cf. Mt 11, 25), as well as in those long 

                                                             
Teología, historia y espiritualidad de la reparación, Siervas Seglares de 
Jesucristo Sacerdote/Sígueme (Nueva Alianza, 208), Salamanca 2008, 83. 
27 Dietrich Bonhoeffer, Widerstand und Ergebung in Dietrich Bonhoeffer 
Werke, Band 8, Kaiser Verlag, Gütersloh 1998, 558. When Christians take 
on board the perspective of “being for others” of Jesus, they can then 
participate in the relationship of Jesus to the Father: “Our relationship to 
God is a new life in “being for others”, in participating in the being of 
Jesus.” Dietrich Bonhoeffer, Ibidem. 
28 Dietrich Bonhoeffer, Widerstand und Ergebung in Dietrich Bonhoeffer 
Werke, Band 8. Kaiser Verlag, Gütersloh 1998, 559. 
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moments of intimacy with the Father in prayer (cf. Lk 3:21; 

5:16; 6:12; 9:18, 28-29; 11:1; 22:41). The source of Jesus’ self-

giving flows from knowing himself to be closely united to God, 

his Father and it is this love that moves him to give himself 

continuously to others. 

John expresses the circularity of love that exists between Jesus 

and the Father and love for others in images rich in meaning: “I 

am the good shepherd. I know my own and my own know me, 

just as the Father knows me and I know the Father. And I lay 

down my life for the sheep.” (Jn 10:14-15) The knowledge of 

which John speaks is not a kind of purely theoretic knowledge 

of subject and object that is distant, but a relational, 

experiential knowledge of mutual discovery, in which those 

involved open themselves progressively to a reciprocal love. It 

is on the basis of this knowledge that the suffering servant of 

Isaiah enters freely into an obediential relationship with God, 

making a total gift of himself for his people. Jesus, for his part, 

knowing that his Father loves him, loves those whom the Father 

has entrusted to him. He loves his sheep and he loves his 

disciples. By calling them friends, he faithfully commits himself 

to them. “As the Father has loved me, so I have loved you; abide 

in my love.” (Jn 15:9) In this doubly coordinated relationship 

with the Father and with others, Jesus shows his existence as a 

movement from and to the Father (ex-istence) and in his 

availability for others (pro-existence). Thus, in the course of his 

life Jesus reveals the way to the fullness of humanity that God 

wants for us. At the same time, he reveals God as in permanent 

exodus, all the time going out to people to accompany them on 

their specific journey of becoming. 

The whole life of Jesus is a clear and living exegesis of God 

whose face for us all is the face of a Father. (cf. Jn 1:18) But this 

newness of Jesus is met with difficulties and resistance in his 

disciples. Jesus does not despair of this. On the contrary, in 
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different ways and using different language he persists so that 

the resistance begins to give way and the blindness disappears, 

“Whoever has seen me has seen the Father.” (Jn 14:9) 

The specific will of the God of Jesus manifests itself in a special 

way in Jesus’ closeness to sinners. This is where the reparative 

action of God shines more brightly for a suffering, sick and 

marginalised humanity. Already at the time of his baptism at 

the hands of John, Jesus, the innocent one, joins the line of 

sinners who, by confessing their sins, hope to receive God's 

forgiveness. During his ministry, Jesus was deeply moved by 

the crowds who followed him, healing the sick, touching those 

who were wounded and unclean, feeding the hungry, eating 

with sinners who were in need of forgiveness and letting 

himself be touched by the untouchables. The tender compassion 

that Jesus respectfully showed to the crowds, to sinners and to 

the sick reveals in actual practice what he announced in 

parables about the compassionate father who is so moved by 

the safe and sound return of his son that he holds a feast for 

him. (cf. Lk 15:11-32, especially v. 20c) 

3.2 Reparative action in the ministry of Jesus 

The human sciences that explore the work of individual or 

collective healing and reparation emphasise that recognition of 

the damage caused by, and to the other is an obligatory step. 

The restorative action of Jesus assumes and radicalizes this 

perspective. In Johannine terms, the reparative work of Jesus is 

about “doing the truth”. (Jn 3:21) This process of doing the 

truth is not the result of a solipsistic effort of introspection, but 

is first and foremost a stance of dialogue and openness within 

the relationship with the neighbour and with God. Often in the 

gospels we see that the encounter with Jesus is what triggers in 

wounded or hurt people the work of truth about their lives, as 

part of their healing, their reparation. The truth that emerges 



II. What is Reparation? Some biblical milestones 

66 

from the confession of one's own sins consists in the acceptance 

of the forgiveness that Jesus offers as an expression of 

unconditional love of God the Father: “Your sins are forgiven.” 

(Mark 2:1-12; Lk 7:48) 

No one heals themselves. We need to be healed by another in 

order to be able to heal others. The gospels offer reparation to 

those who can accept looking at their relationship with others 

rather than starting from their own position or from the hurts 

they have received. A perspective that begins with self can hide 

subtle forms of narcissism and harbourings of a thirst for 

vengeance. A better starting point is to look at the situation 

from the other’s position, perhaps from the brother or the sister 

who may have something against me (cf. Mt 5:23), or from God 

who, like a shepherd searches for the lost sheep, or the woman 

who looks for the lost coin. (cf. Lk 15:4-10) The logic of 

reparation in respect of people or relationships that have been 

hurt is to decentre oneself, position oneself on the side of the 

other and accept loss as a part of gaining. Those who want to 

follow Jesus have to configure their way of being and acting to 

this same logic: 

“If any want to become my followers, let them deny 

themselves and take up their cross and follow me. For 

those who want to save their life will lose it, and those 

who lose their life for my sake, and for the sake of the 

gospel, will save it.” (Mk 8:34-35) 

Jesus reminds his disciples that they can only collaborate in and 

with his reparative action if they let themselves be ‘repaired’, 

healed, forgiven. In any reparative action, the spoken word is of 

great importance because through it the suffering or hurt 

caused can be named. In Jesus' encounters with those who have 

been damaged by life, there is often an exchange of words. But 

the encounters are not confined to the words exchanged. In fact, 
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in many cases, people are physically (possessed) or socially 

(lepers) deprived of the word. And so Jesus intuits what these 

people want to communicate beyond words, often through 

their wounded bodies or alienated minds. He creates a space of 

trust, touching the “untouchables” and letting himself be 

approached by them. Indeed, Jesus restores and heals people 

by touching the area where the body expresses its vulnerability: 

he reaches out and touches the leper, he takes the hand of the 

mother-in-law of Simon in bed with fever, he touches the eyes 

of the blind, he puts saliva on the ears and tongue of the deaf-

mute. Jesus also heals people by letting himself be approached 

and touched by them: the hemorrhaging woman in the midst of 

the crowd, the sinner in the house of Simon the Pharisee who 

anointed his feet with oil and dried them with her hair. Jesus 

welcomes people with their wounds, and through touch opens 

them up to healing and salvation, confessing with the body and 

sometimes also with words, their faith in the action of God 

reigning in Jesus: “Your faith has saved you; go in peace,” Jesus 

tells the forgiven woman in Simon's house. (Lk 7:50) 

By healing the sick through touch and letting himself be 

touched by them, Jesus goes to the root of their ills and pains, a 

root that resides in sin‒understood as alienation from God. In 

the closeness of the encounter, forgiveness of sins as a reunion 

between God and the forgiven sinner is made visible. Jesus, by 

touching or by being touched, makes himself vulnerable to their 

pain, is moved by their faith and empathetically welcomes 

those who have been rejected or have been marginalized from 

social and even cultic life precisely because of their illness. At 

the heart of Jesus’ sensitivity and desire to approach the sick is 

his compassion. This is what he experiences when he sees 

people bringing the sick to him, or the hungry crowds, who 

follow him like sheep without a shepherd. It is what he 

experiences when he sees the widow of Nain carrying her only 
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son to the cemetery. Jesus’ compassion helps him to see, in the 

damaged bodies of those who are sick, their attitude of belief, 

which they can hardly put in to words, in short, their faith.29 The 

compassion of Jesus moves him to do all that is necessary to 

satisfy, heal or comfort those who are suffering. 

After the encounter with Jesus the identity of people who were 

previously stigmatised or damaged changes: sinner/forgiven 

sick/healed, both with new journeys to make: “Take heart, 

daughter; your faith has made you well,” Jesus says to the 

woman with the haemorrhage. (Mt 9:22) These people do not 

return to what they were before but in a certain sense, enjoy a 

new reality, a new identity. They have been healed, reintegrated 

into the social, religious, and community life from which they 

were physically remote and morally marginalized. 

The new start that comes through the reparative healing and 

pardoning of Jesus is not without the risk of relapse or being 

forgotten. This is what is expressed in the parable of the 

unmerciful servant who, having been forgiven a great debt by 

                                                             
29 To have an understanding of the depth of body language and its healing 
power I suggest seeing the film, Marie Heurtin, by Jean-Pierre Améris 
(2014). This film is inspired by the story of a teenager, Marie Heurtin, who 
was born deaf and mute in France in 1885. Not only was her 
communication seriously damaged but also her relationship with others. 
Her despairing parents bring her to The Larney Institute, near Poitiers 
that welcomes people who are in this condition. Sister Marguerite decides 
to take on this “wild child”. The whole relationship is established through 
visual, tactile and body language. Through the patient work of 
accompaniment of Marguerite and the openness of Marie, the miracle of 
communication occurs and with it, a world of relationships is opened up. 
Experiences such as pain, grief, prayer, are then shared adequately 
through gestures and expressions. The film is discreet about what finally 
moves Sister Marguerite to take on the patient care of Marie. Perhaps in 
that modest silence there is a degree of just not knowing the kind of love 
and mercy that moves people to take upon themselves the suffering of 
others and for whom they give themselves.  
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his master, shows himself ruthless when dealing with his 

companion who asks that payment of a small debt be 

rescheduled (cf. Mt 18:23-34). To the horizontal dimension of 

carrying the weight of sin (that of our own sins and the 

consequences of the sins of others) Jesus introduces a vertical 

dimension, which is the forgiveness and mercy of God that in 

some way is also affected by human sin. God’s offer to write off 

the debt or to forgive―even to the point where Jesus is open to 

take upon himself the sins of others―frees us from the burden 

of debt and makes forgiveness possible among brothers and 

sisters. In other words, the intervention of God's forgiveness 

opens the victim-victimiser relationship to the vertical 

dimension, which enables both parties to open themselves to 

mutual forgiveness. This is the role of the father in the parable 

of the Prodigal Son. 

Some forgotten metaphors must be re-integrated among the 

images that express reparation as a dimension of merciful love 

in the face of injury or evil. Such is the metaphor of “redemption.” 

Jesus paid for the ransom of our freedom through a battle with 

the forces of evil, sin and death. Another such metaphor is the 

“weight” that he took upon himself and the self-giving, which, 

accepted by the Father, became a “sacrifice” for us, freeing us 

from the oppression of sin. It is true that these metaphors need 

to be purified of any suggestion of a transactional logic − as if 

by virtue of the payment of a ransom or the weight that Jesus 

bore, the Father would have thereby been satisfied and so 

forgiven the human race. These metaphors also need to be 

purified of what could be perceived as the pathological bias of 

a cruel God whose anger is only appeased with the death of his 

own son. Such images are purified primarily in the light of the 

original and superabundant gift of God the Father, who gave his 

Son out of love for humanity. His self-giving offers us the key to 

understanding how the fullness of life is reached in the gift of 
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self. Purification also takes seriously certain aspects of sin that 

are the result of actions committed against the will of God, the 

devastating effects of which require us to be “ransomed” from 

a condition of slavery or relieved by the taking away of the 

“burden” that entered into human existence. 

In this perspective, Jesus voluntarily accepted the responsibility 

of taking upon himself our burden and in this way frees us from 

its destructive effects. This is expressed clearly in texts 

predicting his passion which state that the Son ‘has to’ suffer 

many things. (Mk 8:31 // Lk 9:21; Mt 16:21; Lk 24:26) What is 

evident in this ‘having to’ is the sense of urgency that Jesus has 

in terms of what must happen. There is something imperative 

in all of this. It also demonstrates how seriously Jesus takes the 

burden of sin that overwhelms and destroys people, and from 

which they are unable to free themselves by their own forces. 

In this way, Jesus, enters into our sinful condition, freely taking 

on himself the responsibility for bearing the burden of sin so 

that humanity is not annihilated under its weight. 

The understanding of sin as a burden, as a debt that impacts on 

people in such a way that it destroys them, conveys a certain 

expectation of salvation. Someone would come from within the 

human condition to free the people from their burdens, or at 

least help them to cope with what life gives them in hopeful 

rather hopeless ways. Actually, a similar expectation of salvation 

was expressed in a different way in the tragic fate of the titan, 

Atlas, who was made to carry the weight of the heavens on his 

shoulders as punishment for having fought against Zeus. Atlas, 

in this case, is the figure of one burdened with the weight of the 

world for having dared to challenge his destiny. 
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3.3 The obedience of Jesus and the ministry of reparation 

We find a privileged key to understanding the restorative work 

of Jesus in his experience of obedience. The gospel stories are 

somewhat restrained regarding the inner world of Jesus. His 

interiority is seen above all in his actions that are strictly 

consistent with his words. So in the Gospel of Luke, Peter 

confesses Jesus as “the Christ of God,” the “Anointed One” (Lk 

9:20), with all the messianic expectations that such a statement 

would have carried in the religious imagination of Israel and of 

Jesus' contemporaries. Such a confession would have signalled 

much: the powerful intervention of the God of their fathers, of 

the God of David, his anointed one, on behalf of his people; the 

restoring of the people to a place of honour before other 

peoples; the extermination of their enemies. Jesus however, 

aware of this religious imagination, modified it through some 

gestures. First he asked his disciples to be silent about his 

messianic status, until what people hoped for could finally be 

communicated everywhere. He then told them that the fulfilment 

of the messianic condition could only happen through his 

imminent passion in Jerusalem: “The Son of Man must undergo 

great suffering, and be rejected by the elders, chief priests, and 

scribes, and be killed, and on the third day be raised.” (Lk 9:22) 

Placing ourselves in the place of the disciples, we can 

imagine their confusion at such an announcement and the 

need to readjust their messianic expectations to the words and 

lifestyle of Jesus. In fact, the one who had just been recognized 

as the Christ of God, and from whom a powerful and definitive 

statement in favour of the people was expected, stated that the 

religious authorities would reject him. The confusion increased 

when Jesus added that the authorities‒who are generally more 

informed and who should have been the first to welcome him 

and confirm his claim to be the Messiah‒are those who will 
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reject him. The confusion was completed when Jesus said that 

his Messiahship will manifest itself in vulnerability and 

defencelessness before those who, without mercy and with 

violence will lead him to his death. In such a context, Jesus 

affirmed that he would pass through his hour remaining open 

and available to that which only God, his Father, was able to do, 

to raise him up. Such an event would surpass all salvific 

interventions that had taken place before that moment. Who is 

this Christ of God who says that he will be despised and put to 

death? What can it mean, despite the evident defeat of the 

claims of Jesus, that he would “be raised up” on the third day? 

Jesus stated, “he must suffer much (many things)”. That is to 

say, he set out on a path of humiliation, dispossession and death 

as something that was imposed on him, that ‘had to’ be done. 

Why had Jesus to suffer to be vindicated as Messiah? In this 

“having to” we once again encounter the double relationship 

that sustains the whole ministry of Jesus: his filial openness to 

the Father and his compassionate availability towards others. 

Indeed, as we have already noted, the entire ministry of Jesus is 

characterized by his closeness to sinners. This was a closeness 

that was annoying to the point of being scandalous to the self-

righteous religious authorities. Jesus’ way of acting and 

preaching contradicted the practice of the authorities and 

destroyed their preconceptions as to how God justifies people. 

The conflict between Jesus and the religious authorities was so 

virulent, that already at the beginning of his ministry they were 

devising ways to eliminate him. (cf. Mk 3:6) Unfortunately, such 

religious violence is not a thing of the past. Today we are again 

becoming more sensitive to the destructive force that warring 

conflicts can have–especially when the conflicts are justified in 

speeches with religious overtones, where a certain image of 

God legitimizes violence wielded by one group against another. 
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One element of the “having to suffer much” stemmed from the 

violence that was unleashed in some of the religious authorities 

by virtue of what Jesus said and did.   The conflict lay primarily 

in the image of God that sustained the way of Jesus: “Why does 

he speak in this way?” We know that when some scribes heard 

Jesus addressing a paralytic, telling him that his sins were 

forgiven, they were thinking in their hearts, “This is blasphemy! 

Who can forgive sins but God alone?” (Mk 2:7) 

Another part of the “having to suffer much” resulted from the 

self-giving and continuous availability of Jesus to those who 

came to meet him, even to those who sought to question and 

test him. Such daily giving of oneself becomes even more 

dramatic when it extends to the giving of one's life, to dying for 

others, to paying the ransom for their faults committed. This is 

what Jesus said to his disciples with authority and conviction: 

“For the Son of Man came not to be served but to serve, and to 

give his life a ransom for many.” (Mk 10:45) Jesus, then, is the 

one who, with his own life, “paid the ransom” to obtain the 

freedom of those who were in debt and who were and would 

remain as slaves for as long as they were unable to pay off the 

debt. Having nothing more to give for others, Jesus gave 

himself, thus taking in his own flesh the crushing and 

imprisoning weight of the debt owed by so many. (cf. Jn 10:17-

18) Weight, debt and ransom are all paid with the gift of Jesus’ 

own life: in different ways, these images articulate the scope of 

the “having to suffer much” that Jesus accepted. 

Jesus did not enter into a perfect and sanitised humanity but in 

solidarity he took on all its aspects, including the destructive 

weight of sin. His attentive and privileged encounters with the 

poor, the suffering and the marginalized placed him in close 

contact, body to body, with the destructive force of the injustice, 

misery and, finally, sin. 
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In his gestures of welcome and healing, in forgiving sins, Jesus 

engaged in the restorative action as willed by God. But contact 

with the poor also led him to understand more deeply that the 

destructive power of sin can only be removed if he himself was 

willing to take it upon himself. Jesus had compassion for the 

human person whom he knew to be powerless in the presence 

of the destructive power of evil that sin generates. The salvation 

that God offers comes through His Son who carries the weight, 

who pays the ransom, in order to lighten the burden that 

crushes and enslaves affected humanity. The “having to suffer” 

of Jesus, therefore, is not a masochistic pleasure of wanting to 

suffer, nor is it a disembodied spirituality that sees suffering as 

having only a purifying, not destructive value. How much less is 

it the sad outcome of a poorly understood piety that sees 

suffering in se as redemptive! The “having to” suffer of Jesus 

involved one further consequence, the most radical so far on 

the path already undertaken by him. It was that of not avidly 

holding on to the treasure that was his divine status but 

instead‒in an act of solidarity‒taking on the humiliation of the 

human condition. Jesus became truly one like us‒feeling, 

thinking, loving and hoping as we do‒even to the point of 

“becoming sin for us” (2 Cor 5:21) as expressed boldly by Paul. 

In handing over himself on the cross, Jesus took on‒“for us”30‒

                                                             
30 In an article on the Eucharist and Reparation, Albert Chapelle explores 
in depth how God in Jesus, makes himself vulnerable to sin, and is left 
affected by it: “What sin affects and pollutes is not only man and the 
relationship of man with himself, with God and God with man. In Jesus 
Christ, we see also how God himself is touched and affected by sin. As our 
brother, as the only Son, we have seen Jesus stricken, aching and beaten. 
Not only because he is man, one among-men, but because he is the Man, 
the Image of the Father. Since Jesus is the word of God, his presence 
transcribes in the flesh in terms of death and resurrection, a fullness and 
a transcendence whose secret we do not possess” Albert Chapelle, 
“L'adoration eucharistique et la réparation”, Vie Consacrée 46, 1974, 346-
347. 
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the consequences of sin, the weight of which was annihilating 

humanity. 

Jesus is the suffering servant of Isaiah, whose wounds testify 

both to the destructive power of sin and the extreme love of 

self-giving, to his pro-existence surrendered in favour of a 

crushed and suffering humanity. The “having to” suffer of the 

way of Jesus, theologically speaking, is rooted in his obedient 

and filial relationship with his Father. God the Father in Jesus 

wanted to communicate his life as an abundant grace to his 

people, especially where human life is wounded, sick, suffering, 

marginalised and threatened with death. The life that comes 

from God is revealed through the paradoxical path taken by 

Jesus of losing his life to win it, and giving it to receive it. Taking 

this path involved a firm and confident decision. The text of 

Luke is explicit about this where it says, “he set his face to go to 

Jerusalem.” (Luke 9:51) Jesus first intuited and then clearly 

understood that to take this path was to enter into the non-

relationship that is the world of Sheol, the realm of death, where 

the hope of a life beyond this life had been soberly formulated 

in the piety of the people of Israel. Until then life after death was 

a promise that God offered and of which he himself became 

guarantor. This promise required a believing people to 

confidently throw themselves into the arms of God. Now for 

Jesus it was not only about trusting in the promise of God the 

Father but also collaborating in its fulfilment, allowing himself 

to be led to his death for love of those whom He loves.31 Jesus 

                                                             
31 To enter into the relationship between Jesus and his Father who made 
himself vulnerable to sin even to accepting death, it is worthwhile to look 
at some icons of the Novgorod School (Russia XI-XV centuries) that 
represent Jesus' descent into hell. In this place of non-relationship, Jesus 
reveals himself as the one who restores the relationship with God and 
humankind that existed in the beginning. Thus Jesus appears taking 
Adam's hand and, with him, all those whom death was holding captive. 
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himself is the one who had to trust in the Father's love to 

sustain him as he passed through this world to the end of life; It 

is Jesus who had to go away and die in order to receive as grace, 

the new resurrected life God has promised. Jesus is obedient to 

God’s will, prepared to accept his death as testimony to both his 

radical trust in God the Father and his closeness not only to the 

mortal condition of the human being but to those who suffer 

death unjustly.32 

                                                             
Furthermore, Jesus appears over an abyss that separates the world of the 
living and the world of the dead, leaning over a cross that serves as a 
bridge across which the redeemed pass to new life with Him. This 
representation evokes the Old Testament figure of prophet, the just one 
or mediator who carries out the work of reparation interceding with God 
for the people and standing in the breach, in the fracture, to make of his 
own flesh a bridge between God and his people. In Jesus, it is the cross 
that makes the bridge from the world of the dead to life with God and all 
the saints. Cf. The descent into hell, Novgorod School (XV century). Cf. 
http://www.liceopetrarcats.it/oldsite/sperimentazione/ilmondodeibal
cani/icone/images/dinferi.jpg [Visited February 27, 2015]. 
32The surrender of Jesus, rooted in the filial-obediential relationship to 
the Father, is expressed in a hymn to be found in the French breviary 
entitled: “Who is this God to love us so?” Through this question, which is 
a repeated refrain in the hymn, a feeling of awe and wonder is 
emphasized. The believer is called to contemplate the moments where 
Jesus manifested the love of God: in his ministry, Jesus manifested the 
love of God the Father becoming close, empathetic and vulnerable to the 
human condition, to the point of giving his life on the cross: “Who is this 
God, so great, so strong, and yet so vulnerable? Who is this God who unites 
us in love on an equal footing? Who is this God who comes to us to walk 
in our ways? Who is this God who without losing face, sits at our table? 
Who is this God whom no one can love without loving others? Who is this 
God whom one can hurt by hurting others? Who is this God, always losing, 
who was delivered into the hands of humans? Who is this God who, like a 
mother, laments our evil? Who is this God that love us so?” These 
questions are offered as a help to the person at prayer and to introduce 
him or her to the paradoxical manifestation of the omnipotence of God in 
a vulnerable and fragile Jesus. Such a manifestation can be welcomed only 
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The confidence with which Jesus lived his ministry, knowing 

himself to be sustained and loved by God the Father, did not 

relieve him of the challenges that human living entails. When 

he decided to go to Jerusalem to be delivered to death in order 

to be resurrected once again Jesus placed his confidence in the 

Father. With his death imminent, Jesus is flooded by feelings of 

dread and anxiety. As such he asked Peter, James and John to 

accompany and comfort him, begging them to watch with him 

in prayer so that he would not falter in carrying out the will of 

God his Father: of “having to” be delivered into the hands of the 

religious authorities and led to death. At this crucial time, the 

gospel text enters into Jesus' prayer to the Father. He asks for 

the strength necessary to fully embrace the Father’s will and 

trust in the omnipotent and loving fatherhood of God who will 

not abandon him and who will sustain him: “Abba, Father, for 

you all things are possible; remove this cup from me; yet, not 

what I want, but what you want.” (Mk 14:36) Jesus undertook 

this ‘having-to-go-through-the-suffering-and-death-on-the-

cross’ as an act of filial obedience to the Father and as the most 

radical and fragile expression of his extreme love for 

humankind. His death can be interpreted in a number of ways. 

It can be understood as a result of the religious violence that 

was unleashed by his ministry or as an expression of his self-

abasing solidarity that led to his death, death understood as the 

most radical consequence of sin. A new and deeper meaning to 

the death of Jesus supersedes the others. The handing over of 

Jesus to death on the cross manifests the depth of the love of 

God who does not abandon his Son nor those who, like his Son, 

give their lives over to the annihilating power of death for love 

of their brothers and sisters. God loves with a passionate love, 

                                                             
by those who have been well instructed (mystagogy) by the Spirit into the 
relationship of Jesus with his Father. Cf. http: www.louiselamy.com/ 
Chants_Liturgiques/PDF/qui-donc-est-dieu.pdf [Visited February 12, 
2014]. 
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even to giving up his most precious, his only Son. In reflecting 

on Jesus’ trusting and filial obedience one discovers the 

inexhaustible significance of his death, a paradoxical sign of the 

Father’s loving omnipotence: God restores humanity wounded 

by death through the vulnerability and powerlessness of his 

Son, who makes his death the sign of the total gift of love for the 

‘many’, paying in his own body the destructive force of sin. In 

raising him from the dead, the Father accepts the total, trusting 

and obedient surrender of his Son. In his resurrection Jesus is 

the bridge extended forever between Sheol (heretofore the 

place of non-relationship) and the life of definitive communion 

with God and with his children. 

The resurrection of Jesus is the Amen or guarantee that God the 

Father also offers to those who give of themselves every day 

and who, like Jesus, take on even death, confidently trusting in 

the Father and the Father’s love for humankind. Christian 

existence is lived in the perspective of filial obedience to the 

Father and fraternal solidarity with humankind just like the 

self-giving of Jesus on the cross and can be expressed as 

follows: “The logos−as Jesus Christ−wants to be Son of the 

Father in all men and women and God wants that his only 

begotten Son be Son, in his brothers and sisters, and finally in 

me.”33 Jesus’ self-giving on the cross becomes the consummation 

of the Incarnation, when the Word assumed the human 

condition in all its concreteness, expressed in sinful flesh. In 

this vulnerable flesh the depth of the Father’s love is expressed 

in Jesus in taking the place of sinners. 

                                                             
33 Norbert Hoffmann, Sühne. Zur Theologie der Stellvertregung, Johannes 
Verlag, Einsiedeln 1981, 117. 
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3.4 Scripture and the Eucharist: places to learn of the 

obedient surrender of Jesus 

In order to connect with the marvellous way Jesus came to 

redeem wounded humanity from death, it is necessary to 

return often to contemplate the cross, to consider the trust he 

placed in the hands of his Father and to reflect on the love he 

has for his brothers and sisters. To see into the Heart of Jesus–

a heart not only obedient and given over to the Father but also 

compassionate towards all–we depend on sources such as 

Scripture and the Eucharist.34 Already in the ministry of Jesus 

and later in the sacramental economy of his presence in the 

Church, these sources present themselves as privileged places 

where it is possible to drink from the same source as Jesus. 

Regarding the reading of the Scriptures, Jesus appeared not 

only as the teacher who explained them to his disciples, 

especially in regards his death and resurrection–“having to 

suffer much” (Lk 24:25-27)–but also as a believer who 

meditated on the Scriptures and put them into practice in his 

own life. Indeed, through his meditation on the Scriptures and 

by allowing scripture to confront the events of his life, Jesus 

discovered and made his own the specific content of his 

obedience to the Father. In the words of Paul Beauchamp, the 

obedience that unites Jesus to the Father “takes the form of 

accepting the 'having to,' (cf. Mt 26:54; Lk 22:37; 24:44). To the 

light of understanding that illuminated the Scriptures for him, 

is added an intimate disposition of the will that brought Jesus 

                                                             
34 Let us take note already that for our Founders, the Eucharist and its 
prolongation in adoration are symbols of the Heart of Jesus, to the point 
of speaking of the perpetual adoration of the Sacred Heart of Jesus in the 
sacrament of the altar. This is what we already find in the first request 
made by the sisters to the Chapter Vicars of Poitiers (June-October 1800) 
in Annales, 35 (1963), 175. 
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into communication with his Father not only directly but also 

through the intermediary of a Book.”35 

The other way to see the obedience of Jesus at the core of his 

work of reparation is through the Eucharist. From this 

perspective, the New Testament accounts of the institution of 

the Eucharist summarise the dimensions of the atoning, 

vicarious, sacrificial, expiatory offering of the Old Testament, 

especially that of the suffering servant and reinterpret them in 

the light of the paschal event of Jesus. Here we simply sketch 

out some lines to be explored. 

* The Last Supper anticipated the offering of Jesus and put it 

in the celebrative context of Passover, i.e. the memorial of 

one of the major saving interventions of God on behalf of 

his people. This new intervention of God will require a 

revision of the expectations of the people of Israel who will 

need to adjust to the fact that Jesus takes the place of the 

lamb sacrificed for all, giving his body and blood in 

sacrifice for the many. 

* The Last Supper formed part of the continual practice of 

Jesus’ table fellowship with his disciples (cf. Lk 5:29-32), 

with sinners (cf. Mt 9:10-12; Mk 14:3-9) with the hungry 

multitudes (cf. Mt 14:13-21; 15:32-39), even with his 

adversaries (cf. Lk 11:37-54; 14:1-6). In the course of these 

meals, in the exchange of words and gestures, Jesus 

manifested the sovereign action of God, his values and the 

new hierarchy of relationships wherein publicans, 

prostitutes, lepers, sick and the poor in general are seen by 

Jesus as important. The reasons that moved Jesus to act in 

such a way were often expressed in the parabolic images 

                                                             
35 Paul Beauchamp, "Lecture Christique de l'Ancien Testament", Biblica 
2000 ,110. 
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of the Reign of God as a dinner, a feast in which everything 

is already prepared to receive guests (cf. Mt 8:11; 22:2-10). 

Jesus’ sitting at table with sinners was the subject of 

criticisms and mutterings by his adversaries, not only 

because he and they transgressed the rules of ritual purity 

but because he offered forgiveness of sins in the name of 

God (cf. Lk 7:36-50). The significance of all of this is taken 

up again when the Risen Jesus appears and is eating with 

his disciples (cf. Lk 24:13-43; Jn 21:1-14). 

* The Last Supper took place on the eve of the death of Jesus, 

on the eve of his “self-surrender”. This is one of a series of 

handing-overs: by Judas (cf. Mk 14:42) by the high priests 

(cf. Mk 15:1), by Pilate (Mk 15:15), that of Jesus himself (cf. 

Lk 22:46; Jn 10:18) and the Father who so loved the world 

that he gave himself for us (cf. Rom 8:32). The Church also 

participates in this tradition of handovers every time it 

celebrates the memory of the Last Supper of Jesus in the 

Eucharist. In celebrating the Eucharist, the Church receives 

and hands over the body of Jesus, who in the first place 

handed himself over for her (cf. 1 Cor 11:23ff). 

* The sacrifice of Jesus, of his own life, received a plus on 

being raised from the dead. The flesh offered and 

humiliated for us is assumed into the very life of God. His 

redeeming sacrifice consisted in “paying”, metaphorically, 

the debt of our sins (related to a debt contracted with 

another), “ransoming” our redemption (related to slavery), 

filling with divine love those places where suffering 

destroys people. His victory is not a conquest but it is the 

ultimate expression of losing one’s life to receive it again 

as a gift, this time as the expression of unfailing love of God 

the Father for His Son and for humanity. 
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* Jesus offered himself on the cross and remains in the 

sacrament of bread “offered” and blood “poured out” the 

significance of which is made present in the fact that they 

become food for the community around the table of Jesus. 

By remaining as food and drink, the signification of Jesus 

self-giving is made effective when the Christian community 

consumes his body and blood. In turn, the Christian 

community becomes the body (church) of Christ. The 

community of disciples called by Jesus is made visible in 

the celebration of the Eucharist; he is here, just as he was 

when he was with the disciples of Emmaus, “explaining the 

Scriptures and sharing the bread for us.” It is the 

community that receives the same command that Jesus 

gave to his disciples on seeing the crowd hungry and 

wandering about as sheep without a shepherd, “You give 

them something to eat.” (Mk 6:37) 

* “Do this in remembrance of me”. The “in remembrance” 

refers to making present God's saving action in support of 

his people through memory, ritual and liturgy specifically 

through the account of the Eucharist, the Passover of Israel. 

The “memorial” (in Hebrew Zikkaron), as actualizing memory 

through liturgical-ritual actions, means and involves 

collaboration both on the part of God and on the part of the 

believers. It is God who remembers his covenant, his 

promises, whose loyalty is expressed in philanthropy, who 

is orientated towards humankind. It is humans, who by 

invoking the name of God, implore him to remember his 

love. Therefore, to remember has an intercessory dimension: 

our “for the glory of God and the salvation of the world” 

joins the intercession of the risen Jesus “for us” at the right 

hand of the Father (cf. Rom 8:34). When Jesus, during his 

final Passover with his disciples, asked them to “do this in 

memory of him” he referred not only to the gestures of the 
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meal but also and especially to the totality of his ministry 

encapsulated within it. The memorial in the Eucharist of 

the self-giving of Jesus to the very end is verified in fraternal 

service. This is done within the community, by re-presenting 

the gesture of “washing each other's feet” (Jn 13:14) in 

fidelity to the Servant-Lord who is at the table and serves 

his brothers and sisters. Fraternal service also, and 

especially so, takes place in the poor and needy in whom 

Jesus is present, “Truly I tell you, just as you did it to one of 

the least of these who are members of my family, you did 

it to me.” (Mt 25:40) 

3.5 By way of a synthesis 

The encounter with the person of the risen Jesus, communion 

with his body and blood given for all, being moved to act by 

grace and imitating his values, produces a change in the 

fundamental orientation of Christian life. This takes place in the 

here and now and in faith and consists in no longer living for 

oneself, no longer living in the delusion of self-sufficiency. 

Instead we recognise that we live in sin and so rely instead on 

the grace of God, the one who loved us, died and rose for us (Gal 

2:20), for all (cf. 2 Cor 5:15). Jesus introduces a new reality in 

which human existence is no longer inevitably defined as ‘being 

for death’, but ‘being for Jesus,’ who died and rose for all. This 

living through and for Jesus constitutes a new beginning in life. 

Because of this new condition, we are incorporated into a 

singular and social-ecclesial body that is called to live out its 

history and cross the threshold of death in a profession of faith, 

trusting ourselves to God our Father and becoming aware that 

we are inserted into a mystical communion of dying-with Christ 

to live-with-him. We also can count on his Spirit who comes to 

help us when our prayer is weak and inconsistent, full of 
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gestures and babbling words, when we do not know how to 

pray for God’s will. 

Jesus, the innocent one, takes our place as sinners, paying the 

ransom that frees us from the bondage of sin and carrying the 

burden of our guilt. In the humanity of Jesus and in his death 

and resurrection are absorbed all our winding and unpredictable 

routes. Jesus connects with his pilgrim body (the Church) in 

history, when we eat his flesh and drink his blood and when we 

serve his suffering members, the least of our brothers and 

sisters. 

All of reparation is God’s loving response made manifest in 

Christ Jesus (cf. Rom 8:35-39). It is Jesus who connects his 

disciples to his reparative action: the redemption of the whole 

of creation that groans for its liberation, not from omnipotence, 

but from the weakness it shares with victims and from the 

exposure to the violence and imbalances of history. Here we are 

looking at the mystery that is at the core of the way that Jesus 

atoned for the sin of the world. Under the sign of weakness, 

Jesus took upon himself the weight of sin and its destructive 

consequences. For us, such manner of reparation carries with it 

an ascetic dimension because whoever wants to collaborate in 

the reparative work with Jesus must be willing to shoulder the 

weight of his or her one’s own sin and that of others. It is what 

is contained in the predictions of the Passion in which Jesus 

“must suffer many things.” The Passion is not a performance 

acted out before a masochistic God who takes pleasure in 

seeing children suffer. The Passion is no less than the 

expression of God’s solidarity with and love for humanity. Out 

of boundless love for humanity, God takes on what God is not, 

namely sin and its consequences. Paul has a keen perception of 

the destructive power of sin in its personal, communal and even 

cosmic dimensions. In the Christian community “we, who are 

many, are one body in Christ, and individually we are members 
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one of another” (Rom 12:5) and we are all called to continue the 

redemptive action of Jesus, helping each other to bear our 

respective weaknesses: 

“We who are strong ought to put up with the failings of 

the weak, and not to please ourselves. Each of us must 

please our neighbour for the good purpose of building 

up the neighbour. For Christ did not please himself; 

but, as it is written: The insults of those who insult you 

have fallen on me. (Ps 69:10)” (Rom 15:1-3) 



III. Reparative Adoration in the lives of M.J. Coudrin and H. Aymer 

86 

III. 

REPARATIVE ADORATION IN 

THE LIVES OF 

MARIE-JOSEPH COUDRIN AND 

HENRIETTE AYMER 

1. SOME SHIFTS IN THE MEANING OF REPARATION 

The emphases that the biblical world gives reparation, which is 

another term for the mystery of redemption that God 

accomplishes in the incarnation, death and resurrection of 

Jesus, are later enriched with other nuances and meanings, 

which are relevant as we begin to look at our founders’ 

experience and understanding of reparation. 

Medieval theology and Christology came to understand 

redemption in terms of satisfaction: in order to show sincere 

repentance to God, the sinner desired to do as much possible to 

make reparation for the sin committed. However, the human 

being is incapable of offering satisfaction worthy of God and so 

only the man-God, in the name of his human brothers and 

sisters, can accomplish this in a manner worthy of God. What’s 

more, Jesus, the Son of God, in his surrender to and death on the 

cross, showed clearly the gravity of sin and its consequences. 

By this act, Jesus re-established the relationship between God 

the Father and humanity, offering himself as a victim of 

expiation out of love for humanity. In the resurrection, the 

Father accepted this sacrifice, receiving it as an offering of love 

that is much greater than any possible form of satisfaction and 

he made it the sign of his irrevocable covenant that he re-
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established with the whole of humanity. The focus of 

satisfaction was on what Christ as man-God did in relation to 

God. This understanding produced a gradual shift from 

reparation as descending, what God did in Jesus for sinful 

humanity, to reparation as ascending, the offering Jesus made 

of himself on the cross to compensate for the offence to God 

caused by humanity’s sin. From this perspective, the self-

offering of Jesus became exemplary for Christians as regards 

how to make reparation for their own sins. This was necessary 

because it was needed to satisfy God, to compensate him for the 

damage our faults caused, uniting our own efforts to the self-

offering of Jesus. 

Another shift in the understanding of reparation was in regard 

to its relationship with the Church as the recipient of 

reparation. This emphasis was to be found especially in the 

mendicant orders, and in particular with Francis of Assisi. At 

the very beginning of the vocation of St. Francis and his 

community there is reference to reparation as regards the 

Church. Christ’s call to Francis in the chapel of San Damiano, 

“Francis, look, repair my Church, which as you see is all in 

ruins,”36 played a decisive role in the understanding of 

reparation as an effort to reform a decadent Church that had 

lost its evangelical fervour. Another contribution would have 

been the perception of Christ’s relationship with the Church as 

somewhat chivalrous, like that of a lord with his beloved. The 

honour of the beloved, in this case the Church, Christ’s spouse, 

having been stained by the moral failing of some of its 

members, must be restored. Seen in this way, the believer 

participated in reparation through defending and reforming 

                                                             
36 Cf. Tommaso Celano, Vita Seconda di san Francesco d’Assisi, I parte, cap. 
VI, in Le Fonti Francescane. http://www.assisiofm.it/allegati/217-Vita% 
20seconda%20di%20san%20Francesco.pdf [Visited February 27, 2016]. 
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the Church, including its material and moral integrity, and 

along the way safeguarding its political dominance. 

Connected to this vision of the world, another element that gave 

new meaning to reparation was that of “honourable 

amendments,” which originally referred to a request for pardon 

and to make amends, in which the guilty party publicly 

expressed his repentance and asked forgiveness of the victim. 

This category was introduced into common law, giving other 

nuances to the term reparation that included ‘the public 

juridical character of compensation for damage caused to the 

victim’. Another effect of all this was that the term satisfaction 

became marginalised. The term came to be used more―in pious 

books than theological ones―to refer to the redemption 

accomplished by Christ. Confining the term satisfaction to the 

realm of piety meant that it became more and more internal 

and individual to the point that it was identified with the act of 

sacramental confession in that it was burdensome and 

shameful. 

One consequence of all of this was the change of perception 

regarding the subject of reparation and its substance. The 

Church, through those members who were inspired by intense 

evangelical fervour, carried out the work of restoring and 

reforming both its outmoded structures and those who had 

strayed from faithfully following Jesus. As for the act of 

reparation, it was understood in juridical-meritorious terms, 

which stressed the believer’s commitment to offer in his own 

name and in the name of the Church a purpose of amendment 

to God for the havoc that sin has caused. 

From such a viewpoint, two things need to be made clear, 

especially with reference to the spiritual practice of reparation. 

First, the subject of reparation is always God, who in his Son 

intercedes for suffering humanity, whose self-giving is far 
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beyond all measure, calculation and imaginable payment. 

Second, the believer does engage in reparation, though not as a 

protagonist but as a collaborator connected to the reparative 

action of Jesus. The believer’s participation in this work is a 

response to the experience of knowing oneself to be loved, even 

healed to love by Jesus. This self-giving, far beyond anything the 

human being can do for God, is realized sacramentally in the 

Eucharist. 

We will now look at the emphases that our founders gave to the 

experience of reparation, especially in Eucharistic adoration. 

2. REPARATION IN THE LIVES OF THE FOUNDERS 

In a time of great turmoil for the Church in France, Henriette 

Aymer and Marie-Joseph Coudrin37 along with the primitive 

community of brothers and sisters, had an acute awareness of 

the profound link between suffering‒both individual and 

social‒and sin which, in a certain sense, wounds God. 

A core idea in the spirituality of the founders was the 

perception that the love of God, incarnate in Jesus, was neither 

recognized nor accepted. This perception was reflected in the 

image of the pierced Heart of Jesus, the heart signifying self-

giving love and the wound symbolising humankind’s 

callousness and disregard. This was a central aspect of the 

Heart of Jesus spirituality of Saint Margaret Mary Alacoque 

(1647-1690). The vision that the Visitation nun of Paray-le-

                                                             
37 The founders of the Congregation of the Sacred Hearts, Henriette 
Aymer de la Chevalerie (Saint Georges-de-Noisné 1767-Paris 1834) and 
Marie-Joseph Coudrin (Coussay-les-Bois 1768-Paris 1837) were referred 
to, in their lifetime as the Good Mother and the Good Father respectively. 
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Monial had on the Feast of Corpus Christi in June 1675, 

confirmed its centrality. 

“Behold this Heart that has so loved humanity that it 

spared nothing… to show them its love; and in return I 

received from the majority only signs of ingratitude.”38 

In our founders, this same idea became a way of speaking of 

God and his passionate love for humanity, symbolized in the 

pierced Heart filled with Jesus’ burning love. It also translated 

into a simple way of responding to this passionate love of God, 

namely reparative zeal. In his Memo on the title Zealots (December 

6, 1816) the Good Father made a grim analysis of the situation 

in which the Church found herself at that time. He especially 

lamented the lukewarm faith of its members, which did not 

correspond to God’s passionate love revealed in Jesus. 

“That beautiful zeal which set the King-Prophet on fire 

for the Lord’s house is generally unknown. Everywhere 

one meets only unfaithful and lax Christians, who have 

forgotten the duties of Christianity or who fulfil them 

with a listless half-heartedness. The very expressions 

that refer to religion are somehow banned from society. 

Grandiloquent words such as humanity and philanthropy 

have replaced the beautiful‒how consoling!‒name of 

Christian charity. At times people still speak of respect 

for the Supreme Being, but they no longer know what 

the love of the Good God means.”39 

                                                             
38 Vie et œuvres de sainte Marguerite Marie, Saint Paul 1990-1991. Tome 
1, n. 92, 122 quoted by Joël Gilbert, Rendre l’amour pour l’amour. Une 
spiritualité du Cœur de Jésus, Tequi, Paris 2015, 27. 
39 Marie-Joseph Coudrin, “Mémoire sur le titre de Zélateur adresse à la 
Sacrée Congrégation des Évêques et Réguliers” (December 6, 1816) in 
Annales, 35 (1963), 220. 
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This zeal operated at two levels: in the way of speaking of God 

and in the manner of appropriately translating what is said into 

an attitude and behaviour. These two levels came together in 

the experience of discovering, with new eyes, the breadth and 

depth of God’s love. In the founder’s experience, it was 

impossible to correctly pray to God or to give coherent witness 

to him without this fundamental experience. 

As a means to enter ever more profoundly into the depth of the 

love of God revealed in Jesus, the founders emphasised the 

contemplation of his Heart and, closely associated with that, 

contemplation of the Heart of Mary. A privileged entry point to 

the Heart of Jesus is Eucharistic adoration. This is so true that 

Eucharistic adoration and adoration of the Sacred Heart of 

Jesus are practically synonymous in the terminology of our 

founders. Here is how Henriette Aymer expressed it early on in 

her request to the diocesan authorities of Poitiers for the 

approval of the Association of the Sacred Heart and its 

purposes. Those purposes were: 

“Perpetual adoration of the Sacred Heart of Jesus 

Christ, really present in the Most Blessed Sacrament of 

the altar and the practice of all the virtues which can 

make us pleasing to God.”40 

Both Eucharistic adoration and the practice of the virtues 

express what is at the heart of reparative zeal. Such zeal arises 

as a response to God’s passionate love for humanity, revealed 

in the pierced Heart of Jesus, the sacrament of which is the 

Eucharist.41 

                                                             
40 Henriette Aymer, “Supplique des Sœurs aux Vicaires Capitulaires de 
Poitiers (June-October 1800) in Annales, 35 (1963), 175. 
41 This reparative disposition understood as ardour, as the response to 
the love of God manifested in the self-offering of Jesus, made present in 
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Let us now take a look at the main characteristics of reparation 

in our founders, its foundation and its practical expressions. 

2.1 Devotion to the Sacred Hearts and Reparative Zeal 

At the beginning of the Congregation, the distinctive mark of its 

members was found in their desire to imitate the zeal of Jesus 

for the things of God. (cf. Jn. 2:17, Lk. 22:14-15) This zeal 

became enflamed when it was seen that the love of God 

revealed in the pierced Heart of Jesus was not known and even 

less reciprocated. On the contrary, the Heart of Jesus continued 

to be wounded not only by sacrileges committed against the 

Eucharist but also by persecution of the Church’s members. 

                                                             
the Eucharist and as a life of reparation offered to the Lord for such 
ingratitude and forgetfulness encountered among human beings was 
synthesized a century earlier in the writings of Saint John Eudes (1601-
1680). His emphases, style and language influenced the spirituality of the 
founders. Note the affinity of his language with that of the founders in this 
fragment from John Eudes: “….. your most lovable heart is totally on fire 
with love in this sacrament and does not cease to act toward us in 
thousands and thousands of ways of kindness. However, what is it that 
we return to you, Lord? Only ingratitude and offences in a thousand ways, 
in thought, word and deed, breaking your commandments and those of 
your Church. Oh how ungrateful we are! Our most kind Saviour loves us 
so much that he would have died for us a thousand times while he lived 
on earth, if his life had not been preserved miraculously; and if it were 
possible and necessary for our salvation, he would be ready to die a 
hundred thousand times for us. Let us die, let us die of pain at the sight of 
our sins, let us die of shame seeing that we have such little love; let us die 
a thousand deaths rather than offend him again.” Jean Eudes, El corazón 
admirable de la madre de Dios IV, Coculsa, Madrid 1958, 187-188 quoted 
by María Jesús Fernández Cordero, “Historia de la espiritualidad 
reparadora. Edad Moderna y Contemporánea” in Nuria Martinez-Gayol 
Fernández (dir.), Retorno de amor. Teología, historia, espiritualidad de la 
reparación, Sígueme, Salamanca 2008 (Nueva Alianza, 2008), 223. 
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The Good Mother expressed clearly what should be one of the 

distinctive “ends” of the new institute, namely devotion to the 

Sacred Heart and reparation for the outrages it receives. In one 

of her “billets’’42 in 1802 she wrote: 

“The Good God let me know that he showed himself 

bodily to Sister Mary Alacoque, so that she would make 

known the devotion to his Sacred Heart. He granted 

this grace to the Daughters of the Visitation, because 

their rule is mild, adapted to all, even though it 

demands great inner spirit. He poured forth a certain 

loving kindness on them in order to extend this 

devotion and to make it loved. Now that it has been 

established, God wants an Order destined to adore his 

Heart, to make reparation for the outrages that he 

receives, to enter into the interior suffering of the 

Heart and to retrace the four ages of his life. God wants 

the rule to be a bit austere, so as to imitate his crucified 

life but he wants the members to enter into the interior 

crucifixion of his Heart.”43 

These reflections on the devotion to the Sacred Heart, the 

language used‒“to enter into the interior suffering of the Heart 

of Jesus”‒and the stress placed on “adoring the Heart” and 

“repairing outrages”, echo what Margaret Mary Alacoque in 

Paray-le-Monial (1647-1690) contributed to the renewal of this 

devotion. 

                                                             
42 The “Billets’ were for the large part personal notes in which the Good 
Mother describes the spiritual processes that she is experiencing. They 
could also be notes and impressions from spiritual reading. 
43 Henriette Aymer, “Billet au Bon Père” (3 February 1802), in Lettres et 
écrits de la servante de Dieu Henriette Aymer (December 1789-October 
1803) Tome 1, LEBM 63, General House, Rome 2008, 81 [number of page 
follows the digital book]. Cf. http// www.ssccpicpus.com/fr/ecrits-de-la-
bonne-mere [Visited April 20, 2015]. 
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During adoration of the Blessed Sacrament, Margaret Mary 

Alacoque was the recipient of special graces. Jesus spoke to her 

and reiterated his love for humanity, symbolized in his pierced 

heart and his wounds. He also told her of the sorrow he 

continued to experience on account of the contempt with which 

he was treated. Jesus asked Margaret Mary to soothe his pain 

by making reparation for his unreciprocated love, through 

adoration, Eucharistic communion and the practice of the 

virtues of his Heart, especially gentleness and humility. This is 

how her Autobiography captures Margaret Mary’s dialogue 

with the Sacred Heart during adoration of the Blessed 

Sacrament in June 1674: 

“ ‘This (ingratitude and contempt)–he told me–pains 

me more than what I suffered in my passion … if only 

they would make some return of my love, I would 

consider all that I did for them as little, and I would 

want to do even more, if it were possible. But the sole 

return they make for all my eagerness to do good for 

them is to reject me and treat me with coldness. But 

you at least give me the joy of making up for their 

ingratitude in as much as you are able to do so.’ And 

showing him my powerlessness, he answered me: 

‘Here you are, this will make up for all that you lack.’ 

And at that moment he opened his Divine Heart and out 

of it came a flame so ardent that I thought I would be 

consumed, for I felt totally pierced by it.”44 

                                                             
44 Margarita María Alacoque, Autobiografía, in Vida y Obras Completas, 
Bilbao 1948, quoted by María Jesús Fernández Cordero, “Historia de la 
espiritualidad reparadora. Edad Moderna y Contemporánea” in Nurya 
Martinez-Gayol Fernández (dir.) Retorno de amor. Teología, historia y 
espiritualidad de la reparación. Ediciones Sígueme (Nueva Alianza, 208) 
Salamanca, 2008, 233. 
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In this passage are several of the main points of Margaret 

Mary’s approach to the Heart of Jesus: her desire to connect 

herself with sinful humanity, loving it more and loving the 

response this arouses in those who allow themselves to be 

loved by the Heart of Jesus, to love like Jesus especially when 

the love is not only not received but even despised. All of this 

found good ground in the spiritual itinerary of the founders. On 

fire for the Heart of Jesus, they responded to his love by giving 

themselves in adoration and in concrete service, even when it 

is clear that the love of Jesus is not returned by Church and 

society. 

Henriette outlined two original parts in the devotion to the 

Sacred Heart. First, she attempted to translate the devotion into 

a form of common life, structured with a rule. Then there was 

the idea of being configured to Christ, especially in what the 

language of the time called “the imitation of the four ages of 

Jesus” (childhood, adolescence or the hidden life, the apostolic 

life and the crucified life). Henriette gave them expression in a 

short text addressed to the Good Father in 1803, in which she 

set out in an intuitive way what the spiritual profile of the 

emerging community would be. 

“There is no way that I can explain what the Good God 

showed me about the devotion to his Divine Heart. All 

I can say is that he revealed this devotion through the 

Visitation sisters at a very distressing time for religion 

given the heresies and general disorder. Men and 

women have not responded to this first favour. Now he 

has chosen you to raise up a new order which will be 

consecrated on the one hand to make known, extend 

and re-establish God’s reign in hearts through devotion 

to the sufferings of his heart; on the other, to adore, to 

make amends in so far as possible, through a life of 

immolation and sacrifice, for the outrages caused to his 
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Heart. This order will be established in spite of the 

persecutions that we may experience. It is in the design 

of God. It is the last grace that he will give to men and 

women before the end of the world.”45 

In this ‘billet,’ the interpretation given of devotion to the Sacred 

Heart in a context of hostility against the church stands out as a 

manifesto. The Church suffered violence from within because 

of wounds to communion (heresies) as well as from without, 

from the persecutions unleashed against her. In fact, the 

devotion was meant to offer inspiration not only to resist 

attacks but also to make known the depth of God’s love. The 

way to enter into this devotion was through making one’s own 

the sentiments of the heart of Jesus, wounded once again in how 

the members of the church were living. Entering into the 

attitudes of the heart of Jesus involves a contemplative 

dimension in the adoration of the Eucharist and an ascetic 

dimension through a life of sacrifice like that of Jesus. It meant 

taking upon oneself the contempt and indifference of others 

and by way of return offering service, intercession and the gift 

of self wherever this love is least loved. 

The essentials highlighted by the Good Mother found an echo in 

the itinerary of the Good Father, not only because his 

spirituality was moulded by the same religious currents of the 

time (Marguerite-Marie Alacoque, Jean Eudes etc.) but also 

because of the continuous communication between the two of 

them. In fact, the Good Father endorsed the points that the Good 

Mother had already outlined and developed. The occasion 

                                                             
45 Henriette Aymer, “Billet au Bon Père” (7 January 1803) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (December 1789-October 
1803), Tome I. LEBM 109, General House, Rome 2008, 135. 

Cf. http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited 
April 20, 2015]. 
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presented itself at the time when the Congregation presented 

its identity and spirituality, to the Holy See in the document 

Memo on the Title Zealots (December 6, 1816). 

“The title of Zealots, moreover, has great advantages in 

relation to the goals we wish to attain, namely, the 

sanctification of souls through the propagation of the 

devotion to the Sacred Hearts of Jesus and Mary. If the 

tenderness of the Sacred Heart of Jesus for the 

salvation of souls really takes root within a person, 

how could one not be enflamed by zeal so as to respond 

to the love of such a good Master? If one thinks of the 

maternal tenderness of the Heart of Mary for those 

who have become her children in the person of Saint 

John, would it be possible to not feel one’s heart seared 

with a holy zeal to honour the Virgin of virgins? Now 

that is precisely what is contained in the name Zealots. 

I could say the same thing in respect of our Institute 

and as regards the members that make it up. We need 

a name which will continually remind our religious of 

their duties and obligations: that they must sacrifice 

themselves out of zeal for the Lord; they will fail their 

most essential vow the moment they want to live for 

themselves and not work for the salvation of their 

brothers and sisters; they must enter into the silence of 

the cloister to find new strength to combat more 

courageously the enemies of religion; in the end their 

vocation is to be always zealous and to be burning with 

zeal.”46 

                                                             
46 Marie-Joseph Coudrin, “Mémoire sur le titre de Zélateurs adresse à la 
Sacrée Congrégation des Évêques et Réguliers” (December 6, 1816), in 
Annales, 35 (1963), 221-222. 
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The aim that the institute pursued was the “sanctification of 

souls through devotion to the Sacred Hearts of Jesus and Mary.” 

That devotion included both a mystical dimension and an 

apostolic dimension of service to others. The mystical 

dimension was described by the Good Father as a process of 

entering into the Heart of Jesus, his sentiments, attitudes and 

choices, his “tenderness for the salvation of souls” and into the 

Heart of Mary, her maternal feelings and her “tenderness” for 

her children. In fact, it is noteworthy that the founder spoke of 

both the Heart of Jesus and the Heart of Mary as having the 

characteristic of tenderness. This was not a sweet and passing 

emotion but one that was translated into action, having the 

other at the centre: in Jesus, it is his work of salvation in each 

person and in Mary, it is her care for her children in the 

Church.47 From this contemplative dimension springs the 

apostolic dimension. Those who allow themselves to be 

penetrated by the sentiments of the heart of Jesus burn with 

zeal for the salvation of souls, and those who enter into the 

                                                             
47 The insistence on tenderness as a distinctive characteristic both of the 
Heart of Jesus and the Heart of Mary is of particular relevance as it is one 
of the central themes that Pope Francis emphasizes in his writings and in 
what he does. According to him, tenderness is one of the concrete 
expressions of the mercy of God, which becomes visible in the human 
words and actions of Jesus and also in prophecy and in the demands that 
Jesus makes of his disciples: “True faith in the incarnate Son of God is 
inseparable from self-giving, from membership in the community, from 
service, from reconciliation with others. The Son of God, by becoming 
flesh, summoned us to the revolution of tenderness.” (Evangelii Gaudium 
88) 

To call upon the mercy and tenderness of God involves, according to 
Francis, professing it in a life of service towards those for whom Jesus 
gave himself, sinners, the defenceless, the marginalised, those who do not 
count and those for whom no one would be ready to give their lives: 
“Every human being is the object of God’s infinite tenderness, and God is 
present in their lives. Jesus offered his precious blood on the cross for that 
person.” (Evangelii Gaudium 274) 
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sentiments of the Heart of Mary come to care for the children 

given life in the Church’s faith. In other words, one is available 

for the work of reparation that Jesus continues in and through 

the brothers and sisters, by virtue of a readiness to sacrifice self, 

to surrender one’s life for others and by keeping watching over 

those whom Jesus has confided to them. 

2.2 The Reparative Dimension of Adoration 

The French Revolution launched a profound transformation of 

the prevailing social order. In part this was a result of an 

ideology that found expression in the values of liberty, 

fraternity and equality; in part it was because of the gradual 

dismantling of the monarchical system whose legitimacy was 

founded on divine right; however, most of all it was because a 

society based on a rather rigid hierarchical class system was 

being abolished and a new one was emerging based on the 

equality of all citizens before the law. 

The Revolution had a profound impact on how the clergy’s 

place in society was defined. The privileges they enjoyed as a 

class were abolished and they became functionaries of the new 

state. In addition to this, during the harshest period of the 

revolution, the Church was subjected to violence and to 

taxation. Members were exiled or killed, churches were 

secularised and even the Eucharistic species was profaned ... All 

of this had a defining influence on the reparative character of 

the spirituality that our founders adopted and impacted the 

pastoral choices they made.48 

                                                             
48 The destabilizing impact of the French Revolution on the Church in 
France created in the Church a penitential climate, in which surfaced a 
desire to win back and restore the prestige of the Church, not always 
taking into account the new social, political and cultural foundations of 
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Among the writings of the Good Father as a young man we have 

a very telling text. It is called the Sermon on Sacrilege that he 

gave on 5th September, 1790, in Coussay-les-Bois. The religious 

orders had been suppressed and all the members of the clergy 

were required to take the oath of the Civil Constitution of the 

Clergy. Anyone who did not comply either went into exile or 

was forced to begin a clandestine ministry. In such a context, 

the then sub-deacon Pierre Coudrin preached this sermon in 

his hometown: 

“It was not enough for him to send them his only Son in 

the fullness of time in order to deliver them from the 

captivity of the demon and teach them the way of 

justice and life. Every day He sends his beloved Son 

from the height of heaven offering him for their 

adoration, to become the victim for their sacrifice and 

to be nourishment for their souls. O ineffable mystery! 

O infinite goodness! Jesus Christ in our midst to 

nourish us with his very own flesh and to give us his 

very own blood to drink! Could his love do more for us? 

Could the all-powerful God work a greater wonder? A 

God become the food of our souls! Ah, Christians, do 

                                                             
the society that were emerging. An element of this new climate saw 
emphasis placed on the spirituality of the Heart of Jesus and, in particular, 
on the theme of reparation. “It was necessary “to repair” in all the senses 
of the word, the ruins left by the revolutionary period, which was accused 
of being responsible for the evils that afflicted the society at that time. In 
this more or less catastrophic climate, the tendency toward reparation 
came to appear exaggerated in the spirituality of the Heart of Jesus.” Yves 
Ledure, La spiritualité du Cœur du Christ. Ils regarderont celui qu’ils ont 
transpercé, Nouvelle Cite (Spiritualité) Bruyères-le-Châtel 2015, 121. See 
also 143-144 for an evaluation of the impact of the French Revolution on 
the Church and on devotion to the Heart of Jesus made in 1889 by Bishop 
Freppel, Bishop of Angers, in his book La Révolution française à propos du 
centenaire de 1789. 
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you understand what is most admirable in such an act 

of kindness? And if you can, what do you think of the 

perverse who disdain it, of the sacrilegious who 

profane it, of the wicked who trample it under foot?”49 

“Jesus in our midst!” In this intense expression, we can see the 

young Coudrin’s understanding of the real presence of Jesus, 

celebrated and contemplated in the Eucharist. This 

understanding flowed from his approach to the mystery of the 

incarnation, that of Jesus coming down to be close to human 

beings. At the same time, this is an expression of God the 

Father’s all-powerful love for humanity. It is a paradoxical 

revelation of God’s omnipotence. In order to manifest the 

strength of his love, God sent his Son who took on the human 

condition, which was vulnerable and exposed to sin. This 

revelation sub specie contrarii of the omnipotence of God is 

realized in a special way in the Eucharistic presence of Jesus. 

Here Jesus is made present‒in his gift-of-self for love of sinful 

humanity‒through his body and blood, offered not only to be 

contemplated in adoration, but, above all, to be consumed as 

food in order to strengthen the faith in what were difficult times 

for the members of the Church. 

Following this sacramental logic, God, the Father Almighty, out 

of love for us, once again gives us Jesus. Jesus is placed into our 

hands to become food for us. Jesus is also exposed, showing 

himself to be defenceless and vulnerable, as he was on the 

cross, to scorn, sacrilege and profanation. 

What stands out most in this sermon is not so much the 

closeness of Jesus already effected through the incarnation but 

                                                             
49 Pierre Coudrin, “Sermon sur le sacrilège” (September 5, 1790), in 
Collection ordonnée de LEBP (Lettres et des écrits du Bon Père), LEBP 2201, 
Archives Générales, Rome 47. Cf. http://www.ssccpicpus.com/fr/ecrits-
du-bon-pere [Accessed April 20, 2015] 

http://www.ssccpicpus.com/fr/ecrits:du-bon-pere
http://www.ssccpicpus.com/fr/ecrits:du-bon-pere
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that such closeness continues to be offered as an expression of 

God’s persistence in always being there for his people, even if 

at times they turn their backs and scorn him. The desire to 

make reparation arises from the deep distress caused by the 

neglect and even contempt for the closeness of Jesus, present in 

the Eucharist. The Eucharist that has been profaned must be 

given once again a place of honour, respect, veneration and 

gratitude. And to that end, Eucharistic adoration is offered as a 

response to the passionate love of Jesus, sacramentally present 

in Eucharist. This is the original sense of reparative adoration. 

In this state, the one making reparative adoration has a 

vicarious and external relationship to the sinner. By being 

present, he or she atones for the perversion and evil of those 

who disrespect this sacrament. 

When Henriette and her first companions in the Association of 

the Sacred Heart presented consecration to the Sacred Heart as 

the core of their spirituality, they did so basically in terms of 

reparation. In June and October 1800, Henriette requested 

official recognition from the local Church of Poitiers for this 

Association that had its origins in 1793.50 The form of life that 

the community practiced from its beginnings is presented as: 

                                                             
50 In the Petition to Pope Pius VII seeking provisional approval of the 
Zealots and Zealotries of the Love of the Sacred Hearts, Fr. Coudrin shows 
1793 as the commencement date; Marie-Joseph Coudrin, “Supplique au 
Pape” (1800-1801) in Annales, 35 (1963), 182. In a later Petition 
presenting the Congregation (May 22, 1802), this time addressed to the 
recently named bishop of Poitiers, Bishop Luc Bailly, Fr. Coudrin states 
“For nine years now a double association has existed in Poitiers under the 
title of ‘zealots brothers and sisters off the love of the Sacred Hearts of 
Jesus and Mary’…” Fr. Coudrin also shows 1793 as the fondation date: 
Marie Joseph Coudrin, “Supplique a l’Évêque de Poitiers” (22 May 1802) 
Annales, 35 (1963), 187. 
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“the feeble efforts we have made to immolate ourselves 

to the Sacred Heart of Jesus, so as to satisfy, as far as we 

can, the divine justice for the excesses committed in 

recent times and to appease the very just punishments 

with which God has wanted to afflict France.”51 

These words of the young Henriette give a good insight into the 

spiritual atmosphere in which the main elements of the 

spirituality of the Congregation, still in its beginnings, were 

taking shape. In the first place, the theological understanding 

current at the time was greatly affected by the deep internal 

division in the Church between those who resisted taking and 

those who had taken the oath of the civil constitution of the 

clergy. There was also hostility and death threats against the 

faithful members of the Church, confiscation of their 

possessions and profanation of churches and sacred objects. 

All of this in some manner wounded God and provoked his 

justice. Henriette declared that it was divine providence that 

guided the history of God’s people, including events that could 

be interpreted as a punishment from God. God responds in such 

a way because God is deeply connected to his people and 

concerned for their destiny. God’s intervention does not negate 

human liberty but requires of the faithful an increased ability 

to judge and discern so as to find their place in the midst of all 

that was happening. One means of finding their place would be 

to make a bold commitment to collaborating in the reparative 

work of God. The most sublime form would be to surrender 

one’s life, consecrating it to the Sacred Heart in reparation for 

the wounds caused because of the profanation of his 

sacramental presence in the Eucharist and the mistreatment 

                                                             
51 Henriette Aymer “Supplique des Sœurs aux Vicaires Capitulaires de 
Poitiers” (June-October 1800), in Annales, 35 (1963), 187. 
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that members of his ecclesial body suffer, “the suffering and 

persecuted members of Jesus Christ.”52 By means of surrender, 

adoration and sharing in the suffering of the members of the 

Church the intention was to offer satisfaction to divine justice, 

wounded by the sacrilegious acts committed against the 

Church, its members and sacred things. 

The more Henriette Aymer and Marie-Joseph Coudrin became 

involved in animating and organising the nascent Congregation 

and the more the brothers and sisters took on different pastoral 

works, so the practice and scope of reparative adoration was 

widened and enriched. 

We will now look at some aspects that characterise the 

reparative dimension of adoration. 

2.2.1 Being at the foot of the cross with Jesus 

In the documents presented by the founders regarding the 

Congregation and its mission, according to the Christological 

outline of the imitation of the four ages,53 adoration is linked to 

both his hidden life and his crucified life. And so in a note from 

1804-1805, the Good Father, speaking of Jesus’ crucified life, 

said that it was made visible “by forming a society of perpetual 

adorers of his divine Heart in the most Blessed Sacrament of the 

                                                             
52 Marie-Joseph Coudrin, “Supplique a l’Évêque de Poitiers (May 22, 1802), 
in Annales, 35 (1963), 187. 
53 The first time in which mention is made of the four ages in the official 
documents presenting the Congregation is in the Petition written by 
Marie-Joseph Coudrin to Pius VII, dated October 2, 1802. In the petition it 
states that the two confraternities, one of clergy and one of women 
“propose to follow the various ages of Christ, namely his infancy, 
adolescence, hidden life and crucified life, according to how it pertains to 
one or the other society.” Marie-Joseph Coudrin “Supplique au Pape” 
(October 2, 1800), Annales, 35 (1963), 186. 
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Altar.”54 Ten years later in the Petition, this time addressed by 

both founders to Pope Pius VII, adoration is linked to his hidden 

life: “… by reparation through perpetual adoration of the Most 

Blessed Sacrament for the outrages caused to the Sacred Hearts 

of Jesus and Mary.”55 This variance in linking reparative 

adoration sometimes to Jesus’ hidden life or to his crucified life 

does not call into question the connection that existed for the 

founders between Eucharistic devotion and being configured to 

the Heart of Jesus but reinforces it. For them Eucharistic 

devotion cannot be separated from Jesus’ ministry and the 

attitudes, sentiments and choices that led him to give up his life. 

Still less can it be separated from a specific form of communal 

life in which Jesus continues to act.56 

Pierre Coudrin often described adoration as “being at the feet 

of Jesus”, “at the foot of the cross”: “I left it at the foot of the 

cross and I am going back there again” he wrote to Father 

                                                             
54 Marie-Joseph Coudrin, “Note sur le but de la Congrégation” (1804-1805) 
in Annales, 35 (1963), 189. 
55 Marie-Joseph Coudrin, Henriette Aymer, “Supplique des fondateurs a 
sa sainteté” [Pie VII] (October 25, 1814) in Annales, 35 (1963), 190. 
56 Besides its pedagogical value, the idea of the “ages” of Jesus and each 
one of the ages is an attempt not just to give a chronological sense of Jesus’ 
life but to provide a way in to his interior life, i.e. his Heart. Thus, each of 
the ages of Jesus points to what the French School of Spirituality calls a 
“mystery” of Jesus, that is to say his deepest reality as Son of God who let 
himself become transparent in his humanity and who is accessible in 
meditation on the Gospels. As Yves Ledure explains, “each state of the life 
of Jesus goes back to a mystery that suggests something of his divinity. 
The Christian life consists in following Jesus in his states of life in order 
to allow oneself to be led in to his inner life. This spiritual path is founded 
on the humanity of Jesus so as to penetrate in a small way the mystery of 
God the Father, whose filial image, Jesus is par excellence.” Yves Ledure, 
Spiritualité du Cœur du Christ. Ils regarderont celui qu’ils ont transperce, 
Nouvelle Cite (Spiritualité) Bruyères-le-Châtel 2015, 155. 
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Hippolyte Launay. 57 There, Coudrin found anew the strength he 

needed for ministry and was united more closely to his 

brothers and sisters of the Congregation. 

It was also in adoration at the feet of Jesus crucified that 

Coudrin found the strength to support and accompany his 

children in the difficult trials they were going through. 

“Let us not lose sight even for a moment that we must 

be crushed and filled by bitterness. In this is our most 

beautiful victory. My dear friends, if at times we seem 

to succumb under the weight of trials, the Good Master 

will sustain us and lift us up almost without our being 

aware of it.”58 

This passage is particularly interesting for it speaks about the 

exercise of ministry in a time marked by suffering, trials, 

bitterness and configuration to Christ as the master who 

sustains his disciples. In describing what the adorers 

experienced spiritually at the feet of Jesus, Fr. Coudrin did not 

avoid the high risk of not knowing what it would cost them. On 

the one hand, there was the not knowing if they would have the 

strength to face the trials they were going through. On the other 

hand, there was the not knowing, or at least being unaware that 

the Lord was sustaining them as they trustingly went through 

their trials. The only thing that could shed new light on this ‘not-

knowing’ was for the adorer to go through the trials adopting 

the rationale of Jesus, losing one’s life in order to gain it. One 

matures in this way of seeing by contemplating Jesus in his 

                                                             
57 Marie-Joseph Coudrin, “Lettre au Père Hyppolite Launay” (July 9, 1811) 
in Correspondance (1806-1816), Vol. 3 LEBP 426, General House, Rome 
1996, 210. 
58 Marie-Joseph Coudrin, “Lettre au Père Isidore David” (April 1, 1804) in 
Correspondance (1794-1804), Vol. 1 LEBP 159, General House, Rome 
1994, 428. 
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Eucharistic presence, for it is there that one experiences, 

without knowing how, the grace of his support and consolation. 

A basic theme of the founders’ reparative spirituality was their 

constant encouragement of the brothers and sisters to embrace 

Jesus’ cross and to find in it a source of consolation and even 

happiness, when they experience weariness and go through 

trials. This is central to the adorers being configured to the 

Heart of Jesus. Coudrin saw this as the call to the cross‒the 

cross of Jesus to be contemplated in the Eucharist and the cross 

that the disciples must bear daily: “as the blessed companion of 

this life.”59 

In the difficult early years of the Congregation, Coudrin 

stressed to the brothers and sisters that they take up the 

various crosses of life as a concrete way of being configured to 

Christ crucified. These included the crosses that form part of 

human existence, of fragile health and at times the 

insurmountable human limits in respect to interpersonal 

relationships. Then there were the crosses that formed part of 

community life‒with its tensions, departures, sickness and 

deaths, as well as the crosses that came from serving the 

Church. To take up these crosses meant having the courage to 

pass through difficulty and not draw back from it. Only those 

who embraced their cross with the sentiments of Jesus could 

experience its transformative power and its intense joy. 

Fr. Coudrin encouraged his brothers and sisters with these 

words: “Let us bear the yoke of the Lord with a bit of love and 

                                                             
59 Marie-Joseph Coudrin, “Lettre à Sœur Françoise de Viart” (June 12, 
1809) in Correspondance (1806-1816), Vol. 3 LEBP 389, General House, 
Rome 1996, 137. 
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we will be consoled”60 or even “let us joyfully bear the cross of 

J(esus) C(hrist).”61 

Mary had a simple and meaningful role in the spirituality of 

reparative Eucharistic Adoration. As mother and disciple of her 

Son, Mary was the one who was best able to introduce the 

adorer to the right way to be before Jesus at the foot of his cross. 

This is how the founder succinctly expressed it in one of his 

Counsels on Adoration: the devotion of adoration was born on 

Calvary at the feet of Jesus crucified, whose open heart we 

contemplate. At the foot of the cross we are there with Mary, 

who herself cooperated in the self-giving of Jesus through the 

invisible and intimate bonds that united her to her Son. Silently 

and compassionately present, her heart is pierced with pain as 

her Son makes of his death a gift in love for those who 

condemned him. The association of Mary with the suffering of 

Jesus is expressed in the symbol of her heart pierced by a 

sword: 

“The Heart of Mary was pierced. This is this way that 

we go to the Heart of Jesus, whose heart was not 

pierced but opened. And there is our place of rest, the 

source of living waters where the soul takes delight, 

has its thirst quenched, is strengthened and flooded 

with graces.”62 

                                                             
60 Marie-Joseph Coudrin, “Lettre au Père Isidore David” (March 10, 1807) 
in Correspondance (1804-1807), Vol. 2 LEBP 302, General House, Rome 
1995, 333. 
61 Marie-Joseph Coudrin, “Lettre au Père Isidore David” (May 2, 1807) in 
Correspondance (1804-1807), Vol. 2 LEBP 309, General House, Rome 
1995, 348. 
62 Marie-Joseph Coudrin, “Avis sur adoration” [version de Sœur Justine 
Charet, tirée de son cahier personnel (Tours, June 29, 1866)] in Collection 
ordonnée de LEBP (Lettres et des écrits du Bon Père) General Archives, 
Rome, 76. Cf. http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere [Visited 

http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere
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The Good Mother in one of her “billets” (1801) told of a 

foundational experience which became the source of one of the 

key elements of her spirituality: entering into the sentiments of 

the Heart of Jesus. 

“During the Salve the Lord opened his heart to me. He 

said to me, ‘Come, my children, come my friends, come 

                                                             
April 20, 2015] One particular version of the hymn Stabat Mater gives us 
another way to contemplate the open heart of Jesus through the pierced 
heart of Mary. [Stabat Mater, by Jacapone Todi (1236-1306); set to music 
by Giovanni Battista Pergolesi (1710-1736)] This piece presents Mary at 
the foot of the cross contemplating her Son who is dying, as she 
sympathizes, in the strict sense of the word, with his suffering (dolentem 
cum filio). Then we hear from the believer who asks, through the 
intercession of Mary, to make (fac), the believer’s heart accord with that 
of Mary in her suffering as a mother and to be joined to the sufferings of 
Jesus “for the sins of his people” (pro peccato suae gentis). We highlight in 
the text examples of petition to Mary (imperative or pleading) as well as 
what is said to Mary who unites her heart to the self-giving of Jesus at the 
feet of Jesus: 

Hail Mary, source of love, 

make me feel your sorrow 

and make me weep with you. 

Make my heart 

fervent in loving Christ God 

and so please him 

The suffering of your wounded Son 
that he so deigned to suffer for me 
share them with me. 

Until I arrive at victory 
Make me truly weep with you 
and suffer with you for the Crucified. 

Eia Mater, fons amoris, 
me sentire vim doloris  
fac, ut tecum lugeam 

Fac, ut ardeat cor meum 
In amando Christum Deum, 
Ut sibi complaceam! 

Tui nati vulnerati 
Tam dignati pro me pati 
Pœnas mecum divide. 

Fac me vere tecum flere, 
crucifixo condolere, 
donec ego vixero! 

See also the performance of June 23, 2009 in the Cathedral Saint-Denis, 
Paris with Sabina Puertolas (soprano) and Vivica Genaux (mezzo-
soprano) with Christophe Rousset directing the orchestra: https//www. 
youtube.com/watch?v=9mrVZHPikqM [Visited April 20, 2014]. 
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plunge yourself into my heart, come submerge 

yourselves in love and sorrow.’ The Most Blessed Virgin 

was not praying as usual. She was joyful and seemed to 

show us to her Son. The angels were gathered attentively 

around her. I fell down in adoration… the Good God 

again opened his heart to me… He told me that I would 

have peace but always with suffering… that He was 

supporting my soul in its weakness.”63 

The first thing to note is that the Good Mother had this 

experience in a moment of Marian prayer, in the evening when 

the Salve Regina was being chanted. During this prayer, she was 

led more deeply into adoration of the Lord. One can clearly see 

the close link between the Heart of Jesus and the Heart of Mary, 

especially as Mary turned in faith to look at the Heart of her son. 

In this vision, the Virgin also appeared as the first of her son’s 

disciples, doing what he asked. Finally, the experience 

evidenced the paschal logic that is to be found in adoration of 

the self-giving Heart of Jesus, the fruits of which for the believer 

are peace in the midst of suffering and the confidence that he is 

present when we are tested. 

Hence, we can understand the insistence with which the Good 

Mother exhorted her sisters to share their difficulties and 

sufferings with him, to love the cross as a source of mutual 

support and consolation. 

“We are all in a critical position. We must pray more 

fervently than ever and abandon ourselves to Providence. 

Only love of the cross can and must sustain us because 

                                                             
63 Henriette Aymer, “Billet au Bon Père” (10 February 1801) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (décembre 1789-octobre 
1803) Tome I. LEBM 19, General House, Rome 2008, 32. Cf. http://www. 
ssccpicpus.com/fr/ecrits-de-le-bonne-mere [Visited April 20, 2015] 

http://www.ssccpicpus.com/fr/ecrits-de-le-bonne-mere
http://www.ssccpicpus.com/fr/ecrits-de-le-bonne-mere
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we cannot hide the fact that we must suffer much. We 

must take refuge in the Heart of Jesus, so as to unite 

ourselves to Him so that we might never be 

separated.”64 

According to the Good Mother, difficulties and sufferings 

experienced in a paschal way become a crucible where we learn 

to configure our heart to the Heart of Jesus. This is where the 

adorer can drink from the same source that Jesus drank from in 

his total self-giving, namely the providential love of God in 

which he placed his trust. 

2.2.2 Uniting human suffering to Christ Crucified 

One way to live this reparative spirituality, as “sons and 

daughters of the cross” is by uniting one’s own suffering to the 

cross of Jesus. We have to admit that some of the texts of our 

founders may offend our sensibility, as regards their 

understanding of the spiritual or educational value of suffering. 

Their assessment of suffering, as well as other factors, led to 

aberrations for a time in the spirituality of reparative 

adoration.65 

                                                             
64 Hilarion Lucas, Vie de la T.R.Mère Henriette Aymer de la Chevalerie, d.d. 
1847, s.l.a.- Tome II, La Bonne Mère, son esprit, polycopié, Picpus 65. 
65 By way of example, mention can be made of a “billet” of the Good 
Mother dated March 1801. “I do not think that the Good God requires that 
I say anything to you of what happened this morning. The suffering has 
stayed with me, along with an unspeakable joy. My heart is so filled with 
these two feelings that if I had not had a little experience of this situation, 
I think I would have wanted to remain this way my whole life long, which 
in reality would not be long, for my heart seems to expand and melt. 
Suffering increases happiness and happiness increases suffering. Tell me 
if I must remain like this, or must I try to explain the unexplainable and 
what is so embarrassing especially as it has to do with myself?” [Written 
by the Good Father: “Try to write and come. Amen. VCJS”, Henriette 
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However, already in the earliest writings of the young deacon 

Coudrin we find some Christological orientations for discerning 

suffering in a paschal sense. Suffering is to be lived as a form of 

configuration to the patient Christ, whose own suffering was a 

consequence of his selfless love and not an example of stoicism 

that saw suffering as having value in itself. 

In the first sermon that we have from the then sub-deacon 

Pierre Coudrin, the Sermon on the Blessedness of Suffering 

(toward the end of 1790 or the beginning of 1791), we find 

more criteria or guidelines, in the light of which suffering must 

be evaluated with spiritual discernment. 

“It is not enough to suffer so as to be happy. We have to 

suffer in order to be consoled. It is not enough to suffer 

with Jesus Christ but we have to suffer for Jesus Christ 

and as Jesus Christ.” 

[…] 

“In fact, my brothers, is it fitting that a Christian be 

better treated than Jesus Christ? Is the disciple greater 

                                                             
Aymer, “Billet au Bon Père” (March, 1801) in Lettres et écrits de la 
servante de Dieu Henriette Aymer (December 1789-October 1803) Tome 1 
LEBM 26, General House, Rome 2008, 69. Cf. http://www.ssccpicpus. 
com/fr/ecrits-de-le-bonne-mere [Visited April 20, 2015]. On the part of 
the Good Father we can cite, by way of example, two of his letters 
addressed to the Good Mother, in which his understanding of suffering is 
perceived as an unavoidable dimension of existence: “In the end, we are 
poor, unhappy people who will have to suffer to the death”; Marie-Joseph 
Coudrin, “Lettre à Mère Henriette” (Troyes, August 4, 1823), in 
Correspondance (1821-1824), Vol. 5, LEBP 865, General House, Rome 
1998, 260. Two years later in 1825, and foreseeing attacks against 
religion, he wrote again to the Good Mother: “I think we are going to have 
to listen to painful things about religion but finally, we are to suffer”; 
Marie-Joseph Coudrin, “Lettre à Mère Henriette” (Troyes, April 14, 1825), 
in Correspondance (1824-1827), Vol. 6, LEBP 1028, General House, Rome 
1999, 90. 

http://www.ssccpicpus.com/fr/ecrits-de-le-bonne-mere
http://www.ssccpicpus.com/fr/ecrits-de-le-bonne-mere
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than his teacher? Is the servant above his Lord? Do the 

members enjoy more privileges than their head, Jesus 

Christ? The God-man suffered and so do we believe 

ourselves dispensed from suffering?” 

[…] 

“He suffered as our model and could we refuse to 

imitate Him? May such sentiments unworthy of the 

name we bear be far from us! It would be strange that 

a crucified God had as adorers men who abhor the 

cross! That a God who had nowhere to lay his head 

would consider as his disciples those who see the 

privations of want as a disgrace! That a God who died 

between two thieves would recognize as his children 

Christians who lose hope at the least insult!”66 

The content of this youthful sermon was quite demanding for 

the members of the Church. Since July 12, 1790, the clergy had 

to swear an oath to the civil constitution and anyone who did 

not incurred the punishment of exile or had to go into hiding. 

What’s more this sermon tried to interpret Scripture in an 

environment that was hostile to the Church’s freedom as 

regards the directions taken by the French state. The emphasis 

on the divinity of the man Jesus “the crucified God,” “the God 

who has nowhere to lay his head,” “the dead God” is striking. 

Entering more deeply into the Christian mystery of God 

revealed in Jesus, the disciples found the strength to endure 

patiently the trials they faced in his name. The Christian 

mystery was not just for the disciples to reverently venerate 

from a distance. It was to be translated by the disciples into 

spiritual and practical directions that supported them as they 

                                                             
66 Marie-Joseph Coudrin, “Sermon sur la béatitude des souffrances,” in 
Collection ordonnée de LEBP (Lettres et écrits du Bon Père), LEBP 2202, 
Archives Générales, Rome 57-66. Cf. http://www.ssccpicpus.com/fr/ 
ecrits-de-bon-pere [Visited March 10, 2014]. 

http://www.ssccpicpus.com/fr/ecrits-de-bon-pere
http://www.ssccpicpus.com/fr/ecrits-de-bon-pere
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accepted suffering, the pain of poverty and want and the insults 

the Church experienced for embracing his cause. 

And so the young Coudrin encouraged the Christian community 

to persevere in faith in Jesus, to deepen its relationship with 

him, to be fearless in accepting the consequences and risks that 

their circumstances involved and to confess His name. In this 

sermon we also find, in embryonic form, the broad outline of 

the spirituality which he will later try to pass on to the 

Congregation and its members, especially Eucharistic adoration 

as a way of being at the feet of Jesus on the cross. 

As the Congregation took root and broadened its area of 

service, the scope of reparation also expanded. The criteria 

mentioned above, are learned in the very experience of being at 

the feet of Jesus in adoration. There, contemplating the selfless 

love of Jesus for all, one adopts the reparative dimension of 

religious consecration, which is all about accepting the burden 

of one’s own sin and the sin that wounds the members of the 

Church’s body. The Good Father emphasises the properly 

ministerial dimension that adoration has. 

“The adorer must adore with Jesus Christ and through 

Jesus Christ. He must make reparation first for himself 

and for all the sins committed in the whole universe. 

He must ask for the conversion of sinners and the 

spread of the faith and pray for the church militant and 

for the church suffering. But above all he must make a 

complete gift of himself to the Heart of Jesus.”67 

                                                             
67 Marie-Joseph Coudrin, “Avis sur adoration” [version de Sœur Justine 
Charet, tirée de son cahier personnel (Tours, June 29, 1866)] in Collection 
ordonnée de LEBP (Lettres et des écrits du Bon Père), SSCC General 
Archives, Rome, 75 Cf. http://www.ssccpiscpus.com/fr/ecrits-du-bon-
pere [Visited March 12, 2014]. 

http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere
http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere
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In these counsels he expresses once again the Christological 

guidelines mentioned above, which give structure to the whole 

practice of adoration. The centre is Jesus (with him and for 

him), which describes the double movement that characterizes 

discipleship: being with him and being sent by him. The 

reparative dimension of adoration includes an acute awareness 

of the extent and impact of sin in one’s self and in the Church. 

In fact, the adorers recognise themselves as sinners and from 

this perspective experience themselves in solidarity with sinful 

humanity and, at the same time, co-responsible for the effects 

of sin in the universe. So reparation is collaborating in Jesus’ 

efforts to repair the damage, making one’s own his style of 

ministry and taking on his values: shouldering the destructive 

weight of sin for love of humanity. The adorers, for their part, 

are aware that their intercession for their own sins and those 

of the world is great and modest at the same time. It is great 

because by this very act they confess that only God can heal 

(repair) hearts; it is modest, because they make reparation 

conscious of being sinners and recognising their need for 

forgiveness. Those who have experienced reparation on 

account of the forgiveness that God offers can in turn 

collaborate with Jesus so that men and women accept God’s 

forgiveness. Finally, through reparative adoration, the adorers 

unite themselves more closely to the whole Church knowing 

that it is she who is in a continual process of being purified and 

of belonging ever more to the one Lord Jesus. 

2.2.3 Assuming the status of victim 

Adoration is the place where the adorers join in the reparative 

action of Jesus, allowing themselves to be moulded by the 

choices of his Heart and finding the strength to intercede for 

those who suffer and to give his very life for them. In adoration, 

the adorers prolong and give living expression to the 
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reparation undertaken by Jesus, when he became a victim of sin 

out of love for sinners. This later idea appeared repeatedly in 

the founders’ writings and underlined the point that in 

adoration, we are configured to the Heart of Jesus and 

collaborate in his reparative work as we make our own the 

obedience that led him to surrender himself out of love for 

sinners. The adorers cooperate in the act of reparation. They 

neither feel omnipotent and so tempted to destroy the sinner 

nor cavalierly trivializing its consequences. Rather, they make 

themselves one with sinners and they take on the burden of 

their sins, sharing their sufferings. This collaboration in the 

reparative action of Jesus takes place as much at his feet in 

Eucharistic adoration as in the giving of one’s life in community 

and in apostolic service. 

The writings of the founders that speak of the condition of 

being a victim must be read not only with attention to the 

historical context but also with an understanding of the 

spiritual experience they express. 

Living as a victim is not the expression of a wounded 

consciousness reacting to an adverse or hostile reality. Rather, 

it is the result of voluntarily choosing to make a gift of oneself 

in response to the contemplation of Jesus and his Heart, which 

he let be pierced by the violence and evil that causes suffering 

in the world. The Eucharist synthesizes, symbolically, the 

attitude of the Heart as the sacrament of his surrender-out-of-

love-for-sinners. By participating in the Eucharist and 

contemplating Jesus in it, the adorers deepen their way of 

facing violence and the destructive forces of evil. Jesus did not 

meet violence with other kinds of violence, destroying the 

aggressor or dwelling on the desire for revenge, rather he 

decided to become vulnerable to it, taking on violence in his 

wounded flesh and in his death. Jesus overturned the violence 
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that was unleashed against him from within, from his heart, 

offering forgiveness to his aggressors and giving his life in order 

to share the burden of those who suffer violence. In this sense, 

Jesus became one of them out of love for the victims. From this 

perspective we can read the words with which the young priest 

of Poitiers, chaplain of the Exterior Society of the Sacred Heart, 

encouraged its members some months before Christmas 1800, 

“You can, my good sister, take the part that you wish. Here we 

will always be victims of the Sacred Heart.”68 

In a letter of 1803 the Good Father wrote to Sister Gabriel de la 

Barre and through her to the brothers and sisters of the 

community in Poitiers, expressing the deep affection he felt for 

all of them even to the extent of offering himself as a victim to 

God, so that they would be configured to his will. 

“I feel that I would prefer to see them die, even though 

I love them much, rather than know they are evil 

according to his justice (God’s). If such a misfortune 

were to happen and there was need of a victim, in spite 

of my misery, in spite of my attachment to life‒an 

attachment that I do not understand‒I would offer 

myself willingly for all of you. May He (God), according 

to his will, dispose of this sinner, who desires to see my 

poor children good and definitively so.”69 

This compact text gives us a glimpse of the characteristics that 

defined the spirituality of Father Coudrin. First there was his 

paternal attitude toward those he considered his sons and 

                                                             
68 Marie-Joseph Coudrin, “Lettre à une des sœurs de la Société extérieure 
à Poitiers” (June or July, 1800) in Correspondance (1784-1804), Vol 1, 
LEBP 23, SSCC General House, Rome 1996, 64. 
69 Marie-Joseph Coudrin, “Lettre à Sœur Gabriel de la Barre” (Mende, 
November 1, 1803) in Correspondance (1784-1804), Vol. 1, LEBP 138, 
SSCC General House, Rome 1996, 369. 
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daughters in the faith. It was caring yet also demanding. He did 

not love them in a detached way but with high expectations, 

none other than the expectation of God’s justice, the 

expectations that go hand in hand with the relationship that 

God wanted to establish with them. At the same time, Coudrin 

knew from his own experience that it was difficult, for he was 

conscious of his own weakness, attachments and misery. 

Maintaining this realistic tension, Coudrin was to later remind 

the community that the most essential vow, at least the one 

most binding in the eyes of God, is to work for the salvation of 

their brothers.70 This vow meant that the absolute priority was 

to seek and do the will of God, accepting his salvation and 

collaborating so that it became a reality for each member of the 

community. For this to happen, one had to be ready even to the 

giving of one’s life. Indeed, the value of one’s own life is relative 

given this commitment. This was the reason why Fr. Coudrin 

was ready to offer God his life, provided that the work of God 

was fulfilled in the brothers. It was not the willingness of Fr. 

Coudrin to give his own life as an example that would 

contribute to the brothers being good in the sight of God. What 

gave value to this willingness was doing it in the optic of Jesus 

that is through love, which was more powerful than his own sin 

and that of the brothers. It was having confidence in God‒who 

accepted the gift of self‒that contributed to the advent of 

salvation for all of them. 

This text also laid the foundation for a fraternal life according 

to Jesus’ way. Life among the brothers and sisters was not built 

on affinities that arose spontaneously but on God’s justice, that 

is to say on the relationship that God wanted to establish with 

those whom he called. What’s more, if we take seriously the 

                                                             
70 Marie-Joseph Coudrin, “Mémoire sur le titre de Zélateur adressée à la 
Sacrée Congrégation des Évêques et Réguliers” (December 6, 1816) in 
Annales, 35 (1963), 221. 
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reality of sin dwelling in each person, imprisoning him in the 

allusion of self-sufficiency, of having everything, of self-

promotion as the norm for relationships with others, it is clear 

that fraternity demands a high degree of asceticism, self-denial 

and sacrifice. In order to overcome so much resistance, God the 

Father exposed his Son to the violence that dwells in human 

hearts and in this way showed his unconditional love. We could 

say that the founder was a reflection of this unconditional yet 

resilient love. He saw himself in solidarity with the struggle that 

takes place in the hearts of his brothers and sisters and yet he 

reminded them of the high expectation that God has for his 

children‒that they be “definitively” good “without turning 

back”. As his contribution, the founder wanted to surrender his 

own life as an expression of love for his brothers.71 

                                                             
71 In the Good Father’s letters, the expression “victim” is used in other 
ways and this must be kept in mind when thinking of how to be 
configured to the Heart of Jesus and united to his work of reparation. One 
is the direct use of “victim” to designate those people who suffered death 
during the period of the Terror in France (1790-1791). Thus in April 1817 
he writes to the Archbishop of Paris, Alexandre-Angelique de Talleyrand-
Périgord: “In 1794, during the period when even France was gripped by 
the greatest tragedies, when the murderers’ knife harvested numerous 
victims in all classes of society, some pious women in the city of Poitiers, 
prostrate at the foot of the altar in a hidden oratory, consecrated 
themselves to repair so many outrages through adoration of the Blessed 
Sacrament.” Marie-Joseph Coudrin, “Lettre à Monseigneur Alexandre-
Angélique de Talleyrand-Périgord” (April 14, 1817) in Correspondance 
(1817-1820), Vol. 4, LEBP 532, General House, Rome 1997, 28.  

Later the term “victim” is used to refer to a candidate who was not in 
control of herself and who was deluded by religious fantasies. This 
candidate, a certain Natalie, wanted to enter the Congregation and had 
said that she had been witness to apparently miraculous healings: “I am 
convinced that this good person is a victim of her illusion and that when 
all is said and done all of these healings are phoney…” Marie-Joseph 
Coudrin, “Lettre au Père Régis Rouchouze” (Paris, July 2, 1806) in 
Correspondance (1804-1807), Vol. 2, LEBP 274, SSCC General House, 
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Finally in a letter of the Good Father (27 January, 1829) to 

Raphael Bonamie, the young superior of the brothers’ 

community in Picpus, a clear spiritual profile of the foundress 

is given by Fr. Coudrin, one that is full of gratitude and respect 

for her. Among her characteristics, Coudrin underlined the role 

that she has played, from the beginning of the Congregation, 

remaining always watchful of the progress of the communities 

and offering herself as a victim for them all. 

“My dear Raphael, may you be convinced that she is the 

soul of the two families, that her life hangs by a thread, 

that she is too old and you are too young to deprive the 

trunk of its root: the branches would soon have no 

strength to produce fruit... I, who have known things 

from the beginning, can tell you that she has been the 

support and the life of all of us before the Good God, she 

is more founder than foundress, and I know she has 

never ceased to be a victim for the whole family.”72 

It must be stressed here that both being the founder, something 

the Good Father recognizes more in the Good Mother than in 

himself, and being a victim-for-the-whole-family were gifts in 

the foundress that had their roots in the contemplation of the 

Heart of Jesus in adoration. Her way of being was the ripe fruit 

of a long and patient process of letting herself be configured by 

the Heart. What’s more, these two gifts were the basic 

coordinates that defined her life given as a victim “to God” and 

“for the whole family”. In other words, the Good Mother lived 

                                                             
Rome 1995, 269. These two connotations, one political and the other 
psychological-religious, show us that the use of the term victim is not 
univocal. Moreover, they show the awareness that the founder had of the 
risks and deviations that the term ‘victim’ carries with it. 
72 Marie-Joseph Coudrin, “Lettre au Père Raphael Bonamie” (Rouen, 7 
January 1829) in Correspondance (1827-1830), Vol. 7, LEBP 1460, General 
House, Rome 2000, 226. 
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her life in daily surrender to her community and cooperated 

with the reparative action of God, suffering the individual, 

communal and social consequences of sin for love. This had 

been Henriette’s view for some time, ever since she made her 

personal vow to the Lord to share in his suffering by being 

crucified interiorly, through mortification of her will and 

through her union with the self-gift of Jesus, taking on herself 

even the weight of the world’s sin as her contribution to 

reparation: 

“I vowed to be crucified in everything. In other words, 

in heart, spirit, will, action. I must not only accept all 

the crosses, all the suffering, all the annoyances that 

will present themselves but also say, ‘Even more, Lord’ 

[…] 

I also asked him to send me all the sorrow and all the 

suffering of certain individuals. I asked to atone, in this 

world or even in the other, for all that they would have 

to suffer in purgatory. I offered my life, even my 

damnation,73 for their personal salvation and for the 

salvation of all.”74 

When she thought of herself as a victim, the Good Mother 

always referred back to the self-gift of Jesus “for the salvation 

of the world.” Such a mindset included a missionary dimension 

of intercession for sinners and atonement for the sins of others, 

in her own flesh, here and now in this world and even after her 

                                                             
73 On this point Hilarion Lucas comments in the same letter: “This is not 
to be taken literally but in the sense given by St. Paul who wished to be 
declared anathema for his brothers.” (Romans 9:3) 
74 Henriette Aymer, “Billet au Bon Père” (3 February 1801) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (December 1789-October 
1803), Tome 1 LEBM 16, General House, Rome 2008, 29.  

Cf. http://www.ssccpicpus.com/fr/ecrits-de-le-bonne-mere [Visited April 
20, 2015] 
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III. Reparative Adoration in the lives of M.J. Coudrin and H. Aymer 

122 

death. Such pretention could seem exaggerated if it were not 

intimately associated to the reparation that Jesus Christ has 

already accomplished and that he continues doing. A great part 

of the suffering that the founders say they experienced, the 

crosses they carried, were an expression of their acute 

awareness of the tenacious obstacles that stood in the way of 

God carrying out his work of salvation in them and in their 

brothers and sisters. 

With this spiritual attitude, the Good Mother encouraged her 

sisters not to be intimidated by adversity but to face it with 

determination and patience and so prove themselves adorers 

of the Sacred Hearts. In that spirit, in March of 1816 she wrote 

to the sisters of the community of Haute-Follie in Laval where 

Sister Azell D’Ormay had replaced Françoise de Viart as 

superior. She told them that she understood the pain this 

obedience may cause them and she asked them to accept it with 

determination, fortitude and openness so that God might 

continue his work in them: 

“I ask your friendship, your trust, for I have no doubt of 

your obedience. And I have confidence that the Good 

God will help you, support you and that she and you 

will be happy enough offering Him all the sacrifices 

that are part of your life as victims and adorers of the 

Divine Heart of Jesus. I encourage you to draw strength 

from the fire of love that you may carry your cross in 

all the moments of your life.”75 

                                                             
75 Henriette Aymer, “Lettre aux sœurs de Laval” (mars 1816) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (May 1809-November 1817), 
Tome III, LEBM 512, General House, Rome 2008, 150.   
Cf. http://www.ssccpicpus.com/fr/ecrites-de-la-bonne-mere [Visited April 
20, 2015.] 

http://www.ssccpicpus.com/fr/ecrites-de-la-bonne-mere
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This passage also showed how perceptive a teacher the Good 

Mother was. By her counsels, she helped those under her 

direction to discover the support of God and renewed joy in the 

very experience of suffering. These attitudes were learned and 

nurtured in adoration, which she called “a fire of love,” because 

it was both purifying and inspiring. Indeed, the disciples of 

Jesus burned with the same zeal that inspired them in their 

ministry, even to the point of carrying humanity’s crosses as 

their own and giving their lives as an expression of the greatest 

love there can be: dying for the one for whom no one would be 

ready to offer their time and even less their life. 

When we speak of being a victim, we may react defensively to 

the use of such language, especially given the ambiguity there 

can be in the concept of victim: the painful and multi-faceted 

reality of victims our world produces, the ideologies that tend 

to victimize individuals and groups or hide the historical and 

social reasons why people are labelled that way. There is also 

suspicion of the reasons, sometimes unconscious, as to why 

anyone would define themselves as a victim. One can add to this 

contemporary culture’s attempt to avoid or at least gloss over 

personal suffering or suffering caused by others as much as 

possible. Such contemporary sensitivity does not favour, as a 

way of relieving another’s suffering, sharing in it voluntarily let 

alone taking on the suffering in the other’s name. 

“For our modern mentality, it really is very difficult to 

accept suffering in order that others suffer less, to pay 

for one’s neighbour. This inner process of reparation is 

well summed up in the statement of Paul, ‘In us, then, 

death is at work; in you, life.’ (2 Cor 4:12) In other 

words the ‘victim soul’ accepts to take upon itself a 

little of the suffering, of the consequences of the other’s 
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sin, so that the other might receive, in their turn, divine 

grace, liberation, healing or peace.”76 

2.2.4 Presenting one’s own sufferings to the Crucified Lord 

As we already pointed out, in the founders’ writings there is 

equivalence in meaning between adoration of the Blessed 

Sacrament, adoration of the Heart of Jesus and being at the feet 

of Jesus crucified. The Lord, who intercedes for humanity 

before the Father, bears in his risen flesh the marks of the 

wounds of his self-giving. The adorers collaborate in Jesus’ 

reparation by joining their own sufferings and those of the 

world, to his suffering, the meaning of which is discovered in 

the contemplation of the wounds of the risen one. In the 

founders’ writing we often encounter diverse origins and 

nuances of the meaning of suffering, which will be examined 

below. 

Suffering is part of human existence. 

In his correspondence with the Good Mother, the Good Father 

shared with her the perception that suffering is an unavoidable 

dimension of all of life. “When all is said and done we are poor 

unfortunates that can do nothing else but suffer until we die.”77 

The Good Father also gave the clear impression that human 

existence as a whole consists in “passing through a valley of 

                                                             
76 Joël Guibert, Rendre amour pour amour, Une spiritualité du Cœur de 
Jésus, Pierre Tequi, Paris 2015, 187. 
77 Marie-Joseph Coudrin, “Lettre à Mère Henriette Aymer” (Troyes, 
August 4, 1823) in Correspondance (1821-1824), Vol. 5, LEBP 865, General 
House, Rome, 1998, 260. 
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tears.”78 However, this idea was neither fatalistic nor resigned 

but rather was sustained by the courage of faith in Jesus who 

calls us to accept the trials and suffering of life, taking up the 

Master’s yoke and walking with him in order to learn the 

meekness and humility of his Heart. (Mt. 11:28-30) “Let us 

always bear the holy yoke of the Lord with love and may the 

desire to possess heavenly joy always help us overcome the 

difficulties in this valley of tears.”79 

The suffering that stems from the social and political reality of the 

country. 

The assassination of Charles Ferdinand d’Artois, the Duke of 

Berry (second son of Charles X and nephew of King Louis XVIII) 

on 14th February, 1820, as he was leaving the Paris Opera, 

prompted the Good Father to write to his brothers asking them 

to offer prayers of intercession to Jesus for all of France, 

imploring forgiveness for the sins of the nation. 

“At the foot of the altar, with bitterness we repeat these words 

of the Prophet King: ‘forgive, Lord, forgive your people and do 

not always be angry with them.’ ”80 

In this prayer, the founder did not hide his loyalty and affection 

for the legitimate monarchy, though the death of the Duke of 

Berry put a definite end to all hope for its restoration. In such a 

context, adoration inevitably took on an intercessory and 

                                                             
78 Marie-Joseph Coudrin, “Lettre au Père Philibert Vidon” (Paris, August 
12, 1834) in Correspondance (1831-1837), Vol. 8, LEBP 1935, General 
House, Rome 2000, 276. 
79 Marie-Joseph Coudrin, “Lettre au Père Hyppolite Launay” (February 18, 
1808) in Correspondance (1808-1816), Vol. 3, LEBP 345, General House, 
Rome 1996, 35. 
80 Marie-Joseph Coudrin, “Circulaire sur la mort du Duc de Berry” 
(February 17, 1820), in Collection ordonnée de LEBP (Lettres et écrits du 
Bon Père), LEBP 614, General Archives, Rome, 14. 

Cf. http://ssccpicpus.com/fr/ecrits-du-bon-pere [Visited March 12, 2014] 
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political dimension, whereby God was implored to forgive this 

sin and not unleash his anger against the nation. What is more, 

the petition demonstrated a particularly strong aspect of the 

founder’s spirituality, his belief that history was under the 

guidance of God’s providence. Even when the country was 

submerged in waves of violence and persecution against the 

Church and its members, the founder scrutinised these events 

in order to recognize the merciful action of God in them: signs 

of his care and protection for those who remained faithful to 

the faith or indeed signs of his just anger, read as a response to 

the grave consequences of sin that reigned in society, the 

manifestation of which was meant to move hearts to conversion. 

The suffering that originates in the Church. 

The suffering and offences for which adoration seeks to make 

reparation were not only those committed against the 

Eucharistic body of Christ–profanation and sacrilege of the 

Eucharistic species–but also the attacks and persecution 

against the members of his ecclesial body. In fact, the victims 

who died during the so-called Terror, the most violent period 

of the French Revolution (1791-1794), had a lasting impact on 

the community of the Congregation. The founder spoke of this 

to the Archbishop of Paris, Alexandre-Angelique de Talleyrand-

Perigord twenty years later (April 14, 1817): “some pious 

women … consecrated themselves to make amends for such 

outrages by adoration of the Most Blessed Sacrament.”81 The 

pain caused by these victims greatly influenced the emphasis 

on atonement that the founders gave reparative adoration. 

Later, when the Good Father was Vicar General of the 

Archdiocese of Rouen, he shared with his Archbishop, Gustave 

                                                             
81 Marie-Joseph Coudrin, “Lettre à Mgr. de Talleyrand-Perigord” (April 4, 
1817) in Correspondance (1817-1820), Vol. 4, LEBP 532, General House, 
Rome 1997, 28. 
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Maximilien Juste de Croy, the suffering he experienced as a 

pastor upon seeing a section of the people of God without a 

sufficient number of priests. In fact, the sudden death of two of 

the priests, along with the impossibility of responding to the 

request to replace them thus leaving the faithful without 

sacramental assistance caused Father Coudrin deep pain: 

“All these petitions from ecclesiastics tear me apart. I 

confess that I ache to see so many souls lost for lack of 

priests to bring them help. They tell me that every day 

in many places people are dying without the sacraments 

because there is no one (to assist them) or they are just 

old infirm men who can no longer do anything.”82 

The suffering that comes from wounded members of the Congregation. 

In both the founder and foundress’ correspondence there is 

frequent mention of making their own not just the joys but also 

and often the sorrows of their brothers and sisters. Among the 

joys mentioned were: communion among brothers and sisters, 

the growth of the family with new vocations, the progressive 

expansion of communities and the mission, the ability to 

overcome difficulties in spite of very limited means, etc. Among 

the reasons for the sorrows that pained the founders were 

sickness and the death of members of the community, tensions 

lived among the members, the hostilities or obstructions 

encountered in the local churches to the development of the 

Congregation’s mission. Sharing the joys and sorrows of the 

community, the founders invited the members to unite 

themselves more fervently to Jesus and to embrace his cross 

more intensely in adoration. So, the Good Father writes to the 

                                                             
82 Marie-Joseph Coudrin, “Lettre à Mgr. l’archevêque de Rouen” (April 28, 
1827) in Correspondance (1827-1830), Vol. 7, LEBP 1244, General House, 
Rome 2000, 30. 
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superior at Séez, concerning the serious illness of Ursula, one of 

the sisters in the community: 

“They have written to me from Cahors that Sr. Ursula 

could not be worse. How sad they are! The doctor says 

that she should leave the region. What to do? I hope in 

the protection of the good Mother of Peace but, my God, 

we must be crucified in body and spirit!”83 

By stressing that they offered the joys and suffering at the feet 

of Jesus, the founders know they were sharing the burden of the 

community that they led. The Good Father, because of his 

responsibility as Vicar General of the Archdiocese of Troyes, 

had to be always absent from Picpus. In fact, it was the Good 

Mother who saw to the day-to-day animation and care of this 

large community, especially the sick. The Good Mother wrote to 

him in 1822 sharing her concerns for the community: 

“We continue to have the sick. Poor Augustine [Mary] 

is dying. I made those for whom I feared the worse 

leave. I did the best I could. Farewell, my Good Father. 

Pray for us. Take care of yourself. You still have many 

crosses to bear.”84 

Three years later, the Good Mother shared with the Good 

Father the pain caused by the death of a sister, a novice in 

Picpus, and two others who were near death. It was a “test” for 

                                                             
83 Marie-Joseph Coudrin, “Lettre à Sœur Ludovine de la Marsonnière ” 
(Paris, June 15, 1807) in Correspondance (1804-1807), Vol. 2, LEBP 313, 
General House, Rome 1995, 357. 
84 Henriette Aymer, “Lettre au Bon Père” (January 31, 1822) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (June 1821-December 1822), 
Tome V, LEBM 910, General House, Rome 2008, 91.  

Cf. http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited April 
20, 2015.] 

http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere
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the community called to discover in it the hand of the “good 

God.” 

“We are in great pain, my Good Father, yesterday we 

buried two people. One was the holy saint 

Perseverande [du Morin], the other was Miss Boyer 

(then a novice), who in three days was taken from us 

by measles. We still have two who are near death. The 

Good God is trying us in every possible way.”85 

When he wrote to the brothers and sisters about the death of 

the Good Mother, the founder pointed out her virtues, 

especially her austerity of life and her keen sense of sacrifice. 

He encouraged them to persevere in the commitment to make 

her virtues their own, as the best way of keeping alive her 

memory: “Console yourselves at the foot of the cross and 

demonstrate, by your regularity, your obedience and the 

practice of all the religious virtues, how carefully you preserve 

the precious memory of this Good Mother.”86 

It was at the feet of the Blessed Sacrament, at the foot of the 

cross, where brothers and sisters were able to experience 

consolation at the death of the Good Mother, relying on her as 

an intercessor in heaven and, in particular, drinking from the 

fountain from which her virtues flowed. 

                                                             
85 Henriette Aymer, “Lettre au Bon Père” (November 26, 1825) in Lettres 
et écrits de la servante de Dieu Henriette Aymer (June 1825-September 
1829), Tome VII, LEBM 1343, General House, Rome 2008, 50. 
Cf. http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited April 
20, 2015.] 405 sisters and 48 brothers died in the period between 1800 
and the founder’s death, March 27, 1837. 
86 Marie-Joseph Coudrin, “Lettre circulaire aux frères et sœurs de la 
Congrégation” (Paris, November 24, 1834) in Correspondance (1831-
1837), Vol. 8, LEBP 1978, General House, Rome 2000, 297. 
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The suffering caused by brothers and sisters in crisis or by those who 

leave. 

In 1804, the Good Father wrote to Father Antoine Astier, 

Superior of Cahors, sharing with him the impact he experienced 

at the departure of Father Ambrose Belledent, ordained that 

very year, and that of Brother Privat Courtaillac, who had made 

profession the year before. The founder questioned himself 

about the solidity of the brothers entering the Congregation 

and then admitted: “all these desertions really show me that the 

Good God wants me to be like Saint Bernard, always on the 

cross.”87 

In her letters, the Good Mother often found herself responding 

to brothers and sisters who were going through problems and 

crises. In one case, she wrote, with good pedagogical-spiritual 

sense to Sister Ludovine de la Marsonniere, asking her to 

present her pain at the feet of the crucified Jesus and there to 

find consolation. 

“Try to recollect yourself a bit and place all your 

sorrows at the feet of the Good God. There you will find 

the strength to bear them. May the nectar that flows 

from the wound in the sweet Heart of Jesus permeate 

your soul and allow it to enjoy the delightful feelings 

reserved for the faithful lovers of the sweet Jesus.”88 

                                                             
87 Marie-Joseph Coudrin, “Lettre au Père Antoine Astier” (Paris, October 
17, 1804) in Correspondance (1804-1807), Vol. 2, LEBP 209, General 
House, Rome 1995, 109. See also the letter that the founder wrote on the 
same day in response to the letters sent to him by Brothers Ambroise and 
Privat. In Correspondance (1804-1807), Vol. 2, LEBP 208, General House, 
Rome 1995, 107-108. 
88 Henriette Aymer, “Lettre à sœur Ludovine de la Marsonnière” (Cahors, 
2nd fortnight April 1804) in Lettres et écrits de la servante de Dieu Henriette 
Aymer (November 1803-April 1809), Tome II, LEBM 169, General House, 
Rome 2008, 23. 
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For the founders, adoration was the first and principal place to 

be healed of the wounds that affected the body of the 

Congregation. During time before the Blessed Sacrament, in the 

intimacy of loving and patient prayer, the Lord offers healing to 

anyone who opens his heart and places himself trustingly in his 

arms. In adoration at the feet of Jesus crucified, little by little we 

learn to love him more, even in the midst of difficulties that 

arise, as we embrace the Gospel in the daily reality of the 

community’s life. 

The suffering that comes from aging and approaching death. 

In the case of the Good Father, his suffering was exacerbated by 

the fatigue that resulted from his demanding work in the 

diocese of Rouen, a work that also kept him from being closer 

to the community. 

In 1826, at the age of 58, Father Coudrin wrote to the Good 

Mother from Troyes: “the thing that most concerns me is my old 

age and the few resources I have for this undertaking.”89 

Toward the end of the year, he wrote again, sharing with her 

how removed he feels from the courtly atmosphere surrounding 

the Archbishop of Rouen and how the distance from the 

community in Picpus weighed on him especially as he felt his 

strength declining. 

“The burden seems very heavy and I realise more than 

ever that honours do not make me happy. When will I 

be once more in my poor little room number 11? Call 

                                                             
Cf. http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited April 
20, 2015.] 
89 Marie-Joseph Coudrin, “Lettre à Mère Henriette Aymer” (July 12, 1826) 
in Correspondance (1824-1827), Vol. 6, LEBP 1139, General House, Rome 
1999, 265. 
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me there, Good Mother, for it is there that I should be 

instead of risking my salvation in a situation in which I 

can no longer do anything for the work without a 

miracle.”90 

The suffering caused by being away from daily contact with the 

Congregation became more acute when Father Coudrin noticed 

a cooling of fervour among some of its members, in contrast 

with the zeal and ardour of the early years. This realisation 

often translated into disappointment, when he saw how so 

much effort and sacrifice made by the group did not produce 

the results he had hoped for in terms of commitment and zeal. 

The Good Father shared his pain in his correspondence with 

those who were his companions of the early years, especially 

with the Good Mother and with Gabriel de la Barre. In 1824, 

aged 54 years, the Good Father wrote to the Good Mother; 

“Poor Good Mother, how I wish that we did not have so much 

sadness!”91 

The disappointment that the founder experienced was not just a 

result of the generation gap between him and the younger 

brothers and sisters but it came from what he saw in the 

evolution of the community. He made it a main topic of his 

circular letter of September 24, 1824 in which he announced the 

end of the second General Chapter of the brothers. In this letter, 

Marie-Joseph Coudrin as founder and Superior General indicated 

                                                             
90 Marie-Joseph Coudrin, “Lettre à Mère Henriette Aymer” (Archevêché 
de Rouen, end of December 1826) in Correspondance (1824-1827), Vol. 6, 
LEBP 1191, General House, Rome 1999, 336. 
91 Marie-Joseph Coudrin, “Lettre à Mère Henriette Aymer” (July 13, 1824) 
in Correspondance (1821-1824), Vol. 5, LEBP 965, Maison Générale, Rome 
1998, 373. That same year, he wrote to her from Troyes asking that “she 
redouble her courage for we have so many problems.” Marie-Joseph 
Coudrin, “Lettre à Mère Henriette Aymer” (Troyes, August 4, 1824) in 
Correspondance (1824-1827), Vol. 6, LEBP 973b, General House, Rome 
1998, 23. 
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in his judgement, the most critical aspects of the weakening of 

religious ardour and zeal. Going beyond the language of the 

times, the founder’s discerning view of the community still has 

the power to challenge today. 

“At all times, our dear brothers, you have given us 

powerful reasons for consolation. However, we must 

tell you that these consolations have not always been 

without some measure of suffering. The headstrong 

character of some brothers has caused a painful wound 

in our heart. On top of this, we have the authority of the 

superiors not recognized, particular relationships 

introduced against the spirit of the Rule, the giving of 

free classes very neglected, too much enthusiasm for 

knowledge to boast about and too little of the charity 

that builds up people, too much haste to take on works 

that build up the ego whilst keeping our distance from 

those who do not feed our self-love, too much interest 

in looking at whatever pleases our tastes and 

inclinations, the holy virtue of poverty offended in 

many circumstances, little concern for caring for what 

we use and constant complaints when we don’t get 

what we want, a half-hearted serving of God, a hidden 

pride that rebels at the least criticism … vain excuses 

used to get a dispensation from being present at the 

holy exercises, negligence in the fulfilment of one of the 

main purposes of our institute–we refer to showing up 

for one’s hour of adoration. My dear brothers, these are 

the main abuses that cause us to suffer and against 

which we must proceed with caution.”92 

                                                             
92 Marie-Joseph Coudrin, “Circulaire annonçant la clôture du 2ème Chapitre 
Général” (September 24, 1824) in Collection ordonnée de LEBP (Lettres et 
écrits du Bon Père), LEBP 981,21. Cf. http://www. ssccpicpus.com/ 
fr/ecrits-du-bon-pere [Visited March 12, 2014]. 
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In this critical view of the brothers’ branch, the founder 

expressed his concern not only for the growth of the group but 

also for its fidelity to its basic values: the quality of fraternal life, 

the keeping of the Rule, the sense of obedience to superiors and 

especially faithfulness to the daily hour of adoration. His view 

also revealed the generational distance and differences in 

sensitivity between the brothers and sisters from the early 

years and those who came afterwards, the younger ones. That 

tension inevitably tested the ability of the two groups to be 

united and to enrich one another. Also put to the test was the 

effectiveness of a pedagogical process used both for transmitting 

to the younger brothers an enthusiasm for Jesus and as a means 

to welcome their values and desires. In particular, the Founder 

challenged the brothers and sisters from the early years to 

entrust with confidence and without idealizing the past the 

direction of the community to the younger group, accepting 

that things can be done in other ways with different priorities. 

As time went on, the pain caused by generational differences in 

the community tended to intensify in the founder and so 

became a constant reproach to the younger members, without 

it being balanced by an appreciation for all the positive things 

that a new generations brings. The founder was able to share 

the pain more openly with his contemporaries, with whom he 

may have felt more connection and empathy. And so in a letter 

dated 5 January, 1828, the Good Father wrote to Sister Gabriel 

de la Barre, saying how he was somewhat disenchanted by the 

present in contrast with what he considered the fervour of the 

early days that the two of them had shared: 

“When I think of our early sacrifices, we poor old 

people are so different from all the young ones who 

have come since. I confess that I would feel greatly 

compensated, my dear daughter, if like before, I could 
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focus on people who think as we used to think, who live 

as we used to live and who die as we would die. 

However, I find myself alone among so many. I keep to 

my friends, my brothers. I am so alone and so sad at 

times. Heaven will be very desirable for us, now that 

nothing makes us happy.”93 

The foundress also shared this disappointment though it was 

experienced and expressed in a different way. In fact, with the 

arrival of Father Raphael Bonamie as the new Superior, the 

Good Mother became a part of the difficulties that the house in 

Paris was going through. She found her consolation in a visit 

she made to the communities in Tours and Saint-Maure. It was 

on that occasion that she would see Gabriel de la Barre for the 

last time. From the beginning, Gabriel had been her companion 

and her confidante. In 2818 she wrote to the Good Father: 

“As usual things are still reserved [with Raphael 

Bonamie] Ask the Good God for all that we need! 

Always have pity on your poor daughter who will 

always have for you a deep respect and everlasting 

bond.”94 

Finally, a little later in a letter dated 8th November, 1828, Fr. 

Coudrin wrote to the Good Mother encouraging her in the face 

of the difficulties she was encountering in the community. He 

told her that it was up to both of them to “bear the cross” as a 

                                                             
93 Marie-Joseph Coudrin, “Lettre à Sœur Gabriel de la Barre“ (Rouen, 
January 5, 1828) in Correspondance (1827-1830), Vol. 7, LEBP 1315, 
General House, Rome 2000, 98. 
94 Henriette Aymer, “Lettre au Bon Père” (September 24, 1828) in Lettres 
et écrits de la servante de Dieu Henriette Aymer (June 1825-September 
1829), Tome VII, LEBM 1485, General House, Rome 2008, 193. Cf. 
http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited April 
20, 2015.] 
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way of assuming their shared responsibility for the group and 

ultimately to be faithful to their mission to make reparation: 

“Finally, good Mother, I perceive that the cross will weigh on 

the two of us until death.”95 

2.2.5 Purifying Images of God and of Self 

Another aspect of the reparative dimension of adoration was 

the progressive purification of the images of God that the 

adorers had internalised. These images needed to be 

continually re-examined in light of the love revealed in the self-

gift of Jesus. Adoration thus became a place where one discerns 

or, as St. John puts it, “does what is true” (Jn. 3:21) in the loving 

relationship of the adorer and Jesus. This happens through 

patient contemplation of his pierced Heart and by opening 

ourselves to the gaze of the one who has loved us and given 

himself for us. For that reason, the purification of the image of 

God in light of Jesus’ self-gift also involves a purification of the 

image that the adorers have of themselves. This purification of 

the images of God and of self, present in the adorers, takes place 

at different levels. 

First, the adorers must review their decision-making criteria in 

the light that comes from patient contemplation of Jesus in the 

sacrament of his “self-gift-for-us-until-the-end.” By critically 

comparing their own means used for decision-making with the 

criteria that come from contemplating the sentiments, attitudes 

and choices that flow from Jesus, the adorers gradually configure 

their heart to the Lord’s. And so the Good Father counselled Fr. 

Isidore David in a letter of 1803 to be prudent in the exercise of 

his service as superior and, above all, to examine and weigh, at 

                                                             
95 Marie-Joseph Coudrin, “Lettre à Mère Henriette Aymer” (Archevêché 
de Rouen, November 8, 1828) in Correspondance (1827-1830), Vol. 7, 
LEBP 1420, General House, Rome 2000, 189. 
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the feet of the Blessed Sacrament, the important decisions that 

he has to make: “Regulate all your conduct according to 

prudence. Do not decide anything important without mature 

deliberation at the feet of the most Blessed Sacrament.”96 

With her good teaching sense, the Good Mother stated that the 

purification of the images of God and of oneself is possible when 

the adorers, in frequent adoration, cultivate a relationship of 

“familiarity” with Jesus. Whoever, within this relationship, 

allows themselves be looked at by the Lord will grow 

continuously in a more correct image of themselves. 

“Most people, even the devotees, do not know God; 

they form their own idea of Him as a being distant from 

them. Their devotion consists in a collection of prayers 

and spiritual exercises in which the heart has no role. 

It is essential to get used to having God dwell closer to 

us, if we can speak in such a way. Such familiarity is not 

displeasing to the divinity and is no danger to humility. 

One never appears so small in one’s own eyes as when 

one looks at God more closely. This greatly facilitates 

prayer.”97 

The Good Mother pointed out that it is according to their 

images of God that  believers modify their relationship with 

him. From the image flows the believers’ relationship with God, 

which is then translated into the practice of devotions–rituals, 

prayers and symbols. The Good Mother contrasted the image of 

a distant God with that of a God who is familiar and close. It is 

only from within such familiarity with God, where one lets 

                                                             
96 Marie-Joseph Coudrin, “Lettre au Père Isidore David“ (February 6, 
1803) in Correspondance (1784-1804), Vol. 1, LEBP 91, General House, 
Rome 1994, 248. 
97 Hilarion Lucas, Vie de la T.R. Mère Henriette Aymer de la Chevalerie, d.d. 
1847, s.l.a. – Tome II, La Bonne Mère, son esprit, polycopié, Picpus 17. 
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oneself be looked upon and transformed by Jesus present in the 

Eucharist, that the adorers’ relationship with Jesus and his 

Father can become more effective. To the extent that the 

adorers are present at the foot of the cross, bringing their own 

weakness and darkness, “before him”, will they be able to 

recognise themselves in truth, without masks, illusions or 

passing fancies. 

From this perspective, the “crosses” that we present to the Lord 

in adoration, take on a paschal dimension. The dialogue 

becomes a crucible where images of God and self are purified. 

This is what the Good Mother stressed when she wrote to Sister 

Justine Charret: 

“I regret not having answered your letter because I so 

wanted to help you carry the crosses that the Good God 

sends you. But who am I to do that? If the very sincere 

interest that I take in your sorrows can contribute to 

alleviating them, you can count on it … I like to see you 

a bit discouraged; according to the Good God, this will 

do you good. When one is at the feet of the Lord one 

feels prepared for anything, but when the occasion 

presents itself, one feels weak. It is a grace that God 

gives us, allowing us to feel what we are … Ask the 

Divine Heart of Jesus to support you. Only he can and 

he wants everything for you. With all my soul I desire 

that you belong to Him completely.”98 

In this letter, the very good formative sense of the Good Mother 

is once more evident. The image of God as the one who makes 

                                                             
98 Henriette Aymer, “Lettre à Sœur Justin Charret” (undated) in Lettres et 
écrits de la servante de Dieu Henriette Aymer (June 1825-September 1829), 
Tome VII, LEBM 1512, General House, Rome 2008, 217. Cf. 
http://www.ssccpicpus.com/fr/ecrits-de-la-bonne-mere [Visited April 
15, 2015]. 
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reparation in the time of adoration supposes, on the part of the 

adorers, that they recognize their own situations of spiritual 

weakness, especially as regards what clearly are crosses to be 

borne. Thus, the Good Mother did not ask the sister to be too 

quick in getting through this stage, as painful as it may have 

seemed, rather she encouraged the sister to pass through it, 

drawing from it all the spiritual profit that she can. This 

requires a certain asceticism so as to avoid either sweeping the 

trial under the carpet or allowing oneself to be carried away by 

passing enthusiasm in times of tranquillity and spiritual peace. 

Such enthusiasm could give rise to the illusion that one is 

prepared to accept everything from the Lord. In offering the 

crosses that exist in life the adorers see with the realism of faith 

that they do not always have the strength to bear them and 

because of that they need to be sustained by the Lord and by 

the prayers of the brothers and sisters. 

Being at the feet of the crucified Jesus allows for a triple kind of 

decentralisation to take place in those making adoration: the 

first involves moving away from the perception of self as strong 

to focus instead on the wounded Heart of Jesus, who carried his 

cross trusting in God his Father. A second shift takes place when 

the adorers move from being set on their own desires, as 

genuine as they may be, to focusing on seeking and accepting 

the will of Jesus. Entering deeply into the filial obedience of the 

heart of Jesus, the adorers face and evaluate their perception of 

God’s will for them and are purified of the illusion of believing 

they are able to do everything, which is the result of an 

exaggerated and rather unrealistic perception of their own 

strength. Finally, the adorers are called to let go of any 

obsessive need to be in control of their lives in order that they 

might gradually grow in belonging “totally to Him”, the Lord. By 

aligning the heart of the adorers, their desires and will to the 

desires and will of Jesus, the root of sin that tends to enclose 
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human beings in the illusion of the self-sufficiency of their own 

strength and the excesses of their own ideas, as pious as they 

might be, is gradually healed. In the end, it is by being at the feet 

of Jesus, by opening themselves to his gaze and by surrendering 

to his Lordship that adorers enter into the school of reparation, 

wherein any distorted images of God can be repaired. 

In his Counsels on Adoration, the Founder proposed Job as a 

biblical icon for those who allow their image of God, and 

consequently their relationship with God, to be purified. It is 

when the face of God, previously known and familiar, became 

unknown and even perceived as an enemy that Job continued 

to seek him in the shadows and in the aridity of the prayer of 

lamentation. In this journey, an unprecedented experience of 

God occurs. God who is always there is now revealed as hidden. 

This experience leads to a rekindled joy―even unexpected― 

that overwhelms Job. Of this the Founder writes: 

“My child, see how the holy man Job opened his heart 

with trust. In the midst of his great trials he cried out, 

‘Oh, such joy and heavenly consolation, when God was 

in the secret of my house, when the Almighty was with 

me!’.”99 

What the founder emphasised here was the importance of 

actively and unconditionally placing ourselves in the hands of 

God and letting ourselves be moulded and sustained by him in 

the times when our image of God conflicts sharply with the 
                                                             
99 Marie-Joseph Coudrin, “Avis sur adoration” [version de Sœur Justine 
Charet, tirée de son cahier personnel (Tours, June 29, 1866)] in Collection 
ordonnée de LEBP (Lettres et des écrits du Bon Père) General Archives, 
Rome, 76 Cf. http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere [Visited 
April 20, 2015] For an explanation of the origin of this text and a Spanish 
translation of “Consejos sobre la adoración”. Cf. Juan Vicente González, El 
Padre Coudrin y la Madre Aymer y su comunidad, General House, (Études 
Picpuciennes, 9), Rome 1978, 507-508. 
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reality we have to confront. Our image of God, like Job’s, has to 

be purified by means of contact with events that question it and 

oblige us to continuously modify it. Eucharistic adoration is 

presented as a place where we can revise our image of God after 

it has been challenged by the adversity of events. Adoration lays 

out a path for adorers that can be travelled patiently and 

confidently, a way that is nothing other than contemplatively 

being with Jesus, facing the reality that led him to his surrender 

on the cross. 

2.3 Reparative Adoration as an Ecclesial Ministry 

The Association of the Sacred Heart, the Congregation in its 

embryonic stage, had spoken of reparative adoration as an 

essential part of its mission for insults committed against the 

Blessed Sacrament and the crimes and sins that devastated the 

Church and country. In a draft of a petition to Pius VII in 1800, 

the founder stated that honouring the Sacred Heart of Jesus was 

the Congregation’s unifying centre, which led to a diversity of 

works undertaken by a diverse body of brothers and sisters. 

“All form one body where each one according to the 

measure of the talent received, whether in withdrawal, 

silence and penitence or amidst the cares of the 

apostolic life, renders to the Sacred Heart of Jesus the 

duties of sacrifice, love, adoration, reparation and 

complete surrender which have been until now the 

foundation of the establishment.”100 

In that same year, the Good Father returned to that vision of the 

Congregation: one body of brothers and sisters having a 

diversity of ministries. Among those ministries, adoration 

                                                             
100 Marie-Joseph Coudrin, “Brouillon d’une supplique au Pape” (beginning 
of 1801) in Annales, 35 (1963), 181. 
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occupied a central place but, at the same time, it was mainly the 

choir brothers who carried it out continuously. However, this 

work was inseparable from the other ministries that the 

brothers and sisters performed: missions in the countryside 

and education of children. The ministry of adoration had two 

specific characteristics: perpetual prayerful intercession for 

the apostolic work of the brothers and sisters and reparation 

for the insults that the Heart of Jesus receives. A biblical icon 

captures these two characteristics: Moses, praying with his 

arms raised–supported by Aaron and Cur–while Joshua wages 

battle against Amalek and his people (cf. Ex. 17:8-15). 

“Others, like new Moses, are destined to ceaselessly lift 

their hands toward heaven to obtain the Lord’s 

blessing on the work of their brothers and to make 

reparation for the outrages that the Heart of Jesus has 

received, receives and regrettably will continue to 

receive even from bad Christians.”101 

What this document contains by way of a programme for the 

ministry of adoration is reinforced and enriched over the 

passage of time with new elements. In fact, as the founder took 

on the responsibility of Vicar in various French dioceses 

(Mende, Séez, Troyes, Rouen) and the brothers and sisters of 

the Congregation responded to the needs of the local churches, 

taking on different ministries–primary, secondary and seminary 

education, as well as missions within France to renew the 

church–the ecclesial dimension of adoration also deepened. It 

sustained and supported the efforts of brothers and sisters in 

their different kinds of activity as a form of intercession and 

reparation. When the Holy See approved the Congregation, 

reparative adoration took on a new dimension: it was a specific 

                                                             
101 Marie-Joseph Coudrin, “Supplique des Frères aux Vicaires Capitulaires 
de Poitiers” (May 1801) in Annales, 35 (1963), 185. 
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participation in the mission of the whole Church. The founder 

expressed this in his Counsels on Adoration, “The adorer is 

deputised, delegated by the Church to adore, praise, give thanks 

and make reparation.” 

He extended the reach of these verbs, especially the verbs 

“adore” and “make reparation”, which form part of the ecclesial 

ministry. 

“The adorers must adore with Jesus Christ and through 

Jesus Christ. They must make reparation first for 

themselves and for all the sins committed in the whole 

universe. They must ask for the conversion of sinners 

and the spread of the faith and pray for the Church 

militant and for the Church suffering. But above all they 

must make a complete gift of self to the Heart of 

Jesus.”102 

In these counsels, we are given a triple insight into the properly 

ministerial dimension of adoration. First, the ministry is part of 

Christ’s ministry of intercessory and reparative adoration of 

the Father. The adorers do not substitute for the reparative 

action of Christ but collaborate with it. This is symbolized in the 

disciple’s position, being at the feet of Jesus, the Master. “With” 

and “through Jesus Christ” are the two Christological reference 

points for the ministry of adoration. “With” describes the way a 

member of the body of the Church united to Christ collaborates 

in the ministry of reparation. “Through Jesus Christ” is to say 

that the only and fundamental reason for taking up this 

                                                             
102 Marie-Joseph Coudrin, “Avis sur adoration” [version de Sœur Justine 
Charet, tirée de son cahier personnel (Tours, June 29, 1866)] in Collection 
ordonnée de LEBP (Lettres et des écrits du Bon Père) General Archives, 
Rome, 76 Cf. http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere [Visited 
April 20, 2015] 

http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere
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ministry is Jesus. We embrace his ministry as a whole and all 

his choices that culminate in his Passover. 

Secondly, adorers do not engage in the ministry of making 

reparation for sin by cutting themselves off from sinners. On 

the contrary, the ministry of reparation connects them more 

deeply to sinners, to the extent that they accept themselves as 

sinners and, as a result, realise their own need for reparation.  

This awareness opens the adorers to the impact of sin in two 

ways: firstly, sin impacts not only the visible Church “militant” 

but also the heavenly Church which, in communion with the 

visible Church, is being purified in the Lord’s presence, with 

him and through him.  

Secondly, sin impacts not only the places where the members 

of the Congregation are present; its impact is felt throughout 

the whole universe. This could seem an exaggeration, 

considering the meek presence of the adorers who are each day 

present at the feet of Jesus. But it is clear that adoration, lived 

as an ecclesial ministry, is sustained by the conviction that it is 

Jesus who is doing the work of reparation and it is Jesus who is 

counting on the collaboration of adorers. It is right here where 

we see the doxological dimension of adoration, “through Christ, 

with him and in him,” interceding for humanity before the 

Father and uniting the adorers to his work of reparation, 

making each of them credible witnesses to the extent that they 

allow themselves to be healed, forgiven, reconciled, in short, 

made right by him. 

Thirdly, the ministry of adoration, as intercession and 

reparation, does not finish or end with the period of time spent 

at Jesus’ feet. On the contrary, it extends throughout the whole 

of one’s life through the giving of oneself in different pastoral 
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ministries and even by taking the risk of standing in the midst 

of conflict and interceding with God for the people. 

This triple insight into the ministry of adoration is an expression 

of the greater involvement of all the brothers and sisters in the 

life of the Church, a consequence of the broadening of their 

missionary outreach. Indeed, the ministerial, ecclesial and 

apostolic dimension of adoration was given new life when the 

Congregation took on missions ad gentes outside of France 

(particularly in the Pacific, the Sandwich Islands and Latin 

America), territories confided to the Congregation by Propaganda 

Fidei. So, no matter where the members of the Congregation 

were, they were one in reparative adoration. In the first place, 

all the brothers and sisters were presented to the Lord with 

special support given to those who found themselves in mission 

ad gentes. To understand this, Fr. Coudrin went back to the 

image of Moses, praying and interceding before God for his 

people: 

“My dear children, let us pray much for our poor 

missionaries. May we be for them another Moses on 

the mountain, raising pure and pleading hands to 

heaven for the new Joshuas who are fighting on the 

plain.”103 

Secondly, Fr. Coudrin placed all the missionary efforts‒the 

successes, difficulties and failures‒into the hands of Jesus, the 

one who carries the work forward, while at the same time he 

                                                             
103 Marie-Joseph Coudrin, “Lettre aux frères et aux sœurs de la 
congrégation (July 29, 1834), in Correspondance (1831-1837), Vol. 8 LEBP 
1923, General House, Rome 2000, 270. Cf. also Marie-Joseph Coudrin, 
“Lettre à tous les membres de la Congrégation” (vers 1835) in 
Correspondance (1831-1837), Vol. 8 LEBP 1991, General House, Rome 
2000, 305. 
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relied on the intercession of Mary and the saints. To Father 

Honoré Laval, who was in Tahiti, he wrote on 28th January 

1835: 

“Night and day we are with you and with our friends. 

We invoke the Star of the Sea for you and do not fail to 

ask the Mother of Mercy to keep you all healthy.”104 

2.4 By Way of Synthesis 

We have seen how reparation, present from the start and 

fundamentally understood as a sign of redress for sacrileges 

committed against the Eucharistic species, gradually became, 

already in the time of the founders, enriched with communal, 

ecclesial and apostolic-missionary dimensions. These dimensions 

not only affected the sacramental body of Jesus in the Eucharist 

but also the members of his ecclesial body. Collaboration with 

the reparative work of Jesus had as its basic aim the reconciling 

and purifying of sinners in need of forgiveness more than 

attending to their basic human needs or eradicating the causes 

of the injustices of which they may have been victims or 

responsible for. 

The different dimensions that are involved in reparative 

adoration were summed up in a symbolic way in the use of the 

red mantle during the time of adoration. The Good Father wrote 

in his Counsels on Adoration on the meaning of this symbol: 

“When you put on the mantle, remember that it is a 

symbol of the ardour with which you must present 

yourself before God, like Jesus Christ before his Father, 

                                                             
104 Marie-Joseph Coudrin, “Lettre au Père Honore Laval” (January 28, 
1835), in Correspondance (1831-1837), Vol. 8 LEBP 2007, General House, 
Rome 2000, 314. 
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covered with a mantle of derision and with all the 

crimes of the world that he bore.”105 

This symbol reflected the founder’s profound understanding of 

the salvation that took place in Jesus as reparation. He took on 

himself the burden of the world’s sin and suffering, in his flesh 

paying the ransom to liberate his brothers and sisters from the 

slavery of sin. This work of reparation flowed from his zeal or 

burning desire to seek and fulfil God’s will, in filial obedience to 

the Father and fraternal closeness to humanity. The symbol of 

the mantle placed the adorers at the feet of Jesus, seeking to 

make their own his attitudes before the Father and interceding 

for suffering humanity. It also reminded them that being united 

to his reparative work, they too must be ready to bear the 

burden of sin and its destructive consequences. They placed 

themselves firmly on the side of the sinner, becoming not only 

aware of the danger of sin but even vulnerable to it. For no one 

who draws really close to the evil of the world can remain 

unaffected. 

Reparative Eucharistic adoration can also contribute to healing 

the narcissistic wound that distorts the image of self, as well as 

                                                             
105 Marie-Joseph Coudrin, “Avis sur adoration” [version de Sœur Justine 
Charet, tirée de son cahier personnel (Tours, June 29, 1866)] in Collection 
ordonnée de LEBP (Lettres et des écrits du Bon Père) General Archives, 
Rome 76 Cf. http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere [Visited 
April 20, 2015]  
On the iconographic level see the painting of the French artist Jean-Marie 
Pirot-Arcabas (1926), Outrage à Jésus which forms one part of Polyptych 
of the Death and Resurrection of Jesus (2003) in: 

http://www.arcabas.com/oeuvres/index.php?zoom=1&num=10076&ca
t=&type_oeuvre=monumentales [Visited June 6, 2015]. And see also the 
non-figurative but highly impressive painting of the 12th station of the 
Cross, “Jesus dies on the Cross” by Bill Moore sscc (1949): http:// 
www.frbillmore.com/STATIONS _OF_THE_CROSS.php [Visited December 
15, 2015]. 

http://www.ssccpiscpus.com/fr/ecrits-du-bon-pere
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the illusion of omnipotence that disfigures the images and 

expectations that we have of the action of God. Only the 

contemplation of God’s love manifested in the pierced Heart of 

Jesus can open us to a genuine understanding of his 

omnipotence. Entering into the Heart of Jesus the adorers ask 

for the grace to love as He loves, so as to become sensitive to 

violence and to the suffering of their brothers and sisters and 

to be bold in their desire to be a close and consoling presence 

to them. 
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IV. 

REPARATIVE ADORATION 

IN SOME WITNESSES 

OF THE CONGREGATION 

We have studied the experience and understanding of 

reparative adoration in the founders and so now we turn our 

attention to those who have been nourished by this spiritual 

tradition. In this section, we present the experience of 

reparative adoration in two brothers of the Congregation: 

Damien de Veuster and Eustaquio van Lieshout. We will 

explore the features that characterised their experience and 

understanding of reparative Eucharistic adoration, and take a 

special look at the qualities that enriched each of them in their 

sensitivity to the pastoral and social context in which they lived. 

1. DAMIEN DE VEUSTER (1840-1889) 

In January 1859, a few years after the death of Marie-Joseph 

Coudrin (1837), a young man called Josef de Veuster joined the 

Congregation and on 2nd February of the same year took the 

habit, adopting the religious name Damien. He was formed in 

the spirituality of zeal and reparative adoration. In his ministry 

with people living with Hansen’s disease (leprosy) on the island 

of Molokai, Damien’s experience of adoration was very much 

enriched. He let himself be configured according to the loving 

Heart of Jesus, remained open to God’s reparative work on him 

and was sustained by being in communion with his brothers 

and sisters. It was in adoration that Damien found the source of 

consolation and service for his fellow sufferers. 
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1.1 Adoration as the source of apostolic zeal 

Damien’s missionary zeal, his passion for mission, was nourished 

at the feet of Jesus, in adoration of the sacrament of total self-

giving. Contemplating the price paid by Jesus on account of the 

debt of sin, Damien recognised how precious is each person in 

God’s eyes and he made his own the most essential vow which, 

according to the Good Father, characterises the zealots of the 

love of God: not to live any longer for themselves but for the good 

and the salvation of their brothers and sisters. 

"The sight of what souls have cost Jesus Christ as well 

as the memory of what our own souls have cost him, 

should inspire in us the greatest zeal for the salvation 

of everyone. We must give ourselves to everything that 

can contribute to the salvation of souls. We must give 

ourselves to it without reservation. The measure of our 

zeal has to be that of Jesus Christ."106 

In contemplating the Eucharist, Damien entered the school of 

self-forgetfulness and self-denial, learning that zeal and 

surrender have no other measure than the self-offering of Jesus, 

no other measure than loving as He loves. In contemplating and 

celebrating the Eucharist, Damien received the food necessary 

to take on the most difficult jobs and to surrender to the most 

thankless, even repugnant aspects of his ministry. 

"The Eucharist is the bread that strengthens–which we 

need to handle the most repulsive tasks–and a remedy 

                                                             
106 Damien de Veuster, Extrait de son carnet, cited by Vital Jourdan, Le Père 
Damien de Veuster de la Congrégation des Sacrés-Cœurs. Apôtre des 
Lépreux, Maison Mère, Paris/Braine-le-Comte 1931, 355. 



 IV. Reparative Adoration in some Witnesses of the Congregation 

151 

for the tedium of a ministry that is tiring and often 

discouraging."107 

1.2 Adoration as a source of communion 

In the Eucharist, Damian renewed his strength and found the 

source of his joy, both of which were necessary to avoid falling 

into a "unbearable melancholy",108 especially in the times that 

he did not have brothers to accompany him in the ministry and 

also so that he might persevere in his service to those with 

leprosy. In this service he was able to relate his own weakness 

to that of his fellow lepers in Molokai. In adoration, Damien 

discovered another form of fellowship, that of knowing himself 

to be in communion with his brothers and sisters who, 

regardless of where they were, were uniting themselves more 

closely with Jesus and with each other through Eucharistic 

celebration and adoration. Out of this sensitivity, Damien wrote 

to his brother Pamphile in Leuven. 

"To be sure, my dear brother, it is at the foot of the altar 

that we find the strength necessary in our isolation. It 

is there also, every day that I meet up with you and 

with all the good fathers of our beloved Congregation. 

Without the Blessed Sacrament, such a position as 

mine would be unbearable. But having the Lord by my 

side, how well I continue to be happy and content! With 

a cheerfulness of heart and a smile on the lips, I work 

zealously for the good of my poor unfortunate lepers. 
                                                             
107 Damien de Veuster, Extrait de son carnet, cited by Vital Jourdan, Le Père 
Damien de Veuster de la Congrégation des Sacrés-Cœurs. Apôtre des 
Lépreux, Maison Mère, Paris/Braine-le-Comte, 1931, 381. 
108 Damien de Veuster, “Lettre au Supérieur Général Marcellin Bousquet” 
(September 1870) cited by Vital Jourdan, Le Père Damien de Veuster de la 
Congrégation des Sacrés-Cœurs. Apôtre des Lépreux, Maison Mère, 
Paris/Braine-le-Comte, 1931, 152. 



IV. Reparative Adoration in some Witnesses of the Congregation 

152 

Little by little and without much ado, the good gets 

done."109 

Damien always had the desire that brothers of the 

Congregation would accompany him in Molokai. However, 

when he did have them, it was difficult for these brothers and 

Damien to live and work together. This was in part because of 

the demanding and sometimes intransigent character of 

Damien, especially when it came to serving the people. It also 

had to do with the multiple demands that severely tested the 

good intentions and abilities of those ministering to the lepers. 

In this context, Damien coped with the absence of brothers in 

daily Eucharistic adoration. This was the time of profound 

communion. He knew that he was sustained in his mission by 

the adoration undertaken by the other brothers, and this made 

their absence feel less of a weight. In a letter to his brother 

Pamphile, dated 26th November, 1885, Damien wrote: 

"How is Father Caprais? [Caprais Verhaege, Damien’s 

novice master in 1859]. My regards to Father Superior, 

fathers and brothers and above all to the future 

missionaries. Keep me in your good prayers and let’s 

not forget each other at the Holy Altar.”110 

1.3 Adoration and configuration with Jesus 

Damien carried out a vast and multifaceted pastoral ministry 

among the people with leprosy: he was not only fully engaged 

as a priest in pastoral ministry, in the celebration of the 

Sacraments and in accompanying the sick to their death but at 

                                                             
109 Damien de Veuster, Partie d’une lettre à son Frère Pamphile (December 
13, 1881) 151, in Ángel Lucas (éd.), Lettres du Père Damien de Veuster, 
1840-1889, General Postulation, Rome 1990, 266. 
110 Damien de Veuster, “Lettre à son Frère Pamphile” (November 26, 
1885), 205, in Ángel Lucas (éd.), Lettres du Père Damien de Veuster sscc, 
1840-1889, General Postulation, Rome 1990, 328. 
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times he was also a doctor, a bricklayer, an organiser of 

recreation, manager of the hospital and orphanage. However, 

as the disease of leprosy advanced in him, weakening his 

strength and limiting his movement, Damien experienced his 

ministry grow in evangelical effectiveness, the kind that 

consists in losing in order to gain, dying to self in order to 

receive life. This he learned at the feet of the Eucharist, in the 

sacrament of the self-giving of Jesus to which Damien, in his 

weakness, united himself. 

Damien acted in accordance with the criteria of evangelical 

efficacy firstly by going to Molokai and voluntarily sharing his 

life with the lepers, risking contracting leprosy. From this point 

of view, the disease was seen not so much as a harm or evil to 

be avoided at all costs but as a consequence of living a ministry 

that involved close daily contact with persons who had leprosy. 

In his ministry, Damien was not alone but counted on the 

prayers of his brothers in fate and his religious family. 

Sustained by these prayers Damien hoped to be able to simply 

and firmly carry the disease as a cross in rigorous fidelity to his 

Master, Jesus, who out of love, made himself vulnerable to those 

who suffer and gave his life for others. In 1886, thirteen years 

after his arrival in Molokai (1873), he wrote to Sister Gabrielle 

Marie of the Congregation of the Medical Mission Sisters: 

"The terrible disease, which Almighty God permits to 

break out on me now, was anticipated from my first 

arrival into this leper asylum 13 years ago and 

voluntarily accepted beforehand, and I hope that, 

helped by the prayers of many, our Lord will grant me 

the necessary graces–to carry my cross in following 

him as far as our special Golgotha of Kalawao.”111 

                                                             
111 Damien de Veuster, “Lettre à Sœur Marie Gabrielle” (March 25, 1886), 
210, in Ángel Lucas (éd.), Lettres du Père Damien de Veuster sscc, 1840-
1889, General Postulation, Rome 1990, 348.  
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Secondly, Damien acted according to the criteria of evangelical 

efficacy when he allowed himself to be purified of all worldly 

ambition in order to do what Jesus asks of all his disciples: If 

anyone wants to be first, he must be last of all and servant of all. 

This is what Damien discovered when he was serving the 

people with leprosy in Molokai. When he became a leper with 

the lepers, he no longer had the strength that he had during his 

early years of mission in Kohala.112 As such, his ministry was 

clothed with a closeness to the people that was powerful and 

fruitful, like that of the grain of wheat that dies to produce fruit. 

In a reply to the letter sent by Hugh Chapman, the Protestant 

pastor of St. Luke’s in London, Damien wrote: 

“As you say in your letter, the Blessed Sacrament is 

indeed the stimulus for us all, for me as it is for you, 

pushing us to forsake all worldly ambitions. Without 

the constant presence of our Divine Master upon the 

altar in my poor chapels, I could never have persevered 

in casting my lot with the lepers of Molokai.”113 

Thirdly, Damien discovered that uniting his illness to the self-

giving of Jesus, opened him to the logic of the cross, the 

fruitfulness of which lies no longer in visible achievements but 

in the giving of oneself without calculation or measure, until the 

very end. This is significant in the context of Molokai. It is 

                                                             
112 In a letter to his brother Pamphile, Damien wrote of his prowess in the 
early years of mission in the district of Kohala, when he was able to get to 
the most difficult places in less time than the Protestant pastor and in 
defiance of Kanaka, an old sea god. Cf. Damien de Veuster, "Lettre à son 
Frère Pamphile" (March 1865) Vital Jourdan, Le Père Damien de Veuster. 
Apôtre des Lépreux 1840-1889, Maison Mère, Paris/Braine-le-Comte 
1931, 127. 
113 Damien de Veuster, “Lettre au Révérend Hugh B. Chapman” (August 
26, 1886) 221, in Ángel Lucas (éd.), Lettres du Père Damien de Veuster sscc, 
1840-1889, General Postulation, Rome 1990, 361. 
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praiseworthy to give one’s life for those who can repay with 

their love, or who are especially kind or who can do so much in 

return. But to give one’s life and years of service and deep 

affection to those for whom no one is willing to give their time, 

is only understandable from the logic of the love of the cross. 

Such pastoral fruitfulness does not come from a predetermined 

plan to ration resources as one’s strength dwindles. It is the 

result of a formation that is long, demanding and requiring 

patience and which takes place at the feet of Jesus, where one 

allows oneself to be moulded by his self-offering and all that 

inspired it. From this viewpoint, illness is not an obstacle or 

merely a limitation that is imposed from outside such as a 

fatality or an injustice but a path through which one learns 

gradually to give one’s life according to the paschal logic of 

Jesus: the logic of losing one’s life to save it, coming not to be 

served but to serve and giving one’s life to alleviate the 

suffering of others. Damien the leper did not succumb to victim 

status on account of his sickness. Rather he united himself more 

closely to Jesus’ self-giving and shared his lot with the leper 

patients. He discovered another way to be with them and to 

serve them: a style of presence and action that was more in 

keeping with the actions of Jesus‒who always precedes and 

sustains the evangelizer, an empathetic presence that enabled 

Damien to receive all the good his fellow sufferers were able to 

offer him. 

“The joy and contentment of heart that the Sacred Hearts 

lavish upon me make me believe that I am the happiest 

missionary in the world. Thus the sacrifice of my health, 

that the good Lord has seen fit to accept from me, bearing 

some fruit in my ministry among the lepers, turns out, after 

all, to be very light and even enjoyable for me. I dare to say, 

like Saint Paul: Mortuus sum et vita mea abscondita est cum 
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Christo in Deo. (I am dead and my life is hidden with Christ 

in God).”114 

At the end of his days, Damien shows himself particularly 

sensitive to the support he had received from his brothers in 

fate, the lepers of Molokai, especially through the adoration 

they had done together. In a line written by Damien the day 

before his death, he says: “This is the fifteenth year we observe 

night adoration, even though we are lepers”.115 

In these last two passages we see the gradual process of the 

christification of Damien, where he let himself be configured by 

Jesus, by his sentiments and criteria, making his own the 

attitudes of Jesus in the workshop of purification, dispossession 

and grace that is called adoration. This involved Damien 

undergoing many deaths in his life: death to the past, to his 

homeland, his family; death also to the pastoral principles of the 

young missionary who came to a land of savages, pagans and 

infidels relying more on his own worth and resources than on 

the discrete and unfailing action of God to carry out the mission. 

From such a paschal perspective, Damian was able to judge and 

ponder things differently: he embraced the cross of the disease 

as a form of love for Jesus and his leprous brothers and sisters, 

serving them from the position of shared fragility. His 

achievements were no longer his but those of the risen Jesus 

and although they were unseen in this world it was certain that 

they were already in God. To die was not a defeat but a 

threshold to cross, the making of a final act of faith in Damien’s 

trust in the Lord: the Lord who initiated and carried out his 

                                                             
114 Damien de Veuster, “Lettre à son Frère Pamphile” (November 9, 1887), 
243, in Ángel Lucas (éd.), Lettres du Père Damien de Veuster sscc, 1840-
1889, General Postulation, Rome 1990, 387. 
115 Cited by Vital Jourdan, Le Père Damien de Veuster de la Congrégation 
des Sacrés-Cœurs. Apôtre des Lépreux, Maison Mère, Paris/Braine-le-
Comte 1931, 422. 
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work in those who had leprosy and who in Damien continued 

the work and brought it to fruition. 

The process of christification is completed when Damien 

identifies himself in sickness with Christ who abides in the poor 

and sick, remaining with those who need help and support. All 

that Damien did and suffered for his ‘beloved lepers’ he did for 

Jesus, who was present in them. At the time of the departure of 

the English painter Edward Clifford, after one of his visits to the 

island of Molokai (from mid to late December 1888), Damien 

wrote in his guest’s Bible the following dedication: “I was sick 

and you visited me.”116 At the feet of Jesus, in daily adoration 

and in tireless service to the patients, Damien became 

configured to Christ, whom he adored and contemplated in the 

Eucharist and whom he served in his brother and sister lepers. 

2. EUSTAQUIO VAN LIESHOUT (1890-1943) 

A year after the death of Damien, Hubert van Lieshout was born 

in Brabant, a province in the south of the Netherlands. He spent 

two years in a diocesan seminary run by the Jesuits in Gemert. 

At that time the young Hubert read a book about Father Damien 

that would be decisive in his vocation. He continued his studies 

at the Damien Institute in Bert, a school run by the 

Congregation of the Sacred Hearts. There he got to know the 

Congregation better and on September 10, 1913 he entered the 

order, aged 22 years. On September 23 of that year, he took the 

habit of the Congregation and received the religious name 

Eustaquio. After being ordained a priest on the 10th August, 

1919, he spent his first years as priest ministering in Holland, 

                                                             
116 Cited by Vital Jourdan, Le Père Damien de Veuster de la Congrégation 
des Sacrés-Cœurs. Apôtre des Lépreux, Maison Mère, Paris/Braine-le-
Comte 1931, 444. Once again, we see Damien’s reading of the Gospels 
applying this verse of Matthew to his own situation. (Cf. Mt 25:36). 
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paying special attention to the immigrant Belgian Walloons in 

Maaslins. From there, the Congregation sent him to the 

missions. On April 22, 1925, along with two other members of 

the Congregation, Egidio van den Boogaart and Mattia Rooy, 

Eustaquio sailed from Amsterdam to Rio de Janeiro, Brazil 

aboard the Flandria. They arrived there on May 22, 1925. 

The contact Eustaquio had with the Brazilian people through 

the exercise of the various pastoral ministries, helped him to 

better understand and love the people, even to suffering with 

them. Furthermore, it was the people who helped Eustaquio 

discover more clearly the mission that the Lord asked of him 

and identify the gifts given to him by the Lord to carry it out. 

Among these, the gifts of counselling, listening, reconciliation 

and healing stood out. These gifts were already evident from 

the early years of his ministry in 1939 in Poá (São Paulo), 

particularly in his daily pastoral contact with the people who 

asked for his prayers and blessing. Eustaquio knew that 

everything he was and all that he could offer, he had received 

from the Church. So his prayers of blessing were none other 

than those of the liturgy of the Church. His availability to the 

needs of the people and the exercise of his priestly ministry, 

especially through the administration of the sacraments and 

daily adoration, were the main features of his apostolate. 

Adoration and service are in fact the two points that 

characterise a virtuous circle that goes from the Eucharistic 

Jesus to Jesus in the people, and it is these two points that 

shaped the pastoral heart of Father Eustaquio. 

2.1 The heart of the pastor and the work of reparation 

Eustaquio really learned to love the Brazilian people rejoicing 

in their growth and suffering when people were resistant or 

obstructive. Such suffering did not create any distance between 

him and the people or feelings of being offended by them. The 
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fact is that Eustaquio approached the people with particular 

empathy, as he was acutely aware that he himself could often 

be an obstacle to the actions of God. Although rather scrupulous 

by nature, his consciousness of being a sinner did not cause him 

to be closed in on himself. Rather, Eustaquio found grace when 

he acknowledged his smallness and fragility and fearlessly put 

his life trustingly in the hands of the Lord Jesus who loved and 

forgave him: 

“How can I sing of the mercies of God in my life! Ah if I 

had a thousand lives, I would sing of His goodness, his 

mercy! ... From the ground you lifted me up, from mud 

you drew me out, from sin you set me free, you 

overcame my sadness. Oh mercy of God! My heart was 

full of sin, and You, O Jesus, you forgave me, embraced 

me, made me happy, put me next to you and you gave 

me to drink of the cup of your joy [...] Oh Jesus, may my 

heart not cease to glorify you, may my eyes be fixed on 

you, my hands raised up to you, my feet be always in 

motion towards you, my body and my soul be hidden 

in you.”117 

In this way, Eustaquio was aware of his resistances and when, 

as pastor, he recognized and named them, he became a witness 

to the action of God whose grace was able to transform his heart 

and help him overcome any obstructiveness. 

The heart of the pastor, a pardoned sinner, was also aware of 

the resistances that existed in the faithful, which created in 

them the illusion that they could be self-sufficient, that they 

could save themselves apart from the God of Jesus. This illusion 

was based on a false image of God that saw God as an adversary 

and an enemy of human freedom, rather than as an ally who 

                                                             
117 Eustaquio van Lieshout, Positio super Virtutibus, Roma 1994, 107. 
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challenged human beings to face the boldest choices and bring 

to fruition their most cherished aspirations. In this way 

Eustaquio touched the drama of human freedom, which finds 

itself confronted with the radical choice between rejecting 

God‒seen as an obstacle to living freely‒and relying on God 

whereby the person acknowledges that God’s only desire is the 

fullness of the human being: 

“Life is in God's hands. What a pity that there are so 

many who think their life is in their own hands! Oh God, 

send your light on all hearts, both on the poor as well 

as the rich, on those who live in the city and on those 

struggling in the fields [...] Oh my God, I cry to see the 

shipwreck of so many souls, to see so many whose 

tears never dry.”118 

Among the various obstacles to God’s actions, the doctrine of 

spiritualism was the most pernicious and the one against which 

Eustaquio fought the hardest. It pained him to see how the 

Spiritualists119 took advantage of the naivety and miserable 

                                                             
118 Eustaquio van Lieshout, “Carta del Padre Eustáquio a Cándida Aguiar” 
(1942), in Eustáquio van Lieshout, Positio super Virtutibus, Roma 1994, 
104-105. Also Lucélia Borges Pereira, Bem-Aventurado Eustáquio, 
PoloPrinter, São Paulo 2012, 158-159. 
119 This religious group entered Brazil in 1865, in Salvador de Bahia, 
under the direction of Luis Olimpo Teles. It presented itself as a group 
that believed in God the Creator and in the existence of individual and 
eternal spiritual beings created by God who became incarnate and with 
whom one could maintain communication, after death, thanks to the 
presence of the medium. The group also believed in a universal law of 
retribution‒that what happens to people is the result of the decisions and 
choices they made not only in the present life but in past lives. This then 
implied belief in reincarnation as the means to purify past faults and help 
others progress and evolve to their more spiritual dimension. These 
groups expanded rapidly in Brazil. The bishops of Brazil spoke out 
strongly against the profession and practice of the principles of 
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conditions of the people by offering them false consolations in 

the name of “God”. Once deceived, the people found themselves 

helpless and destitute, even robbed of their faith in Jesus. In a 

meditation in which the language used was both strong and 

direct, Eustaquio unmasked the traps that spiritualism used to 

dupe Christians and showed the serious havoc that occurred in 

the faith of these people. 

“And the mediums who take the place of the saints, 

talk, listen and deceive their neighbour. And so faith is 

lost, religion is lost and friendship with Christ is lost. 

[...] 

And taking advantage of human misery they set upon 

the suffering creatures who, despairing of their 

problems and having false hope of a little relief, give 

themselves in body and soul to the cruel demon, who 

not only compromises the health of their body but 

what is worse, the salvation of their soul.” 120 

It grieved Eustaquio deeply to see how the simple people were 

being deceived. They set out in search of healing and comfort 

but instead, disillusioned, they lost what was most precious to 

                                                             
spiritualism and prohibited Catholics from attending any of their 
meetings or conferences, even if only out of curiosity. They also banned 
Catholics from taking part in consultation sessions with spiritualist 
doctors or in any sessions that claimed to be able to communicate with 
the souls of deceased people. These latter sessions were the most popular 
among the simple people but they caused more damage to their faith in 
Jesus as the one who heals, the one who is Lord of the living and the dead. 
Cf. pastoral letter Msgr. Fernando Taddei, Bishop of Jacarezinho (2 
October 1931) and the pastoral letter of the Bishop of Uberaba Mons. Luiz 
Maria Santana (March 6, 1932), Eustaquio van Lieshout, Positio super 
Virtutibus, Rome 1994, 88-104. 
120 Eustaquio van Lieshout, “Meditação” (Feast of the Apostle and Martyr, 
St. James, July 25, 1941), in Lucélia Borges Pereira, Bem-Aventurado 
Eustáquio, PoloPrinter, São Paulo 2012, 139-140. 
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them, their faith‒understood as friendship with Jesus, as the 

source of healing, forgiveness and consolation. 

In his daily contact with large crowds of the faithful, Eustaquio 

discovered that people were thirsting to be heard, to be healed 

of their ailments and to be strengthened in their faith. Thus, he 

directed all his efforts and concerns into helping people to 

discover that the cornerstone on which they could build their 

trust, was Jesus. To this end, Eustaquio directed all his gifts of 

advice, blessings and healing as well as administering the 

sacraments, especially the sacraments of reconciliation and the 

Eucharist and also adoration on the first Friday of each month. 

In a prayer composed by Eustaquio for Eucharistic adoration, 

people were invited to approach the Blessed Sacrament as the 

sacrament of the Heart of Jesus; along with the believers, Mary 

was also present as one who prays and intercedes in adoration: 

“Do not reject, adorable Heart, the grace that we ask. 

We will not stop imploring you until we hear these 

sweet words: 'I am your salvation’; 'I want to heal you.' 

How could you reject our plea since you care for all? 

Will you reject our prayers for being too simple to melt 

your heart? 

Most holy Mary, most tender of mothers, through your 

generous and compassionate heart, intercede for us, 

that our Lord may grant us the grace we continually ask 

of him.” 121 

What stands out in this prayer is the pastoral emphasis that 

Eustaquio placed on Eucharistic contemplation as a privileged 

way of entering into the Heart of Jesus, into the sentiments 

                                                             
121 Eustaquio van Lieshout, “Oração de Súplica aos Sagrados Corações”, in 
Lucélia Borges Pereira, Bem-Aventurado Eustáquio, PoloPrinter, São 
Paulo 2012, 106.  
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Jesus had towards God the Father and the world. Taking into 

account how he wanted to expose spiritualism and defend the 

Christian faith, Eustaquio did not use any negative or judgmental 

language against the movement, but rather a pastoral language 

that focussed more on the genuine reasons that motivated 

believers to turn to this group. Eustaquio expressed the reasons 

positively in the form of a prayerful dialogue addressed to 

Jesus. He encouraged people to be persistent in their prayer to 

the Lord and to especially ask for the grace to be able to hear 

what Jesus wants to say and to accept him as the one who offers 

salvation and healing. This openness to who Jesus is and what 

he wants to say to the believer constitutes a corrective to a kind 

of piety that is regulated by a form of transaction: the more one 

prays to Jesus, the more he "should" grant the grace that is 

asked. This perverts the main reason for praying: availability to 

listen to Jesus. He saves and heals in a way and at a time that 

does not always coincide with what the supplicant is asking for. 

This is a prayer that in its very exercise seeks to hold the 

tension between the actual prayers, the perseverance of the 

supplicant and his openness to Jesus’ time, terms and ways. In 

addition, Eustaquio insists that the word and the will of Jesus 

are far more important than what the person praying is asking 

or pleading for. Prayer, then, is the space in which the person 

praying disposes him/herself to let Jesus be indeed the Lord. 

2.2 Reparation as mission 

The reputation of Father Eustaquio as a miracle worker 

continued to grow, especially during his years of ministry in 

Poá (São Paulo) between 1935 and 1941. It got to the point 

where close to 10,000 people were coming each day to hear, 

see, touch him and to receive his blessing. The situation became 

untenable not only because Poá was a small town (limited 

inflow, traffic, train network, food, and toilets) but also on 



IV. Reparative Adoration in some Witnesses of the Congregation 

164 

account of the health of the pastor himself. Having noted this, 

the governor of São Paulo informed the archbishop of São 

Paulo, José Gaspar da Fonseca of the situation. In response to 

the persistent pressures coming from both the governor and 

the archbishop, it was decided by the Provincial of the time, 

Father Gil van den Boogaart, to move Father Eustaquio away 

from Poá for a while, not as punishment but as a means to 

restore social order in a collapsing city and provide respite for 

Eustaquio. Fr. Eustaquio was moved to Villa Prudente, a small 

parish in São Paulo. However, on finding out that Father 

Eustaquio was there, crowds once again and quickly rushed to 

meet him. After this first failed attempt, Fr. Eustaquio was 

moved again, this time to a ranch in San Jose, Rio Claro where 

he spent three months (July 9 to October 8, 1941). There he 

quietly continued ministering incognito, presenting himself 

simply as Fr. Joseph, serving the tenants in the confessional and 

going to the homes of the sick to pray for them and bless them. 

These months were a crucial period in the spiritual journey of 

Father Eustaquio. He experienced first-hand the tension 

between his desire to be available to serve the people of God 

and the judgement of his superiors that he should stay away 

from ministry on the basis that it was too much for him and 

disturbing for the civil and diocesan authorities. But what 

created the most tension in Eustaquio was his coming and going 

from one place to another, the obligation on him to remain 

hidden and the fact that he was depriving the people of the gifts 

God had given him in order to serve them. Eustaquio spoke of 

this tension to his brothers of the Congregation in the Parish of 

St. Margaret Mary, who had asked him if he would remain with 

them for a while. Eustaquio responded: 

“God only knows! In my present life, Palm Sunday and 

Good Friday happen continuously, with this one 

difference: the 'out with him' comes much faster than 



 IV. Reparative Adoration in some Witnesses of the Congregation 

165 

his triumphal entry. I am a true Ashaverus, a wandering 

Jew and God knows where I will end up.” 122 

Amid this tension Eustaquio sought to work out what God 

really wanted of him. In the light and darkness of faith, he 

discerned that he would find meaning by looking at Jesus and 

his way of self-surrender. The only way to carry the cross, 

which for Eustaquio meant being cut off from the people of God, 

was to make himself available to the Lord, serving his people 

with the gifts with which the Lord endowed him for this 

mission. All the prudentially pastoral measures put into place 

to either save Fr. Eustaquio from the crowds or provide him 

with some rest were set in relationship to Eustaquio’s will to 

surrender himself, inspired as he was by the boundless love of 

his Master. 

In a letter dated June 24, 1941 and addressed to Archbishop 

José Gaspar da Fonseca, of São Paulo, Eustaquio shared the 

following: 

“When it has to do with alleviating other peoples’ 

sufferings and of ridding the world, as far as possible, 

of the evil that hinders the happiness of this life and 

eternal life, I have not given rest to my body. Today, 

however, I see myself constrained everywhere to help 

humanity and to ease the sufferings of others‒which is 

only right for a priest who, by God’s blessings, is an 

instrument of Divine Providence. But as always, material 

things are only a means to reach the spiritual. The 

physical healings which we observe are only the means 

to obtain a second healing which is far more important: 

that of the soul and not only the soul of those who were 

                                                             
122 Response of Eustaquio van Lieshout picked up in Lucélia Borges 
Pereira, Bem-Aventurado Eustáquio, PoloPrinter, São Paulo 2012, 132. 
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healed, but also those of the hundreds and hundreds 

who were witnesses to the healing and whose own 

souls were suffering from a complete spiritual 

indifference or from a very deep half-heartedness 

towards the things of God and the things of the soul. 

This is the holy vocation that I feel in myself: to relieve 

bodily sufferings in order to arouse the weak faith of our 

times. For this great work I feel myself particularly 

called. 

I have never been more aware than today of how much, 

through God’s grace, I can obtain for those who suffer 

... The Good God has shown me the way to follow. Yes, 

today I see myself constrained, pledged to my word to 

help all those who suffer and labour. Even the gift to 

heal some sickness or defect which science thinks is 

incurable, was given me by God. But in this I do not 

glorify myself. Many understand that these healings do 

not happen by natural means. Some people, because of 

what they felt in their souls, underwent an immediate 

conversion. The spiritual indifference that they had for 

many years was converted into an ardent and limitless 

faith. What can I say about God's gift which, through his 

infinite mercy, was granted to me, a poor sinner?”123 

This text gives us insight into the pastoral heart of Eustaquio, 

and his mission. One can see the deep tension that grasped his 

spirit, between availability to God's people and the institutional 

prudence of the Church and the Congregation. Eustaquio 

handled this tension without abandoning either position. 

Instead, he worked out of what can be called a ‘double 

decentralisation’. 

                                                             
123 Eustaquio van Lieshout, Positio super Virtutibus, Roma 1994, 102-103. 
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On the one hand, he found himself moving towards the source 

of his priestly ministry, to the grace of God acting through the 

gifts with which God’s provident love had favoured him. 

Eustaquio recognized the greatness of these gifts both in the 

exercise of his ministry and in the intimacy of prayer. Such 

awareness made him particularly aware of his unworthiness 

and smallness. He had nothing to boast about, despite the 

claims of the press and people that he was a miraculous healer. 

The experience of God as grace, as an unmerited gift, kept 

Eustaquio zealous in his desire to give and to surrender himself 

to serving the people that God had entrusted to him. 

The other movement that Eustaquio experienced was towards 

people, the other who suffers, the person who is crushed by 

evil. The gifts that Eustaquio had received were intended for 

the service of God's people, especially for the sick and suffering 

members. When Eustaquio found himself prevented from 

making these gifts available to his brothers and sisters, the gifts 

in some way became a liability that pressed upon him. 

Ultimately, the gifts, together with the powerful desire in 

Eustaquio to remain at the service of his people, were given to 

him by God and together they formed a single movement of self-

giving which came from God to the people by way of the heart 

of the pastor, Eustaquio. 

The second insight to be considered in the above text is the 

understanding that Eustaquio had of his mission. In its deepest 

theological sense Eustaquio understood his mission primarily 

in terms of making himself available to God so that God could 

carry his work forward through him. “This is the holy vocation 

that I feel in myself: to relieve bodily sufferings in order to 

arouse the weak faith of our times.” It was a call he perceived 

as coming from God, which had to be acted upon with urgency. 

It was not one call among others, as was the case of his religious 
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vocation, or when he accepted to go to Brazil. It was a call that 

imposed itself on him with such force at a particular moment 

that it became part of him. The call from God did not show itself 

immediately nor did it manifest itself in an untimely way, but 

rather it was clearly mediated through the priestly ministry 

that Eustaquio received from the Church and which he 

exercised in the places where the Congregation had sent him. 

The urgency of the call came from his interaction with the 

people of God, especially with the sufferings, sorrows and evil 

doings of the people who were obstructing the plan of 

happiness that God had for them. 

The great plans of Eustaquio’s ministry‒alleviating the 

sufferings of one’s neighbour and ridding the world, as far as 

possible, of the evil that hinders happiness in this life and in 

eternal life‒could appear disproportionate to what he was 

humanly capable of. However, his ambitions need to be 

understood in the right way that is to say from the perspective 

of knowing himself to be a co-worker in the work of reparation 

that God unfailingly advances. Eustaquio cooperated in this 

work not only through his supernatural ministry but also and 

especially by means of his advice and listening so that his words 

would resonate with the hidden activity that Jesus was 

undertaking in the hearts of people. In meeting with others, and 

through his priestly ministry entering deeper into relationship 

with them, Eustaquio discovered what God wanted from him 

and what God was doing through him. As he witnessed the 

transformations that his ministry worked in people, his zeal for 

the things of God‒as our founders put it‒was revived. His 

renewed passion to collaborate, in so far as he was needed, in 

God’s work for the salvation of his brothers and sisters was 

already underway. 

Returning to the theme of reparation, Eustaquio discovered his 

vocation to be a mission of collaborating with God’s work, with 
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the plan of happiness that God had sown in the heart of every 

human being. This divine plan had become hidden, weakened 

to the point of almost disappearing, on account of evil, sin, 

disease and lukewarm faith. To undertake the vocation-mission 

of reparation, God not only called Eustaquio but also provided 

him with the gifts he would need to cooperate with him. And in 

a very mysterious way, this collaboration required not only the 

placing of Eustaquio’s gifts at the service of the people but also 

his limitations, his sin and his smallness, as a reminder that the 

work of reparation fundamentally was that of God. 

In fact, all the difficulties, tensions, tiredness, weakness and the 

demanding pace of work that he would experience were 

relativized by the understanding Eustaquio had of his God-

given vocation-mission as something that could not be 

postponed. For the sake of his vocation-mission, he was 

prepared to give no rest to his body and take upon himself the 

difficulties, misunderstandings and conflicts that could arise 

from the exercise of the ministry and from any ensuing clash 

with his superiors and church authorities. Whereas his 

superiors and the ecclesiastical authorities might have seen the 

crowds as a threat that was increasingly difficult to control, a 

cause of disturbance of public order and an excessive burden 

for one person to carry, Eustaquio saw in the crowds people 

whose pain and suffering he was called to alleviate without 

delay. 

The toils of his ministry united Eustaquio more closely to Jesus, 

who himself experienced something similar in his proclamation 

of the Kingdom. Being involved with the reparative work that 

God carried out in Jesus inevitably brings for those who follow 

him‒including Damien and Eustaquio the "having to" share in 

the suffering, pain and burdens that weigh down those who 

have been "humiliated and offended”. It also means knowing 

how to face the conflicts and misunderstandings that come 
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from the proclamation‒in gestures and words–of the gospel of 

the closeness of God's love. People who mean well and have 

good intentions have to compare their standards with the 

paschal logic that animates the life of the disciples of Jesus. This 

logic effectively integrates not only all that is done in the name 

of Jesus but also all that is suffered for Jesus through sharing in 

his ministry of reparation. Eustaquio spoke of this mysterious 

way of collaborating in the reparative work of Jesus at a time 

during the Second World War when he was willing to risk his 

own life, to bring consolation to those who were suffering 

wherever they were to be found: 

“My daughter, my desire was to look after all who 

sought me and care for all who suffer, to do good to 

souls. Sometimes I feel an immense desire to fly to the 

battlefields to comfort those poor suffering soldiers 

regardless of their nationality. Because, daughter, on 

both sides there are very good men motivated by very 

good intentions.”124 

In summary, Eustaquio’s reparative vocation-mission of 

relieving the bodily sufferings in order to be able to revive the 

weak faith of our times was understood and lived as a gift of God 

for the people that had been entrusted to him. He carried out 

his mission not only by placing his gifts of blessing and healing 

at the service of the people, but also, as an act of solidarity, by 

sharing in their suffering. These qualities made Eustaquio the 

pastor that he was. From this perspective, Eustaquio exemplified 

very well the identification that exists between the pastor and 

his mission, the joys and demands of which Pope Francis speaks 

in the exhortation Evangelii Gaudium, when he makes a reference 

                                                             
124 The lady addressed was Maria de Carvalho Rodrigues (28 October, 
1941) Lucélia Borges Pereira, Bem-Aventurado Eustáquio, PoloPrinter, 
São Paulo 2012, 149. 
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to what the mission of the Church represents for the 

missionary. 

“My mission of being in the heart of the people is not 

just a part of my life or a badge I can take off; it is not 

an “extra” or just another moment in life. Instead, it is 

something I cannot uproot from my being without 

destroying my very self. I am a mission on this earth; 

that is the reason why I am here in this world.” (EG, 

273) 

The identification between his vocation and his ecclesial 

mission, mediated through the Congregation accompanied 

Eustaquio until the moment of his death. In daily contact with 

those who asked him for prayer and healing, he did not keep his 

distance but on the contrary embraced them in order to 

proclaim the closeness of God.  Sometime between July 26 and 

27 1943, during a visit to Itaúna which neighbours the city of 

Belo Horizonte, Eustaquio was bitten by a tick carrying typhus 

fever. The first symptoms of fever, fatigue and upset stomach 

only showed up on 22nd August. Despite his symptoms, he 

celebrated the feast of the Immaculate Heart of Mary. After that, 

he was no longer able to get up and had to be taken to the 

Sanatorium in Minas Gerais. His health quickly deteriorated. 

Aware of how ill he was, Father Eustaquio wanted to receive 

the last sacraments from the hand of his superior, Father Gil, 

who had been with him when he first landed in Brazil 18 years 

earlier. However, Fr. Gil was delayed, and so a Franciscan friar 

Br. Zacharias administered the last rites. The local superior of 

the sanatorium in Minas Gerais, seeing Father Eustaquio so sick 

said: “Father Eustaquio you have given so many blessings. Why 

not impart a blessing for yourself?” And so it happened. The 

same gesture that Eustaquio had used so many times for people 

who came to ask for his blessing, he would now use for himself: 

he took the hyssop with holy water, prayed the prayers of the 
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Church and added the prayer that he used to pray for the sick 

and suffering: “Oh Jesus by the blood that you shed, by the tears 

of your mother, give sight to the blind, walking to the paralytic, 

health to the sick and peace to all who suffer.”125 And then he 

sprinkled himself and those who were with him. Two days 

later, on August 30, 1943 at 10:45am Eustaquio died, uttering 

his last words to the Provincial: “Father Gil, Deo Gratias”.126 

Eustaquio thus ended his ministry of reparation as a sick 

person asking for health and peace. As such, he identified 

himself even more closely with the multitudes of sick who had 

come to him imploring the Lord Jesus and the Virgin for the gifts 

of health and peace. His life was summed up in that word of 

thanksgiving to God spoken in the presence of his superior, a 

thanksgiving for all that he received from God and gave to his 

people through the Congregation and ministry of the Church. 

3. BY WAY OF SYNTHESIS 

The zeal that comes from contemplating the wounded Heart of 

Jesus, which both our founders insisted on so much, has a 

contemplative and active dimension. 

The contemplative dimension occurs above all in Eucharistic 

adoration. It is the time to identify with the feelings, attitudes 

and choices of Jesus–before the Father and for the world–that 

are present sacramentally in the Eucharistic memorial. It is also 

a time to exercise the ministry of intercession and reparation 

for the sins that continue to wound the Heart of Jesus. 

In the book The Religious of the Sacred Hearts (1898) which, for 

generations from the late nineteenth century until Vatican II, 

marked the spirituality of brothers and sisters of the 
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Congregation, the author invited the community to unite to 

passion of Christ not only their own sufferings but also those of 

the Church and especially those in the church who were 

suffering, the poor: 

“There are other sufferings that our Lord carries in the 

members of his body. He hungers, he thirsts and he 

suffers from the cold in those who are poor. We must 

consider as his own the pains of the Church, his spouse. 

The Lord is persecuted in order that He might die in the 

soul of the little ones. Pleasure is taken in humiliating 

Him both in the person of his ministers and in his 

closest friends [the poor].” 127 

The active dimension is found in the ministry of evangelisation 

(“zeal for holiness” and “work for the salvation of souls”). The 

ministry unfolds in proclaiming the love of God as good news to 

the poor and marginalized in an effort to touch the hearts of 

men and women and transform them with the power of the 

gospel. The active dimension of the ministry of reparation is 

also found in the “having to suffer or suffer with.” In other 

words, one is moved to share in the sufferings of the wounded 

members of the human family and the Church, to take upon 

oneself, in fidelity to Jesus and for love for those who suffer, a 

way of life given until it is consumed. This was something the 

founders insisted on when they reminded their brothers and 

sisters to offer themselves as a victim in adoration and in the 

apostolate. Damien expressed it very well when he decided to 

share daily life with the lepers of Molokai to the point where he 

was able to say with every justification, “we lepers.” It was the 

same, though different, with Eustaquio, when, in agony, he 

implored God's blessing for himself for health and peace, the 

                                                             
127 Marie-Bernard Garric sscc, Le religieux des Sacrés-Cœurs, Braine-le-
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same blessing he had given to so many sick and suffering 

people. 

Offering oneself as a victim of expiation, standing in the sinner's 

place and taking upon oneself the weight of sin, already 

constitutes a response to the foundational experience of 

knowing oneself to be loved by Jesus who gave his life for one 

and for all. At the same time, it is a making present in the life of 

each sister and each brother the work of reparation that Jesus 

carries forward, namely the obligation to love and to conform 

oneself to Jesus’ way of being focused on the will of God and on 

the people who came to meet him. Love, then, as response and 

configuration to the expiatory self-gift of Jesus is the expression 

of the paschal logic of his love that runs through and sustains 

all his work of reparation. In short: 

“To ‘live-for’ in a sinful world, showing effective charity 

in the face of real human need and being close to God 

the Father is the Christian way of solidarity. The 

believer, who has himself been rescued by the Son from 

the iniquitous nothingness of sin and who knows 

himself to be in close union as a child with the Father, 

will become‒in lifting his gaze to the open heart of 

Jesus‒a being ‘for the other’, whose sin he shares and 

carries. (cf. Gal 6:2; Eph 5:1; Rom 15:1-3)”.128 

 

                                                             
128 Norbert Hoffmann, Sühne. Zur Theologie der Stellvertretung, Johannes 
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V. 

REPARATION TODAY: 

REVISION AND RENEWAL 

1. THE AGGIORNAMENTO OF RELIGIOUS LIFE 

The Second Vatican Council (1962-1965) expressed a strong 

determination to renew the Church’s self-understanding in the 

face of the mystery of God, and consequently its mission in the 

world. This desire for reform was set out in the Vatican 

documents, especially in Lumen Gentium and Gaudium et Spes 

and sparked a movement of updating (aggiornamento), 

adjustment and change, that affected all members of the 

Church. In its relationship with the world, the Church no longer 

stood as a defensive bulwark or a condemning judge but rather 

as a People of God, a pilgrim people, a servant of humanity. The 

Council also gave a decisive push to the liturgical renewal 

already in progress, which, among other things, put at its centre 

the mystery of Christ. In the mind of the Council, the mystery of 

Christ is present in the whole of the liturgical action and 

especially in the Eucharist and is the dynamic source of the 

mission of the Church. Both ecclesiology and liturgy were 

influenced by the renewal that took place to the extent that it 

was taught that it is the liturgy that makes the Church and it is 

the church that renews itself in celebrating the liturgy. This 

dynamic was also enriched by what the Vatican Council had to 

say about the importance of the universal Church and by 

affirming that liturgy had a concrete and local reality. By 

placing the emphasis more on the local church and on the 

vernacular, the Church and liturgy became enriched by the 

contribution of the peoples who embody the Church and in 

whom the mystery of Christ is proclaimed and celebrated. 
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This new ecclesial awareness gave a fresh impetus to the 

“updating” of religious life in general and of the Congregation 

in particular. This renewal followed the guidelines offered to 

the different institutes of religious life by the Vatican Council in 

the decree Perfectae Caritatis (PC, October 28, 1965). These 

guidelines were based on a theological reading of the times 

starting from a new ecclesial awareness of the Church as being 

the People of God, the Body of Christ, servant and pilgrim in the 

ups and downs of the world, in a single history with its tensions, 

achievements and dramas. 

“Institutes should promote among their members an 

adequate knowledge of the social conditions of the 

times they live in and of the needs of the Church. In 

such a way, judging current events wisely in the light of 

faith and burning with apostolic zeal, they may be able 

to assist men more effectively.” (PC, 2d) 

The theological and ecclesial reading of the times could not be 

done without revisiting the evangelical, charismatic and actual 

sources of each Institute, while at the same time attending to the 

concrete conditions of its members. The different efforts to 

renew Institutes of religious life showed their full potential only 

as long as they maintained the two poles of “returning to the 

sources” and paying attention to the conditions of modern life. 

Specifically, this meant for the Institutes a reformulation of their 

guiding texts‒rules of life, constitutions, proper rituals‒and 

resulted in the implementation of new priorities in light of the 

renewed understanding of religious life and its ways of 

collaborating in the mission of the Church. 

“The manner of living, praying and working should be 

suitably adapted everywhere, but especially in mission 

territories, to the modern physical and psychological 

circumstances of the members and also, as required by 
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the nature of each institute, to the necessities of the 

apostolate, the demands of culture, and social and 

economic circumstances. According to the same criteria 

let the manner of governing the institutes also be 

examined. Therefore let constitutions, directories, 

custom books, books of prayers and ceremonies and 

such like be suitably re-edited and, obsolete laws being 

suppressed, be adapted to the decrees of this sacred 

synod.” (PC, 3) 

Two major elements influenced the theology of religious life 

and its mission. First, religious life understood in terms of 

following Jesus today. Secondly, and related to the previous 

point, religious life understood in terms of being deeply 

inserted in the People of God in pilgrimage through history. 

Both elements converged in an attentive and on-going 

theological discernment of history as the place where God's 

actions in Jesus are to be welcomed and to which, moved by his 

Spirit, his disciples and also people of goodwill, associate 

themselves. In light of these major elements entering into the 

consciousness of the Church both our Rule of Life (1970) and 

our Constitutions (1990) were redrafted. The perspective from 

which we will review these documents is that of reparation. 

1.1 Reparation in the Rule of Life (1970)129 

This document was born in the immediately post-conciliar 

period and sought to echo in the life of the Congregation one of 

the major directions of renewal of the Council regarding the 

Church in the world as a companion and servant of humanity. 

The novelty of this ecclesial repositioning lay in seeing religious 

life no longer placed “outside the world”, protected by the walls 

                                                             
129 Henceforth the Rule of Life will be cited as RL. 
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of the cloister, in a defensive and hostile attitude to the world, 

but instead in solidarity with the world, especially with the 

poor and suffering‒sharing their joys and contributions, their 

struggles and contradictions‒and, from there, collaborating for 

the good of the whole of humanity: 

“Both in the world and in the church, each one of us 

must recognize himself as ‘involved’ and responsible. 

The world and its destiny cannot leave us unmoved. No 

one has the right to ask, ‘Am I my brother's keeper?’ We 

are one with man and his history. Our life as 

community finds meaning precisely as a communion in 

our presence among men. ‘The joys and the hopes, the 

sorrows and anxieties of the men of our day, above all 

of the poor and those who suffer‒these are also the 

joys and the hopes, the sorrows and anxieties of the 

followers of Christ; there is nothing authentically 

human which does not find its echo in their heart.’ (GS, 

1).” (RL, 7) 

The Rule of Life stressed that the brothers were sent into the 

world not to condemn it but to embrace it as it is. From this 

position it was then a question of discerning the new challenges 

that appealed to the missionary consecration in the Congregation 

and which could be verified as fulfilling the “most essential 

vow” of which the Good Father spoke, working for the salvation 

not only of the brothers and sisters of the Congregation but of all 

humanity. 

“The world to which we are sent is the world as it is‒

suffering, beautiful, seeking, hoping. It is in the midst of 

this world that we must live, for our existence, as 

Christians can never be used as a pretext for escape: 

‘They will be unfaithful to their most essential vow the 

moment that they wish to live for themselves alone and 
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not to work for the salvation of their brothers’ (Father 

Coudrin).” (RL, 16) 

The most essential vow, in other words, is to make one’s own 

the zeal of Jesus who did not live for himself but rather 

cooperated with the salvific action of God who desires that all 

human beings come to discover themselves loved by God as by 

a Father. 

Within a relationship of service, solidarity and co-responsibility, 

the reparative mission of the Congregation in the world took on 

new meaning. The mission had as its source the zeal that arises 

when brothers and sisters discover themselves as loved by God 

the Father, a love that has its icon in the pierced Heart of Jesus. 

From this foundational experience is born the desire to 

reciprocate this love. Each member seeks to take part in the 

self-giving of Jesus and collaborate in his work of reparation. At 

the same time, all are aware of the evil and sin that is present in 

oneself, in the church and in the world. Let us now look at these 

two characteristics of the reparative action. 

1.1.1 Aware of the evil of this world 

When the Rule of Life exhorted the brothers to embrace the 

world as it is, the brothers did so motivated not by a naive 

altruism but by an evangelical realism that made them aware 

that in the world and in the heart of each person there operates 

not only the good and the desire to serve one’s neighbour but 

also sin which is the root cause of violence, abuse, destruction 

of self, others and creation and which also damages one’s 

relationship with God. 

From the viewpoint of evangelical realism, the Rule of Life 

recognized the undeniable progress of humanity at the 

technological, political and social levels, and how that has 
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contributed to the mission entrusted by God to humankind to 

subdue the earth and rule it in holiness and justice. However, 

the Rule of Life warned that these developments were 

overshadowed by decisions and choices that spoil the mission 

of human beings to collaborate with God's plan for the world: 

the contradictions and imbalances that arise from human 

freedom make it evident that freedom itself needs to be freed 

from the burden of sin that turns freedom in on itself, thus 

disregarding its relationship with God. 

“Increasing numbers of men are being overwhelmed 

by selfishness, greed, indifference, and the lust for 

power. The disproportion grows between the rich and 

the poor. Social injustice, illiteracy, ignorance, the 

disenchantment of youth, rivalries and wars‒these 

appear to be always with us. 

Man sometimes seems in danger of being totally cut off 

from openness to the unseen, due to an absence or 

rejection of God.” (RL, 12) 

In this initial approach to sin in the world, the objective is to 

articulate both individual human freedom and the social 

consequences of the decisions a person makes. Such decisions 

rise up from the human heart, which is not an isolated, single 

monad. Rather the heart has always discovered itself in relation 

to others, so that its decisions, even those forged in the depths, 

have an impact–beyond the intentions of each or all of the 

decisions–on the whole of human relations: with self, with 

others, with the world and with God. The attention to the 

relational and social dimension of the exercise of freedom 

correlates to the awareness the Church has of being of service 

to and in solidarity with the world. The church not only makes 

its own the achievements and joys of the world, but also shares 

in its struggles and embraces its miseries, ambiguities, 

contradictions, and, ultimately, its sins–which live in all its 
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members. The above text of the Rule of Life emphasised the 

social and structural consequences of sin especially for the 

poorest, recalling that the social order is not something 

inevitable but a historic construction, the result of the social 

exercise of freedom‒a freedom that has its roots first and last 

in the human heart. 

This reality of sin also operates within the Church and affects 

its diverse relationships. The Rule of Life addressed the 

divisions that persisted among Christians, despite the common 

confession of faith in God and Jesus as Redeemer and Lord. 

These divisions were a contradiction to the will of Jesus for one 

Church, one flock: They “impoverish the Church beyond 

measure and provide a stumbling block to unbelievers …. a 

scandal …. which so weakens the credibility of the word they 

proclaim.” (RL 22) This passage manifested one of the historical 

and institutional forms that sin had taken on within the 

Christian churches: namely, the divisions and mutual mistrust 

that persisted among them and which were neither properly 

confronted nor brought to light in an attempt to overcome 

them. This was at the beginning of the '70s when there was still 

a long way to go for growth in the unity of Christian churches, 

even at the religious/theological levels.130 To make no advance 

in this area impoverished the scope of the prophecy contained 

in the unity of the Church desired by Jesus and weakened the 

strength of the testimony of the Church to unbelievers. There 

were no texts that offered practical steps that might lead to the 

road of unity. 

                                                             
130 One point of divergence between Catholics and Lutherans had to do 
with the doctrine of justification. An official ecumenical theological 
commission was set up to look at this. The outcome of working together 
was the presentation of the Joint Declaration on the doctrine of 
Justification (October 31, 1999). 
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The walls of division and distrust that stood out in society and 

in the Christian churches were also apparent within the 

religious community. Some of the signs of this were the 

deterioration of the quality of relationships between its 

members and shallow rooting in the Gospel. This undermined 

the gospel’s claim to establish human relationships based, not 

on blood ties or affinities, but on faith in the Lord Jesus who 

calls to discipleship those whom he loves. Recognising such 

obstacles as having their roots in sin but being open to God's 

healing forgiveness, made possible new opportunities for 

solidarity with God’s action in the Church and in the world. 

“We do not form communities of the "perfect", but of 

pardoned sinners‒all of us are sinners and all have been 

forgiven. Each one of us needs support in growing to a 

fuller commitment in the Lord's service, in rooting his 

life in the truth, and not in illusions. Each of us must 

stand each day before the face of the Lord, and do so 

just as we are; he waits to meet us, he loves us, he 

forgives.” (RL, 42) 

To acknowledge one's own sin requires the help of others, the 

help of the brothers. This is a requirement rooted in the 

relational dimension of the human heart and the historical 

exercise of freedom. One opens to others, not from a position of 

distrust, as with an enemy, but rather by trusting that God is 

acting through the brother who seeks my good, who even helps 

me to recognize my sin, who unmasks the distorted images of 

self. This purifying opening of self to another disposes the 

brother to stand in truth before the Lord Jesus in adoration. 

Recognising our sin before the Lord, standing under his 

discerning and at the same time loving gaze does two things: 

firstly it offers us the ultimate perspective from which to view 

the quality of our relationships with the brothers whose help 

and correction we need. Secondly, it gives an evangelical 
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flavour to the ministry undertaken by the brothers and by the 

same Lord. 

The Rule of Life was not centred in sin nor did it seek to make a 

systematic reflection about it. Its perspective, rather, was 

ecclesiological-missionary. The Rule made its own the 

ecclesiological orientation of Vatican II to embrace the world in 

its march in history, a world built with the best and with the 

worst that can spring from the human heart. And the worst is 

sin, which confines people to the illusion of being self-sufficient. 

This leaves them blind to their need to be liberated and healed 

in their freedom and blind to the possibility of openness to 

others and to the Other (God), from whom it is possible to 

receive as a grace, such liberty. The Rule of Life is based on a 

deep understanding of sin and the impact of sin, from which 

one can only be released, ultimately, by God’s pardon. This view 

brought a sense of realism to the ecclesiological shift 

undertaken by Vatican II. Along with promoting a Church in 

solidarity with the world, the Church must maintain a critical 

awareness regarding the range of human decisions, so often 

distorted by sin and which can disfigure God's love for people 

and the world. Finally, such a realistic perspective located every 

brother in his truth as a sinner, always in need to forgive and 

be forgiven. It placed him not only in solidarity with the sin of 

the world but also called him to collaborate with the forgiving 

action of God through fraternal correction and the sacrament of 

penance and reconciliation. Reparation for the sins that wound 

the Heart of Jesus, to use the traditional terminology, is not 

exhausted in the individual relationship with Jesus but 

encompasses all dimensions of human freedom that have been 

damaged by sin. The work of reparation entails for those who 

want it, a walking-with-others, with those who feel in solidarity 

with sin as well as with grace. Just as sin degrades and 

dehumanises social and ecclesial relations, so through these 



V. Reparation today: revision and renewal 

184 

others, comes the grace that repairs and strengthens the bonds 

that unify society and church. 

1.1.2 Associated to Christ 

Eucharistic adoration expresses in a symbolic and real way how 

the work of reparation is fundamentally associated with the 

ministry of healing and reparation that Jesus performed and 

continues to carry out in the world. Jesus is the protagonist of 

the mission of the Church and the Congregation; its members 

are associated with the action that he continues to carry 

forward. The Rule of Life indicates two roads that lead the 

brothers to associate themselves to Jesus and his work: 

religious profession and apostolic service. These are the two 

paths that arise from a grateful awareness of Jesus’ initiative in 

calling each brother to follow him in the religious community 

of the Congregation and to associate him, along with others, to 

the evangelizing action of Jesus, which, animated by His Spirit, 

continues through his Body, the Church. 

“Your religious commitment, which affiliates you with 

Christ, calls you to take a fuller part in the mission "of 

the Son of man, come to seek out and save that which 

was lost." Entrance into our community ought to unite 

you more firmly to the Church and allow you to share 

more fully in its missionary zeal.” (RL, 23) 

“At the heart of your vocation is the mystery of the 

suffering Servant of God, "come to serve, and to give his 

life as a ransom for many" (Mk 10:45). Charged with 

gathering Israel together and being a light for the 

nations, he gave his back to the strikers: ‘He had no 

form of comeliness that we should look at him, and no 

beauty that we should desire him. He was despised and 

rejected by men; a man of sorrows, and acquainted 
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with grief; and as one from whom men hide their faces 

he was despised, and we esteemed him not. Surely he 

has borne our griefs...’ (Is 53: 2-3).” (RL, 77) 

When referring to the mission of the Congregation, the Rule of 

Life did not speak of a specific task or a work in particular, but 

it referred primarily to the action of Jesus himself to which 

members of the Congregation mystically unite themselves in 

virtue of their religious profession. The mission of Jesus relies 

on the Congregation and the Church. Therefore, from this 

perspective, any talk of mission is understood primarily as 

collaboration with Jesus and his work. He is the protagonist of 

the mission. Being associated with his mission is not something 

each one decides, on the spur of the moment. It is a consequence 

of following Jesus in this religious family in the Church. 

Religious profession also means that each member is inserted 

into a story in which he or she is preceded by other brothers 

and sisters with whom‒journeying in the Church‒the where 

and the how to collaborate concretely with Jesus in his work 

evolves. Moreover, religious profession in this particular 

religious family, with its foundational charism and spiritual 

tradition is a concrete way to make present the inexhaustible 

richness of Jesus, highlighting certain characteristics. In fact, to 

follow Jesus in this religious family involves embracing the 

cause of Jesus the servant who carries out the work of salvation 

not only by acting in favour of those who seek him, but also in 

suffering with them, even to taking upon himself the weight of 

their sins. Religious profession, then, involves taking part with 

one’s brothers and sisters, in the mission of Jesus: Jesus 

continues his reparative work throughout history, relying on 

those who, for him and for those whom he loves, are willing to 

give their life as he did. 
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A concrete way to associate oneself to the ministry of the 

Servant Jesus is by participating in the apostolate of the 

religious community. The Rule of Life insisted that the brothers 

should not seek to create pastoral ministries for themselves nor 

should the community be the place where every brother does 

only that which appeals to him. On the contrary, through the 

bonds that unite them in one body, the brothers who have 

decided to follow Jesus in this family, together seek, discern, 

make decisions and accompany their implementation. This 

walking together and discerning what it is that Jesus wants of 

the community today is what “unites the community to Christ 

and causes it to share more deeply in his own desires, feelings, 

and action in the world.” (RL, 27) Configuration to the servant 

Jesus through profession and the apostolate brings with it an 

essentially reparative dimension of life and mission as religious 

of the Congregation. 

Adoration is the place where the scope and particulars of the 

ministry of reparation gradually evolve. Aware of the power of 

evil, the brothers take up this ministry, associating themselves 

to the ministry of Jesus the servant. 

1.1.3  The reparative side to Eucharistic adoration 

A central point of adoration received from our Founders is that 

it is a ministry entrusted by the Church to the Congregation. (cf. 

RL, 67) 

In the very gesture of being at the feet of the tabernacle, 

whether as a brother alone or in community, what was publicly 

pronounced in profession is made real and the optic that runs 

through every apostolic initiative is made visible: all that one is 

and one does is done through and for Jesus. 

“Your physical presence before the tabernacle stands 

for something. To be real, it must express an inner 
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attitude, which is not restricted to your time before the 

Blessed Sacrament, one which carries you back to the 

Lord whenever you are not taken up with your work.” 

(RL, 66) 

Reparative adoration before the Lord present in the Eucharist 

renews the basic orientation of the whole of Christian existence 

in and for Jesus. 

In time spent at the feet of Jesus, contemplating in the 

sacrament his total self-giving, the profound meaning of 

religious profession and pastoral ministry is expressed and 

nourished: it is to respond to the initiative of Jesus who calls us 

to share in his intercessory adoration of the Father for all of 

humanity. Thus, in adoration, the centre is not the one adoring, 

but Jesus in his adoration of the Father for humanity. The 

Eucharist is the sacrament of love surrendered, not only of the 

Shepherd who gave his life for his sheep but also of the Lamb 

slain and now risen who continues to intercede for humanity: 

“This presence reminds you that, standing before the 

throne, as the living and glorious Lamb who bears the 

marks of his sacrifice, Jesus offers himself to his Father, 

he presents to him the grateful adoration of redeemed 

creation, he prays to him for sinners, and he lifts up to 

him the needs of all mankind. This is the purpose of his 

priestly intercession, in which we are invited to take 

part.” (RL, 65) 

To contemplate Jesus in the sacrament of his self-surrender, as 

the victorious lamb who bears the marks of his sacrifice, is to 

go deeper into his heart, especially in respect of his filial 

obedience. The attitude and basic sentiments of Jesus are 

offered to the adorer as a sure path of learning what the gift of 

his love and collaborating in his work of reparation means for 

each brother. 
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“Obedience is fundamental in the work of salvation 

carried out by Christ. […] The obedience of Christ has 

saved us. It was by sacrificing his freedom even to the 

sacrifice of his life, that he redeemed us. To obey, then, 

is to enter into the heart of the mystery of Christ (Rom 

5:12, 18-19; Heb 5:7-10; 10:4ff; Lk 2:49; 5:21; Mt 

20:28; Phil 2:8). 

‘In the days of his flesh, Jesus offered up prayers and 

supplications, with loud cries and tears, to him who 

was able to save him from death, and he was heard for 

his godly fear. Although he was a Son, he learned 

obedience through what he suffered; and being made 

perfect he became the source of eternal salvation to all 

who obey him, being designated by God a high priest 

after the order of Melchisedech’ (Heb 5:7-10).” (RL, 83) 

"In Jesus, … obedience is linked to the love of the Father 

and the salvation of men and women […] It is precisely 

by his life of filial obedience that Christ is the repairer 

of sin. To misinterpret his obedience is to deform 

Christ and his mission.” (RL, 85) 

Jesus' obedience is understood as the central point of his 

reparative work for two reasons. First of all, because his 

ministry came from his Heart, Jesus sought to heal the human 

heart, which is the root of human freedom and the seat of the 

noblest and at times most abject decisions. Secondly, his 

obedience articulated two key relationships, his being son to 

the Father and his fraternity in relation to humanity. So, the 

freedom of Jesus is understood relationally: he received it from 

his Father and revealed its full potential by committing himself 

to a life of self-giving in service of men and women. Finally, 

through his filial and fraternal obedience, Jesus encountered 

the key that helped him discover that his work of reparation 
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progressed not only through his preaching or healing, or the 

forgiveness he offered to those who came to meet him but also, 

mysteriously, through his suffering‒offered for and with those 

who succumb to the destructive weight of sin. In other words, 

the reparative work of Jesus, undertaken in obedience, is 

discovered in the contemplation of his pierced Heart. This is 

where the adorers enter into the feelings, attitudes and choices 

of Jesus, particularly in his filial [to the Father] and fraternal 

[with humankind] obedience. Through adoration, they also find 

themselves engaging the apostolate more attuned to the mind-

set of Jesus, namely being open and available to the will of the 

Father, serving and giving of self to those with whom they 

journey in the often difficult paths of history. 

1.1.4 Reparation as an expression of zeal for God's action 

The Rule of Life provided a good summary of the main elements 

that defined the understanding and practice of Father Coudrin’s 

reparative work, in the light of the mystery of Jesus’ obedience. 

“In all of this our great model is Father Coudrin. His 

whole life, on fire with a desire for souls, was a long and 

often heroic service. He was a pastor who never 

portioned out his zeal. While the Church in France was 

fighting for survival during the crisis of the Revolution, 

he multiplied all types of apostolic works: parochial 

missions, seminaries, foreign missions, care of the 

poor, fostering prayerful reparation, etc. He promoted 

the most demanding projects, having himself the 

daring courage of the humble.” (RL, 24) 

The key element to the Founder’s understanding of reparation 

is to be found in the understanding of zeal for God's action. This 

is the zeal that comes from contemplating the Heart of Jesus in 

the Eucharist, the sacrament of his self-giving for all. It is a zeal 
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that is expressed and nourished in the different kinds of 

apostolate that seek to contribute to the salvation of the 

brothers. Both in the contemplation of Jesus in the Eucharist 

and in the exercise of ministry, the Founder understood himself 

to be more and more in union with the continual intercession 

of Jesus with the Father for humanity. 

When brothers and sisters remain faithful to this intuition of 

the founder they are remaining faithful above all to Jesus and 

his zeal for the things of God and his obedient love for the 

Father and for humanity. Here are the hallmarks that will 

characterise the way brothers associate themselves with the 

reparative action of Jesus, expressed consistently in a form of 

community life: 

“To be workers full of zeal for the great task of 

reconciliation and restoration of all things, in Christ; to 

be ready for every sacrifice so that the ‘Word of the 

Lord may speed on and triumph’ (2 Th 3:1); to live in 

the simplicity and warmth of a family which is 

vibrantly aware both of God's greatness and his tender 

mercy; to be itself a living witness of this tenderness 

through understanding, kindness, availability, sharing, 

and hospitality: this is the ideal which Father Coudrin 

proposed to his followers and companions.” (RL, 19) 

Community life takes on, then, the richness and the limitations 

that come with the brothers as well as the possibilities and 

difficulties presented by the social and ecclesial context in 

which they find themselves. Placing all of this at the feet of Jesus 

in adoration, and opening oneself to the reparative activity of 

Jesus and to fraternal correction by the brothers is what 

constitutes, at the level of the local community, a first-hand 

testimony to the reparation that Jesus wants, and in fact 
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continues in the depths of the heart of every person and in the 

ruptures in society. 

1.2 Reparation in the Constitutions of the brothers (1990)131 

The Constitutions approved by the Holy See on July 9, 1990 

explained the identity and mission of the Congregation. When 

these new Constitution were approved, it was already 25 years 

after the close of Vatican II and 20 years after the publication of 

the Rule of Life. The Constitutions contain, therefore, the 

emphases and viewpoints of a past time. In what follows, we 

will present the main features of reparation in the Constitutions, 

highlighting the more original elements. 

1.2.1 An Ecclesiological Framework 

At the beginning and at the end of the Constitutions the 

Congregation is shown as being part of the journey of the 

People of God in history. 

“In the communion of the Church, the People of God, 

the Congregation of the Sacred Hearts of Jesus and 

Mary and of Perpetual Adoration of the Most Blessed 

Sacrament of the Altar is an Apostolic Religious 

Congregation of Pontifical right, founded by Pierre 

Coudrin and Henriette Aymer de la Chevalerie. Brothers 

and sisters, united in the same charism and the same 

mission, form a single Congregation approved as such 

in 1817 by Pope Pius VII.” (Const. 1) 

“We see ourselves likewise as pilgrims, together with 

the whole People of God. Our Constitutions and Statutes 

express the convictions, aspirations and concrete 

possibilities we have at this moment of our journey. In 

                                                             
131 Henceforth the Constitutions will be cited as Const. 
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equality and shared responsibility, we desire to advance 

toward full communion among ourselves, with our 

sisters, and with all lay Christians.” (Const. 153.2) 

An ecclesiological framework indicates not only the basic 

coordinates for understanding the identity and mission of the 

Congregation but also the conditions, in which its members 

continually discern, receive and live their identity and mission. 

In fact, it is within the journey of the Church that each brother, 

through the Spirit, discerns the call of Jesus to be part of this 

religious family. “The Holy Spirit led each of us along diverse 

paths to enter the Congregation in order to follow Jesus there.” 

(Const. 11) 

An ecclesial framework also reminds the brothers walking with 

the local churches as members of the Congregation that they 

are contributing to the mission of the whole Church. The 

identity and mission of the Church and, within it, of the 

Congregation are the responses to the initiatives that the Spirit 

is stirring up in the churches, so that they may be associated 

with the mission of Jesus. The following of Jesus, in the light of 

the charismatic experience received from the Founders and 

given to the Church, presents certain specific characteristics, an 

important one of which is collaborating with the reparative 

ministry of Jesus. 

1.2.2 Following Jesus in the Congregation 

Religious consecration in the Congregation consists in embracing 

the cause of Jesus, as a response to his love, which always comes 

first. Like the disciples whom Jesus calls in the Gospels to be 

with Him and to be sent on mission, members of the 

Congregation continue to be called to be with Him and to be 

available for his mission. The “being with” and “being sent”, 
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central to following Jesus, take on a particular form in the 

Congregation. The Constitutions express it as “to live the 

dynamism of saving love [of Jesus]” in person so that those who 

enter into this dynamic become before all else witnesses of the 

love that “fills us with zeal for our mission.” (Const. 2) 

As a first description, the consecration to the Hearts of Jesus 

and Mary is expressed in terms of a responsive relationship. It 

is to enter into a relationship that initiates and precedes the 

religious consecration. The response is not given once and for 

all because it involves entering into a living relationship with 

Jesus and his mother Mary, and so there will always be a need 

for the relationship to be renewed and deepened. In witnessing 

to the saving love in Jesus, the message and the messenger are 

one. Those who are called to collaborate with the love of Jesus, 

do so because they have experienced the transforming power 

of that love in their own lives and are moved to help others 

enter into the saving dynamism of Jesus. 

To delve deeper into the relational and responsive 

characteristic of this dynamism, the Constitutions state that 

following Jesus in the Congregation involves making one’s own 

“… the attitudes, choices and tasks that Jesus him to the point of 

having his heart pierced on the cross”. (Const. 3) From there, 

attuned to Jesus’s love for the Father and the world: “we enter 

into the interior dynamism of Christ’s love for his Father and 

for the world, especially for the poor, the afflicted, the 

marginalized and those who have not heard the Good News.” 

(Const. 6) As we enter into the Heart of Jesus, from which comes 

our vocation and mission as members of the Congregation, 

Mary, also a disciple “precedes and accompanies us so that we 

can enter fully into the mission of her Son”. (Const. 3) 

In short, the Constitutions basically describe the consecration to 

the Sacred Hearts of Jesus and Mary as entering into a vital 
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relationship with Jesus, accompanied by Mary, in response to 

knowing oneself to be called, loved and forgiven by God the 

Father. This way of discipleship is not primarily adherence to 

specific truths, rituals or practices of the Congregation but 

consists above all in letting oneself be introduced more and 

more into the Heart of Jesus, whose feelings and attitudes are 

of filial love for the Father and fraternal love for humanity. 

In light of this entering into the interior dynamism of Jesus’ love 

of the Father and for humanity, the Constitutions describe the 

mission of the Congregation as collaborating with the mission 

of Jesus himself. The mission is highlighted as “to identify with 

the attitude of Jesus and with His reparative work.” (Const. 4) 

1.2.3 “Identifying oneself with the attitude and reparative work 

of Jesus” 

To describe more specifically the mission of Jesus, the 

Constitutions pick up again the expression of reparation. His 

mission as a work of reparation has as its “cornerstone” the 

obedient self-giving of Jesus for love of the Father and 

humanity. In his self-giving, Jesus manifests the omnipotence of 

God's love, making himself vulnerable to the pain of humanity 

and taking on the weight of sin and injustice, so as to relieve it 

of its destructive power. If we are to make our own the attitudes 

and options of the loving obedience that led Jesus to the cross 

then we must identify ourselves with his attitude and his work 

of reparation. The reparative work of Jesus with which the 

mission of the Congregation identifies, is to repair through love 

the damage caused by sin which not only has intimate and 

individual repercussions but an overall impact on humanity 

and creation, disfiguring the face of God and obstructing God’s 

actions. 
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The text of the Constitutions highlights the fundamental 

characteristics of what it means to identify with the attitude of 

Jesus and His reparative work. (cf. Const. 4) 

First, reparation is communion with Jesus in his search for, and 

fulfilment of, the Father's will, a task as necessary to him as 

food. Equally, necessary to Jesus is the breaking down of the 

barriers that separate persons and peoples, so that they may be 

reunited in one body, in his body made vulnerable on the cross. 

Second, reparation is participating in the mission of the risen 

Jesus. The brothers undertake this communion in the mission 

of Jesus with an awareness of their own sinfulness and their 

need to be reconciled, and to be in particular solidarity with the 

men and women who are victims of injustice and sin. Extending 

the reparative work of Jesus involves resolutely positioning 

oneself on the side of the victims, even to the point of taking 

their place, as Jesus did, on the cross. It also entails a willingness 

not only to give and communicate the gospel but also to receive 

the gospel from those to whom the brothers are sent. 

“We are sent to bring and receive the Good News.” (Const. 6) 

This article of the Constitutions is new with respect to the Rule 

of Life: Participating in the mission of the Risen Jesus means not 

only being a bearer and thus a proclaimer of the Good News but 

also recognizing that Jesus precedes, with his Spirit, every 

proclamation of the gospel. Consequently, we need to be willing 

to receive the Good News that takes place in our encounters 

with people, in the context of service to the Church and in our 

sharing in the endeavours of humankind. The Constitutions 

insist further on how important it is for the local religious 

community to remain open to receive the good news with 

evangelical fervour from those who form part of that 

community. Indeed, by letting ourselves be challenged by the 

people with whom we live, “the community seeks to estimate 
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how effective it is as a sign of God’s love for humanity as 

manifested in Christ.” (Const. 41,5) By cultivating an attitude of 

listening and openness to the other, religious communities can 

discover all of the transformative potential of the message that 

they themselves announce. In the quality of dialogue that exists 

between listening to the Word and discerning the signs of the 

times, the community will discover the strengths needed to 

renew and sustain its own witness value. 

Third, reparation consists in sharing in the initiatives that the 

Spirit arouses in the hearts of men and women that are aimed 

at building a more just and fraternal world. What is new here 

with respect to the Rule of Life is that the reparative work that 

Jesus accomplished through His Spirit unfolds beyond the 

limits of the visible Church and extends to the whole of 

humanity. Specifically, we are called to be in the world on the 

side of and with the poor and marginalized, collaborating with 

the initiatives that the Spirit is stirring up: “In solidarity with 

the poor, we work for a just and reconciled society.” (Const. 6) 

1.2.4 Places for learning how to be in communion with the 

reparative work of Jesus 

Identifying with the attitudes and reparative work of Jesus 

involves the whole lives of the brothers. Paraphrasing an 

expression of Benedict XVI, “places for learning and practicing 

hope,” (Spe Salvi, 32-48) I propose that there are at least three 

places for learning and practising collaboration in respect of the 

reparative work of Jesus: religious vows, community life and 

adoration. Let us briefly look at each of these places. 
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Religious vows 

The Constitutions state: 

“The vows, through their evangelical content, 

prophetically denounce the most characteristic 

manifestations of ‘the sin of the world’: those which 

strike at the fundamental values of human life. Taken 

in this spirit, our vows contribute to the redemption 

and promotion of these values and they form a vital 

part of our reparative mission”. (Const. 15) 

The religious vows are counter-active, “prophetic”, when “in 

the name of God” they are made against certain manifestations 

of “the sin of the world” that are connected to the exercise of 

freedom, the kind of relationship people have with each other 

and with possessions. There is also a proactive side to the vows 

when they reveal the transformations that can come about in 

the lives of those who decide to make their own the criteria and 

choices that the way of Jesus entailed. 

In presenting the vows the Constitutions first insist that each 

vow expresses fundamental attitudes and choices of Jesus, and 

therefore, traces a way to be configured to him, to “participate 

in a radical way in the cross and resurrection of Christ.” 

So with respect to celibacy it can be noted that this vow 

connects us with Jesus’ love of the Father and for humanity. For 

followers of Jesus who wish to embrace his lifestyle, the choice 

of celibacy is a response to a special and free gift of God. (cf. 

Const. 18) The transformation that takes place in those who 

receive the gift and who take care of it through closer 

communion with Jesus is expressed in an availability to take 

risks for the proclamation of the Gospel, in an ability to 

generate strong links and relationships with others that are no 

longer founded on flesh and blood, and finally in a joy that 
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already anticipates the definitive encounter with Jesus, 

belonging only to him. (cf. Const. 22) 

Through the vow of poverty, one discovers how Jesus lived in 

relationship to material goods. This was a relationship marked 

by gratitude to God for everything he received, by sharing what 

he had and by being clear about the dangers of wealth. With 

such emphases, Jesus undertook to form the heart of his 

disciples so that, like him, they would recognize that all that 

they had received had come from God. From a position of 

fundamental gratitude they would know how to give 

themselves generously to their brothers and sisters, with no 

strings or conditions attached. The vow of poverty, then, is the 

response to the invitation that Jesus addresses to those who 

want to follow him in this religious family. With hearts free and 

detached from material goods, brothers will live in closeness 

with the poor, to whom the Good News of the Kingdom of God 

is especially directed. The transformation that take place in 

those who accept this invitation of Jesus shows itself, among 

other ways, in the purifying of attachments to things and people 

once regarded as if they were theirs alone. The transformation 

is visible in the growing generosity to share oneself and what 

one has with others, in the desire to trust in Jesus, in whose 

hands little and much are multiplied, in a concern to be close to 

the poor, sharing their lives, their joys and their insecurities. 

This closeness to the poor involves being willing, like Jesus, to 

bear the conflicts that being in solidarity with them can lead to, 

to share the sufferings caused by the injustices that afflict them. 

(cf. Const. 25, 1-3) 

Regarding the vow of obedience, at heart it is to be like Jesus, 

always attentive to what the merciful Father is doing in and for 

people who are at times going through very difficult situations. 

Just as Jesus gradually discovered the will of God the Father in 

the community of his disciples and in his contact with the 
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crowds, so do religious seek God's will along with their 

brothers and sisters. The possibility of becoming like Jesus 

through the vow of obedience can be expressed in a number of 

ways: in the gradual purifying of the desire for power and 

autonomy that is centred on self-interest and gain, in growing 

more determined, in communion with the brothers, to seek the 

will of God and to know how to transform God’s will into a daily 

and ever increasing self-gift to others. This involves an on-going 

asceticism so that personal freedom may be liberated from 

excessive attachment to one's own opinion in order to be open 

to the opinions of others. It is also necessary to be vigilant in 

respect of any prejudices brothers may have that might lead 

them to exclude, marginalise or even disqualify others who are 

somehow perceived as obstacles to the exercise of their own 

freedom. Finally, the vow of obedience is an exercise in boldness 

and creativity that looks for concrete ways whereby each 

brother and the community can share in the slow and patient 

paths that lead to the liberation of those who are alienated by 

their own sin or oppressed under the weight of slavery and 

injustice. (cf. Const. 37, 1-3) 

Community life as a place of reconciliation 

The Constitutions describe another place where brothers can 

both learn and practice the reparative action of Jesus: 

community life. Community life is an expression of the 

consecration to the Sacred Hearts that facilitates people of 

different nationalities, languages and experiences of the Church 

to form fraternal bonds among themselves. 

What strengthens these bonds is neither blood nor shared 

culture but knowing oneself called by Jesus to follow him in this 

religious family, with these brothers in a particular community. 

The fact of living together in community and the quality of the 

bonds that are formed there can lead, albeit with some tensions 
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and opt outs, to the community becoming effectively “a leaven 

of communion and reconciliation in our world, and a sign, 

which anticipates the full life of humanity in the Kingdom of 

God.” (Const. 38, 3) 

In other words, the reason for living together in a religious 

community is not to create a more efficient ministry, or to 

ensure an appropriate sharing of the work according to the 

ability of each member, or to foster an affinity between 

brothers who choose to live together. The real reason for living 

together in a religious community is rooted in an act of faith in 

Jesus. Living together and forming community testifies to the 

fact that each brother has responded to the same Lord Jesus 

who calls them to his service. Each brother is in community 

because he believes that is what Jesus wants. As such, it is 

important to cultivate a living relationship with the Lord. Thus, 

we read in the Constitutions: 

“Our communion in mission is most deeply rooted in 

our personal encounter with the Risen Lord. 

1. It is He who calls us and gives us His Spirit, 

transforming us into His witnesses.” (Const. 50, 1) 

From this new faith perspective, brothers are able to look at 

each other anew, contemplatively and gratefully. The focus is 

now on recognising the initiative of the Lord in calling each 

brother to follow him in this particular religious family and this 

in turn leads to an acceptance of each brother for what he really 

is in the community: a gift that the Lord entrusts to the 

community in order that the brother might grow and develop 

within it, in the service of the mission. (cf. Const. 41, 1) A 

privileged place where the brothers become aware of Jesus’ call 

for them to collaborate in his reparative work is in the 

celebration of the Eucharist: “For us, the Eucharist which we 

celebrate daily, in so far as is possible, is the basis of fraternal 
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communion and of apostolic service.” (Const. 52) In the 

Eucharist, Jesus summons us to his table and offers himself as 

the food to be consumed, the sacrament of his self-giving. Those 

who feed on his body and blood form one body with him and 

are sent in his name and according to his criteria, to collaborate 

in his work of reparation. 

This living together by reason of faith and in response to the 

call of Jesus to follow him in a religious community also 

involves being configured to Christ who died and is risen. This 

process entails being open to being purified by the brothers of 

attitudes and outlooks that are too self-centred, or solely based 

on spontaneous affinities or dislikes. It also means an 

acceptance of being stripped of the pretence of wanting to 

become the benchmark of what would or should be a good 

community. Such an attitude can often obscure the 

fundamental truth that living together in community is an 

initiative that Jesus takes time and time again in calling these 

brothers to be his brothers. The difficulties that come with 

living together also form part of the learning and putting into 

practice the reparative work of Jesus‒as long as the difficulties 

are confronted with the same integrity, trust and benevolence 

as that of Jesus. This rationale works particularly in community 

life when difficulties and conflicts are confronted, without 

covering them up or minimizing them, with the certainty that 

Jesus is in the midst of the brothers, supporting them in the 

effort to live together in his name: 

“Living a community life oriented toward the ideal that 

has been described involves trials, which constitute a 

death to the individualism and selfishness that may be 

present in each member. In this way, the brothers are 

led to a fuller and more joyful life.” (Const. 48) 
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The reparative work that Jesus realises through the communities 

shines whenever the communities are a leaven of reconciliation, 

especially in places of conflict, rupture or where communion 

has broken down in the Church‒at a local or more global level‒

or between different cultures and nations. One of the 

distinguishing marks of the contribution of the religious 

communities of the Sacred Hearts to the reparative work of 

Jesus is expressed in its “ecumenical openness”; ecumenical in 

the narrow sense regarding the relationship between Christian 

churches and also, in the broader sense in regard to the 

relationship between cultures and peoples: 

“Our spirit of reparation urges us to see to it that our 

apostolate has an ecumenical dimension. We recognize 

the spiritual worth of all peoples and of every person. 

We wish to work for the unity desired by Christ as a 

sign of communion and love among all.” (Const, 42, 3) 

Reparative Adoration 

Adoration of the Blessed Sacrament is yet another place for 

learning and understanding what it means to identify with the 

attitude and the reparative action of Jesus. (cf. Const. 53, 1) The 

power that adoration has to bring about the configuration of 

the brother with Jesus is rooted in the Eucharist, the sacrament 

of his self-giving for all. Thus, Eucharistic adoration offers a 

contemplative space where one can be at the feet of Jesus, learn 

from him and enter into the attitudes and choices that came 

from his heart, understanding more his filial obedience to the 

Father and service for suffering humanity, even to the point of 

sacrificing his life. 

“In our religious apostolic life, adoration is rooted in 

the celebration of the Eucharist. It is a time for 

contemplation with the Risen Jesus, the beloved Son of 
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the Father, who came to serve and to give His life.” 

(Const. 53, 2) 

There is made present in the here and now, in a symbolic-real 

way, the self-giving of Jesus for humanity realised once and for 

all by his death and resurrection. The connecting of adoration 

to the reparative action of Jesus is a continual reminder to the 

adorers that it is Jesus who makes reparation. Thus, the way of 

associating with this action is expressed by being present 

before the tabernacle, a being-with-Jesus interceding before 

the Father for humanity. In adoration we come before the 

Father as his sons and daughters forever loved in Jesus and by 

Jesus. And we come before the Father on behalf of humanity, 

remembering in his sacramental body how, according to the 

Gospel and the life of Jesus, joy is experienced in giving one’s 

life away: there is more blessing in giving than in receiving. (cf. 

Acts 20:35) 

The Constitutions stress that Eucharistic adoration is a way to 

enter into the dynamism of God’s saving love manifested in 

Jesus. So in adoration with Jesus, at his feet in the sacrament of 

self-giving love: 

“a) we unite ourselves to His unceasing intercession 

before the Father, to His cry in solidarity with a 

humanity wounded by sin. 

b) we are compelled to commit ourselves more fully to 

the mission, so that “through him, with him, and in 

him” our lives and the world‒liberated from evil and 

sin‒may give glory to the Father.” (Const. 53: 3 a-b) 

Identification with the mind-set and reparative work of Jesus 

shines with all its transformative potential, when those making 

adoration remain in close contact with and join in the struggle 

of those who bear the weight of sin or who are under the power 
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of evil. Adoring with Jesus does not place adorers in any 

position of superiority or set them apart from the world and its 

conflicts. The work of reparation, following the way of Jesus, is 

ultimately reconciliation, forgiveness and healing–all of which 

takes place in those making adoration. As pardoned sinners, 

they will have experienced reparation for themselves, and so 

they are able to ensure that the work of reparation continues in 

the world. The ultimate aim of the work of reparation in 

adorers and in the world is to restore transparency to all 

creation, which exists, in Jesus, to give glory to God. So when the 

adorers, united to Jesus, join in his praise for all that God does 

in the world, the end for which we were created is in that 

moment realised: to give glory to God and do His will in our own 

body saying, like Jesus, “Here I am”. (Psalm 40:7-9; Heb 10:7-

10) 

1.3 By way of synthesis 

The Rule of Life and the Constitutions reflect a rereading of the 

charismatic tradition of the Congregation, the testimonies of 

the Founders, Damian and Eustaquio, and the ecclesiological 

shift of Vatican II wherein the self-understanding of the Church 

changed from that of being a fortress that was distant from and 

hostile to the world to an understanding of itself as the People 

of God at the service of humanity. Such a rereading made it 

necessary to revisit the biblical and spiritual sources of our 

spiritual tradition, including adoration and reparation, in order 

that they be expressed in apostolic terms as ministry, that is to 

say, as the contribution of the Congregation to the journey of 

the Church as the People of God. Thus, the ministerial character 

of reparative adoration was rediscovered, a work entrusted by 

the Church to the Congregation. This mission is nothing other 

than a journey of configuration to Jesus; identifying with the 

attitudes and choices that led him, out of love for sinners, to 
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willingly and totally give himself on the cross. Adoration and 

reparation are thus two sides of a single process of being 

configured to and associated with the ministry of Jesus that He 

continues to carry out in his church through the Congregation. 

The ministry of reparation is effected in the here and now 

sacramentally in the Eucharist. In the celebration of the 

Eucharist and in adoration the ways and means of collaborating 

with the reparative ministry of Jesus come to maturity through 

the service of peace, reconciliation, healing and communion. 

The ecclesiological and missiological re-reading of the sources 

and spiritual tradition of the Congregation is reflected in the 

Rule of Life and in the Constitutions which, because of their 

inspirational and normative character, need to be continually 

assessed in the different contexts where the mission of the 

Congregation unfolds. 

Actually, the participation of the Congregation in the reparative 

action of Jesus as expressed in the Rule of Life and Constitutions 

can be looked at more deeply in three ways: 

a) In the understanding that the Congregation has of its 

reparative mission, whereby the members recognize their 

solidarity with the sin that exists in the world. They no 

longer see themselves at the margins of sin and even less 

preserved from sin in a form of life previously understood 

as a state of perfection, superior to other states of life. The 

brothers of the Congregation know themselves to be 

besieged by the same contradictions, ambiguities and 

resistances, in short, the fruits of sin, that operate in the 

world, disfiguring and blocking God's plan. Only as 

pardoned sinners, always needing to be forgiven by God 

and supported by the brothers, can they become witnesses 

to the reparative action that Jesus accomplished and which 
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He continues to carry forward through and with them in 

the world. 

b) In the perception of the social and structural dimensions of 

sin, in particular, in the face of the glaring reality of the 

poverty of the poor. With such awareness, the ministry of 

reparation cannot be confined to the intimacy of the 

believer's relationship with Jesus, cut off, so to speak, from 

its historical and social implications. This would betray an 

essential element regarding the proclamation of the 

Gospel. These elements come together in the rediscovery 

of the founding intuition of the founders regarding 

adoration‒to be lived primarily as a ministry entrusted by 

the Church. In adoration, the adorer reminds the whole 

Church that Jesus is the one who advances his work of 

repairing the damage that evil causes to humanity. From 

this new ecclesial understanding, along with a greater 

awareness of the social dimensions of sin, the horizon of 

collaboration with the reparative work of Jesus widens as 

one seeks to contribute to initiatives taken to build a more 

just world (including structures) in solidarity with the 

poor. 

c) In identifying with the reparative action of Jesus through 

contemplation of the risen Jesus, beloved Son of the Father 

and servant of humanity, whereby brothers and sisters 

make their own Jesus’ attitudes of filial and fraternal 

obedience, and collaborate with his saving work through 

lives totally surrendered. Reparation understood in this 

way, arises as a response to an initiative of Jesus who calls 

the brothers and sisters to the Congregation to be involved 

in his work of reparation. Being involved with the 

reparative action of Jesus is another way of being configured 

to him and His ministry. With the resources of the language 

of the time, the founders expressed a deep understanding 
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of the action of God and the ways in which God carries 

forward his redemptive action. Indeed, they proved that 

they had an acute perception of the damage that sin causes 

and the powerlessness that human beings experience in 

trying to free themselves of it. It takes another to liberate 

them, to relieve them of the weight of sin that threatens to 

overwhelm and destroy them. The founders lived out of a 

resilient spirituality that consisted in taking on the burden 

of sin and offering themselves, out of love, as victims who 

in their body took on the pain of those that suffer. 

Reparation is a way of letting Jesus continue to exercise his 

ministry of making reparation for sin in a life given out of 

love for suffering humanity. Jesus redeemed by letting his 

heart be pierced–a gesture of submission to betrayal and 

injustice, that became transformed into a gesture of total 

love for others. Damien lived this spirituality when he 

accepted the disease of leprosy as the price to pay to be a 

witness to the reparative love of Jesus. 

In the rereading of the biblical, historical and charismatic 

sources of the Congregation some elements that, for a long time 

had been forgotten in theology and in the spirituality of 

reparation, have been recovered. These include the centrality 

of the action of Jesus, an openness to collaborate in his work, 

taking on his mind-set and choices that lead to self-denial, 

loving dedication, self-sacrifice, staying close to suffering 

humanity and helping to carry the weight of sin that oppresses 

it. These elements offer new ways to understand more deeply 

the reparative dynamism of God's love manifested in Jesus and 

at the same time they present new challenges to those who 

wish to make themselves available to God’s work of reparation. 
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2. REPARATION TODAY: SOME HELPFUL CRITERIA AND 

PATHS OF RENEWAL 

In this last part of this section, we will ponder two aspects that 

are related and which illuminate each other. First there will be 

a presentation of some criteria to help ensure a holistic 

spirituality of reparation.132 This will be followed by a 

consideration of some paths that may help to stimulate its 

renewal. 

2.1 Some criteria in order to ensure a holistic spirituality of 

reparation 

2.1.1 The Eucharist and the ministry of Jesus 

The Protestant Reformation (XV century) brought with it a 

deep questioning of the hierarchical structure of the Catholic 

Church, especially regarding the Pope, the ministry of priests 

and the ‘real presence’ in the Eucharist. These criticisms put 

into question the visibility of the church and her role as a 

mediator of divine grace. The Tridentine and post-Tridentine 

Counter-Reformation theology, for its part, reacted by insisting 

on the visibility of the church and its mediatory role in 

salvation. It did this by first emphasising the role of the Pope as 

the successor of Peter's ministry, Vicar of Christ and supreme 

pastor of the whole Church, whose mission, especially 

entrusted to him by Jesus, is to ensure communion and unity of 

                                                             
132 In response to the main criticisms that have been made in modernity 
of the spirituality of reparation–that it is too focused on intimacy and 
suffering, among other things, these criteria have been drawn up to 
ensure a more holistic spirituality of reparation. Cf. Beltrán Villegas, 
Reparation, SSCC Archives, Rome, 17D4. We also refer to the doctoral 
thesis of Eileen Fitzgerald The Way to Wholeness. For a theology of 
reparation in light of a theology of image, presented April 7, 2009 at the 
Faculty of Philosophy and Theology of the Jesuits (FAJE) in Belo 
Horizonte, Brazil, 52-62; 322-324. 
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faith. To fulfil this function, the First Vatican Council (1869-

1870) stated that the Petrine ministry enjoys infallibility when 

the Pope proclaims definitively some or other point in the 

doctrine of the faith and tradition of the church, necessary for 

salvation. The Counter Reformation then emphasised the role 

of priests, understanding them as ministers who act “in persona 

Christi Capitis”, which is particularly visible in the Eucharist. 

This understanding of priestly ministry was reinforced by the 

insistence on the daily celebration of the Eucharist as a spiritual 

“formation” and “food” for the minister and for the people of 

God and as a means of “supporting” the priest (stipend). Lastly, 

the Counter Reformation theology led to a concentration on the 

‘real presence’ of Christ in the Eucharistic species, reinforced 

by devotional practices such as the holy hour and visiting the 

Blessed Sacrament. These practices resulted in an eclipse of the 

other presences of Christ in the liturgy–in the Word of God, in 

the Christian community gathered in his name–and in the life 

of the church, in the poor and in the apostolate and mission. 

This over-concentration on the presence of Jesus in the 

Eucharist also led to the ‘real presence’ becoming detached 

from his whole ministry, of which the Eucharist is indeed the 

sacrament and memorial. This would have consequences even 

at the level the representation of the Heart of Jesus. We noted 

earlier the connection between the Eucharist and the Heart of 

Jesus, especially from the visions of Margaret Mary Alacoque. 

To reinforce this connection, Jesus appeared offering his Heart, 

which was biologically represented and pierced by a sword. 

There was, therefore, a kind of splitting of the presence of Jesus 

and along with it a growing autonomy of a bloodied and pierced 

Heart of Jesus as the representation of his person. This process 

not only reduced the more metaphoric and invisible dimensions 

of the heart as a symbol but also led the heart to become 
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disconnected from the entire ministry of Jesus as well as from 

its more biblical and anthropological understandings.133 

The ecclesiological renewal that operated in Vatican II‒which 

highlighted the church as the People of God, the Body of Christ, 

the pilgrim church in history and servant of humanity‒

provided a framework for a new perspective and comprehension 

of the Eucharist. The Second Vatican Council recognised the 

centrality of the presence of Jesus in the Eucharist, the origin 

and source of the life and mission of the church. The Council 

situated it in relation to the other presences of Christ in the 

liturgy: with special emphasis on the Word of God, in the 

assembly called together by the Lord (cf. Sacrosanctum 

Concilium, 7); in the life and mission of the church understood 

as the Body of Christ (social and historical) (cf. Lumen Gentium, 

7). This brought about a closer and more conscious reconnection 

of the celebration of the Eucharist (including adoration) to the 

whole ministry of Jesus and the mission of the church. 

Moreover, devotion to the Heart of Jesus was re-rooted in the 

life and choices of the entire ministry of Jesus as well as 

becoming integrated into the mission of the church, which, 

following the example of Jesus in poverty and in persecution (cf. 

Lumen Gentium, 8) collaborates in his redemptive work. 

2.1.2 United to the reparative action of Jesus 

In the past, there was a certain distorted understanding of 

reparation in the area of devotion. Devotion was understood as 

an exercise of personal sanctification through which believers 

accepted and gave to the Lord their own sufferings and those of 

                                                             
133 For an up-to-date approach to the heart, both from a symbolic point of 
view as well as an anthropological, biblical and theological-historical 
perspective, I refer to the monumental work of the Jesuit Édouard Glotin, 
La Bible du Coeur de Jésus, Presses de la Renaissance, Paris 2007, 768p. 
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the church as compensation for the rejection of the saving work 

of Christ. From this perspective, reparation was understood as 

trying “to compensate the Redeemer” as if in some way the 

redemption already realised once and for all in Jesus was 

incomplete. The result was that those making adoration should 

offer Jesus their pains along with those of the church to 

compensate for what was lacking. From such a perspective, one 

can understand some of the spiritual justifications that 

encouraged faithfulness in adoration and tried to ensure its 

perpetuity: keeping company with the Lord Jesus present in the 

Eucharist so that he would not be left alone. Moreover, to be left 

alone would cause even more suffering to the Heart of Jesus if 

those responsible were the very ones who had consecrated 

themselves to him to “make reparation” for the offence caused 

to him by the rejection of his love. Another justification insisted 

that the reparative work of the cross could only be completed 

through the offering of one’s own pain and suffering. Again, the 

implication here is that personal pain and suffering have a 

quasi-redemptive role as well as having purifying and educational 

value. Through this “sorrowful” vision of reparation, there 

exists, on the one hand, a keen understanding of the cross as an 

instrument of death and suffering along with an awareness of 

the constant reality of suffering in the world. But on the other 

hand, there is a distorted understanding of the value of the 

cross, the efficacy of which appears to depend on the magnitude 

of the suffering it expresses, as if the more one suffers, the more 

one is made better. In seeking out or preferring suffering, a 

measure of self-affirmation and self-satisfaction may be hidden, 

obscuring the fact that Jesus’ redemption came not only 

because he suffered, but above all because he turned his 

suffering into a gift of love for suffering humanity. 

Without doubt, the cross in its bloody truth could appear 

detached from all the feelings, attitudes, choices and actions 

that led Jesus to take up the cross as the gift of his own life. 
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Without diminishing the reality of the cross as an instrument of 

torture and death, its salvific understanding lies in the fact that 

it is also a sign of the total self-giving of Jesus in love for 

suffering humanity. This sign, in turn, is rooted in the 

unfathomable love of God the Father who speaks of his love in 

giving his son for us. At the heart of reparation then, is not what 

the adorers with their sufferings can offer the Lord but rather 

God’s passionate love for humanity manifested in the self-

giving of Jesus on the cross. From this gift of self and the reasons 

of the Heart that led Jesus to the Cross comes the sacrament of 

the Eucharist. Contemplating Jesus in the Eucharist, then, is to 

enter ever more deeply into his ministry of giving his life for 

love, so that we might imitate him. From here arises the fact 

that to make reparation is to associate oneself with the 

redeeming work of Jesus, responding in loving surrender and 

reciprocity to the depth of God's love manifested in Jesus. "The 

purpose of the spirituality of the Heart of Jesus,”–as summarised 

by Yves Ledure–“was to help and encourage this reciprocity 

which was called reparation or ‘living as a victim of love’, a 

spirituality that was especially widespread in the nineteenth 

century.”134 

The notion of perpetual adoration comes from this understanding 

of the Eucharist. Perpetuity is guaranteed through the unceasing 

intercession for humanity of the risen Christ to the Father. The 

adorer is associated, in the transience of time, with the 

perpetual and intercessory adoration of Jesus and with his 

redemptive activity, which continues in the world. This is 

expressed and summarized symbolically in the Eucharist. The 

community unites itself to the doxology proclaimed by the 

priest when he raises the gifts that have just been consecrated 

                                                             
134 Yves Ledure, Spiritualité du Cœur du Christ. Ils regarderont celui qu’ils 
ont transpercé, Nouvelle Cité (Spiritualité), Bruyères-le-Châtel 2015, 90. 
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to the Father on behalf of the community: “Through him, and 

with him, and in him, O God, almighty Father, in the unity of the 

Holy Spirit, all honour and glory is yours, for ever and ever. 

Amen”. 

2.1.3  Reparation of and with the sinner 

Linked to the last point, reparation involves an acute awareness 

of the reality of sin and its implications. However the notion of 

sin in contemporary thinking is weaker. There has been some 

loss of awareness of sin and its consequences. Proof of this is 

how the language used to refer to sin no longer connects sin 

with God or with others. Sin in present times is spoken of more 

as “mistakes”, “errors”, “oversights”, “lacks” or “equivocations” 

all revealing an inner understanding of sin as a random 

succession of voluntary and involuntary acts: 

“A series of unfortunate events, miscalculations, the 

growing importance attached to circumstances. Our 

lives are nothing other than the sum of multiple 

contingencies and no matter how much they may be 

different in the details, they share an essential causality 

in its design: this, then that‒and following that–this.”135 

Along with the awareness of sin being reduced to its 

psychological dimension, one can also observe its dissociation 

from the moral and spiritual realms. Therapy is usually the 

setting where such work is done, the aim of which is to bring 

people to awareness and to help them express the feelings, 

wounds and traumas that lie at the root of their faults, thus 

purifying them of their moral connotations. In this way, the 

restraints that impede the psyche are released, thus opening 

the person to the possibility of a more integrated relationship 

                                                             
135 Paul Auster, Nel paese delle ultime cose, Casa editrice Einaudi (ET 
scrittori, 1118), Trento 2014, 129. 
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with self and with others. The contribution of the therapeutic 

work of psychology and certain self-help techniques to try to 

resolve traumatic processes cannot be denied. Therapy offers 

emotional, cognitive and attitudinal resources to help change 

behaviour and enable people to establish healthy relationships. 

However, this approach does not consider as part of the healing 

process the “burden” that a person often bears within those 

relationships and, from which, in the best-case scenario, they 

expect to be released by others.136 What are not considered as 

                                                             
136 The film Hugo by Martin Scorsese (2011) offers interesting insights 
into what reparation means, understood not as self-help but the 
acceptance of the healing of one's vulnerability by others. Hugo, a young 
orphan, wanted to repair an automaton that was the only inheritance 
from his father. Repairing the automaton almost became an obsession for 
Hugo because by doing so, he hoped to receive a posthumous message 
from his father. For this to happen Hugo, for a time, had to set aside his 
plan so as to dedicate himself to redeeming the life of Georges Méliés, a 
life that he discovered to be mysteriously linked to his own. Indeed, later 
on, Hugo would come to know Isabelle, the adopted daughter of Méliés, 
who was also an orphan. It turned out that she had the heart-shaped key 
that was needed to get the automaton working again. When the key was 
ultimately inserted, the automaton started working, able finally to deliver 
its message. It was a drawing that corresponded exactly to the image from 
a film that Hugo as a child had seen with his father. The author of this film 
was Georges Méliés. Hugo and Isabelle then made it their common cause 
to do what they could to ‘redeem’ the life of Méliés. To this end, they had 
the help of René Tabard, a historian of silent films and great admirer of 
the work of Méliés. Tabard had some tapes of the works of Méliés that he 
showed in the presence of their author.  

Also central to the story was the character of the stationmaster who 
constantly threatened the plans of Hugo. He, too, was a damaged person, 
physically lame and unable to express his affection for the florist of the 
station. His only concern was to keep order at the station. Blinded by his 
relentless sense of duty, when he captured Hugo he saw only an orphan, 
a vagabond, who must be handed over to the correction school where he 
would most surely be reformed. Just at that moment, Georges Méliés 
reappeared on the scene. He had seen all the efforts made by Hugo to 
realise his dream. This time it was Méliés who offered the message that 
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an integral part of any healing work are the elements of “fight” 

and “struggle”, of renunciation, the sense of endurance, the 

resources that come from beyond ourselves, the people who 

come into our lives whom we finally discover to be “life savers” 

in the night of meaninglessness or even as a grace to support us 

in suffering. 

The cultural weakening of the concept and reality of sin has also 

contaminated some of the language used in penitential liturgies. 

Often, the language used emphasises more the individual and 

interpersonal dimensions of sin but rarely refers to its social 

and structural dimensions.137 The subject matter of sin almost 

                                                             
would heal Hugo. "This child belongs to me!" He then said to the 
stationmaster: “this child has made the kindest repair of his life.” The 
stationmaster then found himself at a crossroads of having to decide 
whether or not to hand over Hugo to the orphanage and, more 
importantly, if he was open to being healed by allowing Méliés to care of 
the child. No one redeems himself or herself. Real redemption comes by 
stepping outside of self, leaving aside one’s own wound in order to take 
the risk of helping in the redemption of others. Theologically, we can add 
that it is by grace that the healing of one’s own wounds comes about, 
barely admitted desires are fulfilled and severely repressed dreams are 
realized. It is this that Hugo, Isabelle, Méliés and finally the stationmaster 
discover. 
137 Sin in its structural, social, dimensions appeared in the teaching of John 
Paul II in the Post Synodal Apostolic Exhortation Reconciliation and 
Penance, 16 (December 2, 1984). In no. 16 a descriptive definition is given 
of what is meant by “situations of sin” or “social sin”: “Whenever the 
church speaks of situations of sin or when she condemns as social sins 
certain situations or the collective behaviour of certain social groups, big 
or small, or even of whole nations and blocs of nations, she knows and 
she proclaims that such cases of social sin are the result of the 
accumulation and concentration of many personal sins. It is a case of the 
very personal sins of those who cause or support evil or who exploit it; of 
those who are in a position to avoid, eliminate or at least limit certain 
social evils but who fail to do so out of laziness, fear or the conspiracy of 
silence, through secret complicity or indifference; of those who take 
refuge in the supposed impossibility of changing the world and also of 
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exclusively refers to the sexual and ritual-prescriptive domains, 

and so is detached from its social and political dimensions 

including care for the whole of creation. Nor is there sufficient 

emphasis on the transcendent, in particular the impact that sin 

has on the relationship with God. Even less is said about the 

influence of evil spiritual powers on human activity. 

Retrieving the social, creational and transcendent dimensions 

that form part of the reality of sin makes possible not only a 

more realistic and complex understanding of human beings but 

also an understanding of the personal and spiritual resources 

that grace elicits to help overcome evil and establish healthier 

relationships with self, with others, with the whole of creation 

and with God.138 In the first place this involves opening 

                                                             
those who sidestep the effort and sacrifice required, producing specious 
reasons of higher order. The real responsibility, then, lies with 
individuals. A situation‒or likewise an institution, a structure, society 
itself‒is not in itself the subject of moral acts. Hence, a situation cannot in 
itself be good or bad”. This idea reappeared in John Paul II’s Encyclical 
Sollicitudo Rei Socialis, 36 (December 30, 1987) which expressed concern 
about “a world which is divided into blocs, sustained by rigid ideologies”, 
that justify the preservation self-interests rather than the thoughts and 
actions that promote solidarity and interdependence among peoples. The 
idea was later taken up again in the teaching of the Latin American 
bishops in the Aparecida Document that denounced forms of oppression 
and domination that sought to silence the cultural values of the people, 
especially those of Afro-Americans. Final document of the V General 
Conference of the Latin-American and Caribbean Episcopate (May 13-31, 
2007), No. 92; 532. This document was an anthropological-theological 
reading of certain historic-social phenomena the roots of which were 
found in individual decisions but whose results tended to be reified in 
social structures that seemed unchangeable. 
138 It is the social, creational and transcendent dimensions of human 
activity and the spaces in which the humanity and the whole planet live 
in hope of reparation‒that are addressed in the works of the Brazilian 
photographer Sebastião Salgado (Aimorés, Brazil 1944). In his three 
major works: Workers (1993), Exodus (2000) and Genesis (2006), Salgado 
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ourselves, in confidence, to God who examines the hearts, who 

knows those deep sins that we dare not look at, on account of 

the pain or shame that they have caused in ourselves or in 

others.139 This will then involve showing not only an affective 

                                                             
places before the viewer the suffering of vast sectors of humanity and the 
entire planet, a reality that is taking place before our eyes though it is 
often invisible or one does not want to see it: the precarious working 
conditions of entire populations, forced migrations on account of hunger, 
wars, natural disasters, demographic pressures, the cry of the planet and 
its inhabitants at the destruction produced by a voracious and ruthless 
consumer economy. Salgado’s intention, through these images, is to echo 
the silent cry of the afflicted so that, upon hearing it, the observer 
awakens to some questions: Why are we being hurt? What can we do? In 
other words, the question is whether we are able to stop being an 
observer and instead become vulnerable to and participate in the reality 
that is watching us, so that together we can provide if not a solution, at 
least a relief to these sufferings. A good introduction to the work of 
Salgado is the Spectre of hope documentary directed by Paul Carlin (2000) 
Cf. http://www.paulcarlin.co.uk/html/tv-spectre_of_hope.html [Visited 
December 10, 2015]. Also useful is the film-documentary by Wim 
Wenders and Juliano Ribeiro Salgado, Salt of the Earth (2014). 
139 The Chilean writer Hermann Schwember, through the character of 
Father Duval, presents some acute reflections based on his experience in 
the confessional on how some profound sins remain unconfessed for a 
number of reasons: possibly, because of their complexity, or the 
irreparable harm they caused or maybe because of the shame attached to 
them. “You could write whole treatises on the confusions and overlaps 
between false consciences, alienated consciences, and lucid consciences 
that are presented in the confessional. Such treatises could easily be 
extended with the amount of nonsense and trivialities that are considered 
sins, even by mature or seemingly mature people. As such, it is almost 
impossible to distinguish how much hypocrisy comes before the 
confessor. I have sometimes been tempted to work on the theory of the 
impossibility of truth in the confessional. I think if Freud had been a 
Catholic, he would not have been able to avoid the issue but 
unfortunately, I do not have sufficient training in his methods. The core 
issue, in any case, is simple: the few profound sins that are those 
occasioned by an avoidable, unfair and irreparable evil caused to an 
essentially innocent victim are so immense that we are incapable of 
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compassion but also one that is practical and which places us in 

solidarity with those who suffer the consequences of the sin of 

the world. Whoever experiences mercy cannot take shelter in a 

paralysing self-absorption (“I can do nothing about this 

challenge”), or be condemnatory of others (“if they are bad it is 

because they were looking for it.”) Jesus felt compassion for the 

crowds who hungered and were sick and consequently 

involved his disciples, not just so they would become sensitive 

to what the crowds had to live through but so that they would 

actively work with him to satisfy their hunger: “You give them 

something to eat.” (Mark 6:37) 

2.2 Some paths of renewal 

2.2.1 Reparative adoration as a return of love140 

Based on a Christological reading of the Scriptures enriched by 

liturgical celebration, the Church Fathers found in the pierced 

side of Jesus a symbol in which shines the unfathomable mystery 

of redemption accomplished in Jesus. Meditating on this symbol, 

the Fathers expressed some essential characteristics of the work 

of redemption: a profound understanding of the initiative and 

                                                             
confronting them. Most of us mediocre humans want to go through life 
with the story that we are not so bad (although we could be better); we 
cover up our deep faults with other spurious matters, which alleviate our 
conscience making us guilty in areas where we know ourselves to be 
innocent. What often happens is that we are caught in a common 
hypocrisy, unable to confess our false sins, we invent trivialities that leave 
us in good standing before the confessor.” Hermann Schwember, Yo 
pecador, Ed. Sudamericana, Santiago 2000, 244. 
140 In this section, we follow the interesting work of Nurya Martínez-Gayol 
Fernández, “Prehistoria de la espiritualidad reparadora. Patrística y Edad 
Media” in Nurya Martínez-Gayol Fernández (dir.), Retorno de amor. 
Teología, historia y espiritualidad de la reparación, Siervas Seglares de 
Jesucristo Sacerdote/Sígueme (Nueva Alianza, 208), Salamanca, 2008, 
124-179. 
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the gratuity of God’s love manifested in Jesus, an appreciation 

of the weight of the sin that Jesus took on himself and the high 

price he paid as a ransom for his brothers and sisters. The 

metaphors of weight and ransom describe aspects of the reality 

of sin and its devastating effects. They do not present the image 

of a masochistic God whose anger is appeased, ultimately, by 

seeing his own son suffer. Additionally, the symbolic-

contemplative position taken by the Church Fathers on the 

mystery of redemption emphasizes the fact that faith, the 

mission of the Church and Christian existence in general, 

including martyrdom, are all responses to the initiative and 

depth of God’s love symbolised in the pierced Heart of Jesus. At 

the same time such responses, however audacious and radical 

they may be, are no more than manifestations of the human 

desire to respond to God’s first and overflowing love. As such, 

they cannot be measured against the “supreme advantage of 

knowing Christ Jesus” (Phil 3:8) and “the love of God made 

visible in Christ Jesus.” (Rom 8:39) 

Clement of Alexandria (150-215) expressed this conviction 

when he wrote, “It is incumbent on us to return His love, who 

lovingly guides us to that life which is better.”141 The one who 

like a “teacher” guides humankind to this better life is Christ as 

he walks with us. The signs of Christ’s presence are visible in all 

things that have been created through him, for him and that 

exist in him. From this point of view, reparation is always a 

response to a first love and is expressed in terms of restoring, 

                                                             
141 Clement of Alexandria, Pedagogus I, 3, 9, 1 cited by Nurya Martínez-
Gayol Fernández, “Variaciones alrededor de un concepto” in Nurya 
Martínez-Gayol Fernández (dir.), Retorno de amor. Teología, historia y 
espiritualidad de la reparación, Siervas Seglares de Jesucristo Sacerdote/ 
Sígueme (Nueva Alianza, 208), Salamanca 2008, 93. (Translator note: 
English citation from Christian Classics Ethereal Library at http://www. 
ccel.org/ccel/schaff/anf02.vi.iii.i.iii.html) 



V. Reparation today: revision and renewal 

220 

caring for and making shine the Christic characteristics that are 

present in every creature. 

Augustine of Hippo (354-430), for his part, introduced an 

anthropological-Christological corrective to the more 

transactional and retributive view–“I give so that you give me”–

that distorted an adequate understanding of reparation as 

satisfaction. He insisted that the primacy of the love of God the 

Father for sinful humankind was manifested in Jesus and that 

the human response is nothing other than a “return of love”. 

The Spirit himself, who is the nexus of love within the Trinity, 

makes this response possible. In groaning and acting in each 

person, the Spirit comes to the aid of feeble human love and 

channels it toward God. “He has loved us indeed so that we 

might return the love; and in order that we might have the 

possibility of loving him in return/loving him again, he has 

visited us with the Spirit” (Amavit nos, ut redamaremus eum; et 

ut redamare possemus, visitavit Spiritu suo).142 

The fundamental experience of reparation as a response to love 

is summarised, according to Nurya Martínez-Gayol Fernández, 

in a sentence by Gilbert of Hoyland (1172). He was inspired by 

the text of John “He first loved us” (1 Jn: 4, 10): “However much 

one may love, one who loves doesn’t love but loves in return” 

(Quantumcumque amat, non amat sed redamat).143 This text 

                                                             
142 Augustine, Enarratio in Ps 127,8 cited by Nurya Martínez-Gayol 
Fernández, “Variaciones alrededor de un concepto” in Nurya Martínez-
Gayol Fernández (dir.), Retorno de amor. Teología, historia y espiritualidad 
de la reparación, Siervas Seglares de Jesucristo Sacerdote/Sígueme 
(Nueva Alianza, 208), Salamanca 2008, 104. 
143 Gilbert of Hoyland, In Cant, Sermo 30, PL 184, 155, cited by Nurya 
Martínez-Gayol Fernández, “Prehistoria de la espiritualidad reparadora. 
Patrística y Edad Media” in Nurya Martínez-Gayol Fernández (dir.), 
Retorno de amor. Teología, historia y espiritualidad de la reparación, 
Siervas Seglares de Jesucristo Sacerdote/Sígueme (Nueva Alianza, 208), 
Salamanca 2008, 141. 
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expresses one of the main points of the spirituality of 

reparation. In addition, it contains a principle of Christian 

anthropology according to which life is a gift that is continually 

received from the Word. And the Word is the origin and 

sustenance of all that is created, whose potentialities unfold 

upon receiving again and again the primary love of God and 

returning it, enriched with gestures and words, in a life 

surrendered like that of Jesus. 

The “redamatio” (response of love) cannot “pay", nor pretend to 

“pay for” love received. The love of God always takes the 

initiative, “love is always there first” in the language of Pope 

Francis, (cf. Evangelii Gaudium, 24). Even though God’s 

initiative overflows and exceeds everything that we can do, 

nevertheless, it does not diminish the requirement of a 

response. In fact, when God’s love is genuinely accepted, it 

arouses gratitude and the desire to give oneself as God gave 

himself in Jesus. Indeed, this superabundant love generates in 

the heart of the creature, an always greater desire to love, 

seeking “to return love” in gestures of giving without 

calculation or expectations, not even looking for a response, 

only loving as God loved in Jesus, “non-refundable”. From this 

perspective, reparation as a response of love, can be understood 

in one of the ways Jesus addressed his disciples when he 

commanded them to love God in the way that God loves them: 

“Be merciful, just as your Father is merciful”. (Lk 6:36)144 Love, 

as God loves and your love will be inseparably united to a heart 

                                                             
144“Be merciful according to the example of your merciful Father”. 
According to Walter Kasper, this translation of the verse in Lk 6:36 takes 
up the original meaning of the Matthean expression, “Be perfect, 
therefore, as your heavenly Father is perfect” (Mt 5:48). Cf. Walter 
Kaspers, Lectio Magistralis delivered on receiving his doctorate honoris 
causa in philosophical sciences from the Universidad Vita-Salute San 
Raffaele de Milán, on 20 January, 2015. Text available at: 
http://www.unisr.it/view.asp?id= 9889 [Visited April 16, 2015]. 
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of flesh, to the image and likeness of the incarnate Word. 

“Redamatio” or “response of love” reparation, the symbolism of 

the opened side of Jesus and the Eucharist as the sacrament of 

Jesus’ self-giving, are the basic coordinates that the Fathers of 

the Church offer for a renewal of the understanding of the 

practice of reparation. 

By placing Jesus and his ministry at the centre of reparation, 

symbolised in his wounded side, the Fathers offer to a modern 

day theology of reparation a double point of convergence and 

departure. The first point of convergence and departure is to be 

found in the Mystery of the Heart of Jesus, where Jesus’ 

relationships with his Father and with wounded humanity are 

formed and are solidified. The second point of convergence and 

departure is to be found in the wounded flesh of Jesus, still 

visible today in the least of his brothers and sisters. It is in the 

being together with the poor that reparative adoration 

culminates; the act of being close to the poor, in turn, directs us 

back to drink continuously from the fountain from which the 

gift of self-giving flows, the Heart of Jesus.145 In this interaction 

between contemplation of the Heart of Jesus and service to his 

wounded members, one can find a renewal path for the 

spirituality of reparation: 

                                                             
145 The double dynamic of reparation that emerges from the open side of 
Jesus is expressed in the mosaic made in June of 2009 by the studio of 
Marko Rupnik sj, in which the Risen Christ is shown appearing in the 
midst of his disciples making a double gesture: showing them his side and 
the wounds of his hands, and breathing on them his Spirit. In this mosaic, 
the figure of the Apostle Thomas, inclined and holding Jesus’ hand, points 
out that the reparative mission of the Church springs as much from the 
contemplation of love that flows from Jesus’ open side and his wounds as 
from receiving his Spirit, the breath of love. This mosaic is found in the 
crypt of the lower church of Saint Pio di Pietralcina in San Giovanni 
Rotondo, Puglia, Italy. To see this mosaic cf. http://www.centroaletti. 
com/ita/opere/italia/71a.htm [Visited February 26, 2016]. 
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“Over fifteen centuries, the encounter with Christ is 

expressed time and time again through recourse to the 

heart. Church Fathers, mystic and spiritual, narrate a 

common experience in a sometimes allegorical, symbolic 

or strongly naturalistic way. Identification with the 

Lord, conforming to his sentiments, his interests, and 

his passion in the end, is an exchange of hearts. One is 

dealing, then, with an experience that in some way 

converts the person who undergoes the experience 

into a contemporary of the Crucified One; an 

experience that is polarised by love, which is why the 

centre is always the heart; an experience that leads 

almost irreversibly, from love to love, revealing to the 

believers that ‘when they love he is loving back’ since 

the love of God always precedes us. This love 

discovered on the cross, from which blood and water 

flowed, is rediscovered in the Eucharist. Those who 

feel drawn to identify with Christ for love, share in his 

Eucharistic offering, also making of themselves an 

offering. Those who feel themselves pardoned and 

saved as ‘members of the body which hands itself over’, 

want to respond to such love, handing themselves over, 

with Christ, and like Christ, for the salvation of the 

world. In this simple way, they try to ease and carry the 

sufferings and anguish of their brothers and sisters. 

This is reparation!”146 

Currently the perspective of reparation as a response to love 

seeking to ease the pain and suffering of human beings, is 

                                                             
146 Nurya Martínez-Gayol Fernández, “Prehistoria de la espiritualidad 
reparadora. Patrística y Edad Media” in Nurya Martínez-Gayol Fernández 
(dir.), Retorno de amor. Teología, historia y espiritualidad de la reparación, 
Siervas Seglares de Jesucristo Sacerdote/Sígueme (Nueva Alianza, 208), 
Salamanca 2008. 179. 
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relevant to the challenges that are arising from the growing 

phenomenon of urbanisation. Already by 2014, 52% of the 

planet’s population were living in cities. At the time of writing, 

it is 80% in Latin America and 70% in Europe. It is expected 

that by 2050, two-thirds of the world’s population may live in 

cities. It is true that this phenomenon is creating new 

possibilities for networking and the provision of services, but it 

is also generating new problems, the cost of which are born by 

the poorest. Among these problems are: the deterioration of 

living conditions occasioned by growing violence and 

aggressiveness due to overcrowding and segregation of vast 

sectors of the population; the destruction of the ecosystem; 

reduction of public spaces leading to a worsening of the already 

weak links among human beings and with the environment. 

Following on from this analysis, sociologist Manuel Castells 

formulated an appeal to the Catholic Church and its pastoral 

service in the large cities: 

“The Catholic Church faces a gigantic challenge, and 

how this is confronted depends on the Church, as the 

divine instrument, making reparation for the suffering 

of the world, or else people will seek other means for 

their daily salvation.”147 

Another work, which, in my opinion, stems from this 

understanding of reparation and which remains open to being 

explored is, on the one hand, the seeking out of suitable forms 

of iconic representation of the symbolism of the transpierced 

Heart of Jesus. On the other hand, it would be good to give 

                                                             
147 Manuel Castells, “Angeli e demoni delle grandi città. La metropolitaniz-
zazione del mondo e il ruolo della religione nei problemi sociali urbani” 
in La pastorale delle grandi Città. Atti del I Congresso Internazionale 
(Barcelona May 20-22, November 24-26, 2014; Vatican City, November 
24, 2014) [Edited by Lluís Martínez Sistach] Libreria Editrice Vaticana, 
Vatican City 2015, 28. 
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consideration to some of the meaningful ritual practices found 

in the different cultures that may be able to express the 

meaning of reparation as a response of love. 

2.2.2 Reparative adoration as ministry 

One of the most pristine aspects of the Congregation’s 

spirituality is reparative adoration, understood as a central 

part of its mission and ministry. At the time of asking the Holy 

See for approval, our Founders stressed that the purpose of the 

Congregation was devotion to the Sacred Hearts and reparative 

adoration. By doing this, the founders not only hoped to receive 

official recognition of the Congregation from the Church, but 

also to make clear that the ministry of reparation was its 

essential contribution to the building up and mission of the 

Church. This was affirmed by Father Coudrin in the first of his 

counsels on adoration, when he stated that the adorer “is 

commissioned, delegated by the Church to adore, praise, give 

thanks and make reparation”. This awareness of the ministerial 

dimension of adoration was evident in the foundation of any 

new religious community, at which the Eucharist was 

celebrated and the Blessed Sacrament installed in the 

tabernacle of its chapel or oratory. With the presence of the 

Blessed Sacrament and the successive turns of adoration at the 

feet of Jesus, the mission of the Congregation thus began in a 

local church. By doing this, it became clear that adoration was 

a common ministry of the brothers and sisters, the practice of 

which testifies that it is the Risen Lord Jesus who ensures the 

continuation of his work and mission. The ministry of 

reparative adoration was given official approval, first by the 

hierarchy of the diocesan Church and then by the Holy See. It 

must also be said that the ministry of adoration was a concrete 

response to a particular need that arose out of the wounds and 

divisions that weighed heavily on the Church in France in the 
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time of the founders. Even when alone at the feet of Jesus, the 

adorer understood him or herself to be there both as a member 

of the church and in the name of her suffering members. 

Present before the Lord, the adorer shared their pain and 

brought their faces and stories to the Lord Jesus, just like the 

crowds who placed the sick at his feet so that he might touch 

and heal them. (cf. Mt 15:29-30) 

The importance of and the need for the ministry of reparative 

adoration becomes clear in relationship to the poor and the 

Eucharist. In fact, the ministry is nourished in our pastoral 

encounters with the poor and the suffering who trust and 

mandate us to present their realities at the feet of Jesus in the 

Eucharist. Celebrating and contemplating the Eucharist is the 

school where the adorer learns the sentiments, attitudes and 

gestures that flow from the Heart of Jesus. In turn, these 

become truly assimilated into a particular service of reparation 

together with the suffering brothers and sisters. We find an icon 

of the circular movement of the ministry of reparation in the 

parable of the Good Samaritan. (cf. Luke 10:25-37) From this 

parable, reparative adoration provides a guiding response to 

the question: What am I to do with the person who has been left 

on the side of the road? Do I remain at a distance or do I, out of 

compassion, move closer? This moving closer is not a mere 

emotional reaction to feeling sorry from a distance for the one 

who is suffering. This would be like the Levite or the priest who, 

despite having seen the man at the side of the road, continued 

their journey. To be moved by mercy, to get close to someone 

involves the whole person and translates into a praxis 

consisting of (i) seeing, (ii) letting oneself be touched and 

moved by the one who suffers, in all his uniqueness‒flesh, 

blood, smell, skin, voice and (iii) taking care of the person. The 

parable focuses the reader’s attention on the person who 

suffers without any probing questions as to the robbers’ 
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identity or even their motives. The fact of the matter is that 

there is someone who has been beaten up at the side of the 

road, defenceless and in need of help. Mercy is the practical 

response to the question ‘what are you going to do for the 

person who is suffering?’ 

In this regard, it seems pertinent to briefly recall the 

philosophical understanding of mercy, according to Hermann 

Cohen (1842-1918), a German thinker of Jewish origin. Cohen 

distanced himself, on the one hand, from an abstract, 

metaphysical approach to the human being that was centred on 

the self or on the will, and on the other, from a reductive 

approach to mercy, whereby mercy is understood as an 

emotion detached from moral conscience and the power to act. 

As a point of departure, Cohen took the anthropological 

question in respect to suffering: Who is it that suffers? 

According to Cohen, it is suffering that reveals most the 

uniqueness of the other, not only because phenomenologically 

it always manifests itself in the flesh, in a body, but also because 

it is precisely in suffering that the other is most radically other, 

elusive and unavailable. People who suffer not only raise the 

question as to the why of suffering, but they also present a 

challenge to those who see them “crying out for the happiness 

of which they have been deprived”.148 The only way to 

respectfully and practically approach the other who is suffering 

is out of compassion. This is primarily understood as feeling in 

one’s own flesh not the pain that the suffering causes to the 

person, or a sympathy that remains confined to the self‒but the 

need to approach the other who is in pain, looking for concrete 

ways of easing it: “Suffering–says Cohen‒is given to us because 

                                                             
148 Reyes Mate, “Por una ética de la compasión” in Memoria de Occidente. 
Actualidad de pensadores judíos olvidados, Anthropos, Barcelona 1997, 
232. 
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of compassion”.149 What compassion reveals is the presence of 

the other as he or she is, hungry and stripped of the dignity that 

the observer is able to enjoy without threat. Compassion places 

each person in the presence of flagrant inequality where those 

who suffer find themselves a stranger, a non-person, a person 

in need, unprotected, someone who can be helped and someone 

who remains unseen. Those who suffer raise questions about 

the happiness they feel they have been deprived of and the non-

recognition of their dignity. Their situation exposes the 

agreements we enter into to make more bearable the reality of 

the poor and those who suffer. Agreements interwoven with 

oversights, omissions, and indifferences in which everyone one 

is implicated and that result in some people being deprived of 

their happiness and dignity while others calmly and 

unquestionably benefit: “We only know how unjust we are 

when someone asks us for what is theirs”.150 

It is only in compassion that the other can be accepted as 

unique, regardless of their material inequality and loss of 

dignity. And it is out of compassion that one is called to become 

the neighbour. This kind of compassion comes not from the ‘I’ 

position of having pity or feeling sympathy but from the other 

who suffers without knowing why and whose suffering raise 

questions about justice. In this ethical and reflective movement 

of compassion, we recognize a process similar to the one that 

Jesus used in the dialogue with the expert in the Law that took 

place and gave rise to the parable of the Good Samaritan. The 

initial question of the expert (a self-centred question) was: 

                                                             
149 Hermann Cohen, Die Religion der Vernunft aus den Quellen des 
Judentums, Fourier-Verlag, Wiesbaden 1988, 9 cited by Reyes Mate, “Por 
una ética de la compasión” in Memoria de Occidente. Actualidad de 
pensadores judíos olvidados, Anthropos, Barcelona 1997, 222, 243. 
150 Reyes Mate, “Por una ética de la compasión” in Memoria de Occidente. 
Actualidad de pensadores judíos olvidados, Anthropos, Barcelona 1997, 
248. 
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“what must I do to inherit eternal life?” Jesus responded by 

taking up the focus on doing but then went on to invite the 

expert in the law to ‘decentralise’, to go out of himself and 

‘become a neighbour’ to the one on the road. The way to eternal 

life is not to be found in the person who aspires to it, but in the 

person who has been left at the side of the road. When faced 

with someone who is suffering, there are no theoretical 

answers to give, just practical ones. Thus, Jesus commanded the 

expert in the Law to be compassionate and “go and do likewise.” 

(Lk 10:37) Reparative adoration, motivated by compassion, 

involves seeing those who suffer and bringing them to the feet 

of Jesus. It involves taking care of them, all the time ready to let 

go of any discomforts or to change plans already in place, even 

plans to worship God or observe his Law. The Samaritan did not 

ignore the person suffering. On the contrary, by delegating his 

care to the innkeeper he showed his willingness to continue to 

look after him, adding that he would at some point return to the 

inn. 

In this parable, one can learn the meaning of “I desire mercy 

and not sacrifice” (Mt 12:7) from the perspective of the Good 

Samaritan, feeling and acting like him. But equally important is 

the perspective of the one who is at the side of the road, 

defenceless, stripped and hoping that someone will come to 

take care of him. Without such help this man could die, 

abandoned to anonymity. A third, more modest but effective 

perspective for understanding mercy is that of the innkeeper to 

whom the Samaritan entrusted the wounded man until his 

return. 

Reparative adoration could be a place where the Church itself, 

weak in her members or discredited by the wounds she has 

caused, learns mercy and allows herself to be healed by those 

who with great compassion take care of her and speak to her. 
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Also, the Church is called to be like the innkeeper who offered 

hospitality in his own house to the poor in whom the Lord, the 

Good Samaritan himself has already begun his work of 

reparation. The Lord entrusts the poor to us so that we may 

continue his work of reparation until he returns. 

2.2.3 Reparative adoration as a service of consolation 

Adoration is a confession of faith in the redeeming presence 

and work of Jesus, translated into a symbolic, corporeal and 

verbal language that unfolds over time. In adoration, it is 

effectively shown that Jesus is present in his Word and in the 

babbling prayers that echo in the hearts of the adorers. When 

they are before the Blessed Sacrament, offering the fatigues of 

the day at the feet of Jesus who is there, present, attentive … it 

may seem that nothing is happening. Even if they have the 

impression of not knowing how to pray as they should, or 

perhaps exhaustion and distractions make it difficult to hear 

the Other, nevertheless, the Spirit of Jesus is there praying and 

interceding, groaning in an ineffable way for the adorers before 

God. Reparative adoration is a form of prayer that is sustained 

by hope in the promise made by Jesus to his disciples, to “work” 

with them (cf. Mk 16:20), and to be with them always, “to the 

end of the age”, (Mt 28:20). When adoration arises out of social 

fractures or breaches, or out of open wounds that have failed to 

heal in the history of a community, a church, a country, then it 

becomes a gesture of trust anchored in “Hope alone” (sola Spes). 

The hope is for the Lord, who died and rose for all, to restore 

and bring peace to the weary, the heavily burdened, those who 

“are at the side of the road” and to wipe away the tears of those 

who weep. (cf. Apoc 21:4) 

Recognising that reparative adoration is a confession of faith in 

Jesus as the one who carries forward the work of reparation 
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involves for those who engage in adoration an agonizing 

dimension in respect of those who are waiting for their 

situations to be redeemed or restored: In what way did Jesus 

take on, in his self-giving, the pains and sufferings of the sin of 

humankind? How were the occasions of human suffering 

transformed by Jesus handing himself over? Such questions are 

relevant because, after the death of Christ, the fact of human 

suffering appears not to have fundamentally changed but 

rather seems more vast, complex and frighteningly 

destructive.151 

In the encyclical Spe Salvi (November 30, 2007) Benedict XVI 

addressed some of the questions that result in misgivings 

concerning the effectiveness of Christian hope. A primary 

misgiving had to do with individualism whereby the 

transformation produced by Christian hope basically occurs in 

the realm of the individual relationship of the believer with 

Jesus without having any reaction or practical impact on the 

social implications that having such hope entails. Another 

                                                             
151 This doubt with respect to the efficacy of the redemption/reparation 
of the surrender of Christ for those who suffer is expressed in the novel 
Hijo de hombre (1960) by the Paraguayan writer, Augusto Roa Bastos 
(1917-2005). Every year, in the town of Itapé, during the solemn Good 
Friday celebration, instead of having the veneration of the cross in 
church, the people of the town un-nail the figure of Christ from a cross at 
the top of a hill and carry the figure in procession to the entrance of the 
church. After this, the figure is returned to the cross on the hill. The 
narrator, an old man who preserves the memory of the people, explains 
the meaning of this ritual which, in the eyes of the official Church may 
seem to be “rebellious” or “heretical”: “Year after year, the people of that 
time kept going to the hill to un-nail Christ and walk him through the 
town as a victim who should be avenged and not as a God who had wanted 
to die for humankind. It could be that the mystery did not fit into their 
simple minds. He was God and so he could not die? Or he was a man? But 
if so, then his blood had fallen uselessly upon their heads, without 
redeeming them, given that things had only gotten worse”; Augusto Roa 
Bastos, Hijo de hombre, Anaya & Mario Muchnik, Madrid 1994, 24. 
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concern of Benedict was its ahistorical character, according to 

which Christian hope does not take care of the socio-historic 

conditions of suffering and poverty, and consequently is not 

involved in changing them. Factors such as these become 

especially urgent when thinking about the reparative 

dimension of adoration. 

With regard to the individualism that threatens Christian hope, 

Benedict XVI elaborated on the process of the transformation 

of human freedom that is set in motion in the encounter with 

the person of Jesus. Adoration, in terms of interceding with 

Jesus to the Father, and reparation understood as being 

committed with him on behalf of others, are based on a basic, 

fundamental experience. It is the verifiable human experience 

of unconditional love, an experience that broadens the horizons 

of internal growth and sees happiness as being a gift for and 

with others. This unconditional love is not something that 

exists outside of the human person but is rooted in his or her 

deepest aspirations and where absent, in his or her wounds and 

contradictions. This is expressed in some Pauline texts (cf. Rom 

8:31-39; Gal 2:20; 2 Cor 5:15), where being (not only the human 

being but creation as a whole) is no longer understood as 

individual‒detached from others‒or fatally condemned to be-

unto-death, but as a being-with-Jesus, in relationship with him, 

who gave himself “for me” (Gal 2:20) and “for all” (2 Cor 5:15). 

When one enters into communion with Jesus, the centre of 

one’s existence is no longer self but Jesus. And so the criteria 

and aspirations that led Jesus to give up everything for 

everyone, gradually begin to inform the criteria and aspirations 

of the Christian. 

In order to illustrate this eminently relational and Christic 

dimension of being, Benedict made reference to the work of 

Augustine and the discovery he made of the inseparable 
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connection between love of Jesus and care for others. Augustine 

had wanted to lead a spiritual life especially devoted to 

contemplation and consequently felt the need to withdraw 

from others, leaving them to fend for themselves. However, 

before that could happen, Augustine was called by the ecclesial 

community to be ordained to the priesthood, which in turn led 

him to see that the Christian life involves an inseparable 

connection between the love of God/search for God and service 

to others. This was a conversion within the personal conversion 

that Augustine had already experienced, the one that led him 

from seeking the Logos in Greek philosophy to embracing the 

Wisdom of God in Jesus. This inner conversion helped him to 

understand the ecclesial dimension entailed in faith in Jesus. 

“This same connection between love of God and 

responsibility for others can be seen in a striking way 

in the life of Saint Augustine. After his conversion to the 

Christian faith, he decided, together with some like-

minded friends, to lead a life totally dedicated to the 

word of God and to things eternal. His intention was to 

practice a Christian version of the ideal of the 

contemplative life expressed in the great tradition of 

Greek philosophy, choosing in this way the ‘better part’ 

(cf. Lk 10:42). Things turned out differently, however. 

While attending the Sunday liturgy at the port city of 

Hippo, he was called out from the assembly by the 

Bishop and constrained to receive ordination for the 

exercise of the priestly ministry in that city. Looking 

back on that moment, he writes in his Confessions: 

‘Terrified by my sins and the weight of my misery, I had 

resolved in my heart to flee into the wilderness; but 

you forbade me and gave me strength, by saying: 

‘Christ died for all, that those who live might live no 

longer for themselves but for him who for their sake 
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died' (cf. 2 Cor. 5:15), (Confessions X, 43, 70).” (Spe 

Salvi, 28) 

Benedict concluded this passage by highlighting the ontological 

dimension of this conversion: being in Christ unfolds as living 

no longer for oneself but, like him, for all: “Christ died for all. To 

live for him means allowing oneself to be drawn into his being 

for others”. (Spe Salvi, 28) 

Connected to the earlier point about reparation as a ministry, is 

the call to ordination that Augustine received from the ecclesial 

community, which brought with it a grace whereby he was able 

to understand how the richness of his Christian vocation was to 

be found in living in service of his brothers and sisters. That 

insight led him to renounce living only for himself. Like so many 

of us, Augustine discovered in the exercise of his ecclesial 

ministry, his own life becoming transformed and enriched. As 

with all growth, allowing oneself to be moulded by the “being 

for others” of Christ involves pain and renunciation. What 

follows are the different ways in which Augustine’s life was 

transformed by the “being for others” way of Jesus, resulting in 

an intense and varied ministry of reparation: 

“The turbulent have to be corrected, the faint-hearted 

cheered up, the weak supported; the Gospel's 

opponents need to be refuted, its insidious enemies 

guarded against; the unlearned need to be taught, the 

indolent stirred up, the argumentative checked; the 

proud must be put in their place, the desperate set on 

their feet, those engaged in quarrels reconciled; the 

needy have to be helped, the oppressed to be liberated, 

the good to be encouraged, the bad to be tolerated; all 

must be loved”(Sermon 340,3)”. (Spe Salvi, 29) 
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Only those who accept the gospel without avoiding its demands 

will discover the efficacy of its transforming grace, which 

unfolds according to its Christic logic: “those who want to save 

their life will lose it, and those who lose their life for my sake, 

and for the sake of the gospel, will save it”. (Mk 8:35) 

Benedict then addressed the second factor that impacts on 

Christian hope namely, its ahistorical character. In other words, 

such hope would not question the historical causes of suffering, 

or make any effort to produce any significant changes to 

overcome them. The response to this criticism cannot be 

abstract or theoretical. Those who suffer and are hoping for 

redemption must be attended to in a practical way: How can 

those who suffer connect their sorrows and trials to the 

victorious cross of Jesus in a beneficial way? How can adorers, 

on behalf of those who suffer, not only bring them to Jesus, but 

also participate with them in his victorious cross? 

In response, Benedict presented the parable of the Good 

Samaritan as one of the places for learning about hope. This 

parable speaks not only about “doing”, in the sense of acting in 

the way the Good Samaritan did, but also, and more 

enigmatically, about ‘suffering’ in the sense of the man who had 

been left half-dead on the roadside. 

It’s about entering into the different forms that suffering can 

take to embrace the cause of Jesus, or simply suffering itself, 

guided by that dim but constant light that shines from his 

victorious cross. This glimmer of light tips the experience of 

suffering towards the side of good, gives strength to those 

undergoing trials and, in addition, lays bare the vacillations, 

inconsistencies and fears that loom over the horizon of hope. 

The paschal meaning that invigorates Christian hope is what 

heals, at its roots, the feelings of hopelessness or helplessness 

in the face of the experience of evil. The fruitfulness, or even the 
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efficacy of this paschal significance, is really only discovered 

and learned by going through the ordeal in the same way as 

Jesus: 

“It is not by sidestepping or fleeing from suffering that 

we are healed, but rather by our capacity for accepting 

it, maturing through it and finding meaning through 

union with Christ, who suffered with infinite love”. (Spe 

Salvi, 37) 

People who undergo such ordeals can transform them, from 

within, into a song of praise to the extent that they unite their 

individual or social suffering to that of Jesus. This is also true 

for those who, on behalf of people who are suffering, take on 

their pain as their own, accepting that not all of it is 

transferable. This making one’s own the pain of others is 

precisely the sense of “consolatio” referred to in Spe Salve, 

which “suggests being with the other in his solitude, so that it 

ceases to be solitude”. (Spe Salvi, 38)152 

                                                             
152 In reference to our own spiritual tradition, Father Coudrin saw in 
Mother Henriette a beautiful example of the ministry of consolation. She 
exercised this ministry in many different ways: by her visits, by her 
closeness to sufferers in the communities, through the peace brought 
about by her mere presence. In 1807, the Good Father wrote about the 
Good Mother in a letter to Brother Hyppolite Launay and to Sister Úrsula 
Roulleau: “Her presence enlivens and consoles the afflicted … Let us pray 
that she will be preserved for us; because she would be difficult to 
replace” Marie-Joseph Coudrin, “Lettre au Père Hyppolite Launay et à 
Sœur Ursule Roulleau” (June 27, 1807), in Correspondance (1804-1807), 
Vol. 2, LEBP 316, General House, Rome 1995, 362. In November 1834, the 
day after Henriette died, Father Coudrin wrote to the foundress’ brother: 
“Sir, you just lost the best of the sisters, and we have to mourn the death 
of the one who was always our consolation”; Marie-Joseph Coudrin, 
“Lettre à Monsieur Aymer de la Chevalerie” (November 24, 1834), in 
Correspondance (1831-1837), Vol. 8, LEBP 1977, General House, Rome 
2000, 296. 
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Consolation, then, is another name for reparation, which when 

lived as a ministry brings to those who make reparation a 

dimension that can be ascetic and even painful. This dimension, 

inherent in the ministry of consolation, is summarised thus by 

Benedict: “A ministry of consolation” supposes on the one hand 

the capacity to accept “suffering for the sake of truth and 

justice”, considering it as more important than my wellbeing or 

physical safety. On the other hand, it means accepting the 

painful renunciations that result from giving “the ‘yes’ to love”, 

“in which I allow myself to be pruned and wounded.” (Spe Salvi, 

38) 

This ascetic element can even lead to martyrdom as a 

consequence of collaborating with Jesus in his ministry of 

consolation, i.e., taking upon oneself the sufferings of others out 

of love for them, for their good and for justice. 

A ministry of consolation involving such challenges inevitably 

arouses fear along with a constant feeling of inadequacy in the 

face of such demands. In fact, the only one who is able to be a 

minister of consolation is the person who is capable of 

confronting such fears and exposing them to the transforming 

power of the God of Jesus, the source of all consolation. For this 

to happen the adorer, as a minister of consolation, turns his or 

her gaze to Jesus, recalling how he faced his fears before his 

crucial hour in Gethsemane. This is what Augustine did when 

he discovered how helpless he was at exercising his priestly 

ministry as a ministry of consolation which demanded that he 

should love everyone in accordance with the self-giving of 

Jesus. Augustine conquered this fear by recognizing and 

confronting it, and in so doing experienced renewed strength 

as a consolation of the Lord. He was then able to console others, 

thus uniting himself more closely to Jesus’ ministry of 

intercession and consolation. Augustine witnessed first-hand 
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the transformation that results from an encounter with the 

Lord. It is Jesus–wrote Augustine–who “intercedes for us, else I 

should despair. For many and great are my infirmities, many 

they are and great; but thy medicine is greater. We might 

imagine that Thy Word was far from any union with man, and 

despair of ourselves, unless He had been made flesh and dwelt 

among us.” (Confessions 10, 43)”. (Spe Salvi, 29) 

So in the same way, adorers when exercising the ministry of 

consolation, have to place their hope in the Lord who 

intercedes for his ministers and works with them. Personal 

fears and seemingly insurmountable limitations, as well as 

feelings of powerlessness in the face of the challenges of this 

ministry, when placed before the Lord in adoration, can become 

transformed into moments of learning more about the ministry 

of consolation. The ultimate font of consolation from which 

Jesus drank is God–his Father and our Father. Therefore, the 

gaze of the adorer has to focus with Jesus on the ways that God 

is moved by the sufferings of his Son and those who have 

embraced his cause. Benedict endorses the phrase of Bernard 

of Clairvaux that captures the consoling disposition of the God, 

who, in Jesus, suffered with and for humanity: “ ‘Impassibilis est 

Deus, sed non incompassibilis, (Sermon on the Song of Songs 26, 

5)’ God cannot suffer, but he can suffer with.” (Spe Salvi, 39) 

God loved humanity so much that He wanted to suffer with it, 

in the flesh and in the blood of his Son Jesus.153 

                                                             
153 The spirituality of contemplation of the pierced Heart, particularly in 
the Eucharist, ultimately, is about entering into the filial relation of trust 
of Jesus with God his Father. A relationship of trust that is reinforced and 
broadened when God the Father accepts the obedient and loving 
surrender of his Son as an expression of the extreme love of God for 
humanity. This theological-paternal dimension and its consequences for 
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In a dialogue that Benedict had with the pastors and clergy of 

Rome in February 2007, he once again took up the thought 

about the ministry of consolation as an expression of the 

reparative action of Jesus. On being asked about the reparative 

dimension of adoration, Benedict replied: 

“I think theology ought to do more to enable people to 

understand this reality of reparation better. In history, 

there were also some erroneous ideas. In the past few 

days, I have been reading the theological discourses of 

St Gregory Nazianzus, who at a certain moment speaks 

of this aspect and asks: For whom did the Lord offer his 

Blood? He states, the Father did not desire the Blood of 

the Son, the Father is not cruel, it is not necessary to 

attribute this to the Father's will, but history wanted it, 

the needs and imbalances of history desired it; it was 

necessary to enter into these imbalances and recreate 

true balance here. This is very enlightening. But it 

seems to me that we have not sufficiently mastered the 

language to make this fact understood to ourselves, 

and subsequently, also to others. We should not offer 

to a cruel God the blood of God. But God himself, with 

his love, must enter into the suffering of history, not 

only to create a balance, but also a plus of love that is 

                                                             
Christian existence are contained in the Johannine invitation to “look on 
the one whom they have pierced.” (Cf. Jn 19:37) Yves Ledure expresses it 
in this way: “It is less about being moved by the passion of Jesus than to 
see in it, the example of how to [be] a man for others. One has to 
understand that the death of Jesus is neither failure nor annihilation but 
going on to live in another way. The last moment becomes a mysterious 
encounter with God by whom He [Jesus] was sent. The way of Christian 
living is to live with God. In the passage through death the Christian is 
called to fully unite himself to God in the resurrection, as Jesus did.” Yves 
Ledure, Spiritualité du Cœur du Christ. Ils regarderont celui qu’ils ont 
transpercé, Nouvelle Cité (Spiritualité), Bruyères-le-Châtel 2015, 36. 
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stronger than the abundance of the existing evil. This is 

what the Lord invites us to do.”154 

The lack of mastery in the language that Benedict refers to 

reveals not only the limits of theological discourse, but also how 

overwhelming and enigmatic is the reality about which he 

wants to speak. To understand reparation for oneself and then 

communicate it to others as an expression of unconditional love 

that takes on not only one’s own suffering but also that of 

others, it would seem that there is no other way than to step out 

like explorers setting out on a risky spiritual adventure. Those 

who venture out on such a path of peaks and valleys, who do 

theology in the first person, narrating the ups and downs 

experienced during the journey and sharing the resources that 

they discovered on it are, indeed, witnesses. 

This was the case of Maïti Girtanner (1922), a woman from 

Switzerland who, after joining the Resistance during the 

German occupation of France, was detained and tortured from 

October 1943 to February 1944. Successive mistreatments and 

beatings affected her spinal cord and left her in permanent 

pain, cutting short her promising career as a concert pianist and 

her desire to be a mother. For years, a deep need to forgive her 

torturer dwelt within her, evidenced in her praying for him and 

wondering if indeed she had forgiven him. An opportunity to 

respond to this disquiet presented itself 40 years after her 

detention, when her torturer called asking to speak to her. The 

man had just been notified that he had terminal cancer and had 

only six months to live. During the time he worked in the prison, 

he often heard Maïti cheer up her cellmates, encouraging them 

                                                             
154 Benedict XVI, Meeting with the Clergy of the Rome Diocese (February 
22, 2007). Cf. http://w2.vatican.va/content/benedict-xvi/en/speeches/ 
2007/february/documents/hf_ben-xvi_spe_20070222_clergy-rome.html 
[Visited July 15, 2014]. 

http://w2.vatican.va/content/benedict-xvi/en/speeches/2007/february/documents/hf_ben-xvi_spe_20070222_clergy-rome.html
http://w2.vatican.va/content/benedict-xvi/en/speeches/2007/february/documents/hf_ben-xvi_spe_20070222_clergy-rome.html
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not to lose hope in the God who sustains people and who never 

abandons them either in suffering or in death. Now it was the 

torturer who felt fear in the face of death and who wanted to 

know if there was a place in heaven for people like him, a war 

criminal. Maïti shared with him the core of her faith, which 

helped her to go through torture and led to her desire to truly 

pardon the one who had destroyed part of her life: 

“There is a place for all of those who, whatever might 

be the weight of their sin, agree to embrace the mercy 

of God. That is why Christ gave his life for us. And if he 

went all the way to the cross, it is because the price to 

pay was high. But because he went all the way there, 

we can have faith in him. In his last breath, he thought 

about you, about me, personally. He never lost his crazy 

love for us, even when you moved furthest away from 

him”.155 

Having heard this answer, Leo asked her if he could do 

something to repair the harm done, knowing that no one in his 

family or around him knew of his past as a torturer: 

“Only with love–replied Maïti. The only response to evil 

is love. You will never be able to make up for, or correct 

the evil you did during the war. But use the months that 

remain for you to do good around you, to love those 

who surround you.”156 

And before leaving, Maïti, grabbed his face and kissed him. She 

knew then that she truly had forgiven him. Six months later, 

Leo’s wife called Maïti to tell her that her husband had died and 

                                                             
155 Maïti Girtanner, Même les bourreaux ont une âme, Éditions CLD, Tours 
2014, 18-19. 
156 Maïti Girtanner, Même les bourreaux ont une âme, Éditions CLD, Tours 
2014, 20. 
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that he fulfilled his promise. In two meetings, one with his 

family and another with his friends, he acknowledged his past 

and dedicated his last months to being useful for others. On 

being forgiven, Leo dedicated the rest of his life to others. 

Maïti summed up her creed that had supported such a path of 

reparation and forgiveness as follows: 

“Faith in the risen Christ had helped me endure those 

times of trial and darkness and to rebuild a life of which 

I was no longer fully mistress. This faith in Christ 

commanded me to love my enemies and believe in 

forgiveness, contemplating the Cross.”157 

Reparative adoration, at the feet of the crucified and risen Jesus, 

contemplating his pierced Heart, becomes a unique place for 

learning the ministry of consolation. In contemplating the self-

giving of Jesus on the cross, the disciples who want to 

collaborate in his ministry of consolation can see the high 

personal cost paid. Moreover, supported by a strong hope, they 

are able to accept difficulties, sufferings and even death, which, 

on account of Jesus, awaits them. Like Jesus, when he decided 

to head for Jerusalem, there will be a need to set their faces and 

grit their teeth. Taking on the ministry of consolation in the 

style of Jesus involves not only conforming to his thoughts 

(orthodoxy) and to his way of working (orthopraxis) but also to 

the way he accepted suffering for the sake of proclaiming the 

gospel. This includes bearing one’s own fears, crises or failures, 

or bearing the suffering of others (orthopathos).158 In 

                                                             
157 Maïti Girtanner, Même les bourreaux ont une âme, Éditions CLD, Tours 
2014, 13. 
158 For a more in-depth pedagogical and spiritual consideration of the 
interpenetration of the dimensions of orthodoxy, orthopraxis and 
orthopathos cf. Franco Imoda, “Psicologia e fondamento della vita” 
Gregorianum 90/I (2009), 111-122, especially, 120-122. 
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contemplating Jesus on the cross, those who make adoration 

are called to purify their efforts to work for justice and any 

desire for omnipotence and control. At the same time they 

renew the conviction that Jesus is the one who actually makes 

reparation, as he walks alongside the “humiliated and hurt”, 

supporting their ministries so that they don’t falter. In the end, 

in contemplating Jesus’ self-gift, the adorers connect with the 

ultimate source of his surrender, the unfailing love of God for 

his Son and for those who love like he loves. 

2.2.4 Reparative adoration as a ministry of intercession 

Rereading some of the major milestones in Scripture on 

reparation, we see that God is the one repairing breaches, 

rebuilding fallen walls from ruins and filling up cracks that have 

occurred in the covenant relationship between him and his 

people. (cf. Is 58:12) His intermediaries share in the same 

reparative spirit, standing over the breach and interceding 

before God on behalf of the people, seeking to calm and redirect 

his destructive anger. (cf. Ps 106:23) This reparative mission 

becomes even more urgent when the intermediaries (priests, 

prophets and kings) become corrupt, sowing among the people 

injustice and division rather than love and fidelity to God. It is 

in such situations of crisis that God untiringly seeks to restore 

the relationship to his people, raising up among its members 

new mediators, new intercessors. Their mission is to help 

rebuild the relationship wherever it is in ruins. When the 

people and the intermediaries no longer want to hear God’s 

persistent calls to return to him, God looks for another to 

become “the” spokesperson with whom God can dialogue. In 

the eyes of God, such intercessors are very important. Their 

fidelity to dialogue with God and to communicating God's 

message is what can change God’s mind so that God does not 

give vent to his destructive anger against his people. 
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However, the people can present a particularly adverse and 

hostile context for the intercessor’s mission before God. Given 

the magnitude of the task entrusted to them, intercessors may 

become deeply aware of the scarcity of resources they have. At 

the same time, they grow in certainty that it is only God who 

can sustain them. 

The one who intercedes often experiences in the flesh, the pain 

or the indignation that God in some way experiences. To break 

down the tenacious resistances that can rise up in his people, 

God gives vent to his anger. Ire (wrath), as a feeling attributed 

to God, basically appears as an “ethical indignation” provoked 

by the actions of his people, even though phenomenologically it 

manifests itself as “aggressive anger” or “impetuous ire”159. 

Such anger in one way expresses the depth of the pathos of God 

who appears to be affected by the rupture caused to the 

covenantal relationship by his people‒to the point where God 

temporarily conceals his presence. In another sense, the anger 

highlights the obstinate behaviour of the people and at the 

same time seeks to get them to respond and change their 

attitude. Anger is then a limited violence that the merciful and 

clement God makes his people feel, so that they might change 

their behaviour and return to God with all their hearts. Given 

that God’s pathos is more inclined to mercy than to anger (cf. Ex 

34:6-8; Ps 103:8-14) it is God who takes the initiative to restore 

the wounded relationship, and who raises from among the 

people an intermediary to exhort them to again walk with God 

as a companion and not as an enemy. The intermediary 

becomes a spokesperson for God, in dialogue with face 

                                                             
159 On the different aspects of God’s anger such as the pain of justice or 
“ethical indignation” and the meaning of its violent manifestation, cf. 
Gianfranco Ravasi, Ride Colui che sta nei cieli. Le emozioni in Dio, San 
Paolo, Milano 2014, 35-37. 
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uncovered, pleading with God to remember his mercy and no 

longer give in to his anger. 

We find a modern expression of reparation as a ministry of 

intercession in Cardinal Carlo Maria Martini’s (1927-2012) 

farewell homily to the Archdiocese of Milan. In 2002, on the 

Feast of the Birth of the Virgin Mary (September 8)160 Martini 

recalled the most significant moments during the 22 years plus 

that he was pastor of the Archdiocese. First, he expressed 

gratitude for the support, collaboration, prayer and even the 

healthy criticism he had received from the community. Such 

precious support sustained him in the role of Archbishop with 

all his limits, weakness and errors, especially during the Años 

de plomo, the “Years of Lead” (the 70’s to the start of the 80’s), 

years that were marked by violence and death, particularly at 

the hands of the Red Brigade. 

Martini then shared with the community what his principal 

task would be in Jerusalem, the place where he had decided to 

go and live after his retirement. He would dedicate his time to 

study and prayer, and in particular to intercessory prayer in a 

city torn apart by conflicts, many of which were justified‒

among other reasons‒in the name of God. This ministry of 

intercession would be another way for him to continue to 

accompany the Milan community, to which he felt united by the 

close bonds woven during his years with them: 

“A bishop emeritus no longer has administrative or 

decision-making responsibilities, but he maintains a 

close bond with and a serious responsibility before God 

for all of those who had been entrusted to him, to 

                                                             
160 Carlo Maria Martini, Homily given on the Feast Day of the birth of the 
Virgin Mary in the Cathedral of Milan (September 8, 2002). 

Cf. http://www.chiesadimilano.it/cms/documenti-del-vescovo/c-m-mar 
tini/interventi/vi-porto-nel-cuore-1.2135 [Visited July 5, 2014]. 
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whom he had devoted his life and from whom he can 

never spiritually turn away”. 

Thus, intercessory prayer became a new mission entrusted to 

Martini by the church of Milan as he left for Jerusalem. At the 

same time, it would support him right up to the day of final 

judgement. In order to explain how a pastor carries with him, 

wherever he goes, the people who had been entrusted to him, 

Martini made his own the words of Paul to the community at 

Philippi: “I have you in my heart […] God can testify how I long 

for all of you with the affection of Christ Jesus.” (Phil 1:7-8) And 

so, from within the holy city of Jerusalem, Martini hoped to be 

able to offer to the city, to the Archdiocese of Milan, and to 

everyone “the service of intercession”. The Archdiocese would 

be like Moses with his arms stretched to heaven, praying to 

Yahweh for his people (cf. Ex 17:8-16) or indeed like Jesus at 

the Last Supper, praying to the Father for his own (cf. Jn 17). 

This service would help maintain and deepen the bonds that 

united him so warmly to so many people. It was a service that 

would no longer be limited by time or space, but one that would 

last until the fulfilment of the Kingdom. To accomplish the new 

mission, Martini relied on the infallible help of the Spirit who, 

through inexpressible groanings (cf. Rom 8:26), intercedes for 

every person. Martini ended his words with a prayer addressed 

to the Father and which interceded for his faithful: “ ‘that the 

God of our Lord Jesus Christ, the Father of glory, may give you 

a spirit of wisdom and revelation as you come to know him’ 

(Eph 1:17) and purify and bring to fullness all your sincere 

efforts”. 

Two years later, in 2004, during a visit to Jerusalem by a 

delegation of the Paul VI Institute of Brescia, Martini elaborated 

on the meaning that intercessory prayer in the city had taken 

on for him. He saw it as a prayer that echoed a cry for peace 
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uttered in the midst of the conflicts between Palestinians and 

Israelis, the origins and motives of which Martini found difficult 

to explain: 

“In addition, I live the prayer I define as intercession in 

the etymological sense of the word: ‘to walk in the 

middle of the different contenders or sides in conflict, 

without wanting to agree with or condemn one or the 

other. I pray equally for all […] I have preferred to put 

the words of Jesus into practice: ‘Do not judge and you 

will not be judged’. Here everyone suffers a lot. It is 

difficult to say: ‘this one suffers more than that one’; 

who would be able to begin a list of causes and errors? 

It would never end. […] Hope is present, prayer for 

peace is continuous. I know that my intercession and 

my prayer for peace have little value, but I offer them 

as drops in the immense river of the prayer of the 

Church that is the intercessory prayer of Christ the 

intercessor. As St. Paul said: ‘Christ lives always 

interceding for us’. I have every confidence in this 

prayer because I know that the Lord hears it, perhaps 

not with immediate spectacular deeds, but with the 

peace that He sows in the heart. And there really are so 

many gestures and initiatives of peace… In addition, 

my prayer is helped by being in these Holy Places.”161 

Intercession, then, becomes a way of addressing the 

meaninglessness that weighs down so many conflicts and 

which besets the victims. It is to be with one’s arms raised high, 

beseeching God on behalf of those who suffer. This form of 

prayer is lived intensely in the intercessor for two main 

reasons: firstly, on account of the bonds that unite him to the 

                                                             
161 Andrea Tornelli, Carlo Maria Martini. Il profeta del dialogo, Piemme, 
Milano 2012, 170-171. 
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persons and peoples he is praying for and secondly, due to his 

being so close to the place of conflict, “in the midst” of the 

disputing sides. In such circumstances, the very act of reparation 

is an antidote to any piety or private devotion that would keep 

the prayer at a distance from the pain of the victims, the place 

of conflict, or would be insensitive to their wounds. Reparation 

is to be in the “breach”, helping those who are working for 

peace, and placing the pain of the victims into the hands of the 

Lord. The efficacy of this prayer is not measured by deadlines 

or any expectations of the intercessor, but by paying attention 

to the signs in which one is able to recognise the actions that 

Jesus, discreetly and powerfully, is carrying out. It is Jesus, 

without faltering, who intercedes for humanity before God, and 

it is to the intercessory prayer of Jesus that Martini unites his 

own.162 

2.2.5 Reparative adoration: adoring the ‘Eucharistic Jesus’ and 

walking with ‘Jesus of charity’ 

In his Apostolic Exhortation Evangelii Gaudium (EG, November 

24, 2013), Pope Francis affirmed “that the Church’s closeness 

to Jesus is part of a common journey”. (EG, 23) This is to say that 

the joy of having been met by Jesus is Good News, not only for 

those who receive it but also for those with whom the joy is 

shared–in the knowledge that the Spirit of Jesus is already 

working in them. This encounter happens in an exceptional 

                                                             
162 This intercessory prayer, in which the one praying from the place of 
conflict unites with the intercession of Jesus for peace and justice, also 
receives a new light if we follow the interpretation that Lytta Basset 
proposes in the Beatitudes on justice: “Would we not have to include God 
in the Beatitudes? Is God not part of the thirst for justice and those 
persecuted for the sake of it?” Lytta Basset, Sainte colère. Jacob, Job, Jésus, 
Bayard/Labor et Fides, Paris/Genève 2002, 281. God is not only the one 
who quenches the thirst for (His) justice but he is also the one who shares 
in it and who is united to those persecuted for the sake of (His) justice. 
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way in the celebration of the Eucharist. The gathered 

community, the presence of the ministers, the Word proclaimed, 

the bread and wine shared, are all references to the different 

ways in which the risen Jesus fulfils the promise he made to his 

disciples to remain with them. The continuation of the 

Eucharist in adoration, being at the feet of Jesus in the 

sacrament of the gift of self-for-all, does not leave the adorers 

untouched. In recognizing Jesus present the adorers distance 

themselves from the many idols that seek to take the place that 

belongs only to him. At the same time, by recognizing Jesus in 

the sacrament of the bread given, they are called to enter into 

his reparative dynamism, becoming food for the crowds, ready 

to offer their own lives in service to the poor, the tired and 

overburdened, and by virtue of being close to them 

communicating the Good News that Jesus is living in their 

midst. 

Reparation, understood as confessing Jesus as Lord (versus all 

forms of idolatry) and as “missionary closeness” to him who 

walks in the midst of his people, is what Francis articulated in 

the homily he delivered in Sibari, Italy on the feast of Corpus 

Christi on Saturday, June 21, 2014.163 

Sibari is a place in the region of Calabria that, historically, has 

been marked by the presence of different Mediterranean 

cultures: Latin, Greek-Byzantine, and Arab. It is also an 

economically depressed area with high levels of unemployment, a 

breeding ground in which the mafia network (the ‘ndrangheta) 

prosper. The mafia carry on its business with impunity, 

colluding with the local authorities who allow it to function in 

                                                             
163 Francis, Homily given on the feast of Corpus Christi in Piana di Sibari 
(June 21, 2014). Cf. http://w2.vatican.va/content/francesco/it/homilies 
/2014/documents/papa-francesco_20140621_cassano-omelia.html 
[Visited June 25, 2014]. 
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exchange for financial benefits, while relying on the enforced 

silence of the population who fear reprisals if they were to 

make any complaint. 

In this context “adoring the Eucharistic Jesus and walking with 

him in charity”, for Francis, are inseparable. Adoring Jesus as 

the only Lord is incompatible with any other form of adoration 

that has idolatrous trimmings, for example, money generated 

by the mafia: 

“When adoration of money is substituted for adoration 

of the Lord, this pathway leads to sin, to personal 

interest and exploitation; when God, the Lord, is not 

adored, we become adorers of evil, like those who live 

by dishonesty and violence. […] This is ’ndrangheta: 

adoration of evil and contempt for the common good. 

[…] Those who follow this evil path in life, such as 

members of the mafia, are not in communion with God: 

they are excommunicated!” 

Adoration of the Eucharistic Jesus refers to and is proved in the 

following of the Jesus of charity who walks with his people, and 

whose actions, paradoxically, shine in his crucified love, the 

measure of love among brothers and sisters. 

“Our faith in the true presence of Jesus Christ, true God 

and true Man, in the consecrated Bread and Wine, is 

authentic if we commit ourselves to walk behind him 

and with him. To adore and to walk: The people who 

adore are a people who walk […] To adore God in the 

Eucharist is to walk with God in fraternal charity.” 

Moreover, for those who adore, following the Jesus of charity 

involves becoming a courageous voice to defend victims of 

violence who have been subjected to the law of silence. At the 



 V. Reparation today: revision and renewal 

251 

same time, the adorers seek to put into practice the resilient 

tenderness of the Gospel of Jesus, creating or encouraging 

initiatives and concrete and bold acts of reparation in those 

places where life has been reduced to minimum possibilities, 

without a horizon of hope. 

“The tenderness of Jesus, Eucharistic tenderness: that 

love so delicate, so fraternal, so pure […] The Lord Jesus 

never ceases to inspire acts of charity in his people 

journeying along the path. A concrete sign of hope is 

the Project Policoro,164 for the young people who want 

to compete and create employment possibilities for 

themselves and for others.” 

Francis concludes by insisting that it is at the feet of Jesus, 

contemplating him in the Eucharist, where one learns to remain 

with him and to live boldly in his name: “Adoring Jesus in your 

hearts and staying united with him you will know how to stand 

up to evil, to injustice, and to violence with the strength of 

goodness, honesty and virtue”. 

The transforming potential of adoration of the Eucharistic Jesus 

is revealed when the adorer rediscovers “the spiritual taste for 

being close to people” (Evangelii Gaudium, 268-274), joining 

them in their pilgrimage through history, being sensitive to 

their pains, their fears and also their hopes and their struggles. 

When reparative adoration is disconnected from the People of 

God, or backs are turned to the urgent challenges of these 

present times, adoration runs the risk of being nothing more 

than an evasive way of egotistically caring for oneself; in the 

end an idolatry of the “ego” that puts itself ahead of the 

Lordship of Jesus’ service. It is the Eucharistic Jesus who strives 

                                                             
164 To know other characteristics of this project see: http://www. 
progettopolicoro.it/home/00000002_Home.html [Visited July 4, 2014]. 
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to unite himself more closely with his pilgrim Body in history, 

making his own the pains of its suffering members. 

The effectiveness of reparative adoration is confirmed when 

one collaborates with the Jesus of charity who, secretly and 

untiringly continues to act in the efforts his people make to do 

good and to serve. He is with them in their simple and trusting 

faith, in their celebrations and feasts and in their capacity for 

endurance in the face of adversity. The inseparable union 

between the Eucharistic Jesus and the Jesus of charity reminds 

the adorer that faith in him is not confessed by keeping our 

distance, like spectators who observe what is happening to the 

People of God or to their brothers and sisters in the world. Faith 

is confessed by sharing in their fate, imitating the values of 

Jesus, knowing that he precedes our presence. This is what 

Esteban Gumucio (1914-2001), a brother in the Congregation, 

poetically pointed out when he wrote: 

“No, it is not from my window that I should look out for 

signs of your coming today. It is by looking into what is 

happening to my brothers and sisters and to me every 

single day; what is happening to my people and to 

me”.165 

3. MOVING FORWARD …. 

Coming to this point of this study about reparation, we do not 

want to offer a conclusion but rather an invitation to continue 

the journey. What allows us to do this is the work of reparation 

that the risen Jesus continues to perform by interceding for 

                                                             
165 Esteban Gumucio, “Haz de mí una parábola al alcance de los sencillos” 
in Cartas a Jesús, Verbum, Santiago 2002, 45. It can also be seen at: 
http://www. estebangumucio.cl/escritos/libros/cartasajesus/cap3.pdf 
[Visited April 21, 2015]. 
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humanity before God, and by sending his Spirit so that men and 

women might collaborate with him. 

In these pages, we have outlined an itinerary that starts from 

the present, keeping in mind the practice of reparative 

Eucharistic adoration in the Congregation today. We have 

highlighted some of the new dimensions and challenges that 

the ministry of reparation entails, particularly in places of 

conflict and where there is violation of human rights. Looking 

at the present day has led us to revisit both the biblical and the 

historical-spiritual sources of reparation. We have focussed 

especially on the experience and understanding of reparation in 

the founders of the Congregation and two of their successors: 

Damien, and Eustaquio. We then looked at some possible paths 

for a renewal of the practice and theology of reparation, 

outlining ways forward that we hope will be followed and 

found to be enriching. 

We also hope that those who set out on some of these roads will 

encounter a renewed enthusiasm for the practice of reparation, 

both in Eucharistic adoration as well as in pastoral service. 

Reparative adoration is what the Holy See recognized as the 

Congregation’s specific contribution to the mission of the whole 

Church. The Congregation was born out of reparative adoration. 

But this is not just something from the past. The faces of so many 

suffering men and women whose pain cries out to heaven urge 

us to revisit our reparative vocation and mission. In the continual 

dialogue between the past and the present, we discover 

unexpected resources and unexplored potential that lie in the 

spiritual tradition that we have come from and into which we are 

inserted. This motivates us to seek new and bolder ways of 

collaborating with Jesus in his reparative action, strengthened by 

his Spirit, healing wounds, drying tears, helping to carry the 

weight of the suffering and pain of so many people. 
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We collaborate with the reparative action of Jesus as messengers 

and witnesses, pardoned sinners always in need of forgiveness, 

damaged men and women who have experienced reparation. It 

is in this context that we approach with a caring and 

compassionate heart those who suffer and those who are 

sinners. Indeed, if we were to forget how God has redeemed us 

and shown us his mercy, we could become like the servant in 

the parable who was ruthless with his co-worker. 

May the paths that propose an urgent renewal of enthusiasm 

for the ministry of reparation be like holy doors that we go 

through as pilgrims, all the time uniting ourselves more closely 

with the whole People of God. May our passing through these 

doors to set forth on the road help us to be witnesses and agents 

of God’s mercy!  

We are not alone on the road. We are accompanied and 

supported by Jesus who continues his work of reparation in all 

intercessory prayer, in every gesture of consolation, in service 

to the poor, and in the care of creation. Let us, then, allow the 

Lord Jesus to be the one who, through each one of us, continues 

his redeeming work according to his criteria and the 

sentiments and options of his Heart. 

Let us have no other ambition or delight than that of being 

counted, day after day, as friends of the Spouse, servants 

watching over his brothers and sisters in ardent expectation of 

the Lord’s return. Esteban Gumucio, in poetic words, sketches 

for us a portrait of the disciples who collaborate with Jesus in 

his reparative action: 

“I wish to be the spark of your fire, a drop from your 

fountain, salt and leaven, and seed sown by your hand: 

thinking little about myself and a lot about my brothers 

and sisters. May I be, with you, justice for the poor, 
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respect for the weak, and go with you without turning 

my head to those who lord it over money and power! I 

want to be your friend, Christ Jesus; I want to be your 

friend. I want to encounter your easy yoke and light 

burden and carry everywhere, in my body and soul, the 

springtime of your life”.166 

 

 

                                                             
166 Esteban Gumucio sscc, “Quiero ser tu amigo Jesús” in Poemas, 
Fundación Coudrin, Congregación de los Sagrados Corazones, Santiago 
2005, 19. It can also be found at: http://www.estebangumucio.cl/wp-
content/uploads/2015/ 01/capitulo_02.pdf [Visited April 21, 2015]. 



 

 

 

 


