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(Versio anglica) 

1. This talk is a further contribution to what I have said on other 
occasions about the renewal, updating and adaptation of the Society 
as called for by the last two General Congregations, in implementation 
of Vatican II. 

My intention in presenting the new image that the Council's aggior
namento gave the Society is not at all an apologetic one. It is rather 
to make certain observations in keeping with what Vatican II told us: 
« The appropriate renewal of religious life involves two simultaneous 
processes: a continuous return to the sources of all Christian life and 
to each community's original inspiration, and an adjustment of the 
community to the changed conditions of the times » (Perfectae Caritatis, 2). 

Our CG 32, reacting to requests from all over the world, gave, in 
its decree on «Jesuits Today», an authoritative description of Jesuit 
identity in our day. That decree defined what being a Jesuit today 
means. But after looking at that updated identity, we now have to 
ask ourselves: Have the idiosyncrasy and behavior of the individual 
Jesuit and the Society as a religious Order changed? 

To put the question in more explicit terms: How, concretely, are 
we in the Society to resolve the tension between those two guidelines 
of the Council: that we should go back to our earliest sources and 
yet adapt to modern times? 

Or to formulate the question in lgnatian terminology: How has 
«our way of proceeding» evolved? How should it have evolved, and 
how should it evolve in the future? 

2. THREE DIFFERENT LEVELS. 

There is an important division to be introduced here, inasmuch 
as a study of the constant factors in our attitudes and behavior, both 
individual and institutional, can be most revealing. Indeed, psychology 
shows that there is an inevitable interaction between the deepest layers 
of our inmost being (our basic identity) and our attitudes and feelings. 
We may say that our identity, quite naturally, takes on certain attitudes, 
a certain spiritual and human manner that becomes our characteristic 
way of proceeding. This way of proceeding, in turn, falls mto certain 
patterns adapted to changing circumstances and times, making possible 
a unity within pluriformity. 
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Thus, there are three levels: that of the essence or spirit, that of 
mental or operational attitudes deriving from the first, and that of 
the external traits that make up our visible image. For St. Ignatius, 
«our way of proceeding» is something that goes beyond those three levels 
and hence is judged differently by different people. Obviously, this 
dialectic of returning and adapting that the Council calls for does not 
mean that we must accept or reject en bloc what our way of proceeding 
has been for four and a half centuries - and most certainly not our 
way of proceeding as a superficial observer would understand it who 
looks only at external appearances and draws hasty, unwarranted 
conclusions about it. 

And so, when examining our way of proceeding, we will have to 
distinguish carefully: -) what makes up the Society's fundamental charism 
(its distinctive identity), 2) the basic and common attitudes that derive 
from them with logical necessity, and 3) other complementary traits 
that are much more likely to change. 

We must also remember that Ignatius was really two persons: 
he was Ignatius the Founder, but also Ignatius the General, a particular 
Superior at a specific moment, the shaper of the heterogeneous Jesuit 
community in Rome during the lSSO's. To regard his legacy as a 
monolithic block inflexibly fixed for all time would be to ignore the 
most fundamental principles of the spirit and letter of Ignatian legislation. 

3. VATICAN II. 

The phrase « our way of proceeding » that Ignatius originated reflects 
very nicely the need for self-identity that any newborn religious Order 
or congregation experiences. Without using that particular phrase, Va
tican II expressed the substance of what Ignatius meant by it: 

- «the special form of their life» (Lumen Gentium, 45) 
- «the character proper to each religious community» (Christus 

Dominus, 3) 
- «their own special character» (Perfectae Caritatis, 2b-c). 

These expressions, different from those the Council used when re
ferring to the function or mission of a religious institute, seem to 
emphasize the special way in which each religious body relates to the 
Church and the world. Logically, these expressions are a subsequent 
notion to that of a given institute's charism, and closer to its « image » 
or «style». 

4. THE FIRST COMPANIONS - and Ignatius more than all the rest - felt 
this need for defining themselves. We may even say that their way 
of life preceded their decision to perpetuate in the form of a new 
religious Order the bonds that kept them together around Ignatius, 
who called them « my nine friends in the Lord » 1. 

I MHSI MI, Epp XII, 321. Letter to Juan de Verdolay, July 24, 1537. 
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Thus two expressions are used. The older, indeed the original one 
is « our way of life » forma vivendi: it is the term that Ignatius and 
his companions use for their profession on April 22, 1541 in the basilica 
of St. Paul Outside the Walls 2. The other one, which will become 
dominant, thanks to the frequent use made of it in the Constitutions, 
is «our way of proceeding». In 1539 (a year and a half before that 
profession ceremony), when Pope Paul III had just approved orally 
the Formula of the Institute, Ignatius writes full of joy to his nephew 
Beltran that the Pope «has approved all of our way of acting» 3, 

And Salmeron uses the identical phrase to give the happy news to 
Lainez 4, who at the moment was away from Rome. Xavier too uses 
it from Portugal, when referring to poverty s. The expression was known 
to all the members of the group 6, 

In the beginning, then, « our way of life » and « our way of proceeding » 
are parallel expressions meaning «our institute». «Way of life», which 
appears in the Formulas of Paul III and Julius III in the variant institu
tum vitae, and in the texts used in the first professions 1, is more juridical 
or formal: it emphasizes the very essence of the new Order. Later, as 
the expression becomes broader and admits of wider meanings, «our 
way of proceeding» takes precedence in the Constitutions, taking on 
connotations not only of identity, but also of attitudes deriving from 
identity. 

5. THE CONSTITUTIONS. 

The expression « our way of proceeding», with its variants «our way 
of acting » and the « Society's way of acting », appears no less than 
16 times in the Constitutions: [92, 137, 142, 152, 216 (twice), 321, 398, 409, 547, 
589, 624, 629, 680, 778, 815]. It is invoked in connection with very disparate 
things of very different importance. 

Fortunately for us, the frequent usage of hendiadys (use of two 

2 MI Const, I, 32. 
3 MI, Epp I, 149. Obras Completas de San Ignacio, Madrid, BAC, 3rd ed., 

1977, 671. (Hereafter we will refer to this source merely as « BAC »). 
4 «Despite so much opposition and contradictions and divergent views, [the 

Vicar of Christ our Lord] has approved and confirmed our entire way of 
proceeding, our living according to a plan and agreement, and with full permis· 
sion to have Constitutions » MI Epp I, 154. 

s MI Font Narr I, 234. 
6 On March 15, 1540, the eve of his leaving Rome for Lisbon and the Indies, 

Xavier signed his statement about the Constitutions that were to be drafted: 
«I, Francis, thus affirm: that since His Holiness permits our way of life, 
I am in favour of whatever the Society decides about all our Constitutions, 
rules and way of life» (Mon Xav I, 811). And on January 15, 1544, when he 
heard of the oral approval given to the Society, he writes from Cochin to 
the companions at Rome: «Among the many favors that God our Lord has 
done for me in this life and still does each day, this one stands out, that during 
my lifetime I saw what I had so much yearned for: the confirmation of our 
Rule and way of life» (ibid., 294). Cf MI Epp I, 142, Letter of December 19, 1538. 

7 Cf note 2. 
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parallel nouns instead of a noun and a modifier), as was the literary 
conceit in those days, makes it possible to determine in each case the 
meaning of « our way of -proceeding ». The most obvious examples are 
the following: 

[92] « in conformity with our profession and way of proceeding » 

[152] « in view of the end of our institute and our way of proceeding » 

[216] «the labor that is required in our way of proceeding» 
[216] « to live under obedience and to adapt himself to the Society's 

way of proceeding » 
[321] «conditions that are not fully in conformity with the order 

and way of proceeding that the Society customarily uses » 
[398] «the sincerity of our way of proceeding, which is to give freely 

what we have freely received» 
[547] « any point of perfection . . . in the observance of all the 

Constitutions and in our way of proceeding in the Lord» 
[589] « the freedom required for our way of proceeding in the Lord » 
[68] «difficulties pertaining to the whole body of the Society or 

its way of proceeding». 

In all these instances (I purposely omit five others [137, 409, 629, 778, 
815] because they use the phrase « way of proceeding » m a quite 
extraneous sense), the Society's way of proceeding refers to all those 
specific and differentiating qualities in the Society that distinguish it 
from other religious Orders. It is something we must consider as 
essential, or flowing from the essence of our charism, and that would 
certainly have struck an observer in those days as clearly in contrast 
with other religious. Salmeron's letter to Lainez and Ignatius's to his 
nephew Beltran had that same meaning: « Our whole way of proceeding 
has been approved and confirmed by the Vicar of Christ our Lord ». 

This way of proceeding means that « we must be ever ready to 
travel about in any part of the world» [92]; it would keep the Society 
from admitting «persons who are very difficult or unserviceable» [152], 
or sick [216], or «unable to live under obedience» [216]. Our way of 
proceeding gives us great apostolic freedom [589], but on the other hand, 
it insists that to show the purity of our intentions we forgo any financial 
recompense for our labors [398], to the point that we must politely 
decline any offers of underwriting our colleges if the offer is not «fully 
in conformity with the order and way of proceeding that the Society 
customarily uses» [321]. 

Finally, the Society's way of proceeding is so important for Ignatius 
that, apart from the case of electing the successor to a deceased General, 
the General Congregation may be convened only « when it is necessary 
to deal with ... difficulties pertaining to the whole body of the Society 
or its way of proceeding [680]. 

At other times, our way of proceeding applies to less essential 
qualities, even though one would look for them in the perfect Jesuit: 
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such might be his way of directing the Exercises [409], a certain 
circumspection and discretion [142], and a flexibility and prudent adapta
tion in his way of reacting and behaving in unexpected situations [624]. 

Clearly, in all these provisions of the Constitutions St. Ignatius is 
giving us his thought as Founder rather than as General. 

6. IN THE MIND OF IGNATIUS. 

Let us look for the origin of that expression « our way of acting » 
and try to fathom its salient elements. 

St. Ignatius, seeing the life style that the first companions were 
leading in imitation of that of the Apostles, planned the Society as 
something quite different from the monastic and mendicant Orders of 
his day. And since it would be different, its way of acting would be 
different. 

Right from the start, the Society was a group of clerics vowed to 
the state of perfection, in a religious institute approved by the Church 
and bound in a special way to the Roman Pontiff: « The Society is no 
more nor less than a clerical society of religious» s. 

This was not just a clever juxtaposition. What it really meant soon 
became apparent in our way of proceeding: the Society's life, dress, 
housing, etc. were to be comparable, not to those of religious, but to 
those of ordinary priests, as the Formula of the Institute stipulates [8]. 

7. But this new institute of clerks regular has a purpose all its 
own too, and that purpose will determine its way of proceeding in 
important ways. The opening words of the General Examen [3]: «The 
end of this Society is to devote itself with God's grace not only to 
the salvation and perfection of the members' own souls, but also with 
that same grace to labor strenuously in giving aid toward the salvation 
and perfection of the souls of their fellow men » might make us think 
that the Society has a double purpose. But that is not so: St. Ignatius 
always speaks of the Society's purpose in the singular, e. g., «the only 
end sought in this matter and in all others» [508]. The first half of 
that quotation ( « not only... the member's own souls ») refers to a 
duty which, though incumbent on all Christians, becomes the prime 
objective of religious in the monastic, eremitical or contemplative Orders 
and is mentioned here merely as something taken for granted. But 
the Society's purpose comes in the second half of the phrase: to give 
aid toward the salvation and perfection of the souls of their fellow 
men and, more concretely (as specified by that adverb «strenuously», 
which is an echo of the Ignatian magis), the «greater glory of God» 
[156, 307, 603]. 

« What is the Society's purpose? » asks Nadal. And he give the 
answer: «The greatest of all: the salvation and perfection of souls 

8 MI Font Narr II, 236. NADAL V, 608; cf also 548 and 661. 
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for the greater glory of God » 9. « That is indeed the Society's only 
purpose: to strive for the greater glory of God in all things» 10. 

8. Nadal alludes to the purpose of the Society as distinguished from 
that of other religious institutes, when he explains our «triple grace»: 
the first is the « grace of baptism » that God grants to all the faithful; 
the second is the «grace of religious life» that religious receive for 
attaining the purpose of their religious community; and the third is 
the «grace of the Society», i. e., the Society's distinctive and special 
grace for attaining its specific purpose 11. 

9. This purpose of the Society determines its way of proceeding. 
It opens world wide possibilities for our apostolate; it puts a premium 
on our acceptance of the more difficult missions and, in consequence, 
calls for unlimited availability and mobility; it requires us to renounce 
any ministry involving a stability that would conflict with apostolic 
mobility, to forgo ecclesiastical dignities, to be limited by none of the 
restrictions on evangelizing activity that would affect mendicant or 
monastic congregations because of their traditional religious or com
munity practices. Ignatius waves aside two elements that had been 
regarded as indissolubly wedded to the religious state: ch01r and the 
habit. 

« The Society does not oblige itself to go here or there, and you 
can see the freedom it wants to have in the exercise of its ministries. 
For this reason the Society has neither choir nor a distinctive habit 
but only that of honest priests; it does not bind itself to Masses or other 
commitments that would limit its freedom of purpose, in order to be 
more disencumbered and freer to go wherever our ministries are most 
needed12. 

Can we imagine today what it meant to give up the religious habit, 
that source of prestige and respect, and to adopt the ordinary garb 
of a not very highly esteemed cleric in those days of the Reformation 
and Counter-Reformation? Araoz asserts this: «What was our idea 
in this matter of our dress? I was dying to see myself looking saintly 
by being discalced and wearing sackcloth. And it is astonishing that 
even though our Father himself had gone around shoeless and in 
sackcloth, he got the notion of adopting this garb at a time when no 
dress was more discredited and less religious than that of priests; 
indeed, the habit doesn't sanctify those of the Society, but rather they 
sanctify the habit » 13. 

10. Another innovation in our way of proceeding had to do with 
poverty: not accepting stipends for Masses and other ministries at a 
time when the accumulation of benefices was rife, when avaricious 

9 NADAL V, 52, n. 33. 
10 Ibid., 199, n. 184. Cf also 304, n. 69; 330, n. 86; 490, n. 3; 662, n. 42; 785, n. 13. 
11 MI Font Narr II, 3-5; III, 515, n. 147. 
12 NADAL V, 442-443, n. 224. Cf ibid., 57-60. 
13 MI Font Narr Ill, 790. 



DE :MODO NOSTRO PROCEDENDI 697 

clergy were not few, and when fees for services, dispensations, the 
granting of indulgences, etc., were the normal thing. 

11. The Society's government similarly involved novelties. The mani
festly monarchical structure, the absence of any capitularism, the life
time term of the General, the exceptional duration of the probation 
period, the difference of grades in the Society - all these were notorious 
departures in our way of proceeding. 

12. The new Order's asceticism likewise introduced a breath of 
new air: the Exercises and their great themes that shape the Jesuit's 
entire life, discernment, the account of conscience, the paternal regime, 
the absence of penances and other austerities imposed by rule. Another 
new departure in the Order's spiritual style is its unique way of praying. 
For instance, the continuous circle of action-prayer-action . . . that Nadal 
describes as follows: «Our perfection goes like a circle: by seeking a 
perfection in our prayer and spiritual exercises in order to help our 
neighbor, and by means of that help of neighbor acquiring yet more 
perfection in prayer, in order then to help our neighbor even more» 14• 

It is the contemplative in action, the finding God in all things 1s, a 
genuine synthesis of the authentic Ignatian asceticism, the specific 
«Society's way of proceeding» 16. 

We must not fail to mention yet another characteristic of Ignatian 
asceticism that goes with the Society's way of proceeding: «battling 
under the standard of the cross» 11. Combat, a certain apostolic ag
gressivity that not only equips the Society for difficult missions, but 
at the same time makes it the natural target of persecution. 

13. Finally, there is the fourth vow, that clearest expression of our 
bond to the Supreme Pontiff, the Vicar of Christ on earth, in whose 
immediate and unconditioned service the Society placed itself from its 
very birth. The successive Formulas of the Institute are not the only 
Society documents that begin with this explicit profession of fealty 
to the Pope: years before the Formulas were written, obedience to the 
Pontiff was one of the prime objectives of the group of first companions. 
That obedience has always been one of the pillars of our way of 
proceeding 1s. 

14. There can be no more convincing proof of the originality of all 
these innovations than the backlash of misinterpretation and even scandal 
that greeted them in many places, as well as the obstacles that had to 
be overcome at many levels, including the highest, to maintain in their 
integrity the Ignatian intuition and our way of proceeding. The books 

14 NADAL, Pldticas de Coimbra, 75-76, n. 14. 
15 NADAL, Epp IV, 651. Cf also MHSI Reglas, 490. 
16 Ml Epp III, 510. BAC, 804, n. 6. 
17 Formula, 1. 
1s MI Const I, 162. 
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about these « novelties » written in the lbth and 17th centuries to revile 
or defend the Society add up to a very considerable library. 

No single statement better sums up what we have said so far about 
the institutional elements that make up our way of proceeding than 
this: «Our Father Ignatius would not speak of the' spirit of the Society', 
but rather of the ' Society's way of proceeding' » 19, 

15. THE I INSTRUCTIONS'. 

Ignatius writes in the Constitutions: «No matter where the Superior 
sends anyone, he will give him complete instructions, ordinarily in 
writing, about the manner of proceeding, and the means that he desires 
to be used for the end sought» [629]. This refers to the general advice 
and detailed guidelines given on the occasion of some special mission. 
Obviously, these do not deal with the essence of the Society, nor even 
with attitudes necessarily derived from its essence. They are simply 
applications to a given situation, couched in a particular style. 

- Ignatius gave PP. Broet and Salmeron three instructions for their 
mission to Ireland, and among them is that masterly treatise of prudence 
and psychology that Ignatius entitled « About the way of negotiating 
and conversing in the Lord» 20. It was written in September, 1541. 

- The « Instruction for the Council of Trent» 21, given to Lainez, 
Salmeron and Favre in 1546, contains, besides norms for conversation 
and meeting people, helpful recommendations about the Christian witness 
they should give and how to combine their official activity with the 
most humble ministries. 

- « Things that seem likely to help those going to Germany » is 
the lowkey title of the instruction Ignatius gave in 1549 to Salmeron 
and Canisius 22. Together with a lucid analysis of the purposes of that 
mission and the means for successfully carrying it out, Ignatius offers 
a series of wise spiritual counsels and behavior rules. 

- The «Instruction for P. Juan Nuiies, Patriarch of Ethiopia» 23, 

which has been praised for « its delicate knowledge of Onental psy
chology», is not only a jewel of missiology, but also a clear illustration 
of the way of proceeding that St. Ignatius wanted in certain specific 
circumstances. 

16. It is hard to convey even an idea, in this limited space, of 
the wealth of advice and suggestions - necessarily very concrete, abundant 
and heterogeneous - that St. Ignatius gives in these and other instruc
tions. But they translate, in terms of real life, the very heart of our 
institutional way of proceeding. And they give us a picture of the 

19 Mon Paed II, 131. 
20 MI Epp I, 179. BAC, 677. 
21 MI Epp I, 386. BAC, 705. 
22 MI Epp XII, 239. BAC, 779. 
23 MI Epp VII, 680. BAC, 956. 
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Jesuit who is beginning to play a part on the religious scene of his 
time. Here are a few quotations that may serve as samples: 

- « To speak little and late, to listen at length and with readiness ... 
They should make their departure soon and graciously ». 

- « To converse ... see first of what condition your hearers are and 
put yourselves in that same condition », 

- « Remember that anything said will be - or at least can be -
made public », 

- « Be generous with your time: when you promise something for 
tomorrow, do it today if that be possible», 

- « Live an exemplary life, so as to avoid not only evil, but even 
the appearance of evil. Comport yourself, as much as the Society's 
institute permits, according to the customs of those peoples ». 

- « Where there are opposing factions and parties, don't go against 
any of them, but show that you are in a mid-position and that you love 
both sides », 

- « Not only one's interior seriousness of behavior helps very much 
[to obtain] authority, but also one's exterior way of walking, gesturing, 
dressing decorously, but above all, circumspection in one's words and 
maturity of counsels, both in what regards practical matters and in 
what regards doctrine. Part of this maturity in not to give your opinion 
hastily, if the matter is not easy, but to take time for studying and 
reflecting on it or discussing it with others », 

- « You should defend the Holy See and its authority in such a 
way as to draw all toward their due obedience; but do not be regarded, 
because of your imprudent defense, as papists and thus be less believed ». 

- «In celebrating the divine liturgies, like Mass and vespers, they 
should take care to be unhurried and audible, so that the public will 
be edified . . . The furnishings of the priest, deacon and subdeacon, as 
well as those of the altar, chalices, communion tables and instruments 
for making hosts should be carefully chosen ». 

- « See whether it would be good for you to eat apart from the 
others». 

17. It is very Ignatian to be flexible in applying these rules of 
behavior, and to trust those who are on the spot. The Constitutions 
give few directives for what concerns external matters. «They should 
adapt to their surroundings» 24. The Jesuit's life, as Ignatius intends 
it to be, is quite different from the monk's. His life has not only an 
interior dimension for his community, but also an exterior dimension 
for the world surrounding him. He must live with and like those to 
whom his apostolic labors a:re directed. His day-to-day life calls for 
constant readaptation and is thus more demanding than a traditional or 
static religious life: the monk's life is prescribed for him once for all, 
but that of the apostle calls for continuous readjustments. 

24 MI Epp. III, 41, n. 12. 
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18. THE RULES. 

St. Ignatius wants it clearly understood that his legislation is written 
on two different levels. First, there are the Constitutions. And second, 
there is another set of norms at a lower level, regarding exterior things, 
that hardly belong with a corpus of permanently, universally valid laws 
Hke those in the Constitutions. These second norms are the Rules, 
small organic collections that regulate the way of proceeding in a 
particular area or the functioning of a particular house. The Constitutions 
foresee this type of norms and describe them as « other rules that can 
be adapted to the times, places and persons in different houses, colleges 
and employments» [136]. It was the profound wisdom of our Founder, 
who knew how to distinguish the great from the small, the permanent 
from the transitory, the universal from the local, the substantial from 
the accidental. 

Polanco tells us that Ignatius was already drafting certain Rules in 
1548 - praying over them, reflecting on them in the light of his 
experience. He either personally composed or promulgated by his 
authority no less than 24 sets of such Rules, starting with those meant 
for the College of Padua in 1546. Since the Constitutions had not yet 
been written, Simon Rodriguez had anticipated him a year earlier by 
writing a series of Rules for the College of Coimbra25. 

These Rules of Ignatius the Superior mark a way of proceeding 
much more detailed and exterior than those he wrote as Founder. 
While compatible with the lofty flights of his institutional laws and 
intuitions, they are obviously more contingent. Moreover, because they 
are particular and deal with the external facets of life, they are more 
visible. Consequently, there is the danger that the observer will dwell 
on them, giving more importance to this description of the Jesuit's 
secondary traits in specific situations and moments than to the features 
that define his permanent and truly important way of proceeding; and 
that then, when the external image changes, in virtue of the truly 
lgnatian flexibility, he may wrongly conclude that the Society's way 
of proceeding (let us not say here its way of being) has been abandoned. 

This danger is all the greater since lgnatius's immediate successors 
in the Generalate emphasize this subsidiary legislation, for understandable 
reasons. Lainez makes only a few changes, but Borgia edits the whole 
set of Rules in 1567, which then becomes a corpus that, especially in 
Mercurian's edition of them in 1580, is practically definitive. With a 
few retouches and additions by Acquaviva, they are approved by General 
Congregation 7 in 1616 and remain unchanged (though they are applied 
with varying degrees of vigor) for more than three centuries until General 
Congregation 27 in 1923 and the edition of 1932 26. 

19. These prescriptions are of very uneven importance. But in 
all of them there are wise principles, both natural and supernatural. 

25 MHSI Regulae, Praefatio, 3*. 
26 Ibid. 
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It would be unfair to treat them with the irony and hauteur of someone 
reading them with the hindsight of the last quarter of the 20th century. 
Many of the principles that inspire them are eternally true. Only their 
formulation, which may have been suitable for the spiritual and cultural 
climate of the Counter-Reform and the baroque period, makes them 
less than appropriate for our day. But they were visible signs of our 
way of proceeding and they helped to produce the image of the Society 
and the individual Jesuit that won the high esteem of not a few genera
tions and served as a point of reference for many religious congregations 
that arose in subsequent centuries. 

A single example: the Rules of Modesty, which St. Ignatius composed 
with careful attention, long periods of prayer and copious tears, may 
contain certain details that hardly fit every age. But no one can deny 
the value of their insights or the importance they give to external conduct 
as a mirror of interior values. One's image is, after all, an immediate 
means of communication. 

Our way of proceeding was a value that Ignatius always stoutly 
defended. At all costs, he protected it from any deviation toward 
monastic or conventual practices - and from anything that would, in 
an opposite deviation, minimize the Society's sacerdotal nature or 
apostolic thrust. A good part of the tensions among some of his early 
followers that Ignatius had to contend with arose from that insistence 
of his. 

We know too how, in the era of the Encyclopedia and the En
lightenment, anti-Church attacks distorted the image of the Society and 
of the typical Jesuit through sectarian and lampooning pamphlets and 
the definitions in various dictionaries of the day. Let us be candid 
enough to admit, though, that certain episodes in the Society's history, 
inevitable perhaps in any institution that has a centuries-long history, 
and (why not say so?) a certain lack of needed renewal also on the 
Society's part may have given at least partial grounds for those caricatures. 

20. BEYOND THE MOUNTAINS AND THE SEA: NADAL. 

The Society grew and spread out with vertiginous speed even before 
the Constitutions were written zr. Our way of proceeding already existed, 
however: it was simply the way of life of the group of the first companions 
that had been spelled out, in all basic essentials anyway, in the Formula. 
But the Society now faced a vitally necessary double task: to transmit 
this authentic way of proceeding to the Society's new recruits and yet 
to preserve a unity of spirit and even a « uniformity . . . to the extent 
that the different qualities of persons, places and the like permit» [671]. 

Jerome Nadal, the Mallorcan whom Ignatius had to use all his 
perseverance to win over, was the spokesman for Ignatian ideas, both 
before the death of the Founder and afterward. He, more than anyone 

21 About the number of Jesuits during Ignatius's lifetime, see ANDRE RAVIER, 
Saint lgnace fonde la Compagnie, DDB, Paris, 1974, 288. 
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else, helped to implant our way of proceeding, especially in Italy and 
the Iberian peninsula. Like the other first companions, he used that 
phrase, in season and out of season, to synthesize what was specific and 
distinctive of the Society. «God prompted Father Master Ignatius, 
giving to him - and through him to us - the grace that we now follow 
and guide ourselves by: our special way of proceeding, which distinguishes 
us from other religious » 28. And more explicitly in another of his 
statements: «Religious Orders differ in their way of proceeding». 
The «grace of the Society» meant, for Nadal, the help that every Jesuit, 
and the Society as a whole, receive to be faithful to our Rule. 

21. When, after the death of Ignatius, Nadal visited the Society's 
houses and colleges to explain the Constitutions, he used to bring a 
notebook with him in which he jotted down ideas for his conferences. 
The notebook was entitled: «About the way of proceeding in the So
ciety » 30, Let me quote a few out of the fifty or so of those thoughts: 

- «The vocation of Jesuits is a sort of brilliance shining forth from 
Christ: it fills them and moves them. From it is born a strong desire 
and determination to struggle for the salvation and perfection of souls, 
under obedience to the hierarchical Roman Church ». 

- « Our way of life, exteriorly, is common, but poor. And interiorly, 
we strive to obtain great perfection, with God's grace». 

- «The Jesuit seeks perfection in all virtues ... but very intensely 
obedience and abnegation and prayer ... in all activities». 

- « The Society's way of proceeding is with gentleness yet firmness ». 
- « It examines each one's vocation with great care... and helps 

and strengthens it with long probations ». 
- «It has great freedom for placing each one in his grade». 
- «The Jesuit has facility in praying and finding God in all things». 
- « Virtues should be directed toward action ». 
- « He practices obedience of judgment very particularly ». 
- « He has a desire of suffering for Christ ». 
- « Conversation is clear, joyous, devout, easy, familiar and simple ». 
- «The Jesuit should never be idle nor indulge in conversations 

except for some purpose '" 
- «He is free in the Lord for conversing and dealing with others, 

but he has no intimacy with women, even though they be devout ones, 
nor does he accept the care of nuns >>. 

- « Superiors are not obliged to follow the advice of their coun
sellors». 

22. CHRIST, OUR MODEL. 

The institutional elements that Ignatius meant to be included in 
our way of proceeding are all decidedly Christological. The Society's 

28 NADAL, Pldticas de Coimbra, 55, n. 24. 
30 NADAL V, 723 and IV, 614. See also the trilingual edition Textos lgnacianos, 

Doc. I, CIS, Roma, 1974. 
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unconditional radicality in following Christ determines its apostolic 
parameters. And their contemplation of Christ's person inspires in all 
Jesuits a desire to imitate his life. The model is always Christ: more 
precisely, it is Christ as seen in the Exercises. Not in vain, after all, 
is the Society an institutional blueprint of the Exercises. There are 
peak moments in this inspiration: 

- The Principle and Foundation: from it spring forth indifference 
and availability. 

- The colloquy in the meditation on sin: the question « What shall 
I do for Christ?» has no other answer, for Ignatius and his followers, 
than a total commitment. 

- The Kingdom of Christ and the Two Standards: the following 
of Christ becomes our life and goal, with the radicality of the magis. 

- The Contemplation for Achieving Love: Christ challenges us in all 
of creation, in all men. From them, he loves; in them, he wants to 
be loved and served. 

- Discernment of spirits: this technique is crucial in Ignatius's 
thinking; it was used often and to good effect in the original planning 
of the Society. 

- The Rules for thinking with the Church: Ignatius always strove 
to make the retreatant realize that he is a member of the Church and 
have an explicit attitude of fidelity and service. The Society, which 
was born to serve Christ and his spouse the Church under the Roman 
Pontiff - and bound to the Pope by special bonds - is the ultimate 
expression of that fidelity and service 31. 

But the Exercises do not show us these features of the Society's 
way of proceeding only in broad outline. The life that we strive to 
imitate is the person of Christ. Ignatius speaks of Christ « our Model 
and norm» (EE 344), Christ who «gave us an example that in all things 
possible to us we might seek, through the aid of his grace, to imitate 
and follow him, since he is the way that leads men to life» [101]. This 
last excerpt from the Constitutions is nothing but an expression of 
that prayer from the Exercises when we «ask for an understanding of 
the life of truth exemplified by our true Commander-in-Chief; also for 
grace to imitate him » (EE 139). 

In the Exercises, we contemplate the person of Christ in action, in 
the mysteries of his mortal life, and we use our senses to grasp him: 
«Look in imagination ... meditating and studying in detail his situation ... 
Listen to what he is saying or might say» (EE 121-122). The retreatant 
«should imagine that he is watching Christ our Lord taking a meal with 
his disciples; he should study his manner of eating and drinking, looking 
and talking» (EE 214). He should conduct himself «as a poor servant, 
looking after all their wants» (EE 114). «See, observe and study what 
they are saying... See and reflect on what they are doing ... the journey 
they have to make, the hardships they have to put up with» (EE 115-116). 

23. Ignatius's whole life was marked by this personal reference to 

31 Formula, 1 and 3. 
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Christ, but particularly during the days when he was writing the Constitu
tions: Later, before the fire, I had a fresh representation of Jesus with 
great devotion and movement to tears» (Spiritual Diary: Feb. 24, 1544); 
«Turning to Jesus, I said: 'Lord, where shall I go, or where [do you 
want to bring me], etc.; following you, my Lord, I shall never be lost» 
(ibid., March 5). «With the same love for Jesus, as if I were in his 
shadow, as if he were guiding me» (ibid., March 3). «While preparing 
the altar, the thought of Jesus occurred to me and I felt a movement 
to follow him; it seemed to me interiorly, since he was the Head of 
the Society, a greater argument to proceed in complete poverty» (ibid., 
February 23, 1544). 

Ignatius feels powerfully drawn toward Christ and sees him as the 
justification and model for his work. With an iron logic, he himself 
takes the triple step that he recommends in the Exercises: to know 
Christ, love him, follow him. In great things as in small things, Ignatius 
is ever constant in that love which, at his conversion, makes him want 
to know - at the cost of dangers and penalties not easily imaginable 
today - whatever remains on this earth that is connected with and 
evocative of the person of Christ: the holy places. His own way of 
proceeding, and the way of proceeding he wants for his Society, in 
great things as in small, is this: to imitate perfectly Christ, who was 
perfect God, but also perfect man. 

24. BETWEEN TWO EPOCHS. 

The passing centuries did not affect the Society's essential way of 
proceeding at all; indeed, they affected its image very little. The Society's 
fidelity to its ideals enabled it to keep its apostolic vigor. 

In order to restore also the traditional image of the Jesuit when it 
was restored in 1814, the Society made a valiant effort to get back in all 
their purity not only what the Constitutions defined as essential elements 
of our way of proceeding, but as many of the typically Jesuit external 
traits as possible too. The first was needed for the sense of identity 
that the Society needed after the hiatus of the Suppression. The Jesuits 
of the restored Society agreed with Clement XIII when he said: « Sint 
ut sunt, aut non sint ». For them - and this is understandable in the 
socio-religious circumstances of that era - it was hard, not to say 
unnecessary and even inadvisable, to separate in our way of proceeding 
the three levels I pointed out above. Any change in external things 
would be instinctively regarded as an infidelity in essentials. 

25. The 20th century has, as we all know, gone through one of the 
most sweeping and profoundest cultural revolutions in the history of 
humanity. A new world and a new man have been born. The Society, 
in its limited way, is grappling with the same world-wide challenge that 
faces the Church: adapting to the new reality. Vatican II and its Jesuit 
counterparts - CG 31 and CG 32 - are prime examples of this updating 
effort. 
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The Society has striven to go back to its original sources by giving 
new luster to the perennial values of the lgnatian charism and way of 
proceeding. Other secondary and less essential elements can and even 
will have to change, in virtue of the lgnatian magis and the rule of 
« tantum quantum » from the Exercises. 

Jesuits too, caught up in the general ecclesial renewal, have modified 
certain external factors in their image. A hasty observer, looking only 
at appearances, might conclude that some important, perhaps even essential 
components of the Society's way of proceeding have changed. He could 
say the same about the Church too - but in both cases he would be 
wrong. Still, it is only fair to admit that certain superficial aspects 
of the modern-day Jesuit do indeed differ from the image that such an 
observer knew in the past. 

26. The most visible feature of the Jesuit, his cassock, is today 
optional, and our observer will probably not see it very often among 
coming generations of Jesuits. But that does not mean that we have 
deviated from our norm of following the practices of honest clerics. Nor 
will this observer see Jesuits inevitably accompanied by a companion 
when they go out, as called for by the « rule of having a socius "· We 
no longer build the splendid late-Gothic fa(tades or churches with soaring 
roofs that dominate the midcity skyline. The interior of Jesuit churches 
is different too, as called for by today's liturgical norms. 

Even the Jesuit residence looks different now. It may be less of 
an inaccessible sanctuary, and noisier too, with the meetings of work 
groups and apostolic teams. The refectory, once an almost sacred spot, 
today is a place for encounters and conviviality, more and more open 
to welcome non-Jesuits. We have also Tethought our rule of cloister, 
now that our Fathers and Brothers depend on women for domestic, 
secretarial and other work. 

27. Likewise, our work in pastoral activity and ministry of the 
word has to a certain extent changed. Preaching, which used to mean 
principally directing novenas, May devotions and parish missions, has 
become largely a matter of homilies, given to reflection groups as often 
as not and closer to day-to-day life. Today there are as many retreats 
for individuals or very small groups (not to mention certain somewhat 
forgotten kinds of retreats, e. g., « in daily life ») as Exercises given to 
large groups (the text of the Exercises never mentions « g:mups »). 
Parish ministry is now done more carefully and in accordance with 
the diocesan or national pastoral program. Our churches thus are 
scarcely different from diocesan parishes, now that their former somewhat 
special type of pastoral attention has disappeared. 

28. Even the individual Jesuit is different in some respects from 
what he was in the past. He used to be considered to be more personal, 
somewhat reserved, less inclined to mixing socially with people. In his 
own community too, the Jesuit tended to be reserved and not too corn-
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municative, even in spiritual and liturgical matters: discussions, ex
changing ideas, brainstorming - these practices were viewed somewhat 
askance. The daily time schedule was rigidly programmed and faithfully 
rung out by a house bell. Flexibility in choosing one's time for relaxation 
and access to the information media were definitely limited. Today, the 
young Jesuit is trained to use freedom responsibly, to share his faith, 
his life, his experiences; he gets an earlier, more direct contact with the 
world that some day soon he is to evangelize. 

Study and work used to be done with more regularity and formality. 
There were spiritual directors, usually quite competent ones, to guide 
our religious life; indeed « regular life » was supported by fixed activities 
and controlled surroundings. External penances and reading in the 
dining room (both of which were introduced in the time of St. Ignatius) 
helped to provide a constant spiritual atmosphere. 

29. There is no need to dwell on the less felicitous elements that 
made up that ideal world, nor to criticize what some might regard as 
its triumphalium. Some may say that it fostered individualism, that 
its tightly regulated spiritual life could degenerate into formalism, or 
that the discipline was overprotective and could bring on psychological 
inhibitions and repressions. Some may say too that the Society, so 
unified and stereotyped, gave an unfortunate impression of aloofness, 
self-adequacy and superiority. Or that pastoral care, sometimes organized 
(on the pretext of our exemption) with no thought for co-ordination with 
the work of the diocese or other religious, was effectively creating two 
parallel Churches. 

We should not too quickly brush aside other reproaches either: the 
fact, here and there, of excesses of zeal and of personal blunders. 
Sometimes these were the peccadillos that are the obverse of undoubted 
virtues, or the contrasting efforts of those who saw things from inside 
or from outside. So too, reserve and discretion are easily mistaken for 
insincerity, intrigue or secretiveness; care for the most capable and 
most practising can be read as elitism or neglect of those in need; and 
the defense of colleagues can seem like clannishness. 

30. But it would not be fair to scoff at or deny the immense values 
of the image of the Jesuit of past centuries. Because under the externals 
that were the most visible but least important aspects of our way of 
proceeding, not only its essential elements were alive and operative, 
but also the attitudes that inevitably follow from them. The typical 
Jesuit had, for instance, a solidity of formation and doctrine that made 
many of them excellent spiritual directors, professionals in almost every 
branch of human knowledge, publishers of influential books and maga
zines, successful evangelizers in Christian and newly discovered lands, 
ardent champions of the hierarchical Church - and they gave the 
Society an undeniable good name. The Jesuit was known for his serene 
external bearing, the distinction of his dealings, his devoutness in cel
ebrating Mass, the trustworthiness of his teaching, and his love for the 
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Society, Jesuit churches were admired for the dignity of their ceremonies, 
their easily available sacraments, the quality of their preaching and the 
vigor of their various associations and sodalities. 

31. None the less, together with this positive image of the individual 
Jesuit and of the Society, there was always, down the centuries, especially 
in non-Catholic countries, the no less widespread caricature of the 
legendary Jesuit. By exaggerating or inventing defects, hiding or misin
terpreting virtues, and attributing false intentions, a false image of the 
Jesuit was created: he was thought to be crafty, proud, devious in his 
dealings, a legacy-chaser, a fawner on the powerful, an intriguing plotter. 
Such was the portrait that certain sectarian dictionaries (and other 
standard ones even today) drew of the Jesuit. For them, the Society, 
besides its legendary wealth, controls from the shadows great sums of 
money, has overthrown governments and provoked wars for its own 
or the Papacy's gain, has poisoned wells, fostered regicides, resorted to 
the dagger and the pistol, and mentally tortured the dying; it has founded 
an empire in Latin America, intrigues today in the Vatican, and in a 
word, seeks to dominate the world. 

32. Here, I repeat, I am not judging the past but looking for the 
perennial - and today's - version of the Jesuit way of proceeding, as 
our Founder would do if he were alive, so that, while preserving the 
permanent elements that transcend any given era, I can find the image 
best suited to this postconciliar world or ours. In other words, I would 
like to contemplate Christ again in terms of the modern world, as Ignatius 
himself would do, for only Christ is the Jesuit's never fallible model and 
source of inspiration. In him, the Jesuit must rediscover the traits that 
make up his own identity and stamp his apostolic activity, today as 
anytime: the traits of steadiness and yet audacity, those of being con
templative in action and of being present in the world. 

33. CONTROL OF THIS CHANGE. 

Not every change is a capitulation or a move to a lesser perfection; 
some changes are a necessity or even an improvement. The Society, 
like the Church, has to live in terms of today. And this is not always 
easy: sometimes the changes have to be made amid shifting points of 
reference and competing values that must all be respected. In our 
search for new forms, we can commit errors. But sometimes it is worse 
not to try to change. 

The difficulties of our present era are particularly challenging, not 
only because the fluctuations of society give us a brand new type of 
candidate with heightened sensitivities and aspirations, but also because 
uniformity, which once was more feasible and could be imposed by fiat, 
today simply does not work in a world where new countries and new 
cultures are appearing and many of the former missionary-sending 
countries are being de-Christianized. We must be willing to jettison 
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accidental forms if they are counterproductive, rather than hold on, in 
the name of standardization, to formal practices that today's sensibilities 
have relegated to the dust-heap. 

34. But if these changes violently polarize our communities, with 
some members verging toward integrism and others verging toward 
secularism, interpersonal tensions will seriously compound the objective 
difficulties. Here are some of the major dilemmas we must answer: 

- How can we determine, in our way of proceeding, the overlaps 
between essential points and contingent ones? 

- What elements in the image of the Jesuit should be the same 
everywhere, and which ones can be left to free choice or to the require· 
ments of a local inculturation? 

- Where do we draw the line in the drift toward secularism? 
- How are we to conciliate a life of insertion with the requirements 

of our personal and community religious life? 
- How far can we go in identifying with the poor and oppressed 

in their struggle for justice, which so often means a particular political 
structure? 

- How much value are we to give to the great institutional apostolic 
works? 

- What limit are we to put on pluralism: in life style, political 
opinions, research, teaching, books and magazines, etc.? 

- How are we to judge concrete cases of professionalization? 
This list, which could go on and on, shows that change of forms 

partly imposed from the outside and partly sought by us from the 
inside - is a delicate process in which there is no guarantee that blunders 
will not be made. It is a process that we must guide very carefully, 
maintaining control, correcting deviations and encouraging sound in
itiatives. 

35. Here are some key norms for controlling the process of these 
changes: 

- We must safeguard and even positively promote our Ignatian 
charism and spirituality. In particular, we should focus on making the 
magis an operative part of our lives. 

- We should never do anything in independence of or contrary to 
the Society's decisions, or so as to cause traumatic pain to persons or 
communities. 

- In all we do, we should discern, reflect on and evaluate our 
successes and mistakes. 

- We should keep the local situation in mind, when deciding either 
what to do so as to make our apostolate more effective or what to 
avoid so as not to wound people's sensitivities. 

- We must give a clear witness that we are consecrated men, not 
only as individuals, but as a body of religious with a common spirit. 

- We must not let individual or group inertias block the growth 
and improvement of our work. 
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, - We should make thinking with the Church our hallmark and 
follow with lgnatian loyalty the local, national and universal Church 
hierarchy's guidelines. 

- In multi-purpose communities that work with disparate cultural 
or social groups, common sense and charity will dictate limits to the 
pluralism of our public behavior. A discernment by all members of 
the community together will help the Superior in his decisions for the 
common good. 

- We must never tolerate a situation that keeps a Jesuit from his 
normal spiritual life, from contact with his community and Superior, 
or from a sense of belonging to the Society, which wants to be «one 
heart and one soul » everywhere in the world. 

36. VALUES AND COUNTERVALUES TODAY. 

Youth - and young Jesuits are no exception - are keenly sensitive 
to certain values that, to some extent anyway, can affect our way of 
proceeding. 

First of all, they reject anything that is, or even seems to be, 
conventionalism, etiquette or formality, and extol simplicity, naturalness 
and spontaneity. They also immediately find common ground with anyone 
who shares this attitude with them, regardless of differences of age, 
education or nationality. 

On the other hand, they feel intensely the tragic situation of the 
great mass of humanity and, out of a fraternal and gospel-based solidarity, 
want to identify with that poor majority, to be inserted among them 
and make their problems their own. In practice, the Christian motivation 
of these sentiments is sometimes mixed with other, more humanitarian 
aspirations. 

Some young Jesuits do not like being identified as religious by 
their dress or other externals, believing that they will thus have a 
greater freedom of action. Apart from exceptional cases, though, I do 
not believe this is in harmony with the Ignatian ideal. For it is not 
enough to live the life of consecrated religious interiorly: we must openly 
proclaim our consecration by the exterior structures of our community 
life and personal presence and activity, though these can certainly vary 
according to times and places. St. Ignatius, who took great pains to 
see that no monastic ways of living be introduced into the Society, was 
at even greater pains to make it clear that joining his Society meant 
professing a life that was not at all of the world. 

37. Another of the values of some of today's young Jesuits is their 
apostolic impatience. But we must be sure that our candidates are 
willing to go through as long a formation stage as may be necessary, 
and to devote all their time and energies to a serious study, reflection 
and cultivation of other values. From the very start of their Jesuit lives, 
they should be involved in some sort of apostolate, but in keeping with 
a plan and without falling into an immediatism that would totally 
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absorb them and be to the detriment of more important apostolates 
later in their lives that would require better formed apostles. 

Some of today's young Jesuits seem to accept without questioning 
them a desacralization of culture and a secularization that would imply 
a clean break between the religious and the secular, and a restriction 
of anything having to do with cult. There may be redeeming aspects 
to this trend and it may be understandable as a reaction to past 
circumstances. But it ceases to be a value when it leads to a secularism 
that in practice denies transcendent values. 

Another notable characteristic of some young Jesuits today is their 
exaltation of group values (which are not always the same thing as 
communiy values). As I pointed out above, young Jesuits are very open 
to participation and sharing, and this is a tremendously constructive 
quality when it includes the presence of the Superior and when the role 
of obedience and the limits of group dynamics are kept quite clear. 
These are not parallel, but convergent lines. 

38. It would be unjust to deny the sincerity - and validity too -
of many of these aspirations because on occasions they have led to 
excesses. But it would be equally wrong to accept this entire package 
of values without further discernment. Moreover, all of us, but par· 
ticularly Superiors, should approach these values with a constructive 
attitude, not tolerating them, of course, if they are harmful, but building 
on them, purifying and using them in accord with the lgnatian charism 
and way of proceeding. 

In this constructive effort, we must safeguard the principle of Jesuit 
identity, for many things good in themselves are not good for us, and 
we cannot and should not do everything: there are many ways of serving 
the Lord in the Church of God. The gospel's values are far more 
lasting and fundamental than the simplistic formulas of those who prefer 
a vague and ingenuous egalitarianism to our Society's identity and 
way of proceeding. 

A certain secularization of the external forms of our presence and 
activity may at times be necessary, but never the secularism, corrosive 
of all interior religious life, that it can degenerate into. Unless we keep 
a sound balance in this area, the normal and healthy growth of the 
Society will seriously suffer. An excessive secularization, with the 
consequent loss of our sense of identity with and of belonging to the 
Society, will inevitably produce a vacuum that will soon be filled with 
other values - political, social or ethnic, or even religious ones such as 
those connected with basic communities, ecumenism, the charismatic 
movement, etc. Very frequently, other human and this-worldly at
tachments will also make their appearance, and our vocation to the 
Society, to the priesthood and even to the faith can be gravely threatened. 

Let me mention two other less than positive trends of our times: 
superficiality and sensationalism. Ours is a sense-centered civilization 
that lives on images, strong sensations and consumer goods. Consequently, 
it takes more selfdiscipline today than ever to undertake - and stick at -
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hard wo11k, often hidden and without immediate results to show for it. 
Yet this is what the Jesuit will do who follows Christ and wants to 
live according to the Ignatian charism. 

Some young Jesuits also show a certain psychological uncertainty. 
Belonging to a group can sometimes betray a lack of personal convictions 
and a need for security. The same must sometimes be said of an 
inordinate fascination for following transitory fashions and fads. We 
may wonder if sometimes there is not, behind a person's loud assertion 
of his independence and freedom, an insecure, less than mature per
sonality. The «vigorous Ignatian spirituality» that Pope Paul VI praised 
is not for unstable personalities. 

Finally, I point to a contradiction that occasionally is found in 
young people who are fired by good desires but do not have the 
maturity for carrying them out. This contradiction shows up m a 
certain verbal aggressivity or intransigence of manner, while at the 
same time they praise dialogue and the willingness to listen. Their 
judgments, made in an ahistorical or too unilateral and simplistic way, 
fail to allow for the complexity of the problems and human situations 
amid which they live. Thus one dogmatism replaces another, one 
triumphalism replaces another,an excessive verticalism replaces a no 
less exaggerated horizontalism. 

39. FORMATION. 

If I have dwelt so long on the phenomenology of today's generations 
(and I am aware that because of the brevity with which I have had 
to do it, some of the strong lines have to be softened), it is because the 
Society very much needs to know who these new candidates are and 
what values they bring, how they help to form the new image of the 
Jesuit. In addition, we need to know what kind of formation they 
should be given, what values of our way of proceeding must be awakened 
in them so that they can fully share in the genuine Ignatian charism. 
The Jesuits of the future will be those we are now training. And we 
must know exactly what sort of Jesuit we want and should form. 
This is the task of the entire Society, but of Superiors particularly and 
those to whom, singly or in teams, this mission has been given. 

But it would be unjust to make only younger Jesuits responsible 
for creating the new image of the Jesuit or for preserving our way of 
proceeding, while the rest of the Society would remain with arms folded. 
That would really give us (and in part, it is what sometimes happens) 
two images, two ways of proceeding, with the consequent tensions and 
hurt to our apostolate. 

Hence, together with the formation of the newcomers there has 
to be a formation of those already in the Society. Permanent formation 
is all-important. I have written at length elsewhere about both levels 
of formation, and this is not the place for doing it again. I will say only 
that the primary content of formation is those elements of our way 
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of proceeding that make up the core of our spirituality, our sense of 
identity and belonging; all the rest of our permanent formation is 
incidental. As the CG 32 said, formation must be fully integrated: 
spiritual, human, academic and apostolic. 

40. I will say just a brief word about permanent formation. It is 
natural that some Jesuits, after long years in laborious but fruitful 
apostolates, are astonished and even nonplussed when they are urged 
to be « formed » again, as if they had not given good evidence of having 
already been well formed. But a correct understanding of what this 
ongoing formation means should help dissipate the resentment. Because, 
as I have had the occasion of explaining elsewhere, an ongoing tormation 
is not only the acquisition of information and techniques, nor even the 
renewal of apostolic skills or the replenishing of energies. It is much 
more: it is the process of continuous apostolic readaptation to the 
Church of today and the world of today, amid constantly changing 
circumstances. It is also the desire of Vatican II (see Optatam Totius, 
22 and, even more to the point, Presbyterorum Ordinis, 19), as well as 
of our CG 32,6 (18-20 and 35). Without constant adaptation to the 
realities we must cope with, our activity and image can hardly seem 
relevant to our contemporaries and we are unlikely to be apt instruments 
in God's hands for helping souls. 

41. Two CONCRETE QUESTIONS. 

At this point, someone may ask: What are the specific ingredients 
in the Society's way of proceeding? And what external elements make 
the Society's image recognizable? 

The answer is not easy, for the reasons I mentioned above: the 
complexity of the ingredients that go into our way of proceeding and 
the variability of their concrete expressions. But we can and must try 
to answer. Let me begin by answering the second question: about the 
external elements that make up our image. 

Clearly, the first two levels in our way of proceeding that I described 
at the outset of this talk are common to all Jesuits: 1) the deepest level, 
that of the fundamental, instiutional characeristics of our charism, and 
2) the intermediate level, that of our apostolic attitudes or options, which 
derive by an almost logical necessity from the first level. These attitudes 
and options (I will develop them further on) are the ones that ultimately 
give the Society its historical image. 

But there remains the third, surface level, that of external ap
pearances, which are more contingent and open to accomodation. 
Naturally, no single description can be given that will fit every son of 
the Society. Any Jesuit's age, stage of formation, occupation, surrounding 
situation, culture, the milieu he works in, etc., not only admit of but 
even impose a thousand variants. None the less, I believe I can give 
something of an answer per modum negationis, i. e. by excluding certain 
types who seem less clearly to have the basic elements of the Society's 
way of proceeding. I realize that none of the rough drafts I will offer 
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actually exist as such. But in these ideal types I have conventionally 
grouped a variety of external traits that, in differing degrees and in a 
thousand different combinations, can be found in specific Jesuits. 

42. The first type is the full-time protester. No doubt, denuntiation 
can be a prophetic and evangelical duty. But it is equally true that 
one must know how, when, about what and whom, and in what terms 
to denounce, and in virtue of what principles, so that the protest will 
be truly evangelical and constructive. Our denuntiation may, just pos
sibly, be quite subjective: we may be destroying, with the virulence of 
a sniper, a project that needs co-ordination and even subordination on 
our part more than public protest. Haven't we grounds for suspecting 
the « protester » in someone who acts and looks like the protester of past 
decades: he is sloppy in dress, has unkempt beard and hair, is boorish 
in behavior and speech, etc. Those external signs undercut any validity 
that his cause or inner motives may have, and certainly the Society 
does not want such signs attached to its image. Neither sincerity of 
convictions, nor true poverty, nor austerity of life have to be - or are, 
convincingly - expressed that way. 

The second type is the professionalist who lets himself be totally 
absorbed by the secular aspects of his profession, even though it may 
have an undoubted apostolic value. He should not let his work put 
him in a practically independent life, disconnected from any community 
and any dependence on a Superior. He is in a particularly dangerous 
situation if he gets into such a work more by personal initiative than 
by a mission that the Society gives him after due discernment. Excessive 
professionalization can lead to a secularism that suffocates the spiritual 
life and all priestly work. Moreover, economic self-sufficiency and 
freedom to travel can be used in a way not always in keeping with 
our way of proceeding. Anyone who recognizes (if indeed he manages 
to do so) that he is in a situation like this should realize that he is 
not living up to the image of the Jesuit. 

A third type is the irresponsible Jesuit who sees no real value in such 
things as order, keeping appointments, the value of money, moderation 
in his recreation, etc. Often he has an unjustified allergy toward any 
cheok on his output of work, whether in studies or any other activity. 
And there can be danger, too, if he lets himself be irresponsibly free in 
his dealings with young women, even if they are religious. The image 
of the Society that such an individual offers is, to put it mildly, a bad one. 

A fourth type is the political activist, which is something quite dif· 
ferent from the social apostle. He may have a sincere desire of being 
« incarnated » among the poor and oppressed and of gettmg rid of 
unjust structures. But when the struggle for justice involves him, not 
in its legitimate field of Christian criticism and assistance and sharing, 
but in political and even party matters, sometimes with a total aoandoning 
of his priestly « mission », his political or labor-union activism is hardly 
evangelical and he is hardly living and acting as one sent by the Society. 
Worse still if his ideological motivation is based on a concept of man, 
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of society and of history in which Christ plays no part. Such activities 
and such an image do not belong to an authentic member of the Society. 

Finally, there is the fanatically traditionalist type of Jesuit who builds 
ibis life around the symbols and practices of a bygone era: his mannerisms, 
the rigid schedule of his life, the formalism of his personal and liturgical 
practices and spirituality. He can adopt an intolerable prophetic stance, 
making himself an infallible interpreter of the gospel and a judge of 
the living and dead, speaking and writing passionately against persons 
and institutions. Or he can lapse into a depressive defeatism, a combina· 
tion of bitterness and living in the past. 

This Jesuit listens avidly to any pessimistic news; he acidly criticizes 
the younger generations, whose values he is unable to accept and whose 
sins, real or imagined, he endlessly bemoans. He would never in the 
world have a bank account, but he quite possibly is well taken care 
of by like-minded and obsequious families. He is pained by the emptiness 
of our churches and the fickleness of those who once came to him for 
spiritual direction - but now no longer come; yet he never asks 
himself if those changes are not at least partly due to his spiritual 
narrowness and his lack of an ongoing formation. 

In « our way of proceeding >>, he sees permanent values J.n what is 
only transitory, but fails to see that if he were truly lgnatian, he 
would follow the permanent and dynamic values of our Founder. In 
his heart (only in his heart?), he has never accepted CG 31 and CG 32, 
nor even Vatican II; nor does he see that his refusal to accept them 
is a far more serious failing than most of the external faults that he 
sees others committing out of weakness or an excess of zeal. 

All these models are, I repeat, only rough sketches that in real life 
will very likely have redeeming features in any particular case. Moreover, 
we do not see in them the enormous capital of good will that these 
Jesuits have. None the less, even after making due allowances and 
admitting good will, these types are simply unacceptable because they do 
not at all reflect the Society's way of proceeding. 

43. Now I go on to the other question: What are the genuine 
ingredients in the Society's way of proceeding? 

On the deepest, institutional level (which, as we saw, the first 
companions also called their «way of life»), the elements m our way 
of proceeding are none other than those contained in the Formula of 
Popes Paul III and Julius III. Their uniqueness and the fidelity with 
which they have been observed can excuse me from expatiating on them 
here. Still, to Tefresh our memories, let me say that Pope Paul VI, 
speaking to the delegates to GC 32 as the « highest Superior of the 
Society » singled out four of those notes. 

But between those foundational elements and the more external 
traits that have produced the pluriform image of the Jesuit in various 
generations, countries and cultures, there is another, intermediate level 
of the options, attitudes, spiritual and human behavior that flow directly 
from our way of following Christ and by which we are known and 
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recognized as a religious family among the many others that the Spirit 
has raised up and still raises up in his Church. 

Each of these traits is not something simple, but a sort of living 
nucleus, rich in varied shadings. And all of them are so intermeshed 
that no one can be removed without disfiguring the over-all image. 
The list that I will give is affirmative, not exclusive, and it does not 
indicate an order of importance. These are just certain random traits 
- others might well have been included - that today need to be purified 
and reactivated. 

44. Love for the person of Christ: lgnatian spirituality is eminently 
Christocentric. Love for Christ gives unity to everything in the life 
and wo11k of Ignatius, and in our way of proceeding, for everything is 
a concrete application of that love on the level of attitudes and actions. 
Just as everything converges on Christ, so the love for Christ, in 
lgnatius's intuition, unifies the dialectical pairs into which our apostolic 
action is diffracted: 

- prayer and action 
- dedication to the perfection of self and neighbor 
- use of supernatural and human instruments 
- pluralism and unity 
- one's own effort and total dependence on God 
- poverty and having the most effective means 
- local insertion and universality. 

To live that intense love for Christ the person, to aspire to a 
« mind of Christ » that will make us be, seem and act like him, is 
the first and fundamental trait of our way of proceeding. 

To attain this ideal, St. Ignatius turns to the Mother, so that she 
will place him with her Son 32. 

45. Availability: this we understand as a readiness, an operative 
freedom, even an eagerness for any mission that may be given us. An 
availability made up, dialectically, of a total commitment to the mission 
received and simultaneously of a freedom for any other mission that 
may later be given us as a «better service». Availability is born from 
obedience and the desire to serve, for we are convinced that any mission 
so received is worth reshaping our lives for. At the same time, of 
course, we realize that no mission is so definitive that it can keep us 
from being open-minded, poised and ready for any other one that the 
Lord may show us 33. 

46. A sense of gratuity: this conditions our availability, if indeed 
it is not even one of its practical components. It shows that we are 

32 Autobiography, 96; Spiritual Diary, 8, 29-31. 
33 Formula, 4; CG 32, 2: 13-14, 20, 30-32. 
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free of any mundane interest, free for any mission and free for all men. 
Availability and clarity of the message are the two poles on which 
Ignatius based his vision of poverty, as we see in the Deliberation on 
Poverty. 

Work and alms, as means for a modest and explicitly austere liveli
hood, are two structures that have to be constantly purified of the 
ambiguity that history has attached to them, for they can enslave us 
and adulterate that gratuity of our services which is essential to the 
Good News 34. 

47. Universality: this trait too is implicit in availability. Readiness 
to go « to any comer of the world » means going not only beyond 
physical frontiers, but beyond the barriers of discrimination among men 
as the beneficiaries of our mission. It means going to each man, 
any man, precisely as man, to whom we owe ourselves as sent. 

It would be contradictory, then, if our Jesuit administrative limits 
(our Provinces, our communities), which were created as helps to the 
mission, were to put limitations on our availability. 

48. A sense of oneness: this is closely connected with our uni
versality. It has its roots in the conviction that God «deigned to unite 
us to one another and to bring us together» and that «we should not 
sever God's union and bringing together, but rather every day we should 
strengthen and more solidly ground it » (Deliberation of the First Fathers, 
3). « Uniting the distant members with their head and among themselves » 
is an explicit lgnatian ideal 35, This union, built on a love for the Lord 
and for one another, is what brought us together. Xavier, who went so far 
as to wear over his heart a scrap of paper with a list of those companions, 
remained affectively in close touch with them despite the immense 
distances. 

This sharing of affection goes far beyond any juridical bond and 
makes us a genuine family, with all that is thereby implied in support, 
understanding, trust, endurance, family confidences and respect. It 
makes us a tight-knit group for the mission in the bosom of the Church, 
for a greater service of our fellow man. 

49. Sensitivity for what is human: this trait, which implies solidarity 
with each particular person, has always been a characteristic of our 
way of proceeding. It springs, as it would have to do, from lgnatius's 
own Christian experience. « Man >>, the first word in the Principle and 
Foundation that opens his Spiritual Exercises and the point of departure 
for the spiritual experience that Ignatius lived and taught to countless 
others, is also, transcended and deepened in all its plenitude, the ultimate 
object of life viewed as contemplation 36, 

lgnatius's - and the Society's - esteem for non-immanent humanisms 
and all human values, wherever they exist, lies at the root of the pluralism 

34 Formula, 3 and 5; Const [4, 42, 398, 478, 499, 565, 566, 640, 816]; CG 32, 2:28. 
35 Const VIII. 
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that the Society has always lived in its work of evangelization understood 
as an inculturation of the gospel, its incarnation in cultures. That lofty 
sensus hominis is what makes service a typical trait of Ignatian spirituality. 

50. Rigor and quality: our service and our way of proceeding must 
always manifest these two characteristics. They have nothing to do 
with prestige or class-loyalties: our insistence on quality in the service 
we give flows from a realization of how important the message is, and 
from a respect and love for man the receiver of that message. To 
perform that service in a frivolous or demagogic manner, or with sectarian 
dogmatism, would be to cheapen it. Since he personally lives that 
message himself, the Jesuit should cultivate that self-discipline without 
which intellectual rigor and competence are impossible, not to mention 
what CG 32 called that « serious and demanding study of theology, phi
losophy and the human sciences, which are ever more necessary if we are 
to understand and try to resolve the problems of the world» 37, 

The same careful preparation and competence will equip the Jesuit 
to judge ideas and attitudes, and develop in him a critical spirit that 
is all the more necessary today when ideas are confused and seductive 
ideologies woo us everywhere 38, 

51. Love for the Church: this love takes in the entire Church, the 
whole people of God, both hierarchy and laity, and is a positive com
mitment of the whole person to building up the one Church of Christ. 
This love, which has always been part of our way of proceeding, takes 
concrete forms: 

- It is love made of openness and respect for every believer and 
for his faith. Especially for the faith of simple folk 39, serving them on 
their own level and accepting them with all the spontaneous manifesta
tions of their popular religiosity. 

- A love that means «keeping our minds ready and eager to give 
entire obedience» 40 to our pastors, co.operating receptively and actively 
in their teaching. 

- A love that implies our support of the research of those who 
cultivate the sacred sciences to enrich our understanding of revelation; 
and on a humbler level, this love impels us to give religious instruction, 
even to « children and uneducated persons » 41. 

- A love that makes us live, feel and suffer the Church's problems 
and limitations as our own, offering with the freedom and humility 
of the sons of God the charitable service of a constructive criticism 
that is, in effect, a self-criticism. 

36 EE 230·237. 
37 CG 32, 4: 35. 
38 Formula, 4 and 6; Letter «On Perfection», 1; CG 32, 2:25. 
39 EE 362. 
40 EE 353. 
41 Const [69, 528]. 
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52. A sense of being the « least Society » 42; we serve doubly when 
we serve with no desire of promoting any interests or cause of our own, 
quietly, with a sense that we are serving together with many others, 
collaborating with them and with all men of good will 43. 

Moreover, we should prefer an anonymous service, for thus we come 
closer to the Third Degree of Humility, which the Exercises suggest 
as the supreme way of following Christ, provided there be « equal praise 
and glory for his Divine Majesty» 44. 

This desire to serve without being noticed not only is an interior 
attitude, but it will be reflected too in our deliberate exterior simplicity, 
a way of proceeding that is « ordinary in external matters » and follows 
the « common and approved usage of reputable priests » 45. 

53. A sense of discernment: this too is distinctive of our way of 
proceeding; indeed, it is certainly a gift of the Spirit, even though man 
can, as Ignatius's whole life illustrates, gradually train himself to it 
with the help of the same Spirit and submit to its pedagogy. 

Our aim is to become men who, educated like Ignatius in a long 
and never ended experience of the Lord, are constantly searching for 
and listening to the Lord, and who acquire a certain supernatural flair 
for knowing where he is and where he is not. 

This sense of discernment, in its inevitable prophetic aspects, is 
basic and previous to any evangelizing activity. Without this sense, such 
activity ceases to be authentic, and instead of building up the Society 
and the Church, it destroys them. 

54. Delicacy in the matter of chastity: obviously, I am not referring 
to the promise we made to God, in our second vow, of remaining 
consecrated celibates, nor to the practice of the virtue of chastity. Neither 
of these two things is part of our way of proceeding, since both are 
common to all religious. 

Yet Ignatius, who devoted only a single phrase (a last-minute addition, 
apparently) in his Constitutions to chastity, was lavish in practical rules 
for helping Jesuits not only to be outstanding in the matter, but to 
be known as outstanding it it: thus he gave us the rules of modesty, of 
touch, of havmg a companion, the account of conscience, cloister, etc. 
Very soon the circumspection and prudence of Jesuits in this area 
became proverbial. Some even have imagined that Jesuits had a special 
herb in their diet that helps them in this matter! 46 

Today, when the sociological and cultural conditions in which we 
work foster a general permissiveness and naturalism, the Jesuit must, 
if he would proceed as the Society expects him to, in whatever sur-

42 Const [l, 134, 190, 318, 638]. 
43 CG 32, 2: 29. 
44 EE 167. 
45 Formula, 6; Const [8, 580]. 
46 NICOLAS ORLANDINI, Historia S. I.. Pars Prima. V, 62. Rome, 1614. MHSI 

Epp Mixtae I, 266. 
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roundings and in whatever team-apostolate with men and women, so live 
and behave that everyone realizes he is consecrated to God alone. 

55. A sense of the Society: neither the positive elements I have 
listed here nor those I excluded per modum negationis tell completely 
what our way of proceeding is or is not. Perhaps I should say simply 
that it is a living inspiration that transcends any a priori description. 
Yet this way of proceeding is the reason why every son of the Society 
will always act and react in a consistently Jesuit and lgnatian way, 
even in the most unforeseen circumstances. 

Associated with our way of proceeding we invariably find that sensus 
Societatis which Nadal mentions, a sort of sixth sense or conditioned 
spiritual reflex connatural in those who live to the hilt the Society's 
charism. This sensus Societatis is, after all, nothing but an lgnatian 
form of the sensus Christi that every Jesuit cultivates in order to identify 
with Christ, particularly through the profound Christological experience 
of the Exercises. 

Thus all Jesuits, whether young men in their first formation or the 
rest of us who are in permanent formation, must strive to maintain 
and quicken the sensus Societatis so as to preserve our identity as Jesuits 
and be able to meet the challenges of today. But we will never have this 
sensus Societatis unless we first have a deep and ingrained sensus Christi. 

56. A PRAYER TO CHRIST OUR MODEL: 

Hebr. 12,2 

!Pet. 1,8 

Jn. 13,15 

lCor. 11,l 

!Jn. 1 
Cfr. Jn. 20,25-27; 1,14; 15,27 

Lk. 24,39 
lCor. 2,16 

Lord, meditating on « our way of proceeding », 

I have discovered that the ideal of our way ot 
acting is your way of acting. For this reason I fix 
my eyes on you*; the eyes of faith see your face 
as you appear in the gospel. I am one of those 
about whom St. Peter says: «You did not see him, 
yet you love him, and still without seeing him, you 
are already filled with a joy so glorious that it 
cannot be described, because you believe » *. 

Lord, you yourself have told us: « I have given 
you an example to follow»*. I want to follow you 
in that way so that I can say to others: « Be 
imitators of me as I am of Christ»*. Although I 
am not able to mean it as literally as St. John, 
I would like to be able to proclaim, at least through 
the faith and wisdom that you give me, what I have 
heard, what I have seen with my eyes, what I have 
contemplated and touched with my hands concerning 
the Word of Life; the Life manifested itself, and 
I have seen it and give witness. * Although not 
with bodily eyes, certainly through the eyes of faith. 

Above all, give me that sensus Christi * about 
which St. Paul speaks: that I may feel with your 
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Jn. 14,31 Jn. 13,l 
Jn. 15,13 

Pril. 2,7 

Lk. 17,16 
Lk. 1,41-45 
Mt. 10,2-12 

Jn. 19,26-27 

Mt. 3,17 
Mk. 3,16 

Jn. 13,26 Lk. 22,48 

Mk. 2,16; 3,20 Jn. 4,8,31-33 
Mt. 9,19; Jn. 2,1; 12,2 

Lk 7,16 
Mt. 4,2; Jn. 4,7; 19,28-30 
Jn. 4,6 Mk. 4,38 

Mt. 9,36; 14,14; 15,32; 20,34 
Lk. 7,13 
Cfr. Mt. 9,36; 14,14; 15,32; 

20,34 
Lk. 7,13; 19,41 
Jn. 11,33-35-38 
Mt. 26,37-39 

Mt. 27,46 

Mt. 22,16 

Mt. 8,20 
Mt. 20,28 Cfr. Phil. 2,7 

Mt. 9,36 
Mt. 3,20 

feelings, with the sentiments of your heart, which 
basically are love for your Father* and love for 
mankind *. No one has shown more charity than 
you, giving your life for your friends * with that 
lcenosis * of which St. Paul speaks. And I would 
like to imitate you not only in your feelings but 
also in everyday life, acting, as far as possible, as 
you did. 

Teach me your way of relating to disciples, to 
sinners, to children*, to Pharisees, Pilates and He· 
rods; also to John the Baptist before his birth* 
and afterward in the Jordan*. Teach me how you 
deal with your disciples, especially the most inti· 
mate: with Peter*, with John*, with the traitor 
Judas*. How delicately you treat them on Lake 
Tiberias, even preparing breakfast for them! How 
you washed their feet! 

May I learn from you and from your ways, as 
St. Ignatius did *: how to eat and drink; how to 
attend banquets*; how to act when hungry or 
thirsty*, when tired from the ministry*, when in 
need of rest or sleep*. 

Teach me how to be compassionate to the suf· 
fering *, to the poor, the blind, the lame, and the 
lepers; show me how you revealed your deepest 
emotions, as when you shed tears*, or when you 
felt sorrow and anguish to the point of sweating blood 
and needed an angel to console you*. Above all, 
I want to learn how you supported the extreme pain 
of the cross, including the abandonment by your 
Father*. 

Your humanity flows out from the gospel, which 
shows you as noble, amiable, exemplary and sublime, 
with a perfect harmony between your life and your 
doctrine. Even your enemies said: « Master, we know 
that you are truthful, that you teach the way of 
God in truth and care not for any man, for you 
regard not the person of men»*. The gospel shows 
your virile manner, hard on yourself in privations 
and wearying work*, but for others full of kindness, 
with a consuming longing to serve*. 

It is true that you were hard on those in bad 
faith, but your goodness drew the multitudes; the 
siok and infirm felt instinctively that you would have 
pity on them*; you so electrified the crowds that 
they forgot to eat*; with a knowledge of everyday 
life you could offer parables that everyone under· 



Jn. 15,15 
Jn. 13,23; 19,26 
Jn. 11,36 

Jn. 2,1 

Mk. 1,35 
Cfr. Mt. 14,23; 26,36 
Lk. 5,16; 6,12; 9,18; 11,l 

Lk. 22,61 
Mk. 10,21 
Mk. 10,23; 3,34; 5,31-32 

Mt. 3,14 
Mt. 8,8 
Mt. 8,27; 9,33 

Mk. 5,15; 7,37 
Lk. 4,36; 5,26 

Mk. 1,27 Mt. 13,54 
Jn. 18,6 Jn. 19,8 

Mt. 27,19 

Lk. 5,8-9 

Jn. 6,35-39 Mt. 5,2 

Mt. 7,29 Lk. 4,22 
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stood, parables both vigorous and esthetic. Your 
friendship was for everyone*, but you manifested 
a special love for some, like John*, and a special 
friendship for some, like Lazarus, Martha and Mary*. 
Show me how you expressed joy at festive gatherings; 
for example, at Cana*. 

You were in constant contact with your Father 
in prayer, and your formal prayer, often lasting all 
night, was certainly a source of the luminous tran
scendence noticed by your contemporaries*. Your 
presence instilled respect, consternation, trembling, 
admiration, and sometimes even profound fear from 
various types and classes of people. 

Teach me your way of looking at people: as 
you glanced at Peter after his denial*, as you pen
etrated the heart of the rich young man* and the 
hearts of your disciples*. 

I would like to meet you as you really are, since 
your image changes those with whom you come 
into contact. Remember John the Baptist's first 
meeting with you?* And the centurion's feeling of 
unworthiness?* And the amazement of all those who 
saw miracles and other wonders? * How you im
pressed your disciples*, the rabble in the Garden 
of Olives*, Pilate * and his wife* and the centurion 
at the foot of the cross. 

The same Peter who vividly impressed by the 
miraculous catch of fish also felt vividly the tremen
dous distance between himself, a sinner, and you. 
He and the other Apostles were overcome with 
fear*. 

I would like to hear and be impressed by your 
manner of speaking, listening, for example, to your 
discourse in the synagogue in Capharnaum * or the 
Sermon on the Moiint where your audience felt you 
« taught as one who has authority » and not as the 
Scribes*. 

In the words of grace that came from your 
mouth the authority of the Spirit of God was evi
dent*. No one doubted that the superhuman majesty 
came from a close bond between Jesus and God. 
We have to learn from you the secret of such a 
close bond or union with God: in the more trivial, 
everyday actions, with that total dedication to loving 
the Father and all humanity, the perfect kenosis at 
the service of others, aware of the delicate humanity 
that makes us feel close to you and of that divine 
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majesty that makes us feel so distant from such 
grandeur. 

Give me that grace, that sensus Christi, your 
very heartbeat, that I may live all of my life, in
teriorly and exteriorly, proceeding and discerning 
with your spirit, exactly as you did during your 
mortal life. 

Teach us your way so that it becomes our way 
today, so that we may come closer to the great ideal 
of St. Ignatius: to be companions of Jesus, collab
orators in the work of redemption, each one of us 
an alter Christus. 

I beg Mary, your Most Holy Mother who con
tributed so much to your formation and way of 
acting, to help me and all sons of the Society to 
become her sons, just like you, born of her and 
living with her all the days of your life. 
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