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The search for a new understanding of the Christology of the Spiritual Exercises has 

led me to the concepts and approach of narrative theology proposed by Hans Frei. For Frei. 

the linkage of the terms 'narrative' and 'theology' is not so much the defining of a theory, 

as it is the expression of a conviction. rooted in the early tradition of the Church. that the 

narrative character of the biblical text suggests how these texts ought to be used and 

interpreted. For Frei. and postliberal theologians. 'narrative theology' in its concentration on 

the unity of fom and content of the Gospel stories gives special significance to the unity of 

the 'unsubstitutability' of the identity of Jesus Christ with the realistic narrative form of the 

Gospels and the implication this unity has for Christian discipleship.' 

In realistic narrative. how the story is told is indispensable to what the story is about. 

A realistic story is not necessarily history, but it has a 'history-like' quality which, like an 

historical account. makes the meaning present and does not point to it elsewhere. What the 

stories say constirutes and does not merely illusrrate or point to the story's meaning. This 

history-like quality is characteristic of the Gospel stories. Their meaning is their depiction 

of Jesus' identity. fully embodied, described. and constituted in the structure of the narratives 

themselves. The concept of realistic narrative is directly linked to a concept of the 

normativity of the literal sense of Scripture. The literal description of Jesus in his words and 

actions, as these are ascribed to him and to no one else, 'describes', 'constitutes' and 

'renders' the identity of Jesus fully present to the reader.' 

'David Ford, "Hans Frei and the Future of Theology," Modern Theology 8, 2 (April 1992): 
207. 

'Hans W. Frei. Ihe Eclipse of Biblical Narrative (New Haven and London: Yale University 
Press, 1974), 27. 



Narrative theology as evidenced in Frei's approach is rooted in the approach to 

Scripture and theology found in the Middle Ages and taught by the Reformers, Martin Luther 

and John Calvin. The Protestant theologian, Karl Barth, is a seminal influence on Frei's 

development and use of the Christian understanding of Scripture found in this tradition of 

biblical reading. In the medieval tradition, three elements grounded a literal-historical reading 

of the Bible: attention to the literal sense, use of figuration to present one storied world, and 

the emphasis upon Christians making sense of their own lives by locating their stories within 

the context of the larger biblical story3 In the Reformers' approach to the Bible attention is 

given to the understanding of the texts in themselves (explicario), prayerful reflection on their 

meaning (meditatio), and a way of living the Christian life according to their truth 

(applicatio).4 The emphasis is also placed on a knowledge of Christ "by his benefits" and 

a practical approach to theology. 

Frei's thesis in his historical study, 7he Eclipse of Biblical Narrative, as i t  relates to 

a study chiefly of Protestant developments, indicates how this approach to biblical reading 

has been "eclipsed" in the eighteenth century until today. His study reveals that there has 

been confusion in the last two centuries of biblical studies between the narrative and 

historical sense. This has resulted in serious misunderstandings of premodern interpretation 

as this was generally practiced up through the Reformation. Frei understands the history of 

biblical interpretation and theology from the eighteenth century to the present as a 'reversal' 

of the literal-historical reading of pre-critical times, and seeks. for pastoral and theological 

reasons, to restore the Christologically-centered sense of Scripture to its former primacy. 

'bid., 1-3. See also Beryl Smalley, The Study of the Bible in the Middle Ages (Indiana: 
University of Notre Dame Press, 1964). 

me Reformers do not actually use these terms, but Barth uses them to describe how they 
went about the task of interpreting Scripture. See Karl Barth's arrangement of his discussion of 
theological exegesis under these three headings in Church Dogmatics, (CD), Vol. I, Part 2, ed. 
G. W. Bromily and T. F. Torrance (Edinburgh: T&T. Clark, 1956), 72 1 ff. Reference to this text 
will be by volume, part, and page number. For Frei's discussion of Luther and Calvin in light 
of the medieval tradition see, The Eclipse of Biblical Narrative, chap. 2. "The Precritical 
Interpretation of Biblical Narrative," 17-36. We will be referring to this theme in greater detail 
in Chapter One. 



Ignatius Loyola ( 149 1 - 1556) lived at the same time as Luther ( 1483- 1546) and Calvin 

(1509-1564). In Ignatius' Spiritual Erercises, we find, as befits the Catholic tradition 

profound similarities with the emphasis on the literahealistic reading of the Gospel stories 

in terms of the preparation and actual use of these stories for prayer. on the centrality of the 

person and mission of Jesus in the narrated accounts of his life as the focus of meditation by 

the retreatant over the Four Weeks of the Exercises, and on the formation and reform of the 

Christian life by means of prayer and praxis. Moreover, the whole of the Exercises - their 

aim, content. method, and context - is informed by a concise Christology worked through the 

Four Weeks, and highlighted in the central Ignatian meditations on the Kingdom of Christ 

and the Two Standards. While the scholastic influences of Augustine, Thomas. Bonaventure, 

Benedict and Basil may be found in the Erercises, far more commonly current research 

stresses the influence of the late medieval devotional literature linked with the Devotio 

Modema of the Low Countries and the reform movements of the Carthusian, Franciscan and 

Dominican centers of spirituality. These sources stress meditation on the life of Christ. 

perseverance in virtue and a sense of commitment. In addition. current research links 

Ignatius more closely to the evangelical humanists' movement with its emphasis on a return 

to biblical sources and to Christian praxis, rather than an emphasis on Ignatius's role as leader 

of the counter-Ref~rmation.~ Ignatius' conception of the Kingdom of God and the formation 

of the Spiritttal Erercises appears to have been shaped more by the medieval works of piety 

he read at the time of his conversion which inspired him with the desire to live and work in 

the Holy Land, than from the concern of the Counter-Reformation. Unlike the Reformers, 

however, Ignatius in the Exercises draws from the whole of the Church's living tradition, 

'~oday,  it is generally accepted that the militant side of Ignatius's character has been greatly 
exaggerated. On the image of Ignatius see Terence O'Reilly, S.J.. "Ignatius of Loyola and the 
Counter-Reformation : The Hagiographic Tradition," The Heythrop Journal 3 1 ( 1990): 439-470; 
Ignacio Iparraguirre, S.J., "La figura de San Ignacio a trav6s de 10s siglos," in Sun Ignacio de 
Lqvola. Obras Completas. edited by I. Iparraguirre, and C. de Dalmases, second edition, (Madrid, 
1982), 3-38; Ignacio Iparraguirre, "Desmitificacibn de San Ignacio: La imagen de San Ignacio 
en el momento actual," Archivum Historicurn Societatis Iesu 41 (1972): 357-373. H. Outram 
Evennett, The Spirit of the Counter-Refomtion, ed. John Bossy (Cambridge: At the University 
Press, 1968), 9, 18, 32-34, 64. Terence OTReilly, S.J., "The Spiritual Exercises and the Crisis 
of Medieval Piety," Ihe Way Supplement 70 (Spring 199 1): 10 1-1 13. 



including its liturgy, devotions, practises of asceticism, and the accounts of the lives of the 

saints. 

The "Devotio Moderna," or "New Devotion" as it is sometimes called, was a "school 

or trend of spirituality"6 that originated in the Netherlands at the end of the fourteenth 

century and spread through that region and through the Rhineland, Saxony (J. Busch), 

Northern France (J. Mombaer, J. Standonch). Spain (Montserrat), and Italy (L. Barbo). It was 

called "Modem" or "New" in opposition to the "old" spirituality of the thirteenth and 

fourteenth centuries which was highly speculative and scholastic in character. Broadly 

speaking, scholars are now in agreement that this religious movement was a late medieval 

reform movement. Catholic in origin. rather than an earlier form of the Renaissance or the 

~eformation.' In terms of its spirituality, it was to an eminent degree traditional and 

orthodox. No new ideas or practices were introduced. Its originality consisted in the way 

in which it assimilated and utilized the whole medieval tradition to effect the reform of the 

Church.$ 

Gerard Groote ( 1340- 1384) was the father and founder of the Devotio Moderna, and 

is considered to be among the reformers of the fourteenth and fifteenth centuries. He sought 

to respond to the growing crisis of moral decline in the Church by appealing to the interior 

renewal of the spiritual life of the individual and by encouraging methodical prayer. A lay 

movement in the beginning. the Devotio Modema was anxious to reform the Church but 

without separating from it. It was a movement of reformation of which it can be said that it 

Thomas C. O'Brien, ed. ntc New Catholic Encyclopedia (Washington: Catholic University 
of America. 1967), s.v. "Devotio Moderna," by Garcia-Villoslada. 

7~ohn  Van Engen, Devotio Moderna: Basic Writings (New York: Paulist Press, 1988), 10. 
R. R. Post, The Modern Devotion (Leiden: E. J .  Brill, 1968), 2. Despite its name, it can be 
termed "a conservative Catholic movement." 

'E. de Schaepdryver, S.J., "La Devotion Modeme," Nouvelle revue th&ologique 54 (1927): 
754-760. 



"foreshadowed the Protestant Ref~rmation."~ It did so by its call to reform, by its emphasis 

on the religion of the heart and conscience, upon interiority and sincerity, and upon an end 

to religious formalism. In place of an emphasis on speculative mysticism and the sterile 

theology of scolasticism. Groote and his disciples advocated a return to the Gospel, and to 

the simplicity of its message of love. The Devotio Modema bore the seeds of the movement 

of the Catholic Reformlo which originated in Spain and continued to spread from there to 

other parts of the world through the work of the Jesuits. Outrarn Evennett, one of the 

foremost scholars of Reformation Studies, believes that the Protestant Reformation and the 

Catholic Reformation have reasonably claimed some descent from the Devotio Moderna. and 

that the Catholic Reformation had its roots in pre-Reformation soil." 

Among the characteristic traits of the Devotio Moderna" is a practical 

Clwistocentrism devoted to the humanity of Christ with an emphasis on following the 

example of Christ our Model in order to imitate him. In this emphasis. the Devotionalists 

YVilloslada. "Devotio Moderna." 83 1-832. One could say that the Devotio Modema is more 
likely a "precursor" of the Reformation rather than it was of Protestantism. See Louis A. Bouyer. 
A Histo? of Chrisrian Spiri tuali~ (New York: Desclee Co., 1963), 5 18. See also R. R. Post, The 
Modem Devotion, ix. 

%eyer, A History of Christian Spirituality, 543, 526-527. 

"~vennett. The Spirit of the Counter-Reformation, 7- 10 (italics mine). Evennett's opinion 
is that the view of the Counter-Reformation as essentially reactionary has tended to obscure the 
attempt to synthesize the many ways in which the Roman Catholic Church adapted to new forces 
both in the spiritual and in the secular order. 

"1n this connection. I find the analysis of the characteristic traits of the Devotio Modernu in 
these authors to be most helpful: Ricardo Garcia-Villoslada, S.J., "Rasgos caracteristicos de la 
'Devotio Moderna'," Manresa 28, (April - June 1956): 315-350; Thomas C. O'Brien, ed., The 
New Catholic Encyclopedia (Washington: Catholic University of America, 1967), S.V. "Devotio 
Modema" by Garcia-Villoslada; Evennett, The Spirit of the Counter-Refonnation, 3342; Joseph 
De Guibert, S.J., me Jesuits: Their Spiritual Doctrine and Practice, a posthumous work by 
Joseph de Guibert, translated by William J. Young, S.J., edited by George E. Ganss, S.J., (St. 
Louis: The Institute of Jesuit Sources, 1986). 156-165; Felix Vernet, Medieval S p i r i ~ l i t y ,  (St. 
Louis, Mo.: B. Herder, 1930); 66-183; Otto Griindler, "Devotio Moderna," in Christian 
Spirituality: High Middle Ages and Reformation, ed. Jill Raitt, 184-193 (New York: Crossroad 
Press. 1987); Van Engen, Devotio Moderna: Basic Writings. 25-35. 



fall within the great spiritual current of the eleventh century devoted to the humanity of 

Christ and which was continued in the twelfth and thirteenth centuries by the followers of St. 

Bernard and St. Francis. The imitation of Christ involved 'reliving' affective identification 

with particular moments in Christ's life." There was a preference for devotion to the 

Eucharist and to the Passion of Christ. A strong biblicism marked their spirituality. They 

emphasized devotional reading of the Scriptures. They read the Bible constantly, but only 

for edification and devotion, not for intellectual speculation. In particular they focused on 

the reading and meditating on the life of Christ. TO focus on the life of Christ was to read 

the four Gospels and the writings that explained and ordered them. Scripture 'plainly' read. 

without the formal theology of the schools read into it, received special emphasis. The 

Infancy and the Passion held privileged place, but the whole life of Christ is food for 

meditation. They tended to stress the moral sense of Scripture as its true meaning since they 

were looking to the practical application of its message in daily life. Scripture was read in 

the vernacular, passages were recorded in a kind of notebook or "rapiaria," and shared in 

"collations" or "moral addresses." Methodical praver was introduced as an aid to meditation. 

Chief among the methods used was the practice of lecrio divina, and the four scales (10s 

cuatro escalones) to amve at union with God proposed by Guigues II. friend of St. Bernard. 

namely, lecrio, mcditatio, oratio, and contemplatio. Following the teaching of St. 

Bonaventure. emphasis was placed on "the three ways" of the spiritual life: purgative, 

illuminative, unitive. The acts one had to make during prayer itself were with "the three 

powers" of the soul in order to reform them: memory, intellect, will. Lastly, there was a 

strong practical or moral aspect to their spirituality. The New Devout claimed that the basis 

of perfection is self-knowledge and the fulfilment of obligations, i-e., the practice of virtue 

and the avoidance of vice. Emphasis was placed on the practice of the daily examination of 

conscience, the notion of the Christian combat and "spiritual exercises," a word which could 

be applied at times virtudly to the entire way of life of the Devotionists including prayer and 

work. 

Martin Luther, John Calvin. and Ignatius Loyola had direct contact with the movement 

')van Engen, Devotio Moderna: Basic Writings, 25-35. 



known as Devotio Modema." Luther's contact took place through his association with the 

Brethren of the Common Life in the schools run by the Brethren where Luther was a pupil. 

He read the writings of Ludolph of Saxony, John Mombaer. Gerhard Zerbolt of Zutphen. 

Gansfort, and Gabriel Biel, the rector of the Brethren of Butzbach. Ignatius Loyola came into 

contact with the Devotio Modern through the writings of Ludolph of Saxony (1378-14 1 1) in 

the early days of his conversion. His most celebrated contact with the Devotio Moderna 

came through his reading of The Imitation of Christ. by Thomas i Kempis (1380-1471). a 

universally known figure and the greatest representative of the Devotio Modema whose 

treatise ranks among the great classics of Catholic spirituality.15 Ignatius first read it at 

Manresa and continued to read it daily throughout his life and to recommend it to others. 

It is generally agreed among Ignatian scholars that it was at Montserrat that St. Ignatius 

received the spirit of the Modem Devotion, by the intermediary of the Order of St. 

i en edict.'^ This New Devotion also influenced Jan Standonch. the reformer of the College 

of Montaigue in Paris from which Ignatius was to graduate in 1528. 

Thus the Spiritual Exercises are not a totally original creation. We know from 

Ignatius's Autobiography the key role the narrative texts of L~dolph's Vita Chrisri (Life of 

Christ), and Voragine's Flos Sanctorum (Lives of the Saints) had on his conversion and on 

the writing of the Exercises. Contemporary scholars in medieval studies. M. Bodenstedt. and 

C. Conway, speak about the specific influence of the Vita Christi, indicating that "it is one 

"on this topic see the important works of Lucien Joseph Richard, The Spirituality of John 
Calvin (Atlanta: John Knox Press, 1974) and William J. Bouwsma, John Cahin, A Sixteenth 
Century Portrait (Oxford/New York: Oxford Univeristy Press. 1988). 

15Villoslada, s.v "Devotio Moderna," 83 1. 

16 F. Cavallera, J. de Gui bert, S J . ,  et A. Solignaci, eds. Dictionnaire de spiritualite' (Paris: 

Beauchesne, 1953). S.V. "L'Exercitatorio de la vida spirituale," by Mateo Almo, O.S.B. See also 
the articles by Pedro de Leturia, S.J., "La 'Devotio Modema' en el Montserrat de San Ignacio," 
in Estudios ignacianos, ed. I. Iparraguirre (Rome: Institutum Historicurn Societatis Iesu, 1 957): 
73-88: De Leturia, "San Ignacio en Montserrat," Manresa 12 (1936): 153-167. 
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of the sources of the Spiritual ~rercises."" The Vita Christi provided Ignatius with his vital 

contact with the biblical text, especially the Gospels, since these were unavailable to him at 

the time." The influence of Ludolph is discernible in the presentation of the mysteries of 

the life of Christ. From Ludolph, Ignatius learned the practice of contemplating the Gospel 

mysteries which so characterize the Exercises. From the Flos Sanctonun. Ignatius learned 

the fundamental idea of outstanding service to Christ the King who has the saints for his 

knights. The deep traces left in Ignatius's consciousness by the memory of this reading are 

clearly apparent in the central Ignatian Christological meditations in the Erercises, the 

contemplation on the Kingdom of Christ and the Two Standards. 

By far the greatest masterpiece of the Devotio Moderna, the imitation, by Thomas a 

Kernpis (d. 1471), unquestionably had an influential role on Ignatius's work.19 Ignatius's 

constant reading of the Imitation intensified the emphasis on prayer, reform. self-abnegation. 

and humility we find so apparent in the Exercises. Ipmaguirre comments that it is chiefly 

through these three sources that Ignatius saw the Gospel in the light of the faith of the 

church." It is questionable whether the Ejercitatorio de la vida espiritual-" of the great 

" ~ a r y  Immaculate Bodenstedt. 
(Ph.D. diss.. The Catholic University 
"The Vita Christi of Ludolph of 
Incarnation," (Ph.D, diss. University 

S.N.D.. "The Vita Christi of Ludolphus the Carthusian." 
of America, 1949), 75-76; 75-90. Charles Abbott Conway. 
Saxony and Late Medieval Devotion Centered on the 
of Salzbourg, 1976). 

%odenstedt, "The Vita Christi of Ludolphus the Carthusian," 8 1. For many Spaniards of 
the sixteenth century, the only books in which one read the Gospel text were the book of the 
Hours and the Vita Chrisri. St. Teresa's main source for her knowledge of the Gospels was the 
Vita. Teresa used the Castilian translation of Ambrosio Montesino, the edition that Ignatius also 
read. 

' 9 ~  valuable concordance has been written by R. Mercier tracing the influence of the 
Imitation on the E-rercises,. See R. P. Mercier, S.J., Concordance de L'lmitation de Jesus-Christ 
et des Erercices Spirinrek de Saint Ignace (Paris: H .  Oudin, ~ibraire-~diteur, Rue Bonaparte, 17 
1985). 

'qparraguirre, "Demistificacibn de San Ignacio: La imagen de San Ignacio en el momento 
actual," 359. "Se ha visto el evangelio a la luz de la fe de la primitiva Iglesia." 



Benedictine Abbot of Montserrat, Garcia de Cisneros (d. 15 10). played a decisive part in the 

text of the Exercises of Ignatius. The title may have inspired Ignatius for his own work by 

the same title. What differs in the two texts is the essential bone structure: in the Exercises 

it is the meditation on the Kingdom of Christ, the Two Standards, and the election play a 

central role; in the exercises of Cisnemos the contemplation of the mysteries in the life of 

Christ receives an entirely different orientation. That contemplation is in the Ejercitatorio 

a preparation for the contemplative union with God, instead of being directed, as it is in 

Ignatius' book, toward imitation of Christ for the purpose of finding and accomplishing God's 

will. 

It is clear that a large number of factors entered into the composition of the Exercises. 

However, no one source or many can ultimately explain what comes to be in the Spiritual 

E-~ercises. It is rather to the individual genius and inspiration of Ignatius alone, aided by 

grace. that the shape of the work is ultimately due. He gave it its distinctive character, 

purpose and spirit. We will see significant differences in the Exercises from the sources of 

the Devorio Moderna" in the way Ignatius uses Scripture, his use of the literal sense. his 

portrayal of the following of Christ living and present in the Church, his emphasis on the 

resurrection, and the emphasis on various practices of devotion in the Church but placed 

always in the context of the interiority which informs the whole text, and always in relation 

to the election. 

The Exercises have long been regarded as a source of spiritual growth for Protestants 

as well as Catholics. This factor alone ought to be reason enough to explore the possibilities 

for understanding the Exercises better through an approach of narrative theology, as proposed 

"It which was composed at the end of 1500 and printed in the Abbey of Montsemat in 1500. 
Edition reproducing that of 1500 by F. Curie1 (Barcelona, 1912); an edition of the Latin text, also 
an original, is that of Ratisbon, 1856. 

19 -Huben Jedin tries to make these currents of the Devotio Modema more or less exclusively 
foundational for the Exercises. On the distinction drawn by Jedin and some of the reasons why 
it has proven unsatisfactory see John W. O'Malley, S.J., "Catholic Reform" in Steven Onnent 
Reformation Europe: A Guide to Research (St. Louis, 1982). 297-3 19, (302-303). For important 
theological and spiritual differences see Hugo Rahner, S.J., The Spirituality of St. Ignarius Lovola 
(Chicago: Loyola University Press, 1953). 55, 86. 



by Hans Frei, which itself draws so deeply from the way Scripture was used and interpreted 

in the time of Ignatius and the Reformers, Luther and Calvin. We shall see that as Frei 

wrote, he too became more and more conscious of the meaning of biblical narrative as 

connected to and embodied in the spiritual life forms of the Church. 

Despite the obvious differences between narrative theology and the Exercises, there 

are important points of correspondence between them. Ignatius, like Frei. distanced himself 

from spiritualist tendencies, and related his sense of Scripture to the life of the Church in its 

various liturgical and ecclesiastical practices. Essential to Frei's retrieval is something more 

than a lost 'analytic procedure': 

Recovering the tradition of interpretation, the community within which 
interpretation takes place. and the liturgical and spiritual life forms which 
embody the vitality of realistic narrative are equally important procedures." 

I propose that in our Catholic tradition in the form of the Spiritual Exercises a retrieval such 

as Frei desires may be actively present. My main interest lies in what I believe to be the 

strongest area of compatibility of the Exercises with Frei, the emphasis on the specificity of 

Jesus Christ revealed in the realistic narratives of the Gospels made accessible to us by a 

method of reading and using these stories which respects their meaning and purpose. 

Therefore. my thesis intends to explore and highlight how narrative theology and its 

concepts of realistic narrative and the literal sense of Scripture enables us to describe, 

constitute and render present the singular identity of Jesus Christ, thereby providing a new 

tool for reading the Spiritual Exercises and clarifying the Christology they contain. The 

method used is that of a conceptual analysis of Frei's key concepts through an exposition of 

the main tenets of his theology and an application of these to the Christology of the Spiritual 

Exercises by way of a textual analysis of the text itself supported by its primary and 

secondary sources. Chapters One and Two are necessarily more expository in nature, setting 

out the basic elements of Frei's hermeneutical method and theological proposal. After a more 

general introduction to Frei's theological perspective (Chapter One), the significance of Frei's 

narrative approach to theology for Christology is developed using as a basis his emphasis on 

=George C. Schner, S.J., "The Eclipse of Biblical Nmative: Analysis and Critique." Modern 
Theology 8, 2 (April 1992): 170; see also page 16 1, and note 18, p. 17 1. 
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hermeneutics, identity, and presence (Chapter Two). Chapters Three, Four, and Five develop 

the application of narrative theology to the Exercises, first, by showing the connection of the 

Exercises to Luther and Calvin by way of the literary influences on the Exercises, the 

importance of Ignatius's own spiritual experience in their shaping, and the compatibility of 

the aim and method of the Exercises with narrative theology (Chapter Three); second, by 

means of direct application of key concepts in Frei to the Chnstology of the Exercises 

(Chapter Four); and third, by indicating how the Exercises, in their unique features, are an 

expression in practice of Frei's narrative theory, thereby contributing to the further 

development of narrative theology (Chapter Five). The Conclusion draws together some of 

the main insights and points to the ways in which narrative theology offers us a better reading 

of the text and its Christology. 



PART ONE: NARRATIVE THEOLOGY AND CHRISTOLOGY 

CHAPTER ONE 

SETTING THE PARAMETERS OF NARRATIVE THEOLOGY 

Introduction 

Although Frei is sometimes credited with founding "a school of narrative theology,"' 

he would have been reluctant to speak of his own project in such terns. While some 

narrative theologians begin with the narratives of our lives, others who are interested in 

narrative and theology begin with the "narrative quality of human experienceu' as a 

foundation for a discovery of the appropriateness of biblical narrative through a search for 

the condition for the meaningfulness of biblical narrative. Whatever merits there are in such 

an enterprise. it is quite different from an inquiry into the narrative character of the biblical 

text itself as the condition for how these texts ought to be used and interpreted. Frei, like 

Karl Barth. wants to encourage a 'literary' reading of Scripture, reviving an earlier 

'William C. Placher, "Hans Frei and the Meaning of Biblical Narrative," The Christian 
Century (May 1989):559. Hans W. Frei, "'Narrative' in Christian and Modem Reading," in 
Theology and Dialogue: Essays in Conversation with George Lindbeck, ed., Bruce D. Marshall 
(Notre Dame, Indiana: University of Notre Dame Press, 1990): 160-161. Frei became very 
nervous about being classified as an instance of this species of narrative theology. On this point 
see William C. Placher, "Introduction" to Theology & Narrative: Selected Essays, ed. George 
Hunsinger and William C. Placher (New York, Oxford: Oxford University Press, 1993), 16; 
Michael Goldberg, Theology and Narrative: A Critical Introduction (Nashville: Abingdon, 1982); 
George W. Stroup, The Promise of Narrative Theology (Atlanta: John b o x  Press, 1982). 

'The classic source is Stephen Crites, "The Narrative Quality of Experience," Journal of the 
American Academy of Religion, 39 (September 197 1 ): 29 1-3 1 1. 



hermeneutical tradition of reading the Bible as "realistic narrative." In the preface to The 

Eclipse of Biblical ~ar ra t ive ,~  he mentions three authors as particular influences: Karl Barth, 

Erich Auerbach. and Gilbert Ryle. Following Barth, Frei's vision is one of re-educating and 

retraining Christians to think of Scripture as texts rather than as sources" or clues. There is 

no doubt about the key Christian narratives: they are the Gospels. In The Identiry of Jesus 

C'hristt5 Frei focuses on the form and content of the story. Using the four Gospels as his 

source, he shows how the identity of Jesus Christ is portrayed in realistic narrative form, with 

character and event combining to build up a cumulative picture. The patterns in the story 

sequence render the identity of the story's chief agent. The literal sense of Scripture is 

understood by Frei to be authoritative in its own right, without authorization from the 

interpretive community. 

In his later essay on "Literal Reading," he comes to see that the more an emphasis is 

placed on the primary and original context of biblical texts, "the religious community's 'rule' 

for faithful reading,"' the more clearly the meaning of the texts comes into view. In this 

essay. the community's use of Scripture becomes critical. Without abandoning his former 

emphasis on realistic namtive, he emphasizes in addition the community's consensus which 

favoured a literal reading of the Gospels. Frei is further influenced by Raphael Loewe's work 

'~ re i ,  7 h e  Eclipse of Biblical Narrative, vii-viii. 

'Hans W. Frei, Types of Christian Theology, (New Haven and London: Yale University Press. 
1992)' 17. Frei quotes Barth as remarking "the gospels are testimonies not sources." Ibid., 135. 
See also Hans W. Frei, "'Narrative' in Christian and Modem Reading," in Theology and 
Dialogue: Essays in Conversation wi:h George Lindbeck, ed. Bruce D. Marshall (Notre Dame, 
Indiana: University of Notre Dame Press. 1990), 155. J. Foder concludes that Frei has 
interpreted Banh here for purposes of supporting his own proposal which is more driven by 
literary considerations than is Barth's. James Foder, Christian Hermeneutics: Paul Ricoeur and 
the Refiguring of Theology (Oxford: Clarendon Press, 1995), 266-267. 

5 ~ a n s  W. Frei, The Identity of Jesus Christ: The Henneneutical Bases ofDogmatic Theology 
(Philadelphia: Fortress Press, 1967). 

%ans W. Frei, "The 'Literal Reading' of Biblical Narrative in the Christian Tradition: Does 
it Stretch or Will it Break?" in Theology & Narrative: Selected Essays, ed. George Hunsinger and 
William C. Placher (New York: Oxford University Press, 1993), 142- 143. 



on early Jewish exegesis in which he said that the "plain" sense (peshat) of the text is the 

meaning traditionally accepted as authoritative, or the familiar meaning. The way the 

Christian community uses scriptural texts in its life and practice, that way is the normative 

meaning. In the primacy given to the literal sense which has become the plain sense, literal 

ascription is given to the person of Jesus rendered in the Gospel story. 

Of key importance for my thesis is Frei's valuable emphasis on the unsubstitutable 

identity of Jesus Christ in the Gospel stories and his affirmation that the biblical text alone 

is sufficient for our knowledge of him. His emphasis on the Gospel stories as realistic 

narratives and his use of the literal sense develop how the identity of Jesus is described. 

interpreted, and made present to us. It is my conviction that this insight and Frei's 

development of it. provides a new tool for reading the Spiritual Exercises of Ignatius Loyola 

and clarifying the Christology they contain. I will show how Frei contributes to our 

understanding of the E-rercises by giving us a method to read Scripture. a description of the 

kind of theology that authorizes this kind of reading, and a context which emphasizes the 

function of Scripture in the Church. Such notions help us to understand how Ignatius of 

Loyola uses the Gospel stories, develops specific patterns of Jesus' identity-description. and 

makes use of the Gospel stories for prayer. But before developing this theme. I need to give 

an overview of the main components of Frei's proposal as these relate to his method, 

approach. and context. 

A. Frei's Proposal: Towards a Descriptive Definition 

a) A Hermeneutical Approach 

Frei's proposal invokes an understanding of what is involved in historical narratives 

that, apart from questions of fact, have many features in common with fictional, novelistic 

narrative. What historical narratives and novelistic narratives have in common is their 

insistence that the direct interaction of character and incident not be abstracted from each 

other. This kind of understanding of literature and of history finds its paradigm in a certain 

kind of narrative. It is a stor?, in which character, circumstance, and theme are nothing 
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without each other and become themselves only in their mutual interactione7 It is this 

dynamic which Frei most wants to put before us as a feature of the Gospels and as an 

approach most conducive to understanding them. 

When Frei asks 'What is the literary genre of the Bible as a whole in its canonical 

unity?,' he answers that the various kinds of literary forms it contains are all embraced in "an 

overarching storyH8 that has the specific literary features of a realistic narrativeg as 

exemplified in various forms. for example. by certain kinds of parables. stories true-to-life. 

and historical accounts. The distinctiveness of realistic narrative is a dominant feature of the 

synoptic Gospels. parts of John, as well as large sections of the Old Testament. In 

Eclipse,'' Frei notes how many centuries before the modem age, Christians read the Bible 

in precisely this way. as the "overarching story" of the world stretching from creation to the 

last judgement. Some events in the biblical stories as well as extrabiblical events "prefigured" 

and "reflected" the biblical events. Christians made sense of their own lives by locating their 

stories within the context of that larger story. To use a phrase David Kelsey applies to Karl 

Barth's view of Scripture. it is as if the Bible were a "vast. loosely-structured. non-fictional 

novel."" Frei wishes to retrieve this kind of reading, that of the Bible absorbing the world. 

In working out the heneneutical principles of such an interpretation, Frei finds it best 

exemplified in the nineteenth century realistic novel in England, and similar modem novels 

or short stories. These types of fiction, he suggests, in fact owe 

7 Hans W. Frei, "Remarks in Connection with a Theological 
Narrative, 34. 

much to the Gospel stories. 

Proposal," in Theology & 

'see, for example, George A. Lindbeck, The Nature of Doctrine: Religion and Theology in 
a Postliberal Age (Philadelphia: The Westminster Press, 1984), 124; William C. Placher, "Hans 
Frei and the Meaning of Biblical Narrative," The Christian Century (May 1989): 556. 

T h e  term appears in many of Frei's essays. See Frei. Theology & Narrative, 3,6.7, 8, 16, 
45, 1 18, 139-144, 242, 245, 246, 253-258. 

'"Frei, The Eclipse of Biblical Narrative, 1-3. 

"David H. Kelsey, The Uses of Scripture in Recent Theology (Philadelphia: Fortress Press, 
1975), 48. 



In these, a personal figure is unique, particular, and unsubstitutable within his own 

irreplaceable circumstance. In the case of the realistic novel, there are devices such as 

temporal sequence. the interaction of character and plot, and ordinary or "mixed" rather than 

elevated style. The characters become themselves only to the extent that they are formed in 

the interaction of what they do and by what is done to them. The Gospel writer, like the 

novelist, and in  a more intimate way than the historian, knows his characters as they are 

directly connected to their words and actions. 

For Frei, the meaning of the Gospel narratives is their depiction of Jesus* identity 

which is fully embodied and "directly ac~essible"'~ in the formal structure of the narratives 

themselves. It is a "realistic narrative" in which the story's capacity to render or depict a 

world is identical with the narration. In a realistic narrative. meaning is constituted through 

the mutual interaction of characters, incidents. speech. social context and circumstances that 

form the narrative web.I3 The narrative does not simply illustrate or exemplify a 

preconceived meaning as in allegory or myth. an archetype or ideal essence, or idea, but "the 

location of meaning in narratives of the realistic sort is the text, the narrative structure or 

sequence itself,"'" in its "history-like'"' language, in its depiction of a common world, in 

the close interaction of character and event. In the biblical text, both the historical aspect and 

the fiction-like aspect work together "to render a character, to offer an identity description 

- - - - - 

"~rei .  7he Identie of Jesus Christ, (title shortened), xv. 

"~rei, The Eclipse of Biblical Narrative, 156, 280. 

15~rei, The Identity of Jesus Christ, xv. Frei, The Eclipse ofBiblica1 Narrative, 280-281. 
The words "history-like," "literal," or "realistic narrative," appear to be used interchangeably in 
Frei's works. See Hans W. Frei, 'The 'Literal Reading' of Biblical Nurrative in the Christian 
Tradition", (title shortened), in Theology & Narrative, 139. On this point see also Mark Wallace, 
"The New Yale Theology," Christian Scholar's Review 17,2 (1987): 154-170; Frei, "'Narrative' 
in Christian and Modem Reading," 156- 157. 



of an agent,"16 namely God, and in the case of the Gospels, the person of Jesus of Nazareth. 

For this reason, Frei will argue that the subject matter of the Bible is not to be found 

in historical actions or events which somehow lie behind the narratives, but rather is to be 

discovered in the text itself. The meaning of the narrative will not be found primarily in the 

author's intention,17 nor in some philosophical or theological anthropology, nor in the text's 

religious or moral sense.'' Regardless of its history-like shape, the meaning of the text is 

not to be found in its factual historicity. Frei is persuaded that while historical inquiry is a 

useful and a necessary procedure, determining the historical reference of biblical texts is not 

the theologian's task. To suppose that the meaning of the Gospel narratives reside in their 

factual historicity is to commit a "category error,"i9 the supposition that the meaning of 

these "history-like" kinds of narratives is the same thing as a factual report. The question of 

their meaning becomes, then, the logically distinct and separate question of their truth. Frei 

does not rule out a pn'ori the validity of questions of theological truth; but he calls for a 

closer unity of meaning and truth in the way we treat these kinds of narratives. He resists 

any hermeneutical approach which pretends that it can take up these questions directly 

without first attending to the literary structure and formal features of the text itself. He 

maintains that the historian's specific proposal concerning Jesus' identity and self- 

understanding (which are always speculative and only more or less credible) will necessarily 

be less credible than attending to the identity of Jesus Christ in descriptions offered by the 

Gospels themselves. He contends that the further we depart from the narrative text, the more 

16 Kelsey, The Uses of Scripture in Recent Theology, 48; Lindbeck, The Nature of Doctrine, 

12 1 : George A. Lindbeck, "The Bible as Realistic Narrative," Journal of Ecumenical Studies 17, 
I (Winter 1980): 84-85. 

"~unsinger, "Afterward," in Theology & Narrative, 265. Frei rejects interpretations which 
separate the author's intention from the formal structures or literal sense of the narrative. As long 
as the author's intention is conceived as consonant with meaning-as-forrnal narrative structure, 
Frei accepts seeking to identify the "author's intention." See Frei, Eclipse of Biblical Narrative, 
252-253, 257, 26 1, 27 I ,  30 1-302, 308-309; Frei, The Identiry of Jesus Christ, 48. 

"~re i ,  "Remarks in Connection with a Theological Proposal," 34. 

'Trei, The Identity of Jesus Christ, xiv. 



heavily we are forced to rely on the independent power of our own interpretive devices to 

unlock the significance of the story. 

The Gospels require a particular kind of hermeneutic when they are understood as 

realistic narratives. Frei prefers the "low-keyed" approach of hermeneutics which limits 

itself tcj understanding the sense of the story. The aim of exegesis in this instance is, in the 

final analysis, that of reading the story itself. He defines hermeneutics in the old-fashioned, 

low keyed sense as "the rules and principles for determining the sense of written texts."2o 

He advises the kind of "low-level"" use of theory such as was practised in the time of 

Luther and Calvin. The appropriate method of interpretation. is "to observe the story itself- 

its structure. the shape of its movement, and its crucial  transition^."'^ For this reason, the 

herrneneutical devices we use to make our reading of these stories more intelligent is to leave 

the story as "unencumbered" as possible. This requires using only a minimal amount of 

theory. "enough to elucidate what is actually being done in exegesis. and no more."" This 

approach is in contrast to a more recent. ambitious and all-encompassing view of 

hermeneutics as inquiry into the processes, cognitive and otherwise which constitute the 

understanding or interpretation of texts. In this view, general theory dictates and overwhelms 

exegesis and the subject matter in the text: 

Public circumstances, social context, and structures, incidents, all become 
meaningful only as they are related, systematically and internally, to the 
specific self-world of the text as appropriated through interpretation. The true 
subject matter of any text is thus reduced to the self understanding manifest 
in it as the possibility for "existence" or the "linguistic event" which 
constitutes the subject matter, or to some similar thmg."' 

'%id., xvi. 

 or a lucid and sympathetic account of Frei's hermeneutics of theological reserve see Paul 
Schwartzentruber, "The Modesty of Hermeneutics: The Theological Reserves of Hans Frei." 
Modem Theofogy 8, 2 (1992): 18 1-195. 

"~rei ,  The Identity of Jesus Christ, 87. 

"bid., xv. 

"bid.. xvii. 



By contrast, in realistic narratives persons and circumstances are indispensable to each 

other since in their intzraction "they form the story and cumulatively render the subject 

matter." They do so no matter how the reader is disposed toward the story on a personal 

1eve1.~ Frei thinks that the New Hermeneutics, as an example of a general theory, while it 

may be useful for understanding some special linguistic phenomena and some kinds of texts. 

is useless as a theory for describing the exegesis of a realistic narrative qua realistic narrative. 

The meaning of the Gospel narratives. according to Frei, is their depiction of the 

identity of Jesus Christ as the ~avior . '~  this specific person. Their formal structure sets forth 

"the individual. specific, and unsubstitutable identity of Jesus."" The Gospels deal simply 

and exclusively with the story of Jesus of Nazareth and not with anybody else, or with 

everyone under Jesus' name. Thus the Gospels are not myths. nor do they view Jesus merely 

as a religious symbol. Rather. the specific man 'Jesus' identifies the title. this 

"unsu bstitutable" person. his unsubstitutable words, deeds, and sufferings. In this 

concentration on the specifiable and knowable identity of Jesus. borrowing from the 

Reformers, Frei maintains "that the biblical text alone is s~fficient"'~ to display the identity 

of Jesus Christ. just as a novelist's text is all that is needed to render a character. No matter 

whether one is a believing Christian or not. one can make sense of the Gospel story in its 

own right. This "making sense" of i r  in that way has important consequences for theology 

based on narrative. 

'S~bid. xiv. 

"bid.. 49. What the Gospel story does is to render present or make accessible "Jesus' 
identity as that of a singular, unsubstitutable person." Ibid., 52, 56. 

28~rei 's  account of "the Savior's myth" and his rejection of it as a deception of the Gospel 
story occurs in chap. 6 of The Identity of Jesus Christ, 54-62. See also David E. Demson's clear 
analysis in Hans Frei & Karl Barth: Different Ways of Reading Scripture (Grand Rapids, 
Michigan. William B. Eerdmans, 1997), 25-40. 

%ans W. Frei, "Theology and the Interpretation of Narrative: Some Hemeneutical 
Considerations," in 7'heology & Narrative, 108-109; Hans W. Frei, "Response to Narrative 
Theology: An Evangelical Appraisal," in Theology & Narrative, 209. 



In his later essays, and for roughly the last ten years of his life, Frei's hermeneutical 

interests shifted from a focus on "realistic narrative" in the synoptic Gospels to a 

concentration on their literal sense.30 These later interests relate to his earlier concerns, even 

though, as Hunsinger says, "it was never as fully developed in his writing as they."" In the 

"Literal Reading1' essay, strong continuities can be discerned with his earlier work as well as 

some interesting and uncertain developments. In terms of method, we find that concentration 

on the Gospels' narrative structure in itself - though still significant - is clearly no longer 

quite as decisive to Frei's argument as it once was. What is important to note is that the 

primary warrant for seeing Jesus as the unsubstitutable ascriptive subject of the Gospel 

narrative is now said to be a matter of "traditional consensus" among Christians regarding the 

"literal sense." rather than as before, a matter of formal literary structure. What remains 

perplexing, Hunsinger adds, is just how Frei thinks text and tradition, formal narrative 

structure. and communal sensus literalis are finally related in the justification of how the 

Church reads Scripture. What is clear is that a "cultural-linguistic" turn under the influence 

of George Lindbrck, has been effected in Frei's thought. This turn leads to a new interest 

in describing in what social context the literal reading of the Gospel narratives function 

within the Christian community. However, Hunsinger and others have observed that little or 

no change seems to take place in terms of content, unless it should be that by enriching his 

methodological interest in descriptive formalism with the concept of the sensus Literalis Frei 

seems to feel much freer about advancing a "high Christology". Although located in a much 

wider and more abundant context than before, Frei's previous work on the Christoiogical 

meaning of the Biblical narrative in Identity and other essays, is simply "reiterated and 

endorsed". I agree with Hunsigner's statement: "In short, the Church's high Christology 

qrei .  "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 142. In his 
later essay Frei prefers the term 'plain sense' or 'literal sense' to realistic narrative. However, it 
is clear that Frei's Christological commitments remain the same in his argument: he argues the 
uniqueness of the identity of Jesus Christ and the primacy of this meaning as the Church has 
articulated this in its doctrine on sacrament and incarnation. See Hunsinger's "Afterward" in 
Theology & Narrative, 257-258ff. 

"Hunsinger, "Afterward," in Theology & Narrative. 257-258. 



is now regarded as resulting from the sensus literalis, which in turn is thought to be strongly 

if not exclusively based on the gospel's realistic narrative struct~re."'~ 

Whereas formerly Frei said the "meaning" of the narrative is found in its formal 

structure, now he is saying this meaning is determined by the way the text is used in the 

Church's life and practice. These two apparently different Christological perspectives were 

never resolved in Frei's thinking and are not reconciled in his writing. Instead, they lay side 

by side as two apparently different perspectives on the determination of Gospel meaning. The 

meaning of the Gospel is found in the sensus literalis of this specific story about this specific 

person as agent and patient: it is found in its surface description and plot. The literal sense 

here implies primarily the identification of Jesus as the "ascriptive subject"" of the stories 

told of him, and also the accessibility of the person so depicted. In this Frei and Barth speak 

of the Gospels as rendering a character, offering an identity description of an agent, and that 

it does so by means of certain patterns of intention and action. Since Frei holds to the 

Christological focus in his earlier writings in which he emphasized biblical patterns, and in 

his later works where he espoused the sensus literalis as the basis of meaning, the shift in 

Frei's thought does not make the application to the Christology of the Spiritual Ekercises less 

compatible. 

Hermeneutically, this change in Frei's emphasis from realistic narrative to the literal 

sense also has to do with his recognition that a stress on a formalist procedure derived from 

"New Critical" theory has its drawbacks. Its stress on the "self-referentiality," "autonomy," 

and "determinacy of meaning," does not allow the text to "breathe" in order to accommodate 

the perspective of the reader. his or her needs and interests in using the text? In the essay, 

"Literal Reading," Frei develops this notion by thinking of interpretation as ruled use in 

"bid., 259. 

"Frei, Types of Christian Theology, 5, 84, 140, 142, 125- 126. Frei, "The 'Literal Reading' 
of Biblical Narrative in the Christian Tradition," 118-124, 143-146. Frei, "Theology and the 
Interpretation of Narrative," 1 1 2. 

Y ~ o r  Frei's critique of New Critical theory see, "The 'Literal Reading' of Biblical Narrative 
in the Christian Tradition," in Theology & Narrative, 140- 143. 



which the reader brings understandings to the text, though the text itself is not inert. The 

relation between text and interpretative activity is "asymptotic," so that text and interpretive 

activity remain distinct. In this, the activity of the reader is not minimized, or even elided, 

by a formalist conception of narrative texts. At the same time, the text is conceived as having 

its own integrity. Frei's reading of Raphael Loewe contributes to his understanding that in 

the consensus reading of the texts, the literal reading becomes the "plain sense"35 of the text, 

which is the obvious and familiar use of the text within the Christian community which 

provides the text with its normative reading. As Frei developed his understanding of the 

literal sense in terms of the Church's use of Scripture, this textual integrity is seen as the 

product of a use-in-context rather than being simply an attribute of texts.36 

b) A Theological Proposal 

Frei's theological proposals are intricately linked with his hermeneuticai concerns. 

The Protestant theologian. Karl Barth, was a seminal influence on Frei's theological outlook 

and approach.)' Most significantly. Frei continues Barth's emphasis on God's sovereignty. 

and the unsubstitutable identity of Jesus Christ rendered primarily in narrative form. We see 

these two notions in the two central presuppositions which undergird Frei's narrative 

hermeneutic: 1 )  the unrelenting insistence on the freedom of God's sovereignty in revelation, 

and 2) an emphasis on the rendering of an agent's descriptive identity as the primary purpose 

of biblical narrative, in this case, God's agency of redemption in the person of Jesus Christ. 

In regard to the first presupposition, Frei is one with Barth in accepting philosophy 

35~rei, "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 122; Raphael 
Loewe, "The 'Plain' Meaning of Scripture in Early Jewish Exegesis," Papers of the Institute of 
Jewish Studies in London (Jerusalem, 1964)' vol. 7, 167. 

36~rei, Types of Christian Theology, 86. Placher and Hunsinger indicate some uneasiness 
with this shift in Frei's thinking. While Frei states the autonomy of texts in his proposal cited 
earlier, in his later essays the emphasis changed "at minimum" such that, in Placher's view, Frei 
would likely have not said that at all. See Placher, "Introduction," in Theology & Narrative, 24, 
n.54, and Hunsinger, "Afterward," 259, 263. 

"Ford, "Hans Frei and the Future of Theology," 203-2 14; See Placher's "Introduction" to 
Frei's book, Theology & Narrative, 6. 



as in principle a potential dialogue partner for theology, but like Barth, he is opposed to any 

unitary and systematic theory of understanding and contests any hermeneutical theory's claim 

to status as a universal and foundational theory. No natural theology, no anthropology, no 

characterization of the human condition, no ideology, or worldview, can set the conditions 

for theology or knowledge of God." Like Barth, Frei maintains the absolute priority, 

independence, and sovereignty of the grace of God in regard to our knowledge of God. 

Consequently, he will not countenance any form of 're!ationism', the idea that God is not 

known to us except in terms of our relation to God, the path of dialectical theology first put 

forth by Friedrich G~garten.)~ In regard to the second presupposition, Frei contends that a 

realistic narrative rending of the Bible centers on the identity and presence of Jesus Christ as 

it emerges from the Gospel stories themselves without any need to justify this identification 

with claims about Jesus made by historians. Similarly. one must not begin with but continue 

to find one's self-understanding in light of the identity of Jesus as disclosed in the Gospels. 

What the Christian does as a follower of Christ is a derivative of what the narrative says 

about Jesus ~hrist." 

The emphasis on the specificity of Jesus in the Gospel story with accompanying 

appreciation of Christian particularity is characteristic of what George Lindbeck calls 

" ~ a n s  W. Frei, Appendix C, "Eberhard Busch's Biography of Karl Barth," in Tvpes of 
Christian Theology. 54- 155; Frei, "The 'Literal Reading' of Biblical Narrative in the Christian 
Tradition", 145ff. "To understand a religion or a culture to which one is not native does not 
demand a general doctrine of the core of humanity, selfhood, and the grounds of inter-subjective 
experience." bid., 147. 

'Vrei. The Identity of Jesus Christ, vii-viii; See also Frei's dissertation on Barth, "The 
Doctrine of Revelation in the Thought of Karl Barth, 1909-1922: The Nature of Barth's Break 
with Liberalism," (Ph.D diss., Yale University, 1956), 303, 439. 

Vrei ,  7'he Identity of Jesus Christ, 138. ", ... the story of Jesus represents at its very core an 
insistence that because there is at least one man. Jesus, who has an identity others have identities 
also; for he, as the first of many brothers, gained that possibility for them in dying and rising in 
their behalf." 



"postliberal" theology." Such theology requires an emphasis on the narrated world of the 

biblical text as the primary medium for theological reflection and as the basis for theological 

proposals. The biblical narratives provide the framework within which Christians understand 

the world and their own experience. Christian theology in this perspective is mainly a work 

of description and of redescription of the biblical message." Theologians describe reality 

in terms of the Christian witness given in Scripture and do not claim to argue some "neutral" 

or objective position. 

Postliberal theology, therefore, requires a paradigm shift in thinking about just what 

a religion is: 

a religion can be viewed as a kind of cultural and/or linguistic framework or 
medium that shapes the entirety of life and thought .... it is similar to an idiom 
that makes possible the description of realities, the formulation of beliefs. and 
the experiencing of inner attitudes, feelings, and sentiments. Like a culture or 
language, it is a communal phenomenon that shapes the subjectivities of 
individuals rather than being primarily a manifestation of those 
su bjectivi ties." 

Moreover, such a definition of religion. requires rethinking what doctrine is. Lindbeck 

proposes a regulative theory of doctrines in which they are not primarily truth claims or 

expressive symbols. but are "communally authoritative rules of discourse. attitude and 

a c t i ~ n . " ~  Doctrines are statements of the basic "grammar" of a religion. Similarly it 

requires a retrieval of an understanding of the meaning of the biblical text as "intratextual." 

Rather than locating religious meaning outside the text or semiotic system either in objective 

. 

"Lindbeck, The Nature of Doctrine, 1 19. Placher, "Introduction" in Theology & Narrative, 
3, note 1, p. 20. As the forward to Lindbeck's book suggests, Frei was a much more important 
influence in its development than the relatively sparse references to him might suggest. 

4 2 ~  good source on theology as description is the book by Ronald F. Thiemann, Revelation 
and Theology: The Gospel as Narrated Promise (Notre Dame, Indiana: University of Notre Dame 
Press, 1985). 

'3~indbeck, 27ze Nature of Doctrine, 33, 32-45. David Ford, "The Best Apologetics is Good 
Systematics: A Proposal about the Place of Narrative in Theology," Anglican Theological Review 
67, 1 (January 1985): 247-25 1. 

ULindbeck. The Nature of Doctrine, 18. 



realities to which it refers or in experiences it symbolizes, it considers meaning as textually 

immanent primarily. In an intratextual approach the direction in the flow of interpretation 

is that of "absorbing the extratextual universe into the t e ~ t , " ~  rather than the reverse. In 

this context, "meaning is constituted by the uses of specific language rather than being 

distinguishable from it."46 In Lindbeck's words, 

[Intratextual theology] does not make scriptural contents into metaphors for 
extrascriptural realities, but the other way around. It does not suggest, as is 
often said in our day, that believers find their stories in the Bible, but that they 
make the story of the Bible their own." 

The world of the Bible becomes, in a sense, the only true world for the Christian. 

In Tvpes of Christian Theology (1992):' Frei contrasts two very different views of 

theology: 1)  theology as an instance of a general class or generic type to be classed under 

general criteria of knowledge which it shares with other disciplines; 2) theology as an aspect 

of Christianity. partly or wholly defined by its relation to the cultural or semiotic system that 

constitutes that religion. It is the Christian community's second-order appraisal of its own 

first-order language under the norms internal to the community itself. It is descriptive in an 

effort to articulate the grammar of "internal logic" of first-order Christian statements, and it 

is critical. an endeavour to judge how faithful Christian language and practice is in adhering 

to the norms governing the Christian use of language. For the first sort of theology. the 

45~rei. "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 147 (italics 
mine); Foder, Christian Hermeneutics, 268-269; The terms used here are Lindbeck's; 
"semiotics" itself, without the prefix "intra". already suggests a bracketing-off from questions of 
extra-linguistic reference. See Lindbeck, The Nature of Doctrine, 1 13ff. 

46Lindbeck, The Nature of Doctrine, 38; Frei. "The 'literal Reading' of Biblical Narrative 
in the Christian Tradition," 147. 

"~indbeck, The Nature of Doctrine, 1 17- 1 1 8. Frei has a similar statement in The Eclipse 
of Biblical Narrative, 130. ";...interpretation was a matter of fining the biblical story into another 
world with another story rather than incorporating that world into the biblical story." 

"~rei, Types of Christian Theology. This book was complied after Frei's death by David 
Kelsey, George Lindbeck, and Gene Outka. It forms a collection of the major essays and lectures 
Frei gave which were to eventually form part of a major project he was working on, a history 
of Christology in the modem period. 



closest natural discipline is philosophy. For the second, the natural affiliate for Christian 

communal self-description is not so much philosophy, but the interpretive social sciences, 

especially anthropology and sociology. It is this second view of theology which Frei prefers 

since it gives priority to theology as Christian self-description. 

Christian theology as intrasysternatic functions on three levels of disco~rse?~ There 

is what Frei calls first-order theology, which consists of Christian witness, Scripture. 

including the confession of specific beliefs (i.e., Creeds) that acknowledge a reality that holds 

true whether one believes it or not. Then, there is a second level of discourse, a "logic" or 

"grammar of the faith," which is reflection upon first-order discourse for the purpose of 

bringing out the "rules" or doctrines implicit in first-order statements. Third, there is a semi- 

philosophical discourse which consists in comparing Christian discourse with other kinds of 

ruled discourse. In practice. the interrelationship of all three levels is as important as their 

distinctiveness. 

These three aspects of theology "shade into each other." First-order theology must 

begin by "telling the story" and making use of other aids that go into this activity in order 

to render its sense. Second-order theology, the theological reflection upon the story, will take 

the form of a "redes~ription"'~ and not the translation of the text as symbolic representation 

into something more profound. In the process of redescription, we use our own thought 

structures. experiences, conceptual schemes in order to understand the text and to explain it 

to others. In a sense, description shades into explanation and back into description once 

again as we return to the story over and over. Finally, in third-order theology, conversation 

with other disciplines is not wholly done away with in postliberal theology. On the contrary, 

apologetics and interdisciplinary dialogue is carefully maintained but in a fashion that is now 

"ad hoc" and occasional instead of systematic and determinative. Appeals to general 

standards of reason, psychology, sociology, philosophy and the like cannot ground theological 

claims, but once such claims are made, general standards can advance the intelligibility of 



these claims. For this reason, Frei advises "borrowing"" from other disciplines concepts, 

theories and expressions for articulating the unique witness of the Church. As Frei comments 

with reference to Barth's approach, this "borrowing" is a legitimate effort. "Ad hoc 

~orrelation,"~~ in order to throw into relief particular features of the biblical world, can 

formally, though not materially employ "any and all technical philosophical concepts and 

conceptual schemes" to explain the Christian subject matter. As postliberal theologians, Frei 

and Lindbeck draw from the analytic philosophers like Wingenstein and Gilbert Ryle, 

sociologists like Peter Berger, anthropologists like Clifford Geertz, and literary theorists like 

Eric Auerbach. 

In Frei's proposal of a typology of theologies, a type exemplified by Karl Barth is the 

approach Frei finds most congenial. For Barth, theology is specific and critical Christian self- 

description by the Church, and as such, it takes priority over theology as an academic 

discipline. Theology has its own "rules" of what makes it a science. a set of rules that are 

usually implicit and developed only as the context of theology itself develops. Such rules 

must be "ad hoc." that is. "it must depend on the specific context in which one speaks: it 

cannot be context-invariant."s3 For Barth, first-order discourse and second-order discourse 

will not finally be as sharply distinguishable. The literal sense in biblical reading is more 

nearly embodied in Barth's theology than in the other approaches. In terms of reference, 

5 '~re i ,  "Eberhard Busch's Biography of Karl Banh." 161; Wallace, "The New Yale 
Theology ," 16 1 - 162. 

52~rei, Types of Christian Theology, 40-46. "There can be for Banh no single, articulable, 
super-rule for the way in which Christian language is used." bid., 42. Frei develops the use of 
philosophy in theology in Chapter Six of Types of Christian Theology, entitled "Ad Hoc 
Apologetics," 70-91, in which he examines Schleiermacher's approach (Type Three), placing 
Barth in closer relation to Schleiermacher under this typology; and Appendix C, 16 1 ; Frei, The 
Idenn'v of Jesus Christ, xii; Placher, "Introduction" to Theology dr Narrative, 9; Lindbeck, The 
Nature of Doctrine, 118. On the nature of ad hoc apologetics in theology see also William 
Werpehowski, "Ad Hoc Apologetics," Journal of Religion 66 (1 986): 282-301 ; Ford, "The Best 
Apologetics is a Good Systematics: A Proposal About the Place of Narrative in Christian 
Systematic Theology," 232-253; Wallace, "The New Yale Theology," 160- 162. 

" Frei, Tvpes of Christian Theology, 40. 



there is no "split-reference," one to the text, and another to a world of meaning beyond the 

text. In the construal of biblical narrative as "story rendering an agent," (as in the case of 

a novel), the agent, Jesus Christ, is known, not by inference, but "quite directly in and with 

the story."" Frei contends that the descriptive elements of hermeneutics will be like the 

three stages of traditional biblical hermeneutics that shade into each other? explication 

(expkatio) - the sheer retelling of the story, meditation (meditatio) - the conceptual 

redescription of it through the structures of our own mind. and application (applicatio) - the 

use in terms of a skill by means of which we relate the story to the communal context. It 

is a kind of reading and interpretation Frei is anxious to retrieve. 

A survey of the actual content of both Barth's and Frei's theological proposals bears 

out this connection to realistic literal reading of biblical narrative, especially the Gospels. For 

Banh and Frei. "the being of a person is always a being-in-act."" Scripture describes 

persons in this way by means of certain formal features of the writing, certain patterns in the 

narrated sequence of intentions and actions. These patterns are appealed to by the theologian 

by means of a dis~rirnen.~~ a configural shaping of the biblical text according to a guiding 

or leading insight. Thus the patterns narrated in Scripture. constitute and not merely illustrate 

the identity of Jesus Christ and make it present. They reveal his twofold purpose to live in 

obedience to God and to enact the good of others by bringing about the Kingdom of God in 

history." His identity in this two-fold mission is enacted in his life and death taken as a 

54 Kelsey, The Uses of Scripture in Recent Theology, 39. 39-55. Frei, Tvpes of Christian 
Theology. 38-46. 

"~rei, "Theology and the Interpretation of Narrative," 1 13- 1 14. Barth uses these three terms 
and describes them in Church Dogmatics (CD), (Edinburgh: T&T Clark, 1963), vol. 1, part 2, 
pages 722-727: 727-734ff; 736-740, "The Doctrine of the Word of God". See also Frei, Types 
of Christian Theology, 92, 94, 124 (explicatio); 92, 93, 94, 124 (meditatio); and 92, 94, 124 
(applicatio). A summary of these three elements will be given at the end of this chapter as a 
synthesis of the Church's own interpretive tradition which narrative theology seeks to retrieve. 

"~elsey, The Uses of Scripture in Recent Theology, 160. 



whole, and finds its most exact description in the crucifixion as its "paradigmatic enaction" 

carried out in "sovereign freed~rn."'~ This decision and the identity of Jesus in its enactment, 

is definitively ratified and confirmed in the resurrection. 

Frei develops a similar way of reading Scripture as story "rendering an agent": 

however, he does so in a more sophisticated and self-conscious way than Barth. To elucidate 

those formal structures which render the meaning of the Gospel narratives by which the 

specific identity of Jesus is described, Frei uses two identity-description patterns. The one. 

he calls, "intention-action description." and the other, "self-manifestation description."" 

Frei wants these devices to be formal in stature. He chooses them, not for their own sakes, 

but to illumine how each narrative works to convey its sense. To this end, he applies these 

concepts "simultaneously" or "alternately"6L without making any effort to connect the two 

types at the theoretical level. The identity of Jesus as Savior comes about in the narrative 

sequence which culminates in the crucifixion, and in the sequence of his resurrection 

appearances where his self-manifestation captures the continuous identity through the 

transitions in the story. Together, these two descnptive schemes and the pattern of exchange 

they depict. illumine how the Gospels are formed. how they depict the identity of Jesus Christ 

especially in the last segment of his life, and account for the content of Christian theology. 

C) A Pastoral Framework 

Frei's later essays emphasize the various uses of Scripture in the context of the 

Church's life and practice. The proper home of the sensus literalis, he affirms. is the context 

of a believing community's reading of its sacred text, as one of its set of practices, patterns 

Vrei ,  The Identiv of Jesus Christ, 127; 102- 1 1 5; 126- 152. 

61Frei, "Remarks in Connection with a Theological Proposal," 62: Frei, The identity of Jesus 
Christ, 127. Frei notes that "as long as the two alternative descriptions do not conflict there is 
really no need that one maintain a connection between them." 



of behaviour and attitudes held together in "a common semiotic system"'' which is the 

community's self-actualization. In this context, attention is given to forming the members 

in the religious meaning of its sacred text. in what C. Wood calls the "canonical senseH6) 

of Scripture. It is an understanding of Scripture as pre-eminently God's Word and God's 

self-communication. It is this canonical sense of the text which the Church has the most 

reason to acknowledge as the literal sense, a sense which the Church is called "to learn, to 

cultivate, to appropriate as the center and spring of its own life"" to such a degree that the 

canonical sense becomes the plain meaning of the text. Such an understanding and capacity 

is not the sort which is best fostered in an academic setting or according to the exigencies 

of systematic theology or historical-critical investigation. This understanding can best be 

learned and inculcated in the context of a believing community which encourages as a 

priority prayer. meditative reading, and practice. 

Such activities require an "informal set of rulest' by which Scripture can be read. 

Such rules are most often learned by application, the skill involved being one of applying 

specific texts to specific contexts. Since they have to be applied in "terribly different 

situations." the rules cannot be rigid, but must be kept "fairly flexible and usually not too 

constrictive?" 

In helping to make Scripture truly applicable, efficacious, and available to individuals 

in their varying situation and needs, use can be made of the explanatory theories of 

philosophy. sociology, and psychology as long as these kinds of descriptions are non- 

62~rei ,  "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 143- 146; Frei, 
Types of Christian Theology, 15-16ff; Frei, "Theology and the Interpretation of Narrative," 110- 
111. 

63~harles M. Wood, The Formation of Christian Understanding. (Valley Forge, Pennsylvania: 
Trinity Press International. 1 993), 1 19- 120. 

65 Frei, Types of Christian Theology, 14. 45; Frei, "The 'Literal Reading' of Biblical 
Narrative in the Christian Tradition," 143- 144. 



prescriptiveP6 that is, not governing or limiting the priority of Scripture for Christian self- 

description. Theology in this mode is more a "conceptual analysis"67 given to redescription 

of Christian belief than an attempt at its explanation. Christian self-description and general 

theory combine "unsystematically" in an "ad hoc" fashion of subordinating explanatory 

theories to the text and its exegesis. 

Frei admits that he finds himself increasingly influenced by Wittgenstein and J. Austin 

rather than by the Idealist tradition (Dilthey, Pamenburg, Heidegger, Gadamer, and 

theologians such as Fuchs and Ebelir~g).~' Lindbeck agrees that Wittgenstein's philosophy 

"has served as a major stimulus to my own way of thinking (even if in ways that those more 

knowledgeable in Wittgenstein might not approve).69 Four key concepts make Wittgenstein 

important to Frei and Lindbeck. namely, that meaning is disclosed in use; that words and 

sentences have meanings in contexts; that language use is a "rule-governed activity"; and that 

while these contexts may be textual. they are ultimately grounded in ''forms of life. " Frei and 

Lindbeck make use of these concepts to describe the Church and the scnsus literalis "as the 

fit and appropriate way to read scripture. "'O 

In regard to the first concept. Wittgenstein demonstrates in Philosophical 

~nvesti~ations~'  his conviction that the meaning of an expression is the use to which it can 

66 Frei, Tvprs of Christian Theology. 2 1 ; 86: 45; 42. Theories are indispensable but they are 
unsystematic and subordinate to the text and its exegesis. 

67~bid., 8 1. Frei explains that for this reason Barth tends more toward a son of literary or 
conceptual analytical reading of the biblical text rather than a historical or religious-experiential 
one. 

68~re i ,  "Remarks in Connection with a Theological Proposal," 33. For the relation of 
theology to Wittgenstein see Fergus Kerr, Theology Afer Wittgenstein (New York: Basil 
Blackwell, Inc., 1986). 

?Lindbeck, me Nature of Doctrine. 24. 

'Vrei, "Theology and the Interpretation of Narrative," 108. 

71~udwig  Wittgenstein, Philosophical Investigations, the English Text of the Third Edition, 
translated by G.E.M. Anscornbe (New York: MacMillan Publishing Co., hc., 1968. 



be put in one or another of the many various language games: the meaning of a word is its 

use in the language." Frei will make use of this concept to explain the meaning of the 

sensus literalis as the hnction of Scripture in the Church. The understanding of Scriptural 

texts becomes clear. he will say, only in and through the Church's experience with them and 

in activities which bring reader and text together. This concept of meaning as use allows Frei 

to describe the sensus literalis as the way the text has generally been used in the community. 

Borrowing a saying of Wittgenstein. he adds: "Don't ask for the meaning: ask for the use." 

The second concept extends the meaning of use to include the importance of context. Words 

and sentences not only have meaning-in-use, but Wittgenstein will show that this meaning 

is related to specific contexts and to the special circumstances in which they occur.73 The 

concept of use-in-context enables Frei to say that theologians need to emphasize the social 

functioning of Christian language. including the Bible. Theologians will stress the "functional 

and context-dependent character of concepts and words." The emphasis on context allows 

Frei to further extend the understanding of the sensus literalis as the sense of the text in its 

sociolinguistic context of the Church--"liturgical. pedagogical, polemical and so on."7" In 

the third concept. Wittgenstein teaches that meaning and understanding are not mental states. 

but the "mastery of a technique,"75 and the technique in question consists of following the 

rules for the use of expressions. Moreover, the process of meaning and understanding is not 

exclusively an inner mental activity; it is a public matter; it exists in community and shows 

itself in our practice. Lindbeck will make use of this concept of rule-following to develop 

73~ittgenstein. Philosophicul Investigations, p. 65; Part II, pp. 175- 177, 18 1 - 184; 186- 189. 

74 Frei, "Theology and the Interpretation of Narrative," 101, 104. In Identity and Eclipse the 

meaning of a realistic narrative is ingredient in the narrative. In the essay "Literal Sense" and 
after, the meaning of Scripture is its use in a determinate community. There appears in Frei's 
writings two different hermeneutical perspectives, which do overlap at points. Their chief 
similarity is that both are non-foundational. 

"Wittgenstein, Philosophical Investigations, p. 199. 



his regulative approach to Christian doctrine and Scriptural statements." Frei will use this 

theory to talk about the "informal set of rules" with which Scripture has customarily been 

read in the community. Theology, may be described as the "logic" or "grammar"n of the 

faith which tells us how to take the language of faith: it discloses its sense. In the fourth 

concept, Wittgenstein will show that language usage has its location or grounding in life- 

foms. The application of rules becomes clear only in the context of a practised Lebensform. 

Frei, in his later essays, will say that the sensus Iiteralis is that which functions "in the 

context of the Christian life,"7s and in the specific religion of which it is part. Lindbeck 

will make use of this concept to refer to religion as "foms of life"79 which teach 

dispositions. attitudes, and feelings by means of ritual, prayer, and example. 

In order to develop this understanding of religion lived in the specific context of the 

Church, Frei and Lindbeck turn to the kind of social anthropology exemplified in the works 

of Clifford Geeru and to some of the terms used by Gilbert Ryle. The Social anthropologist. 

Clifford Geertz. calls culture an "enacted document," a term also applicable to a religion. 

"Thick description" is the term he borrows from Gilben Ryle to define the son of "low-level" 

theoretical effort at describing a culture.80 "Culture," [including religion], Geertz will say, 

"is not a power. something to which social events, behaviors, institutions, or processes can 

be causally attributed; it is a context. something within which they can be intelligibly--that 

'~indbeck. The Nature of Doctrine, 18; Frei, "The 'Literal Reading* of Biblical Narrative 
in the Christian Tradition," 144- 145; Frei, Types of Christiarz Theology, 12- 14. 

"~rei ,  Tvpes of Christian Theology, 20-2 1 .  

78~rei.  "Theology and the Interpretation of Narrative," 105; "The 'Literal Reading' of 
Biblical Narrative in the Christian Tradition," 143-144. 

7%indbeck, The Nature of Doctrine, 35.  

'qrei, "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 146-147. 
Lindbec k, The Nature of Doctrine, 1 15. Clifford Geertz, The Interpretation of Culture, (New 
York; Basic Books, 1973), 10. Frei notes that for those who follow this "low-level" use of 
theory for describing a religion, there is no need for a general doctrine of humanity, self-hood 
or inter-subjective experience. 
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is, thi~kl~--described.~'~~ Thick description aims first at a description of a religion as it is 

lived in terms of a network of constructible signs within which it can be described. One 

learns how to feel, act, and think in conformity with a religious tradition. To become 

religious is to interiorize a set of skills or exercises by practice, training, and repetition. 

Frei and Lindbeck will make use of this concept of a culture and of thick-description 

to describe the Christian symbol system. In his later texts, Frei describes the New Testament 

and a broader Christian symbol system as "both a written and an enacted text."8' On several 

occasions he explicitly states that the Bible is only one feature of this broader semiotic 

system." Therefore, Frei's work in Eclipse opens out in his later works to something more 

that the recovery of "a lost analytic procedure." Though Frei does not say so in Eclipse, G. 

Schner has extended Frei's comments to say that it is the recovery of the tradition of 

interpretation, the community within which interpretation takes place, and the liturgical and 

spiritual life forms which embody realistic narrative which is equally important." Frei will 

say that the sensus literalis belongs "first and foremost to the context of the sociolinguistic 

community" rather than to a literary ambiance. Understanding involves a "capacity 

combining a variety of skills."" rather than knowledge of a literary structure. 

Understanding texts will differ according to different texts and their different contexts. 

Drawing from the background of Ryle and Geertz. Frei and Lindbeck are suggesting that the 

Church is like a culture. The Church is a sociolinguistic community which, as a religious 

community, is the primary and original context for faithful reading of S~ripture.'~ 

8 I Geertz, me Inrerpretation of Cultures, 14 (italics mine). 

"~rei ,  Types of Christian Theology, 1 3 1. 

"~chner, "The Eclipse of Biblical Narrative: An Analysis and Critique," 170. 

"~rei ,  "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 113. 

a6~rei ,  Tvpes of Christian Theology, 3 1-39, 45; Frei, "Theology and the Interpretation of 
Narrative," 104. 



B. Living in the Word - Frei's Reading of Calvin 

In the introductory Chapter of ~ c l i p e , ~ ~  Frei gives an account of the Western 

Christian reading of the Bible before the eighteenth century in order to describe what is 

meant by the phrase, "Living in the Word." Frei both argues and presumes that beginning 

with the sixteenth century, (the time of Luther. Calvin, and Ignatius Loyola), the Christian 

reading of the Bible was "strongly realistic," that is, it was both literal and historical, and 

not only doctrinal or edifying?' What the Bible depicted was taken to be the "real world" 

and the question of making the biblical story relevant to the world of everyday life never 

arose. In literal or realistic reading, words and sentences mean what they say. Because they 

do so. they accurately describe real events or truths expressed in those terms and no others. 

Other ways of reading the Bible. (i.e.) spiritual or allegorical sense, were permissible. but 

must not offend the literal sense of those parts which seemed most obviously to demand it.89 

Before the advent of historical criticism. traditional realistic interpretation of biblical stories 

meant that if the biblical story was to be read literally or realistically, it was taken to refer 

to and describe actual historical events, not historical constructions of a later time. The 

numerous stories of the Bible were fitted together by means of figural (typological) 

interpretation to compose an overarching story. The interpretive means for joining each 

individual story was to make earlier ones figures or types of later stories. of their events and 

patterns of meaning. In the cumulative story resulting from figuration and typology, the 

87 Frei, The Eclipse of Biblical Narrative, chap. I .  

"bid., I .  This literal and historical reading was never wholly lost in Western Christendom, 
but received greater impetus in the time of the Renaissance and the Reformation when it became 
the "regnant mode of biblical reading." 

"0n the consensus regarding these various other kinds of biblical reading see Frei, 
"'Narrative' in Christian and Modem Reading," 150-152; "The 'Literal Reading' of Biblical 
Narrative in the Christian Tradition," 144- 145; "Conflicts in Interpretation," 162- 163; Types of 
Christian Theology, 44-45; 83-9 1. Frei notes that since the Reformation, first allegorical reading 
and then (from the Enlightenment on) typological interpretation have generally not been 
developed in Christian theology although both are enjoying a revival in very recent purely secular 
literary readings of biblical narrative texts. See Jean Starobinski, "Essay in Literary Analysis-- 
Mark 5: 1-28," The Ecumenical Review 23 (October I97 1): 377-397. 



biblical story was shown to render a depiction of the real world. If it is regarded as the one 

true world, then the depiction "must in principle embrace the experience of any present age 

and reader. Not only was it possible for Ber] it was her duty to fit herself into that world 

of which she was in any case a member, and she did so in part by figural interpretation and 

in part of course by her mode of life. She was to see her disposition, her actions and 

passions, the shape of her own life as well as that of her era's events as figures of that storied 

world." In addition, figuration "made sense of the general extra-biblical structure of human 

experience. and one's own experience. as well as of general concepts of good and evil drawn 

from experience." The direction of biblical interpretation was that of "incorporating extra- 

biblical thought. experience. and reality into the one real world detailed and made accessible 

by the biblical story--not the r eve r~e . "~  

Frei's description of early biblical hermeneutics closely echoes Auerbach's 

demonstration of Scripture "absorbing the world." Auerbach writes: 

The world of the Scriptural stories is not satisfied with claiming to be a 
historically true reality4 insists that it is the only true world ... far from 
seeking, like Homer, merely to make us forget our own reality for a few 
hours, it seeks to overcome our reality: we are to fit our own life into its 
world. feel ourselves to be elements in its structure of universal history ....'I 

The responsibility of Christians was to fit themselves into that world in which they too were 

members, and in that framework. to see all aspects of their life and the events of their own 

era as "figures" of that storied world. Moreover. in light of the faith of the early Church in 

regard to the centrality of the Gospels. figural reading allowed the whole Bible to be read as 

"preaching ~hris t ."~ '  It was a certain way of reading Scripture in which Christ was the 

controlling object of the story. Even for those who were unable to read it. (as the Middle 

Ages demonstrate). persons learned to apply the stories to their lives by a focus on 

conformity to Christ in his mysteries depicted in art, in stained glass windows, and in drama 

v r e i ,  The Eclipse of Biblical Narrative, 3. 

 rich Auerbach, Mimesis: The Representation of Realiv in Western Literature (Prince ton: 
Princeton University Press, 1953). 15. See also Frei, Eclipse of Biblical Narrative, 3. 

"~rei ,  ihe  Eclipse of Biblical Narrative, 40. 



by means of the Mystery Plays. 

But it is the Protestant Reformers, Luther and especially Calvin, living before the 

onset of historical-critical theory, which best exemplifies for Frei a realistic reading of 

Scripture enabling a 'Living in the Word.' Despite the basic differences in Lutheran and 

Calvinistic tradition, on the primacy of the literal or "grammatical sense," (as Luther calls it), 

they were one, an agreement that went back to the two founding Reformers. Both Luther and 

Calvin supplemented a close grammatical reading of the text with figural or typological 

interpretation. This allowed them to relate texts and teachings as well as earlier and later 

events to each other so that what emerged was a unified canon for which their theology 

Calvin. like Luther, saw Christ as the subject matter of the whole Bible. For 

Luther, however. the unity of the canon was demonstrated by a subject matter largely 

dominated by the contrasts between law and Gospel. between God's Kingdom of love and 

God's Justice. Calvin. on the other hand, had a stronger sense of the subject matter of 

Scripture being constituted by or identical with its narratives. It is this view of Calvin's 

which so appealed to Frei. as well as Calvin's insistence that a morally historical or doctrinal 

faith. obedient to the literal expression of belief set forth in a Scriptural text, is not enough. 

The proper knowledge of God must be personal; it must be correlated with self-knowledge, 

and it has to be of a religious, or pious nature? 

Scripture fitly rendered what it talked about in two ways for Calvin. It was, in the 

first place. a literal (or figurative) rather than an allegorical depiction of the world or reality 

it narrated. In the second place, for Calvin, Scripture 

rendered ... reality itself to the reader. making ... reality accessible to him or her 
through its narrative web. He or she could therefore both comprehend it and 
shape his life in accordance with it ... through the coincidence or even identity 
between the world being depicted and its reality being rendered to the reader 

- 

931bid., 19-20. Frei maintains that on the procedure in biblical interpretation Luther and 
Calvin maintain a difference in emphasis only rather than in substance. See the whole of Chapter 
Two entitled, "Precriticd Interpretation of Biblical Narrative," 17-50. 

%John Calvin, Institutes of the Christian Religion. trans., by John Allen (7th American ed., 
Philadelphia: Presbyterian Board of Christian Education, 1936), Book 1, ch. 7, 4, 5. Frei. The 
Eclipse of Biblical Narrative, 23ff. 



(always under the form of the depiction), the reader or hearer in turn becomes 
part of that depicted reality and thus has to take a personal or life stance 
toward it. For Calvin ... the cumulative pattern constituting the biblical 
narrative (the identification of God's dealing with the world in the peculiar 
way depicted in the promise of the law and its fulfilment in the gospel) is the 
setting forth of the reality which simultaneously constitutes its effective 
rendering to the reader by the spirit?' 

The emphasis on the Spirit's internal testimony in which the reader learns the right use of the 

text--'God speaking in it'-- is not for Calvin, a kind of secondary or ancillary principle to go 

along with proper exegesis. Rather, the attitude and religious experience derived from the 

use of the text is part and parcel of what Calvin believes to be the "unified web" involved 

in a proper interpretive stance toward the text? For Calvin, the coherence of the internal 

testimony of the Spirit with the meaning of the text is simply part of the same correlation in 

which promise and fulfilment, law and gospel, Old Testament and New Testament go 

together. Calvin does not separate in principle the literal or the figural meaning of a text 

from the religious use. Instead, there is a harmony of depiction, the reality depicted and the 

reader's appropriation of this reality brought about by the Holy Spirit. It is the Spirit who 

brings about the engagement of the whole person with the text, mind, heart, and activity. It 

is the reader who is enlightened and inspired by the Spirit, not the text which is to be 

illumined by the internal testimony of the spirit." 

Calvin employs typological or figural interpretation of the Bible, shaping into one 

story the whole set of independent biblical stories so that they render the true world within 

which the reader learns to live. A 'family resemblance' permits a kind of extension of literal 

into figural interpretation. Textual depiction constitutes and does not merely ifZustrate or 

point to the meaning of the narrative and the theme it cumulatively renders. How is this 

. -- 

95Frei, The Eclipse of Biblical Narrative, 24. For Calvin, the identity between the explicative 
sense and the historical reference of texts rested largely on the narrative sequence constituting 
that identity and not on a linguistic or even a religious tradition of reference to which one could 
have access to apart from the text. 

%bid., 63; 22-23. See also a keen writer on Calvin to whom Frei refers us, H. J. Kraus, 
"Calvins exegetische Prinzipien," Zeitschrififiir Kirchengeschichte 79-80, (1968-1969), 33 1,333. 

97~alvin, Institutes of the Christian Religion, I .  7, 4, 5. 



done? "In the service of the one temporally sequential reality the stories become figures of 

one another without losing their independent or self-contained status."98 Calvin reads each 

biblical story as literally descriptive, but the stories are coherent with one another and form 

one cumulative story being made types orfigures of one another. "Figural interpretation, then. 

sets forth the unity of the canon as a single cumulative and complex pattern of meaning."99 

Literal reading sets forth the meaning of the single stories; figural meaning gives the common 

pattern of the single stories and their meaning. We must be careful to observe the direction 

of interpretation. The flow of interpretation movesfrom the text to the reader; it is not the 

other way around. The reader does not bring his or her own meanings and life perspective 

to the interpretation of the text. Lindbeck expresses this well when he says that typology 

does not make scriptural contents into metaphors for extrascriptural realities, but the reverse. 

"It is the text. so to speak. which absorbs the world, rather than the world the text."'("' 

Calvin gives the example of the gift of the land of Canaan to the Israelites being a figure or 

type of "the promise of a celestial city.'"'' The text of the Bible is always to be read 

forward, and not retrospectively. and this points to the importance of the figural pattern of 

meaning which makes up the Bible. In a faithful interpretation. the emphasis is always 

placed on an apprehension of what is in the text. and not on the reader's interpretation or 

analysis. 

With Calvin, Frei believes that "we have reality only ... under the narrative depiction 

which renders it, and not directly or without temporal narrative sequence ...[ and] we are. as 

interpreters as well as religious and moral persons, part of the same sequence ... the 

98~rei. The Eclipse of Biblical Narrative, 28 (italics mine). "In the precritical era, in which 
literal explicative sense was identical with actual historical reference, literal and figurative 
reading, far from contradicting each other, belonged together by family resemblance and by need 
for mutual supplementation." Erich Auerbach has made the most searching analysis of figurative 
procedure. Auerbach. Mimesis, 73, 535. 

Vrei,  The Eclipse of Biblical Narrative, 33. 

'Tindbeck, The Nature of Doctrine, 1 18; 1 14-1 2 1. 

'ofCalvin, The institutes of the Christian Religion, 2.1 1 . 1 .  



interpreter's situation is that of having to range himself or herself into the same sequence by 

participating intellectually in it as a forward motion, a direction it still maintains."'" Using 

Auerbach in a lesser way, and Calvin in great measure, Frei articulates in Eclipse, against this 

backdrop of his explication of the tradition of realistic biblical reading, what he means by the 

phrase, "Living in the Word." 

In Eclipse. Frei's effort is to describe how the direction of interpretation found in the 

precritical reading of Scripture of Calvin and Luther, begins to be reversed. His thesis relates 

this reversal to the loss of the realistic narrative feature of much of the biblical text, and the 

subsequent effort of theology to explain the connection between these texts and present 

experience by means of a philosophical and anthropological apologetic. As early as the 

seventeenth century, and continuing into the eighteenth century there is serious confusion 

between the meaning of "historical" and "history-like" narratives in which these stories came 

to mean something different. The story has either an ostensive reference to a set of historical 

events; or an ideal reference to moral lessons, symbolizing experience, or ideal possibilities 

for human existence. There followed attempts to bridge the gap between sense and reference. 

(two elements once so united in precritical times), by means of intense concentration on the 

meaning and religious significance of the stories.'03   he view of "meaning-as-reference," 

continued to be developed in the rise of historical criticism and biblical theology. Such 

approaches allowed no scope for an analysis of narratives which are 'history-like' rather than 

historical. and which give a cumulative account of their theme in this particular narrative 

shape rather than by reference to historical events, or propositions, or moral truth claims. In 

this continuing development, figuration. the backbone of literal-realistic interpretation of 

biblical narrative became reversed and was no longer able to connect the biblical story with 

external events. Thus, figural reading fades as a means for uniting the biblical world with 

'"Frei, 7'he Eclipse of Biblical Narrative, 36. Demon, Hans Frei & Karl Banh, (title 
shortened), 64; see also pages 62-64. 

'')bid., 50. "... the true narrative by which reality is rendered is no longer identical with the 
Bible's overarching story." For Frei's discussion of Cocceius see Eclipse. 4-5; 46-50. Cocceius 
became the forerunner of the heilsgeschichtliche Schule of the nineteenth century and the 
contributor to the emphasis in biblical theology of revelation in history. 



present experience. It is Frei's conviction that theological liberals, "mediating theologians." 

he calls them, helped to reverse the direction of interpretation that was characteristic of the 

way in which biblical stories were read in precritical days. Now these stories make sense 

only in a wider frame of meaning. 

The consequence of this reversal continues to have the greatest effect on the person 

of Jesus in the Gospel. Frei details this account in a section of Eclipse entitled, "Epilogue: 

'Faith.' 'History,' and the 'Historical I e s u ~ . " ~  Frei submits that there is 'pathos" in the 

repeated attempts of general hermeneutics and of theology to find the identity of the historical 

Jesus: and "pathos" in their striving to find the connection between the person and mission 

of Jesus and the life of the Christian in the world. A lack of historical realism and of any 

real world into which Christian faith would fit, is evident in the "privatizing" of what 

becomes a specifically religious stance toward the world. It is evident, Frei says, in the 

purely ethical or existential manner in which Jesus. or the person of faith. is related to the 

public world in which he or she lives. The alternative to this dismissal of Jesus from the 

context of any and every real world seems to be to turn his life. teaching, and destiny into 

a "figural representation." While still acknowledging that Jesus is a real person in his own 

right, his significance for us lies in his being part of another historically depicted world. "By 

something like figuration in reverse, he is now entered into another 

An interesting contrast is discussed towards the end of chap. 7 of Eclipse in which 

Frei, attempting to analyze "The Loss of Narrative Interpretation," refers to the evangelical 

spiritualism of Wesley and Whitefield's preaching.IM In the pious use or technical 

scholarly analysis of the Bible current at the end of the eighteenth century, the narrative 

framework was no longer chiefly that of "providentially governed biblical history". This 

approach is in contrast to a realistic-literal scheme in which earlier and later depictions within 

the Bible has been connected as type and antitype. In this interpretive framework, every 

IwFrei, The Eclipse of Biblical Narrative, 224-232. 

'051bid.. 230. 

Io6~rei, The Eclipse of Biblical Narrative, 153- 154. 



present moral and historical experience has its place in the larger cumulative narrative of the 

biblical story by giving to present experience a "figural interpretation that adapted it into the 

governing biblical narrative." All that has now changed. It seems that in the current 

application of biblical narrative, evidenced by spiritualists such as Wesley and Whitefield, 

what narrative sense as remained in the reading of the Bible served simultaneousIy as its own 

effective link to present experience in the history of the soul's conversion and perfection. 

Frei's main objection to the spiritualist approach to Scripture is the location of the 

cumulative narrative bond which is now transferred to the internal journey of the soul to God 

and away from the controlling, objective, and external biblical narrative and its patterns. Frei 

understands this approach which replaces the indispensable continuity or linkage in the story 

with the individual's path to perfection to be a reversal of realistic-literal reading of the Bible 

current before the eighteenth century. In the figural interpretation proposed by early biblical 

hermeneutics and continued by the Reformers Luther and Calvin. the figure itself is real in 

its own place, time, and right, and without any detraction from that reality it prefigures. This 

figural relation. Frei explains, not only brings into coherent relation events in biblical 

narration, but allows also the fitting of each present experience into a real narrative 

framework or world. Each person, each experience is a 'figure' of that storied world or 

"providential narrative" in which it too belongs and finds its meaning. Now, in evangelical 

piety, that storied relation is reversed. While it is admitted the life, death, and resurrection 

of Jesus Christ is indeed real and necessary for the redemption of the sinner, "what is real, 

and what therefore, the Christian really lives, is his own pilgrimage; and to its pattern he 

looks for the assurance that he is really living it."lo7 Though real in his own right, the 

atoning Redeemer is at the same time, a 'figure' or 'type' of the Christian's individual, 

subjective inner spiritual journey and that is his chief significance. It is the Christian's 

interior spiritual journey and the relationship with God it signifies that becomes the 

controlling and primary narrative framework, "the meaning pattern" within which alone the 

event of the death and resurrection of Jesus Christ finds its applicative sense. The biblical 

story or framework does not have meaning outside this subjective application and experience. 



It is true, that the Spiritual Exercises are "an objectified recording of his &-natius'] 

own religious journey for the help of  other^."'^' It is clear from his writings that Ignatius 

hoped others would have a direct experience of God similar to the one he knew during his 

conversion and afterwards. Outrarn Evennett has observed: m e  Exercises] were in a sense 

the systematised, de-mysticised quintessence of the process of Ignatius' own conversion and 

purposeful change of life, and they were intended to work a similar change in others."'0g 

When we look to the Spiritual Exercises, however, we see something quite different 

than the spiritual emphasis of Wesley, and something more akin to what Frei describes in 

terms of a realistic narrative approach to biblical reading. Indeed, we find in Ignatius' own 

experience, his mind-set and worldview, and in the structure and content of the Spiritual 

Exercises, a realistic-literal reading of Scripture and the exercitant's place in relation to it. 

When Frei speaks of an "eclipse" in the eighteenth century of this regnant mode of biblical 

reading. he is remarking chiefly upon the Protestant sources and situations and on Calvin as 

the prime example of former "correct usage". G. Schner remarks that if thorough and subtle 

research on Catholic and Orthodox sources were brought to bear on the same issues, and if 

the context of liturgical and pastoral practice were explored. "the question remains how 

complete the eclipse of realistic narrative was, and what additional clues might be found to 

its retrieva~.""~ In his note to this point, he cites an example well known to him, of "the 

realistic reading of the Gospels essential to Ignatius of Loyola's Spiritual Exercises (a 

contemporary of Calvin's)." He further suppons his view of the realistic narrative character 

of the Exercises by referring to the history of Ignatius "taking a distance" from spiritualists 

'''~ohn O'Malley, S.J., "Early Jesuit Spirituality: Spain and Italy," in Christian Spiritualiry: 
Post-Refonnation and Modem, eds.. Louis Dupr* and Don E. Saliers (New York: Crossroad, 
1991): 3. See also Cusson, Biblical Theology and the Spiritual Exercises. 39. 

'-vennett, The Spirit of the Counter-Reformation, 45. In another place, Evennett refen to 
the book as "a recipe for conversion." bid., 65. It is interesting to note, however, that the 
Exercises never use the word "conversion," even though personal conversion in terns of whole- 
hearted commitment to Christ is the fruit desired by the author. 

"OG.Schner, "The Eclipse of Biblical Narrative: Analysis and Critique," 16 1. See also page 
171, note 18. 
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tendencies and relating his sense of Scripture to liturgical and ecclesiastical practices. 

We need to understand that the book of the Erercises is not, in the first place, an 

exposition of spiritual doctrine, but a detailed program lasting a month or more of reflection 

on one's life and on the central mysteries of the Christian religion. Ignatius conceived of 

doctrine in a different way than did many other leading figures of his time. For him. 

"Christian doctrine" dealt in the first place with virtue, prayer, repentance, conversion, and 

then, consolation with reform of life. Luther proposed that right thinking and preaching 

about justification were essentially what was needed. For Ignatius, the central issue was right 

living and loving, based on a general spirituality in which certain affectivities were fostered 

and sustained. This position corresponds perfectly with the basic character and emphasis of 

the Spiritual Exercises. whose stated purpose is "the ordering of one's life" (SE, 2 1). 

Ignrtius' own story. commonly called the Autobiography. shows how his discovery 

of God's mystery or plan of salvation through Christ, as he came to know it chiefly through 

the biblical readings given in Ludolph's Life of Chrisr, shaped his experience of conversion 

and continued to influence his prayer and action. The same dialectic, G. Cusson asserts. 

ought to animate the spiritual experience of the one who makes the Erercises from their 

beginning to their end. The experience which gave birth to the Erercises is the experience 

of the divine mystery or plan to bring order into one's life, which is the end of the Exercises 

(SE, 2 1: 1). It is to insert oneself into the magnificent plan of the Creator and Redeemer, into 

the story of salvation."' To make the Exercises, is to contemplate the history of salvation 

in Christ while at the same time, looking to discover within it God's will for oneself. To 

give the Erercises well to a retreatant, Cusson explains, requires more than knowledge of 

general and applied psychology. We need to know the mental activities "evoked" by God's 

revealed message found in the history of the birth, life, death, and resurrection of Jesus of 

Nazareth which is God's self-revealing Word addressed to the destiny of this particular 

retreatant. Cusson describes the dialectic of the Exercises as a delicate 

from one level to the other, from the objective to the subjective, from 

complex movement 

the universal to the 

'Gilles Cusson, S. J., Biblical Theology and the Spiritual Erercises (St. 
of Jesuit Sources, 1988), 92. 

Louis: The Institute 



particular.11' As we learn from Ignatius' own story, there is a subordination of the 

subjective experience to the quality and the demands of the objective divine message. In the 

Exercises, therefore, we evidently must give a primordial importance to the pneminence of 

the divine message revealed in Scriphlre. 

Unlike the evangelical spiritualism of Wesley and Whitefield, therefore. the Erercises 

support a literal-realistic approach to biblical reading in that they are an "objective 

pedagogf""3 emphasizinz a realistic narrative account. This pedagogy is reflected from 

the choice and sequence of the themes proposed for meditation, from the structure of the 

story of salvation proposed from the beginning in the Principle and Foundation, to the end 

in the "Contemplation to Attain Love" in which we find the chief elements of God's saving 

plan brought into a unified synthesis which is dynamic and adjusted to this concrete person 

to whom they are now being addressed. By tracing the steps of the work of redemption, 

these exercises help the retreatant to place his or her present commitment into the history and 

plan of salvation. The "Annotations," which form the introduction to the book, and the many 

"Notes" spread throughout the text, emphasize the primary place given to the objective 

content of salvation in Scripture's narration of the life, death and resurrection of Jesus of 

Nazareth in the overall experience of the Exercises (SE, 2.4, 1 1, 100; Second Note, 102, 1 I 1 : 

The First Prelude, is to survey the history of the matter I am to contemplate; SE, 118: The 

Third Contemplation will be a Repetition of the Fint and Second Exercises; SE, 26 1-3 12: The 

Mysteries of the Life of Christ Our Lord.") The central place of Christ is found in the two 

explicitly Christological meditations, the Kingdom of Christ (SE, 91-100) and the Two 

Standards (SE, 136-148) which form the nucleus or center around which the whole of the 

Exercises revolve. 

The subjective stage is marked by the person's response to God's revealed Word by 

the encounter with the God of revelation, the purification which flows from this encounter, 

and the resulting Christian commitment which is conscious, realistic. and generous. These 

'131bid., 98. The reference is to the article by R. D'Quince, "La formation de la librti! par 
les Exercices," Christus 13 (1957): 92. 



subjective stages correspond to the major divisions of the Exercises, the preparation given in 

the Principle and Foundation, the First Week, the Second, Third, and Fourth Weeks taken as 

a unit as these narrate the whole life, death and resurrection of Jesus Christ. 

The one who gives the Exercises ought to be vividly aware of the continual 

relationship that exists between the two levels, where the experience of the Exercises takes 

place, so as to respect the interaction between the universal and the particular, which directs 

this movement, sustains it. and gives it irs force. 

St. Ignatius Loyola. a contemporary of Calvin, wrote the Spiritual Exercises with the 

same precritical understanding and use of the Scriptures. Frei's analysis of the eclipse of the 

precritical tradition can contribute to a deeper appreciation of the importance the Exercises, 

especially of the way Christology is formed in them, and why some contemporary theology 

may oppose such an approach. When Karl Rahner speaks about the Exercises being the 

subject of tomorrow's theology, could he have meant something like what Frei is proposing 

as ultimately important to a new understanding of the Exercises? 

Conclusion 

Frei's hermeneutical approach retrieves the Church's tradition of the consensus 

reading which gives primacy to the literal sense of Scripture and its use in the Church. This 

sets Frei's method squarely in the Church's own exegetical tradition where the emphasis is 

on reading and understanding the texts themselves. In Frei's theological approach there is 

an emphasis on the Gospel stories as "identity-descriptions" of Jesus Christ, and on theology 

as a work of redescription of this pattern in new ways. In this paradigm, theology as 

Christian self-description is inextricably linked with the pattern of identity of Jesus narrated 

in the Gospels. The contextual framework for Frei's hermeneutical and theological proposals 

is the Church whose "ruled use" of its sacred text is the first use to which theology attends. 

In this process of relating the text to the context of the person who uses Scripture for spiritual 

growth, a "borrowing" may be made from other disciplines, such as psychology, philosophy, 

or sociology. 

This kind of biblical reading and practical theology Frei finds exhibited in the works 



of the Reformers, especially that of John Calvin. By means of typology and figuration the 

biblical story was seen as a unified whole able to encompass the experience of each reader 

and every age. The reader was invited to enter into the story so that he or she may leam to 

"Live in the Word, " or to "Live in Christ," interpreting the experiences of one's own life in 

light of the patterns and truths found there. It is not a spiritualists approach to biblical 

reading in which what is foremost is the interior, personal journey of the Christian. Rather, 

it is the story of salvation in the life, death and resurrection of Jesus, its patterns and crucial 

transitions which are the objective content and context for the Christian to find within it the 

interpretation of his life experience and to hear Christ's call. 

A person with only a cursory reading of the Spiritual Exercises may easily recognize 

points of strong compatibility with Frei's method and use of Scripture. his concentration on 

the identity of Jesus in the Gospels, and the Church's life of prayer and practice. In Frei's 

insightful account of Calvin's hermeneutics, we discern in the description of typology and the 

Spirit, something similar to Ignatius' concern in the Exercises that exercitants leam to "Live 

in the Word" and be transformed. 



CHAPTER TWO 

SIGNIFICANCE OF NARRA'ITW THEOLOGY FOR CHRISTOLOGY 

Introduction 

Having examined in Chapter One how Frei's hermeneutical and theological proposals 

retrieve the Church's reading and use of biblical texts, Chapter Two extends and deepens this 

argument to include how his proposals reflect the tradition's central shaping factor, its focus 

on the person of Jesus portrayed in the Gospels. We see coming together in Frei's 

Christology three main aspects: an emphasis on the meaning of the Gospel story given in the 

story's sequence itself; a focus on the particular pattern of Christ's intentions and actions; and 

a realization that the context for the use of these stories in the Church is the presence of the 

risen Christ. The key sources for Frei's Christological approach is his essay on the Gospel 

narratives, "Theological Reflections on the Accounts of Jesus' Death and Resurrecti~n";~ an 

earlier essay entitled, "The Mystery of the Presence of Jesus Chri~t" ;~ and a later presentation 

of both these essays in more elaborate form in his book, The Identity of Jesus Christ. Frei 

reminds us in these sources that the story told in the Gospels, which became the cornerstone 

of the Christian tradition of belief, is distinctive in its insistence that the story of salvation 

is "completely and exclusively that of the Savior Jesus from Nazareth."' It is this exclusivity 

'This essay is found in Theology & Narrative, 45-93. In his introduction to the essay, 
Placher observes that this essay has often been judged by Frei's readers to be superior for its 
straightforwardness and clarity. 

'Hans W. Frei, "The Mystery of the Presence of Jesus Christ," Crossrods 17, 1 (January - 
March 1967): 69-96; 17, 2 (April - June 1967): 69-96. 

'Frei, The Identity of Jesus Christ, 136. 



which distinguishes the Gospel story from other accounts. such as the dying and rising savior 

myth, and the Christ figure of some modem novels. Forcefully and with matched eloquence, 

Frei will describe the portrait of Jesus in the Gospels in terms of an "unsubstitutable 

identity,"' especially as this emerges in the last segments of the story's sequence, the 

accounts of Christ's death and resurrection. 

The goal of this Chapter is achieved through the discussion of Christology as it 

emerges through three interrelated themes: 

Hermeneutics: Realistic-Literal Reading 

Identity: Intention-Action Sequence 

Presence: The Resurrection 

Although there is overlap in these three areas, for the sake of clarity, the Chapter is divided 

into three main sections. The first section (A) presents the henneneutical aspect of 

Christology by defining and explaining the components of realistic narrative form. The second 

section (B) considers the concept of identity description and traces how this concept is 

utilized in bringing to light patterns of the identity of Jesus in the content of the Gospels. 

The third section (C) describes the context of the realistic narratives of Scripture in terms of 

the presence of Jesus Christ given in his resurrection, his continuing presence in the Church, 

and the implications this fact has for theology and the living out of the Christian life. 

A. Hermeneutics: Realistic-Literal Reading 

Realistic-literal reading may be described using three key concepts: a) realistic 

narrative form; b) the literal sense; and c) middle distance perspective. The aim of this 

section is to show how these three aspects taken together comprise what is meant by the 

realistic narrative form of the Gospels. (a) Realistic narrative is defined according to its 

general traits - its unity of form and content, and its essential characteristic - its history-like 

quality. (b) As noted in the previous Chapter, there is a development in Frei's thinking in 

which he moves from an understanding of biblical texts as autonomous and self-referential 

to a perspective in which meaning is informed more accurately by the use of these texts in 



the Church. It is a movement away from an emphasis on the structure of the Gospels as 

realistic narratives, to the importance of the literal sense of Scripture. 

An example of this approach to the literal sense which combines an exegesis, reflection and 

use of texts in the Church can also be found in David Stanley's work on the Gospel 

narratives and the Spiritual Exercises. 

(c) While Frei deals at length with the fist two aspects of realistic-literal reading, he 

does not deal directly with the aspect of "middle distance perspective." This third aspect is 

a development by authors such as J. P. Stem, in the area of literary criticism, and D. Ford, 

in narrative theology. We find an allusion to the concept of middle distance in Frei's work 

in his reference to the "disciple" of Christ who follows not "too close by but at a di~tance."~ 

We include a discussion of middle distance. along with a reference to its application by a 

writer within the tradition, namely, St. Ignatius Loyola. Such insights not only complement 

Frei's emphasis on realistic narrative, but are important insights to recall when examining 

how Ignatius uses the Gospel stories in the Exercises as the basis of contemplation. 

a) Realistic Narrative 

When a narrative is defined as realistic in nature, the way the story is told is 

indispensable to what the story is about. For this reason, the first aspect of Frei's definition 

stresses that narrative shape or form, including chronological sequence, is indispensable to 

the meaning, theme, or subject matter of the story6 The primary meaning of such narratives 

lies in the story it tells, and its realism lies in the way it presents the interaction of characters 

and circumstances. Frei gives us an apt description of the first characteristic of realistic 

narrative in this excerpt from Eclipse: 

The term realistic I take to imply that the narrative depiction is of that peculiar 
sort in which character or individual persons, in their internal depth or 
subjectivity as well as their capacity as doers and sufferers of actions or 

'Hans W. Frei, "Theological Reflections on the Accounts of Christ's Death and Resunection," 
in Theology & Narrative, 56; Frei. The Identity of Jesus Christ, 160. 

6Frei, The Eclipse of Biblical Narrative, 13. See also Placher, "Hans Frei and the Meaning 
of Biblical Narrative," 556-559. 



events, are firmiy and significantly set in the context of the external 
environment, natural but more particularly social. Realistic narrative is that 
kind in which subject and social setting belong together, and character and 
external circumstances render each other."' 

Following Auerbach's classic study of "the representation of reality in Western literature," 

in Mimesis, Frei notes that the style as well as the content of redistic narrative mixes the 

sublime with the casual and the everyday. In realistic narratives, believable individuals and 

their credible destinies are rendered in ordinary language and through events as these interact 

with the sublime and the tragic through the impact of historiczl forces.' Meaning is rather 

"constituted through the mutual, specific determination of agents, speech, social context. and 

circumstances that form the narrative web."' Frei wishes to exclude from his definition 

stories which simply illustrate something we already know independently, such as that found 

in allegories and myths. 

The second aspect of Frei's definition of realistic narrative is less a following of 

Auerbach and more a description borrowed from the formalist literary theory of textual 

autonomy exemplified to some degree in New Critical theory.1° The crucial point to be 

'~rei .  The Eclipse of Biblical Narrative. 13. 

 bid.. 15. Frei refers to Aurrbach's. Mimesis. 44. This is in contrast to the Greco-Roman 
doctrine of the "separation of styles," whereby any serious subject is bound to be treated in 
elevated-epic style. Comell West criticizes Frei's dependence on Auerbach seeing it as the least 
convincing aspect of his argument since, unlike Auerbach, Frei's project has to do with the 
internal realism within the Bible which depicts human actions and intentions in history-like 
fashion, whereas Auerbach's understanding is regulated by his Hegelian viewpoint in which 
realistic texts reflect the unfolding of underlying processes and forces within a changing social 
context in mixed literary styles. For this discussion see Comell West, "On Frei's Eclipse of 
Biblical Narrative," Union Seminary Quarterly Review 37 (1983): 300. In light of this criticism, 
I suggest it may be more helpful to look at other sources Frei uses in addition to Auerbach to 
develop his use of realistic narratives in terms of agency. 

vrei, The Eclipse of Biblical Narrative, 156, 280. 

'Tynn M. PolandLiterary Criticism and Biblical Hermeneutics: A Critique of Formalist 
Approaches, (Chico, California: Scholars Press, l985), 65- 105, 120- 137. Poland discusses New 
Critical theory which is the chief representation of the Formalist School, in terms of its 
intellectual and cultural context, and Frei's appropriation of the theory in Eclipse. The appeal 
to New Critical theory is an attractive one for Frei since he finds in it a way to express the 



stressed is that the narrative form does not merely illustrate the story's meaning, but 

constitutes it. It is the unit). of form and content which allows the meaning of the story to 

unfold in "the narrative structure or sequence itself."" Frei aptly describes the Gestalt 

which is realistic narrative as "a bond," "a web," "a pattern," "a story." "an interaction." and 

"a cohesion."12 What is held together are persons and their social context. This continuity 

is expressed and sustained in the story by means of its temporal framework including its 

chronological sequence. The story renders the subject matter by its ordinary. accessible 

language, and by the interaction of character and circ~mstance.~' It is this cohesiveness of 

narrative meaning with narrative form which Frei describes as "eclipsed" in modern biblical 

criticism. 

A third aspect of Frei's definition notes that these narratives are 'history-like' without 

being really history.'' Realistic narratives are stories which are history-like in their language 

as well as in their depiction of the world, in the close interaction of character and 

circumstance, and in the non-symbolic quality of the human subject and his social context. 

In narratives of this type. style and content go together." The history-like quality renders 

the meaning present, it does not point to it elsewhere, to a situation or a concept 'outside' the 

normativity of texts in opposition to the New Hermeneutical approach which strives to see 
"meaning" in terms of the effect such texts have on the perspectives of the readers. New 
Criticism provides a theory of meaning in which there is no need to appeal to a historical 
referent, or to the precondition of a structure of understanding on the part of the reader to account 
for how meaning is produced. For Frei's early views on New Critical theory and the reasons for 
his use of it, see Frei, "Remarks in Connection with a Theological Proposal." 33. 

" ~ r e i ,  The Eclipse of Biblical Narrative. 280; 13. 

"~chner, "The Eclipse of Biblical Narrative: Analysis And Critique," 157. 

"~re i ,  rite Eclipse of Biblical Narrative, 13- 15. 

i d .  See also Auerbach, Mimesis, Chapters One and Two. Stanley Hauerwas cautions that 
it would be misleading if we interpreted Frei's words to mean that the biblical stories do not need 
a factual basis in order to be truthful. On this point see Stanley Hauenvas, "Story and 
Theology." Religion and Life 45, 1 (Spring 1976): 340ff. 

"~re i ,  ?he Eclipse of Biblical Narrative. 14- 1 5 .  



story.16 The difference between historical and fictional narratives is not a different kind of 

account, one being appropriate in one instance and the other inappropriate. nor is it a matter 

of a different kind of truth found in each. In the history-like story the reference to a point 

of time is indirect: in a historical account the reference is made explicit, that is, it is directed 

to a particular place. time. and event in history" This "shift in emphasis" made possible 

by the unity of sense and reference allows realistic narratives to be 'history-like' without 

being identical with the historical likelihood of the story. 

Realistic narrative reading focuses on the identifiable characteristic of the Gospel story 

- its "history-likeness." Whether or not these stories report history. teach concepts or 

doctrines. or tell stories true to life. "what they tell us is the fruit of the stories 

themse~ves."'~ Unlike myths and allegories which only 'mean' by referring, these stories, 

much like the traditional novel. literally mean what they say. We cannot have what the story 

is about without having the story itself. The literal meaning of the text is identical with the 

truth of its subject matter. Moreover, we can now make a distinction, unavailable before the 

development of scientific and historical studies, between realistic narrative and historical or 

scientific descriptions.19 Realistic narrative in the Bible can, for this reason. be taken 

seriously as a delineator of character even when its scientific and historical aspects are 

questionable. 

Realistic narrative, as a type of literary genre, is especially characteristic of the 

Synoptic Gospels and parts of the Gospel of John. They provide the data for "identity 

descriptions"" of the One who was raised from the dead and is now presently living. The 

16~ichael Goldberg, Theology and Narrative: A Critical Introduction (Nashville: Abingdon 
Press, 1982), 160ff. 

I7~rei,  The Eclipse of Biblical Narrative, 14,27, 280,323: Frei, The Identity of Jesus Christ, 
vii, xii-xiv. 

"Frei, The Identity of Jesus Christ, xiv. 

'Tindbeck, The Nature of Doctrine, 122. "The Bible is often 'history-like' even when it is 
not 'likely history. "' 



primary purpose of these stories is "to render a character description of an agent," namely 

~ o d , "  present and active in the life of Jesus of Nazareth. It does this by the accounts of 

the interaction of Jesus' words, deeds and intentions with that of other persons in everyday 

situations. To say that the Gospel story is about Jesus as the Messiah means to affirm that 

it faithfully and truly narrates the way his identity came to be enacted.22 The Gospel writers 

want to say "this is who he is," and "this is what he is like." Jesus is the Messiah whose 

identity is revealed in the Synoptic Gospels. especially in the accounts of his death and 

resurrection. Frei maintains that it is precisely the fiction-like quality of the narrative. 

especially the narrated sequence of the last days of Jesus, which bring his identity so close 

to us.13 By means of the history-likeness of these stories, the identity of Jesus is not merely 

illustrated. but fully constituted and rendered present to the reader. 

Moreover. this literary approach is intended to cover the whole of Scripture as 

"preaching ~hrist."" through the use of typological reading. Figural (typological) reading 

is a natural extension of literal interpretation which is at once a literal and historical 

procedure. In this, Frei adopts Auerbach's description of the figural procedure. In Frei's 

view, the importance of the figural procedure is that it maintins a unity of literal sense. 

historical sense, and the unity of the abiding religious significance of Scripture. Frei stresses 

that the meaning pattern is not a new dimension added to the text, but a function of the 

narrative itself? 

Frei's thesis will be that the development of the Gospel story is such that the singular 

"Kelsey. The Uses of Scripture in Recent Theology, 40. See also Lindbeck. "The Bible As 
Realistic Narrative," 84; Lindbeck, The Nature of Doctrine, 12 1 .  

"~rei ,  The Eclipse of Biblical Narrative, 13. 

"Frei, The Identity of Jesus Christ, 134- 135. 

"~rei,  The Eclipse of Biblical Narrative, 40; Frei repeats this notion in his commentary on 
the biblical hermeneutics of both Luther and Calvin: "...for Christ is the meaning not only of the 
New but also of the Old Testament" Ibid., 19, (Luther); "Calvin, like Luther, saw Christ as the 
subject matter of the whole Bible, ..." Ibid, 20, 26, 30. 

"Ibid., 36. See also Auerbach, Mimesis, 48; Lindbeck, The Nature of Doctrine, 120. 



identity of Jesus comes to its sharpest focus in the death and resurrection sequence taken as 

an unbroken sequence? The sharp focusing of Jesus' unsubstitutable identity in the 

crucifixion-resurrection sequence makes this part of the story not at all like a mythological 

tale, but much more like a realistic novel. The history-likeness of these stories and the whole 

of the Synoptic Gospels, makes present the identity of Jesus, an identity which is inaccessible 

in non-narrative ways. 

Two examples help to clarify this meaning." In Luke's account of the Annunciation 

(Lk. 126-38). there is given a specific historical setting, a life-like description of particular 

persons. Mary and the Angel, and, as the context in which the message of the incarnation is 

presented, a situation of dialogue, listening and response. Mary is presented as an ordinary 

person before an extraordinary event and her initial reaction to the angel's message confirms 

this stance. The Annunciation pericope in Luke's Gospel strongly suggests affinity with the 

resurrection of Christ by its use of Christological titles, such as, "Son of the Most High." and 

"Holy, the Son of God." To this "anticipated resurrection kerygma,"" Mary says yes, 

thereby affirming Christ's identity as Savior and King. The pattern of intention and action 

of the incarnate Word is one with that of "God, the Most High." expressed by the desire to 

redeem human beings by becoming one of them in obedience to the plan of God for their 

salvation. In terms of Mary's response, the focus is on the person of Mary and her capacity 

to act and to respond to God's plan communicated to her through the Angel. "Let what you 

have said be done to me" (Lk. 1 :38). The way the story is told, the gradual revealing of the 

Angel's message to Mary, its meaning, its confirmation, and finally Mary's response, 

indicates that the form of the story - that of dialogue and conversation, is indispensable to the 

truth the story conveys - the Incarnation of the Son of God. 

In the same way, Luke's account of the Birth of Jesus (Lk. 2: 1-20) situates the event 

'6~rei, "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 59. 

''~hese texts will later be seen in their fullness when examined in the application of narrative 
theology to the Christology of the Spiritual Exercises to be done in Chapter Four. 

"~rans Jozef Van Beeck, S.J., God Encountered (San Francisco: Harper & Row, 1988), 172- 
173. 



both historically and personally as it affects Mary, Joseph, and the child who is to be the 

Messiah. The extraordinary, God Incarnate, is revealed in an ordinary situation, indeed, one 

of poverty and rejection. The intention of the Incarnate Word is to become poor, like human 

beings in all things but sin, in order to be Savior to all. The news of his birth is revealed to 

humble shepherds while tending their flocks by night. In the context of their reaction of fear 

and surprise. the news of the identity of this child is revealed as "a joy to be shared with the 

whole people" (Lk. 2: 10-1 1). From this message, the story unfolds naturally with the focus 

on the sign of the child "wrapped in swaddling clothes and lying in a manger" (Lk. 2: 13), and 

on the shepherds' response in faith as they hurry to "see" him. Here, there is no symbolic 

quality in the presentation of persons or subject matter. Rather, Jesus' identity as Messiah 

and Savior is brought close to us through the history-like quality of Luke's account of the 

Annunciation and the Nativity. 

Similarly, in Matthew's account of the Agony in the Garden (Matt. 26:30-46). first 

the historical setting is given. Next, Jesus, in his singularity and internal depth, is presented 

with his capacity and desire to endure all that is before him and to act in obedience to his 

Father's will for the salvation of sinners. All this takes place in an ordinary setting, beside 

an olive tree, in a garden well known to his disciples. with friends at a distance asleep after 

having eaten a large meal. In this place, Jesus and the disciples depicted as ordinary human 

beings, come up against extraordinary forces of good and evil, and respond uniquely - Jesus, 

by accepting the cross and uniting his will with that of God, - the disciples, by running away. 

Ordinary language conveys the meaning of Jesus' self-surrender, "let i t  be as you, not I, 

would have it" (Matt. 26:39-40). The meaning of the story is only revealed as the story 

unfolds. It is a history-like account because the actions being depicted, Jesus' prayer and his 

obedience to his Father's will, are dependent upon the singular character of Jesus alone in his 

circumstances. In this way, the realistic narrative of the incarnation and Passion of Jesus 

Christ make accessible the identity of Jesus allowing it to be described and interpreted. 

In Frei's later essays, he comes to the conclusion that "the less entangled in theory 

and the more rooted "in its primary and original context, a religious community's rule for 



faithful reading,"" the more clearly the Christological purpose of biblical narrative will 

come into view. For this reason Frei, in his "Literal Reading" essay, resists beginning with 

a general hermeneutical theory, even one about narrative. 

There may or may not be a class called 'realistic narrative', but to take it as 
a general category of which the synoptic Gospel narratives and their partial 
second-order redescription in the doctrine of the Incarnation are a dependent 
instance is first to put the cart before the hone and then cut the lines and 
claim that the vehicle is self-propelled." 

In this later essay, he comes to prefer the terms "plain" or "literal sense" to the term "realistic 

narrative." Yet. it is important to note that Frei affirms the three main aspects of the literal 

sense: authorial intention, sense and reference, use-in-context as vital in the development of 

the literal sense in the Church's exegetical tradition. Frei's Christological commitments 

remain the same; he continues to argue for the uniqueness of Jesus Christ and the description 

of his identity through Scripture's narrated account of his intentions and actions. 

b) The Literal Sense 

In the last ten years of his life, Frei's hermeneutical interests shift from a focus on the 

literary quality of the realistic narratives of the Synoptic Gospels to a concern for the literal 

sense." This move allows him to address some of the difficulties that had become plain 

to him in his previous analytical and conceptual reflections. His new interests are reflected 

in his later essays, the long and complex one, "Literal Reading," and the essay "Theology and 

the Interpretation of Narrative," in which he provides a summary of and reflection on the 

history of the sensus Ziterafir in the Christian hermeneutical tradition. The same trends will 

be carried on in the fragments collected in. Types of Christian Theology. In all these sources, 

Frei continues to argue the uniqueness of the identity of Jesus Christ constituted and rendered 

'Vrei. "The 'Literal Reading' of Biblical Narrative in the Christian Tradition." 139. 

'qbid., 142- 143. 

"Hunsinger, "Afterward," 257-258. See also Foder, Christian Hermeneutics, 285-287. 



fully present in the Gospel storie~.~' There is, however, a development in his turn to the 

literal sense in that he sees in this emphasis the most effective way to demonstrate this truth 

from within the tradition itself, independent of any literary feature which may or may not be 

inherent in the Gospels. For he notes that in this tradition, the ascriptive literalism of the 

story, or "history-likeness" of the story's central agent, Jesus of Nazareth, human and divine. 

is taken itself to be "the ground, guarantee, and conveyance of the truth of the depicted 

ena~trnent."~' Frei will now describe the realistic narrative feature as "a disguised Christian 

understandingftw of a literal reading of the Gospels and "not a reading under a general 

theory." His historical study affirms that the sensus literalis evolves in the Church's rich 

exegetical tradition not only as "use-in-context," but as a unity of form and content. 

grammatical sense and subject matter." Indeed, the subject matter of the Christian Bible 

became in the first place, a "diachronic narrative rendering of an intention-action sequence" 

rather than sets of individual, short, metaphoric tales as in the Jewish Scripture. In this move 

to the literal sense. Frei is still able to incorporate what continues throughout his career as 

an interest in the literary feature of the Gospels as realistic narratives. 

There appears to be at least two reasons for Frei's shift to the literal sense in 

vocabulary. and more importantly, in outlook. First of all, the sensus literalis exhibits a 

remarkable flexibility and persistency throughout the Christian tradition. Even while the 

substantive content of the sensus literalis was debated, and while it may have "varied much 

more through the ages than we used to think." the notion itself nevertheless "constitutes one 

' '~ynn Poland would seem to agree with the support for Frei's commitment in his use of 
realistic narrative since by reason of its own internal organizing structure it is able to render an 
identity by means of that structure. In the same way, the text is seen to render a world. This 
procedure, therefore, carries considerable weight when considering how the stories of JesusT death 
and resurrection are told. Poland, Literary Criticism And Biblical Hermeneutics, I 20- 137. 

3 3 Frei. "The 'Literal Reading' of Biblical Narrative in the Christian Tradition." 142- 134. 

"~rei ,  "Theology and the Interpretation of Narrative," 110. 



of the most impressive features of Christian ~ontinuity."~~ Second. Frei seems to have 

become increasingly aware of the inherent limitations, and most notably, the restrictive 

associations of the term "realistic narrative." Consequently, he later uses 'Sensus literalis" 

where he once used "realistic narrative." That is not to say that literal sense has completely 

replaced realistic narrative in Frei's vocabulary or in his thinking. He tends now to use the 

terms more interchangeably: 'to read the text literally', is 'to read the text realistically'. The 

sensits literalis. however, has the distinct advantage of being a much broader and flexible 

notion.37 

There are three main ways in which to understand the literal sense as it developed 

over time." First. the sensus literalis may describe the precise or "fit enactment" of the 

intention to say what comes to be in the text. The intention may be that of the human author. 

in which case the interpretation of the original audience must be included. Or it may be the 

intention of the divine author in the community's understanding of the text as inspired 

writing, or the coincidence of human and divine intention. If there is a theory of divine 

inspiration. the "literal sense" may be extended to include the figuration or typological sense 

that may be part of what God intended, though not for the human author. Second, the literal 

sense refers to the descriptive "fit" between the sense and reference (Verburn and Res). 

signifier and signified (Sinn and Bedeutung). between the narrative sequence and what i t  

renders descriptively. Third. the sensus litemlis describes the way the text has generally been 

used in the community who recognizes it as authoritative for its belief and practice. 

Frei tends to play down the first way of understanding the sensus literalis. 

Developing this first way led to an encouragement to historical criticism that wants to learn 

"~rei ,  Types of Christian Theology, 14. 

38~rei. "Theology and the Interpretation of Narrative," 102- 105. For a concise history of the 
development of the literal sense see Brevard Childs, "The Sensus Literalis of Scripture: An 
Ancient and Modem Problem," in Beitrage zur Alttestumentlichen Theologie: Festschrifi f i r  
Walther Zimmerli zum 70 Geburstag, ed. Herbert Donner (Gottingen: Vandanhoeck & Ruprecht, 
1 976). 80-93 ; See also Wood, The Formation of Christian Understanding, 43. 



what the human author meant through textual and extratextual devices, but disjoins the 

author's intention from the formal structure or the literal sense of the narrati~e.'~ Frei will, 

however, stress the second and third uses. 

In regard to the second, the 'fit' between sense and reference, Frei explains how 

traditionally, the New Testament narrative was taken to be the story sequence itself, and what 

was signified was the agent cumulatively depicted by it. Whether or not the story 'referred' 

beyond itself. i.e.. to some truth or concept. it served adequately as  a s toq .  and what it 

depicted needed no other form, either linguistic or imaginative, to bring the story and 

meaning together. The question of reference in hermeneutical-theological inquiry is solved 

descriptively in this particular narrative. no matter what may be true of others. "We have 

reality only under a depiction."' Frei will say, and not in any language-neutral way. Frei 

pleads, then, for the primacy of the literal sense in its "puzzling but firm relationship to 

truth." In the Christian confession of divine grace, "the truth is such that the text is 

sufficient."" There is a due "fit" between truth and text. The Reformers saw the place 

where that "fit" was realized. that is. in the Church. where the Word is preached and the 

sacraments rightly administered. 

What Frei had once called the third use of the sensus literalis, the use of Scripture in 

the Church. now comes to be placed first in his later essays. It is the sense of the text in its 

sociolinguistic liturgical, polemical context. It is the understanding of use-in-context in which 

Wittgenstein's saying is appropriate: "Don't ask for the meaning: ask for the use." Wood 

describes this third use of the sensus literalis as folIows: 

This literal sense--the "natural," "plain," obvious meaning which the 
community of faith has normally acknowledged as basic, ... is grounded in the 
community's own experience with the text. As those adjectives suggest, it is 

'Vrei, The Eclipse of Biblical Narrarive, 252-253, 26 1 ,  27 1, 301 -302, 308-309; Frei, The 
Identity of Jesus Christ, 34. For the theological consequences of historical criticism see Childs, 
"The Sensus Literalis of Scripture," 90-9 1. 

Vrei ,  "Theology and the Interpretation of Narrative," 103- 104. Recall that Frei described 
Calvin's hermeneutic in similar terms. Frei, The Eclipse of Biblical Narrafive. 24. 

"~rei. "Conflicts in Interpretation," 166. 



the sense whose discernment has become second nature to the members of the 
community. It is a grasp of this literal sense which permits one to understand 
through the text, rather than being forever preoccupied with the text itself." 

In describing the literal sense as the "plain sense," Frei is rzferring to the sense of the text 

as used in the Church's liturgy and prayer, catechesis and moral exhortation and defense. It 

is this usus of Scripture which establishes the text's "canonical sense." 

The general and very simple consensus of the Church is that the person of Jesus has 

primacy in these stories. Frei's elaboration of the qualifications which governed the extent 

and scope of this consensus helps to explain what is meant by this primacy, which Frei refers 

to as "literal a~cription"'~ to Jesus. The literal sense is focused clearly on the story of Jesus 

Christ as described in the Gospels. It is this meaning which Frei takes as the basic sense of 

the literal. namely. that quality of literal ascription to the person of Jesus in the story such 

that we can say the story is about him and no one else. The savior is a person, and once this 

identification is made. he is that person and no one else. The relationship between Jesus in 

his story and what he says and does and undergoes is a deeply intimate one: his identity is 

not illustrated but constituted by these things. He is not the logical and unchangeable 

substance "behind" his qualities and actions and only accidentally related to them. Unlike 

the figure of the dying and rising savior myths or the Christ figure of the modem novel, he 

is the subject of his personal predicates and his actions and sufferings, and holds them 

together essentially in his very personhood and gives meaning to them there. rather than they 

him. His saving activity is not the 'function' of the coincidence of those opposites that come 

4 2 ~ ~ ~ d .  The Formation of Christian Understanding, 43, 1 19- 120. Raphael Loewe, "The Plain 
Meaning of Scripture in Early Jewish Exegesis," in Papers of the Institute of Jewish Studies in 
London (Jerusalem. l964), vol. 1, 140- 185. See also Childs, "The Sensus Literalis of Scripture", 
80ff. This meaning is part of the tradition of interpretation of Jewish Scriptures as Raphael 
Loewe's research has shown. The peschat (plain sense) is not to be taken as the "plain sense" 
corresponding to the intention of the author or even to the grammatical sense of the words, but 
is often far from it. Rather, it is that "familiar and traditional teaching of Scripture recognized 
by the community to be authoritative." 

 or a description of the meaning of this concept of "literal ascription" see Frei, Types of 
Christian Theology, 14 1 - 142; Frei. "The 'Literal Reading' of Biblical Narrative in the Christian 
Tradition," 144-145. 



together in and around him. Rather, Jesus intends what he does out of love for us, and 

consents freely and fully to the consequences, our rejection of the love he offers. 

An informal set of rules guides the way in which Scripture has customarily been read 

in the Christian community. A Christian reading of Scripture must not deny literal ascription 

to Jesus. in terms of those teachings, events, personal qualities and religious attributes 

associated with him in the stories in the Gospels, or in any other New Testament writings 

where his name is mentioned. This ascription to Jesus has usually also included "indirect" 

referral to him of the Kingdom of God of which Jesus in the Gospels is acclaimed the 

"parabolic proclamation." or in Austin Farrer's words, as "the self-enacted parable of the 

Kingd~rn."~ Moreover. no Christian reading many deny the unity of the Old and New 

Testaments or the congruence of that unity with the ascriptive literalism of the Gospel 

narrative. Lastly. any reading not in principle in contradiction with these first two rules are 

permissible. i.e.. historical-critical and literary readings. 

The richness of the literal sense is exemplified in the writings and approach of David 

Stanley to the Spiritual Exercises. In chapters related to the contemplation of the Second 

Week and the tncarnation," he describes how the Gospels provide an existential enccunter 

with Jesus of Nazareth. By means of what St. Benedict in the Rule calls lectio divina? 

meditative reading of Scripture, or St. Ignatius in the Spiritual Exerciser calls contemplation, 

I attempt to live a Christian life by integrating myself into the "dialogue" or "conversation" 

UFrei, "The 'Literal Reading' of Biblical Narrative in the Christian Tradition." 145. Frei 
maintains in opposition to others, that the meaning of the parables is primarily oscriptive. We 
understand the parables through the death and resurrection of Jesus Christ and not in the opposite 
direction. from the parables to Christ. See Frei, "Conflicts in Interpretation," 164- 166. 

'"David M. Stanley, A Modem Scriptural Approach to the Spiritual Exercises (Chicago: The 
'Institute of Jesuit Sources, 1967), chapter 9, 85-95; chapter 10, 95-109. 

"For a description of lectio divina see Stanley, bid., 85-93. David M. Stanley, I Encountered 
God! The Spiritual Exercises and the Gospel of St. John (St. Louis: The Institute of Jesuit 
Sources, 1 %6), 3 1 1-327; "Contemplation of the Gospels, Ignatius Loyola, and the Contemporary 
Christian," Theological Studies, 29 (1968):420422. This theme will be explored in more detail 
in the chapters three, four and five on the Spiritual Exercises. 



that is divine revelatiod7 My purpose is to become involved in this history, to be "caught 

up" in it, principally through the liturgy, prayer, and the Sacraments. Lectio divina is not 

primarily an intellectual exercise, but combined with Election, is "compunctio cordis," the 

ongoing process of conversion which is the purpose of the Christian ~ o s p e l ?  By 

contemplation of the scenes from the Gospels, I am in a position to listen and respond to the 

grace of Christ. Therefore, contemplation, in the Ignatian sense, is not a retrojection of 

mvself into a series of past events over and done with. but the insertion of myself into 

salvation history which is being enacted in my own day.49 What empowers these accounts 

is their association with the Paschal Christ in the mystery of his death and resurrection 

through the dynamic action of his Spirit.'" It is the reality of Jesus' earthly life, his very 

historicity. which is taken up into glory. It is because the narratives are inspired, or "Spirit- 

filled" that they can enable the reader to be present to the mysteries of Christ's earthly life. 

The evangelists narrate the life of Christ not as biographers assembling collections of 

memories of the past. but as "actual happenings" in which they seek to involve the reader." 

The truth evidenced in the Gospels is the "truth which God wanted to put into the sacred 

" ~ t a n l e ~ ,  A Mudern Scripturd Approach to the Spiritual Exercises. 85 .  

"~tanley. "Contemplation of the Gospels, lgnatius Loyola. and the Contemporary Christian," 
422. Rowan Williams insists that Christian interpretation is unavoidably engaged in a "dramatic 
mode of readinguthat has some affinity with the exegetical tradition of "moral" reading as 
something in the text that requires a change in the reader. Attention to the diachronic element 
in the text in conjunction with dramatic reading belong to what is meant by the literal sense. The 
purpose of such a reading is to show that the time of the text is recognizably continuous with our 
time. See Rowan Williams, "The Literal Sense of Scripture," Modern Theology 7, 2 (January 
1991): 125-126. 

'9~tanley, A Modern Scriptural Approach to the Spiritual Exercises, 86. 

'('David M. Stanley, "Contemporary Gospel-Criticism and 'The Mysteries of The Life of Our 
Lord' in the Spiritual Exercises," in Ignatian Spirituality in a Secular Age, ed., George P. Schner, 
S.J. (Waterloo, Ontario: Wilfrid University Press, 1984), 39ff. 

S1~illiams, "The Literal Sense of Scripture," 125. At certain times such as Holy Week and 
the Paschal season, in particular, the dramatic reading of the Gospel is designed to bring our time 
and the canonical narrative together. We are to identify ourselves with the story being 
contemplated such that its movements and transformations become ours. 



writings for the sake of our salvation, "veritas ~alutark."~ 

c) Middle-Distance Perspective 

Speaking of the particular story which is Jesus' own in the Gospels, Frei will 

emphasize that it is pre-empted by him and him alone. Only those 'refractions' of it will be 

credible that do not seek to "reiterate" that story completely but rather do so only in part, 'hot 

from too close bur at a disranc~,"~' in the figure of a disciple who follows at a distance 

rather than one who usurps the original in some way and himself or herself becomes the 

center of the story. In this delicate insight given by Frei, we have I believe. the rationale for 

the tradition of contemplation on the Gospels, and especially in the Spiritual Exercises. which 

invites the reader to see, to hear, to consider what Jesus say and does, his circumstances. 

everything that happens to him and how he responds. The story lends itself to inviting the 

person to take part in it. The purpose of the contemplation is "to put on Christ," to be 

conformed to the person in the story. but in a way which is not an empty and external 

imitation, but a personal appropriation of the message of the Gospel and motivated by 

reverential love of Christ. How do we approach the Gospels in order to do this best? A 

literary analysis of the kind of perspective which is required for a realistic reading may be 

helpful. 

A realistic reading requires a narrative which reflects a mode of representing the world 

and coming to terns with it, a description of reality which is a "seeing of the way things 
iiTe "5.1 This kind of description requires middle-distance realism, "an interpersonal 

perspective on life as it unfolds over time." It is a perspective in which people and events 

'*~tanley, A Modem Scriptural Approach to the Spiritual Exercises. 91-92. See also, 
"Dogmatic Constitution on Divine Revelation," in The Documents of Vatican II, ed., Walter 
Abbott, S.J., (New York: Guild Press, 1966), art. 2, and note 32, p. 119. 

53~rei ,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 56; Frei, 
7'he Identity of Jesus Christ, 160. 

"~rei ,  The Eclipse of Biblical Nurrutive. 36. 



not only illustrate, but also "embody" the truth of a story? J. P. Stem indicates that in 

order to represent the differences and similarities in the real world of people and things, 

realism must stand back from the world of people and things at a certain distance? He 

uses the image of an "overheard conversation." As we listen, we pick up the intentions of 

the speakers. their concerns, thoughts. actions, fears, and desires. We seek perspective. 

distance, accuracy and balance. We concentrate on persons and their world in their 

historical context and follow their development on the basis of their intentions and actions. 

Now. the Gospels are realistic narratives with a 'middle distance perspective' on 

reality.57 it is this quality of realism which the narrator of the Gospels reflects and which 

enables the Gospel narrative to speak to contemporary experience. From the middle-distance 

perspective we concentrate on the persons acting, talking, suffering, and thinking over time. 

Getting too close to the scene occurs when by introspection and self-absorption we allow our 

inner world to be the dominant perspective; being too far from the scene occurs when by 

over-generalizing the persons and events are subsumed into some kind of theory. Each of 

these extremes can disturb. even destroy the delicate balance of the middle distance 

perspective. 

Middle distance perspective is particularly suited to the Gospels' witness to Jesus as 

intimately bound up with the very description of his words and deeds and the record of all 

that happened to him. Since the focus is on the person in the middle distance perspective, 

the spotlight is let fall on Jesus in "his unadorned singularity."" "He is simply himself in 

his circumstances." The precision required in the middle distance entails 'catching' his 

%avid Ford, "Narrative in Theology," British Journal of Religious Education. 4.3 (Summer 
1982): 1 16. 

'9. P. Stem, On Realism, (London and Boston: Routedge & Kegan Paul, 1973), 55,91-103, 
113-123, 135. 

n ~ a v i d  Ford, "System, Story, and Performance: A Proposal about the Role of Narrative in 
Christian Systematic Theology," in Why Narrative? eds., Stanley Hauerwas and L. Gregory Jones 
(Grand Rapids, Michigan: William B. Eerdmans Publishing Company, 1989), 19 1, 195. 

"Frei, The Identity of Jesus Christ, 134. 



characteristic words, intentions, actions, encounters, and to being present to them as they 

unfold.s9 In this case, one is enabled to engage the subtle characteristics of Jesus' 

personality which reveal his intention as it passes over into its enactment: there is identity, 

as opposed to making general observations of a less personal nature. This helps to bring the 

reader into the story as he or she is in order to be affected by its saving truth. 

The use of a middle distance perspective can be seen in one approach to prayer in the 

Spiritua[ Erercises. In contemplation. the imagination creates a symbol, a scene. a story to 

help us enter someone's world." Ignatian contemplation demands that we put ourselves in 

the scene in order to "see" and "hear" the exalted and ascended Lord, for example. in the 

contemplation on the Incarnation (SE, 101 - log), the Nativity (SE. 1 10- 1 17). and the Passion 

(SE, 190-209).6' After reviewing the "history" by re-reading the text, the exercitant is to 

see in imagination the particular place, the rooms of Our Lady at the time of the 

Annunciation, the road from Nazareth to Bethlehem, the cave where Jesus was born. the room 

of the Supper. Before moving into a contemplation of the persons in the mystery, the 

exercitant asks for the grace of "an interior knowledge of Our Lord who became man for me" 

(SE. 101: 1 )  in the Incarnation. and the grace of "sorrow. regret. and confusion. because the 

Lord is going to his Passion for my sins." (SE, 193:l) in the Passion. He or she tries to be 

present to the mystery as ir unfolds by seeing the persons, hearing their conversation. 

considering their actions, and reflecting on myself in order to "draw profit" (SE, 194: 1-3) 

'Ford, "Narrative in Theology," 1 16ff. 

MGodfrey 0' Donnell, "Contemplation," m e  Way Supplement, 27 (Spring 1970): 32ff. 

6 I The Spiritual Exercises of Saint Ignatius, A Translation and Commentary by George E. 
Ganss, S.J., (Chicago: Loyola University Press, 1992). Ganss' translation of the Exercises is 
chosen for use in this book due to its effort to maintain inclusive language, and for its paragraph 
and line numeration which is helpful in a textual analysis such as this one. Reference to the 
Spiritual Exercises is not by pagination, but by paragraph and if applicable, by line number. All 
references will be placed in the body of the text prefixed by SE except for the following times 
when they will appear in the footnotes: 1) when more specific details are required. 2) when a text 
needs to be quoted at length, or 3) when a parallel is drawn between passages either within the 
Exercises or with other texts and it cannot be done easily in the space of the body of the text. 
See the Appendix for the various other translations of the Exercises. 



from what is contemplated. Thus. Ignatius draws the believer into the mystery by suggesting 

how to enter the scene as one who serves the needs of the persons while contemplating 

them? In the Colloquy the exercitant is to speak to the persons who are at the center of 

the mystery, Our Lady, the Eternal Word Incarnate, the Three Divine Persons, the suffering 

Lord (SE, 109: 1 -2). 

B. Identity: Intention-Action Sequence 

Frei's book. The Identity of Jesus Christ, is an attempt to provide at least an outline 

of a possible realistic narrative reading of the Gospels, along with some of the henneneutical 

instruments which are appropriate to such a reading. Chapters 10 to 13, beginning with the 

theme of "The Enacted Intention of Jesus" and ending with that of "Jesus Identified in His 

Resurrection." are of the greatest importance to Frei. For it is in these chapters that he will 

strive to show how the 'fit' between the narratives of the Gospels and the hermeneutical 

devices. i.e., realistic narrative and the two formal schemes for identity description, namely. 

intention-action description and self-manifestation description. are equally significant. In 

setting about this task. he is seeking to answer two important questions. "What is the import 

of speaking of the 'identity' of the crucified and risen Lord?' and "What is it to have or to 

be an "unsubstitutable" id en tit^?"^' He will claim that what is involved in these questions 

is not a self-evident notion. It calls for an understanding of the nature of human identity, and 

for some conceptual tools with which to approach the biblical story, otherwise "we understand 

"A similar analysis can be made of two sermons by Jean Gerson. In his "Pour L' 
Annonciation." Gerson presents the opening as a scene in a tableau in which we see Mary and 
the angel and hear the angel's greeting as if we ourselves were present. Jean Gerson, Oeuvres 
Completes, vo1.7 (Paris: Desclee, 1968)' 538-549. Likewise, in the "Ad Deum Vdit, " the sermon 
on the Passion preached for Easter 1403, Gerson uses dramatic monologue and dialogue to make 
the scenes of the Gospels come alive for his hearers. Oeuvres, W (Z), 450-498; 5 17ff. See also 
the commentator's introduction to this sermon found on pages 194-199 of Oeuvres. The 
commentator notes that Geaon's approach supports Auerbach's assertion that the story of Christ 
offers "a ruthless mixture of everyday reality and the highest and most sublime tragedy" Ibid., 
197- 198. Mimesis, 555. 

63~rei ,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 58. 



nothing at all." In regard to his own project, Frei simply wants to try to leave his description 

of identity "sufficiently loose and minimalwa so that the conceptual devices he chooses do 

not overwhelm the subject matter to which it is applied, namely the Gospel account of the 

living and present resurrected Jesus. 

Frei's thesis will be that the proper order for describing the unity of presence and 

identiry in Christ is to begin with his identity? The Gospels tell us most of what we want 

to know about Jesus: his identity is grasped only by means of the story told about him. The 

task then is to observe the story itself, its stmcture, its patterns, and crucial transitions. By 

so doing we are able to grasp the identity of Jesus within the story. 

This section develops the concept of identity-description with an emphasis on the 

specific pattern known as intention-action. First, it defines the concept of identity using the 

analysis of Ryle. Strawson. and Anscombe who describe the basic view of the person as a 

unity of mind and body. Next, it organizes the application of the concept of identity into 

categories theology can use by explaining Frei's "Formal Elements of Identity Description" 

based on his study of Ryle. Lastly, it examines the approach to biblical narrative used by 

Frei in order to illustrate that such patterns of identity are actually there. This section argues 

that the content of the story of Jesus contains specific patterns of intention and action which 

make the identity of Jesus accessible such that it can be described and made present. 

a) The Concept of Identity 

In order to understand human identity, philosophers attend to the concept of person, 

theories of mind, and the relation between intentions and actions? Ryle, in his book, 

%id., 59; Frei, The identity of Jesus Christ, 88. 

"Frei, ?"he identity of Jesus Christ, 86-87; vii-x. 

' ~oben  H. King, "The Concept of the Penon," The Journal of Religion 46, 1 (January 
1966): 37. King's dissertation on personal agency was directed by Hans Frei and developed into 
a book entitled, 7'he Meaning of God (Philadelphia: Fortress Press, 1973). 



Concept of ~ i n d , "  and Strawson, in his book, individ~als,~' are concerned to show that 

in describing the workings of the mind it is not necessary to admit the existence of private 

mental states, objects and events to which the agent has privileged access. Both attack and 

reject the "Cartesian view attributed to Descartes and those who think like him,"69 or the 

myth of the "Ghost in the ~achine ,"~ '  as they term it. The view is of a person understood 

as a combination of two separate entities, a body and a mind or soul. The body and mind 

are separate in the sense that it is assumed that they have two different kinds of existence or 

status. Apart from their actual association in a human life neither the substance of mind or 

body bears any essential relation to the other." What has physical existence is composed 

of matter or else is a function of matter. What has mental existence consists of consciousness 

or else is a function of consciousness. In this construct, intention-action can be analyzed into 

two components: a mental act and an outward bodily movement. These events are separate. 

just as the mind and body are separate, and they bear a relation to one another as cause and 

effect. Moreover. one person has no direct access to the inner life of another. All he or she 

can do is make "problematic inferences from observable behaviour" given by the person's 

outer conduct and from the states of mind he supposes are indicated by that behaviour. Only 

6 7 ~ i ~ b e n  Ryle. The Concept of Mind, Great Britain: Hazel1 Watson & Viney Ltd., 1962). See 
also, William Lacy. "An Inquiry into the Nature of Mental Acts," for an analysis of Ryle's work. 
A dissertation presented to the Graduate Faculty of the University of Virginia in Candidacy for 
the Degree of Doctor of Philosophy, 1963. Wood and Pitcher, R ~ l e ,  (New York: Doubleday & 
Co., Inc., 1970). 

6 8 ~ .  F. Strawson. Individuals (London: Methuen & Co., 1961). For additional sources on the 
concept of the person in both authors see also P. F. Strawson, Persons, reprinted from Minnesota 
Studies in the Philosophv of Science vo1.2 (Minnesota: University of Minnesota Press. 1958); 
P.F. Strawson, Studies in the Philosophy of Thought and Action (London: Oxford University 
Press, 1968); Wood and Pitcher, Ryle: A. J. Ayer, The Concept of u Person (London: Macmillan 
& Co. Ltd., 1963). 

"S trawson, Individuals, 94. 

7('Ryle, The Concept of Mind, 17. 

 hornas as Tracy, God, Action and Embodiment (Grand Rapids, Mich.: Eerdmans, 1984), 47- 
48. These substances are "inherently distinct. independent, and complete." 



the privileged access to one's own occult system of consciousness in direct awareness and 

introspection could provide authentic testimony that descriptions of one's behaviour are 

correct. With all these theories. (Cartesian dualism, 'No-Ownership', 'Privileged Access'), 

there is an underlying problem of identity. If the mind is regarded as a separate substance 

it is not easy to see how this connection between body and mind is to be defined. What is 

common to all these views is that the concept of the person is derivative. Against this view, 

Ryle and Strawson assert that what makes an action deliberate is the fact that it is done in 

a particular way, under particular circumstances, as part of a particular pattern of action, and 

is not accompanied by some second act, invisible and independent. If follows that the human 

person is not an unknowable entity or an expression of some hidden process which may or 

may not be known in the words and actions related to it. In the 'basic concept of the 

person*. "both predicates ascribing states of consciousness and predicates ascribing corporeal 

characteristics. a physical situation, etc. are equally applicable to a single individual of that 

single type."" G.E.M. Anscombe. in her work on in ten ti or^.'^ suppons Strawson and Ryle 

by clearly relating the concept of intention and person. For Anscombe, intention and action 

are not two separate entities as a dualistic framework implies, but rather, are to be described 

in terms of each other. Intention is the description of the action as the agent himself 

conceives it. To describe in a certain way is to ascribe a certain intention. For the 

description to be explanatory it must be ascribed to someone. 

Such a concept of the person has significant consequences for personal identity.'" 

"straw son, Persons, 340. 

73G. E. M. Anscornbe, Intention, (Oxford: Basil Blackwell, 1957), 40. "...to call an action 
intentional is to say it is intentional under some description we give of it." See also G.E.M. 
Anscombe, Metaphysics and the Philosophy of Mind, vol. 2 (Minneapolis: University of 
Minnesota Press, 198 I ), 

'"To support this view see, Stuart Hampshire, Thought & Action (London: Chatto And 
Windus, 1960), especially, pages 47-74. For Hampshire, the concept of human action and 
intention provides the key to the problem of personal identity. For a helpful analysis of 
Hampshire's thought see Ayer, The Concept of a Person, chap. 4, by the same title, pages 82- 
128. 



We may summarize these in six ~taternents:~' First, states or experiences incur their identity 

as descriptions of the identity of the person whose states or experiences they are. Second, 

consciousness predicates cannot simply be self-ascriptions, they imply other-ascriptions as 

well. Thirdly, ascriptions of states of consciousness to others implies that it is possible that 

others can be identified solely on the basis that they have experiences or are subjects of 

experiences. Fourth, personal ascription requires that the mental and the physical be related 

and not simply "inferred," and that they be related within a specific interpersonal 

circumstance. Fifth, the concept of the person as body-mind unity in active interrelation and 

communication with others is the more basic concept, the 'logically primitive idea*. Sixth. 

as a result, persons are more accessible to one another in their actions. 

b) Formal Elements of Identity-Description 

FreiTs notion of identity-description assumes the specific understanding of the human 

being which makes possible a reading of realistic narratives. One of the peculiarities of 

realistic narratives is the way in which character and social circumstance "fitly render" each 

other. As Henry James said. "What is character but the determination of incident? What is 

incident but the determination of character?"76 For Frei. as for Ryle, a person's identity is 

not some unknowable inner essence, but is constituted by the pattern of the particular 

person's decisions, speech and actions over time. It is precisely the development of intention 

into action that constitutes the self.77 The unity of intention and action and its 

objectification in its external context, is given in a description through a metaphysical 

explanation of inner personhood. Certain formal metaphysical categories can be utilized, but 

finally these are also outstripped, and the unity is carried by the narrative itself. The 

hermeneutical devices Frei develops based on his study of Ryle and Strawson become his 

"King, "The Concept of the Person", 37-39. 

76~rei ,  The Identity of Jesus Christ. 88. 

nPlacher. "Introduction" in Theology & Narrative. 12; Frei, "Remarks in Connection with 
a Theological Proposal." 34-35, 43; Frei, "Theological Reflections on the Accounts of Jesus' 
Death and Resurrection, " 73. 



"Formal Elements of Identity Description" which, when used in conjunction with the category 

of realistic narrative." make the description of Jesus' identity possible and therefore. 

accessible. In the introductory pages of 7he Identiry of Jesus Christ. Frei explains the 

importance for his work of the conjunction of the exegetical with the hermeneutical aspect. 

Identity refers to the 'core of the person' towards which everything else is ordered. 

For Frei, identity is 

the specific uniqueness of a person, what really counts about him; quite apart 
from both comparison and contrast to others ... A person's identity is the total 
of all his physical and personality characteristics that refer neither to other 
persons for comparison or contrast nor to a cormon ideal type called human. 
but to hirnse~f,'~ 

A person's identity is a "self-referral." or the ascription of physical and personal states, 

characteristics, intentions, and actions. It follows that identity is a very personal term. It is 

essentially the action and testimony of a person by which one lays claim to being himself or 

herself both in significant intended actions and over time. How one knows the identity of 

any person involves describing the continuity of the person who acts and is acted upon over 

the course of time. It also involves describing the genuine changes (even those to the very 

core) that occur in the person's character and in the circumstances of their story. 

In order to determine any individual's identity, it is necessary to ask two formal 

questions: "Who is he?" and "What is he like?" In answering these two kinds of questions. 

Frei identifies two categories of identity description." The first category answers the 

question "What is he like?" It refers to a typical state or action of a person that would 

genuinely constitute or characterize him or her. To answer the first question we look for 

those typical states or actions of a person that would characterize him. We focus on a 

person's story, the changes, even the most intimate ones, that he undergoes and his actions 

"Frei, ,e Identity of Jesus Christ, xv. 

791bid., 37-38. See also Hans W. Frei, "The Mystery of the Presence of Jesus Christ," 
Crossroads 17, 1 (January - March 1967): 8 1, 84. 

''%or a full explanation of each of these elements of identity description see Frei, 
"Theological Reflections on the Accounts of Jesus' Death and Resurrection," 58-70. Frei, "The 
Mystery of the Presence of Jesus Christ," 8 1, 84; Frei, The Identi0 of Jesus Christ, 88-9 1. 
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at a given point or over a limited stretch of time. The question, "What is he like?" is 

answered by the intention-action description. 

The second category answers the question. "Who is he?" This question focuses not 

so much on a person's story, as on the person himself in his ongoing continuity in which he 

acts and is acted upon in the sequence of his life events. In other words, the second question 

concentrates on the steady line of persistence that is involved in the very idea of a person. 

It takes note of the fact that the person experiences real changes, yet remains the same 

ascriptive subject. The question. "Who is he?" is answered by describing the subject as he 

is in and through his self-manifestation. We will single out intention-action description. the 

ascriptive subject which persists through time. and self-manifestation as three categories 

pertinent to the identity-description of Jesus in the Gospel. 

(I) Intention-Action Description - When we can say of a person in a certain situation. 

circumstance. or action, "Here he was most of all himself!". we are identifying him by these 

occurrences. Our description of him tends to answer the question. "What is he like?" To 

know a person's identity in this specific context involves the total unity of abstract defining 

virtues or characteristics, with the specific way they are being held together and expressed 

in and by the individual and in his own way. The combination of abstract qualities and the 

visible manifestations of them in action, express his particular "sple of action." his self- 

expression. The strong link between a persons' continuing centredness in himself on the one 

hand, and his personal qualities and activity in social contacts and interactions on the other. 

is so integral that it is perfectly proper to describe what a person is by what he does. When 

we observe that a person's intentions and actions are most nearly conformed to each other, 

and in particular, when an intended action is of crucial importance involving his full energy 

and commitment in a task, than a person is said to "gain" his identity through whatever it is 

he intends and carries into action. "A person's identity is constituted (not simply illustrated) 

by that intention which he carries into action."*' A person is what he does most 

'%ee Placher, "Introduction" to Theology & Narrative, 3; In Frei see, The Identity of Jesus 
Christ, 91; On intention-action description see also Kelsey, The Uses of Scripture in Recent 
Theology, 46-47. 



significantly. He is the unity of a significant project or intention passing over into action. 

The intimate unity of intention and action is a dialectical reIation. An action has to 

be described as an "enacted intention," and an intention as an "implicit action."" This is 

not to say that intention and action are the same. Wherein does their unity lie? Their unity 

lies in the irreversible passage or movement from one to the other. Frei's point is simply that 

it is the development or transition of intention into action that constitutes the self. The true 

self does not remain locked within ( a "ghost in the machine"). to be manifested only 

sporadically and more or less authentically. One is the person one has come to be through 

one's enacted intentions." In addition, things happen to a person that enter into the very 

identification of him; they are enacted, they are carried out through the intended actions of 

others toward him. Do these become part of his identity? The answer is "yes," in part by 

his own response to or incorporation of these happenings. Our categories of description break 

down at this point. There is no way we can tell how what happens to a person contributes 

to the formation of his identity, other than by observing his own response to them. All we 

can do is describe a person in that particular situation; how he becomes himself in and 

through these circumstances is simply to tell the stov of his life. 

b) Description of'the Ascriptive Subject - The answer to the question. "Who is he?" 

also requires attention to the development of identity given in the persistence of 

characterizing patterns over time. The ascriptive center. the "I." the "index word." as Ryle 

calls it. as the focus of intentional activity is ultimate, elusive, and persistent.u The "I" is 

ultimate because its states and qualities are ascribed or "predicated" to it. In answering the 

question, "Who is he?" we can describe no personal-physical states, characteristics. or actions 

except as we ascribe them to somebody. The "I" is elusive because one's acts now cannot 

become objects of knowledge by the self until they have receded into the past. So my 

commentary on my performances must always be silent about one performance, namely, 

- - - - -- -- 

# ' ~ e l s e ~ ,  The Uses of Scripture in Recent Theology, 46. 

I3~rei,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection." 73. 

"bid., 64-67. See also Frei. "The Mystery of the Presence of Jesus Christ," 72-73. 



itseself. and this performance cannot be the subject of commentary except as past. The "I" is 

persistent since it reveals itself over time rather than solely in each unique action. Even 

though intention-action may describe a person fully, it is in a sense open-ended, for it points 

to the need of another description of the same identity. The two kinds of description - 

intenrim-action description and description of the ascriptive subject - require not only a 

parallel in descriptive method, but a "cross-reference" between their contents. 

cf Self-Manifestation Description - In this scheme we describe identity by means of 

self-differentiation in self-manifestation. There are two identifying means by which the 

subject is manifest: L. the verbal medium. and 2. the body with its particular 

"unexchangeabie" location called "mine." As to the first, at times a person's speech is 

literally the embodiment of the person; the person is revealed in his words. he is his word. 

This is the case when a person publicly makes vows, and proclamations, and when he 

verbalizes what he believes or feels. Verbal manifestation, then, is identity with oneself in 

a medium of difference from oneself.85 Identification with one's name is the "paradigmatic 

instance" of identity-in-difference. As to the second identifying means, this son of 

description uses the unique location or perspective of the body that is "at once mine and 

myself' as a "paradigmatic instance" of the identity-in-difference of the elusive subject. By 

virtue of the polarity and difference, that a person has and yet is a body, there is no way one 

can separate the unitary self into "mental and physical components" (rnindhody duality). 

Self-manifestation in word and body suggests the elusive self can only be described 

indirectly, that is, in and through manifestation. 

c) Identity-Description of Jesus in the Gospels 

Frei's work, The Identity of Jesus Christ and related essays, and Barth's work in 

Church ~ogrnatics,'~ entitled, "The Royal Man," are attempts in Christology to describe 

the identity of Jesus using the content of the Gospel story in conjunction with patterns of 

- 

85~rei, "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 67-68. 
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identity-description. Each theologian seeks to answer the questions, "Who is Jesus in the 

Gospel story?" and "Under what identification or description do we know him?" They 

conclude that in the story itself, especially from the arrest to the crucifixion, the identity of 

Jesus is focused in the circurnstances of the action and not in back. of them. "He is what he 

does and undergoes." and chiefly that he is "Jesus cmc@ed and risen.l18' This statement 

they find to be the "simple fruit" of identity analysis of New Testament narratives both in the 

mode of infention-action description and in the mode of sey-mnifestn~ion description. 

Particularly. in the last segment of the Gospel, the actions of Jesus are his own acts and as 

such, they embody his intentions. However. in the Synoptic accounts there is a profound 

ambiguity about him up to this point in terms of subject description. In terms of the story- 

line, there is ambiguity about who Jesus is. It is this ambiguity that is resolved in the 

Resurrection account. 

Frei uses the term "redescr ip t i~n'~~ to apply to the attempt by the reader or the 

theologian to understand or to convey the meaning of the Gospel account. But in this process 

of redescription readers and theologians use their own thought structures. experiences. and 

conceptual schemes to describe what the text of Scripture means. The meaning of the story 

is the identity of Jesus as the Savior which theologians try to draw out by way of attention 

to the central identifying patterns in the Gospel story. Theology takes the form of a 

redescription which is an interpretive activity or conceptual analysis that is an interpretation 

of this meaning rather than its explanation. 

Banh and Frei go about the task of redescription in similar but decidedly different 

ways. There are, for example, significant differences in the way Frei and Barth read the 

- - 

"~rei ,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 73 
(italics mine); Frei, "Remarks in Connection with a Theological Proposal," 37. 

"~rei ,  Types of Christian Theology, 44, 81. The text means what it says. The reader's 
redescription of it is just that "a redescription and not the discovery of the text as symbolic 
representation of something else more profound," Kelsey defines this term when he gives the 
difference between a "translation" and a "redescription" of a Scriptural account. A translation 
"repeats" the same meaning in different words; a redescription, on the other hand, uses different 
concepts at crucial points in the account as an aid to understanding and communicating its 
meaning. Kelsey, The Uses of Scripture in Recent Theology, 188-189. 



Gospel account in light of the two identifying descriptions, intention-action and self- 

manifestation descriprion. D. Demson has illuminated these differences in Hans Frei & Karl 

Bunh: Different Ways of Reading Frei and Barth differ in the way they organize 

the three stages of the Gospel story, and most significantly, in the content of each stage. 

What Banh includes and Frei leaves out of account in their respective descriptions of the 

New Testament's depiction of Jesus' identity is Jesus' "gathering, upholding. and sending of 

the  apostle^."^ In his explication of the account of the appointment of the Twelve, Barth 

finds that what this appointment makes clear is that Jesus does not intend to be alone in the 

enactment of his mission. He appoints the disciples to participate actively in his work of 

proclamation and healing. "The choosing of the disciples. belongs, then, to the enacted 

intention of Jesus, and thus to his id en tit^."^' i t  is, moreover. through the call of the 

apostles, that each one of us is appointed, called. and commissioned as his disciples. 

The fact that Jesus' identity is inextricably linked to the identity of the disciples and 

through them to our own identity as followers of Christ. is reflected in Ignatius' own 

understanding and depiction of Jesus' identity in the Exercises. In the two central meditations 

the Kingdom and the Two Standards, Ignatius establishes that he considers the calling to 

discipleship as part of the identity of Jesus Christ: "he calls to them all" (SE. 95:3): "he 

chooses so many persons, apostles, disciples, .. (SE. 145:l). It is present also in Ignatius' 

convictions and practices in regard to discerning the action of the Spirit in us, and in 

particular, the discernment involved in learning how to live out our Election in Christ. 

Frei does, however, give us some understanding of the reason for his reticence to 

speak about the aspect of our relation to Christ at the same time as he is speaking about 

Christ's identity. I believe that his reticence is justified given the context of his reaction to 

current thought in much of modem theology. In the early pages of Identity, he refers to the 

distortion which occurs when we begin to discuss the identity of Jesus with the question, 

'q have found Demson's book most helpful, and have made substantial use of it in the 
development of this section by means of direct and indirect references, paraphrases, and citations. 

%ernson, Hans Frei & Kari Banh, xi, 5ff. 



"How is Christ present?" Frei's main contention is that the identity of Christ is known only 

together with Christ's presence, and that one cannot begin theological reflection on the issue 

of presence in order to arrive at identity. This is the error of the tradition be criticizes in 

liberal Protestant thought found in the Schleiermachean emphasis on the self and experience. 

and in the development of dialectical theology. Against these currents of thought. Frei 

maintains one cannot know who Jesus is by making the experience of Christ's presence 

foundational or normative of the redescription of Christ. To begin by describing Christ in 

terms of the interior life of Christians (the error of liberalism). turns the resurrection into a 

purely symbolic event. In this framework. Jesus becomes simply an archetypal man or the 

pattern of authentic h~rnanity.~' Thus theologians since Schleiermacher have tended to 

speak of the presence of Jesus Christ in a way that would avoid raising the question of Jesus' 

bodily resurrection. Rather, theology should presume the unity of Christ's identity and his 

mode of presence, and begin its considerations with his identity. "Talk about Christ's identity 

and presence should be in that order, rather than the reverse, even though identity and 

presence are one in him as he relates himself to us."93 

Two patterns of intention-action and self-manifestation intertwine in the three stages 

of the Gospel story." Frei's exposition of the three stages is very much like a literary 

analysis. whereas Banh's description is more theologically focused. In the first stage of the 

story, the birth and infancy narratives. Jesus is a stylized figure identified wholly in terms of 

the people Israel. Frei has the second stage commencing with Jesus' baptism and ending with 

his journey to Jerusalem. There is a gradual manifestation of Jesus from an identity closely 

associated with that of Israel as a nation in his birth (first stage), to that of an individual seen 

more in his own right as the witness to the Kingdom of God while still representative of the 

people Israel (second stage). In this second stage, he proclaims the Kingdom of God and 

teaches its manner of life by word and example. The third stage, according to Frei, begins 

92Frei. The Identiy of Jesus Christ, 29-33. 

"bid.. 4-5. 
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with Jesus' journey to Jerusalem and concludes with the ascension. It represents a complete 

reversal of the stylized figure of Jesus found in the first stage since here, in this final stage, 

Jesus is revealed more and more as the unsubstitutable character who will enact his own 

identity by consenting to his singular destiny. The titles of the One who represents the 

Kingdom and its authority fade into the background and now come to be used with a strange 

"twist" as the focus comes to be directed more sharply on the unsubstitutable individual Jesus 

of ~ a z a r e t h . ~ ~  What is remarkable at this final stage is that the increasing action of God 

does not detract in the least from the focus on Jesus' singularity. "Indeed, at the climatic 

point of the divine action, the resurrection, where God alone is active, it is Jesus alone who 

is manifest."% The ambiguity surrounding the identity of Jesus is resolved in the account 

of what really happened to him and in the self-manifestation of Jesus telling us who he is. 

In the resurrection appearance sequence, the unsubstitutable Jesus, who has enacted his own 

identity, now is seen to give meaning to the title "King," "Son of Man." "Son of God." 

"Lord" and "Christ." In the resurrection, above all, he is most fully manifest as the 

individual, Jesus of Nazareth. "Who is this man? He is Jesus of Nazareth, who, as this man 

and no other, is truly manifested as the Savior, the presence of ~ o d . " ' ~  

For Barth, who also speaks of a three-stage Gospel story, the first stage consists of 

Jesus' Galilean In stage one, he is the Judge. the Teacher of the disciples and 

others. His identity is manifested in his interaction with his disciples, the multitudes, and the 

spiritual md political leaders of the people. At this point. Bmh is interested in the recurring 

patterns in his words and sayings, rather than a concentration on his actions alone, which 

instantiate what Jesus is like. This identity is instantiated in a mode of differentiation from 

the words and actions of others in his everyday interactions. Frei's description of the second 

stage coincides more with what Barth regards here as the first stage. In Barth's exposition, 

95 Frei. The Identity of Jesus Christ, 134. 

'%id., 135. 

971bid.. 136-137. 
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the second stage begins with Jesus' entry into Jerusalem or with the scene in the Garden of 

Gethsemane and ends with Jesus' burial. In this sequence, Barth notes, as does Frei, a strict 

unity of subject matter and unbroken sequence of events. In the events beginning in the 

Garden and continuing their course to his death and burial, Jesus' identity is not just 

illustrated, but constituted by the intentions he brings to enactment. Here, there are few 

sayings of Jesus and no action at ail. Rather, things "happen" to Jesus, and he "gains" his 

identity as the crucified and risen Lord in and through his response to all that befalls him. 

Whereas in the earlier stage he was the Judge of the disciples and the people, now he is "The 

Judge Judged in Our Place." "There is, in fact, a complete reversal of roles."99 For Barth, 

the third stage of the Gospel story tells of the forty days in which the One who was judged 

on our place is now alive. The third stage gathers together all that has been told us in  the 

earlier stages. Jesus. in the Easter story, is the climatic summation of God's action on behalf 

of his people, Israel. Jesus, in the forty days is the manifest proclaimer of this fulfilment to 

his disciples, and so he commissions them to proclaim what he made known to them in the 

forty days. Barth puts the emphasis of Easter on the story of Jesus' relationship with the 

apostles. At this point, Barth's exposition is "at a distance" from FreiTs even though at 

crucial points they are similar. Frei does say that the specific identity of Jesus given in and 

through his death and resurrection is the condition of possibility of ours, but he does not 

mention the specific identity Jesus had for the disciples, and therefore, for us, as those called 

by him. 

What is Jesus like? The question points to the intention-action pattern in both Frei 

and Barth's presentation of the Gospel's depiction of Jesus' identity. Jesus' identity in the 

Gospels is given "in the mysterious coincidence of his intentional action with circumstances 

partly initiated by him. partly devolving upon him."'("' This kind of occurrence also pmly 

shapes his identity within the story. What Jesus intended and acted was perfect obedience 

99CD 4/l Z 6 .  
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to God, and this obedience was one with his intention to carry out our good.lol The Gospels 

describe not intention, action, or circumstances alone. No, Jesus becomes who he is in the 

"coincidence" of his enacted intention with all the circumstances which lead to the story's 

climax in his death and resurrection.'" This is only the beginning of Frei and Barth's 

answer to the question, "What is he like?" 

Four elements in the Gospel story's depiction of Jesus may be understood as patterns 

depicting and constituting Jesus' identity. First, Jesus was obedient to God's will. Second. 

the manner of the enactment of his obedience entails the coexistence of power and 

powerlessness in his situation. "It is his vicarious identification with the guilty and. at the 

climax of the story, his identification with the helplessness of the guilty that provides the 

Gospel's story of sal~ation."'~' The pattern of exchange becomes the means of salvation. 

The pattern is at once simple and complex. for it is Jesus' helplessness that is his power to 

save others. Hence. the irony of the Gospel's phrase: "He saved others; he cannot save 

himself' (Mk. 15:31). Third. the synoptic writers depict a genuine transition from power to 

powerlessness in Jesus' situation. Fourth. Jesus' twofold enacted intention to obey God's will 

and to bring about the good of human beings on their behalf, becomes unified in the Passion 

and death in a specific set of circumstances so that what happens is the interaction between 

Jesus and the Father. Barth emphasizes the Great Commission of Matthew 28:18-20 in 

speaking about Jesus' commissioning of the disciples. In this, Barth's attention is focused 

on the announcement of the identity of God's action with Jesus' appearance. Dernson 

maintains that Frei's third point can rightly be compared with Banh's discussion of Jesus 

transference of his mission to the disciples. In his intention-action scheme, Barth will 

emphasize the identity of Jesus enacted by his appointing, calling and commissioning of the 

apostles. 

We need to say a little more by way of comment on Frei's development of these four 

lollbid., 102: Kelsey, The Uses of Scripture in Recent Theology, 39-40; CD 4/2:239. 
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patterns. The first pattern of meaning Frei describes by the sentence, "Jesus was obedient." 

Frei understands the intention-action sequence in the story of Jesus to be the embodiment of 

his obedience to God in and through which he is fully constituted as Messiah. For the 

Gospel writers, Frei observes, the most characteristic way of defining Jesus is by way of 

constant reference to Jesus' mission and his obedience to it.'@' The quality of Jesus' 

obedience speaks to his relationship to his Father and to the persons and events in his 

everyday encounters.'" His obedience is the mission given him by God. Jesus' very 

identity involves the will of the One who sent him. He becomes who he is in the story by 

consenting to God's intention and by carrying it out in the midst of conflicting circumstances 

which Jesus comes to accept as the Father's will.'" Jesus' identity, while centered in 

God's will for him. is nonetheless a "self- focused identity." As an unsubstitutable, specific 

person. his identity is constituted in specific actions which move toward a goal. our salvation. 

The characterization of Jesus as obedient is not just inferred but is directly set forth at the 

Baptism and the Temptation where we can glimpse "from the inside" something of his 

intention moving toward enactment.''' 

The second pattern of meaning elucidates the content of Jesus' obedience. As to the 

second pattern. Frei describes the obedience of Jesus in terms of his holding together power 

and powerlessn-ss.'" He does so in terms of the pattern of exchange drawn from Deutero- 

Isaiah. "The Son of Man came not to be served but to serve, and to give his life as a ransom 

for many" (Matt. 2 0 9 8 ) ;  "for surrendering himself to death, and letting himself be taken for 

a sinner while he was bearing the faults of many, and praying all the time for sinners" (Isaiah 

''%id., 106. 

lo51bid.. 107. 
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53: 12). "To be obedient to God was to pour out his blood in behalf of men."'0g The 

coexistence of power and powerlessness is evident. Jesus' power resides in his taking upon 

himself the sins of many in order to redeem humankind; his powerlessness resides in the fact 

that he cannot save himself from death, but must submit to it. This coexistence if power and 

powerlessness is described at several places in the third stage of the Gospel narrative. In the 

Gospel of Mark we read: "He saved othen, he cannot save himself'; before Pilate Jesus' 

answer to the question, "Are you the King of the Jews?" is phrased in such a way to give 

testimony to himself as the Christ; and on the cross he promises the thief that he will be with 

him in paradise. In John's Gospel (Jn.10:17-18). Jesus is shown declaring his power in the 

face of powerlessness. "I lay down my life .... No one takes it from me. I lay it down of my 

own free will." 

While the synoptics describe the coexistence of power and powerlessness of Jesus, 

they nevertheless depict a third pattem of meaning, namely, the genuine transition from 

power to powerlessness. In other words, they describe a certain liberty of action to a certain 

elimination of it. "The transition is effected through [Jesus'] own decision. as well as through 

the action of the auth~rities"."~ And it is irreversible. The pattem of the coexistence of 

power and powerlessness and the transition between them. describe Jesus' actions, and more 

importantly, his two-sided intention: 1) to live in obedience to God; 2) to enact the salvation 

of human beings. The clearest indication of Jesus' intention is found in the account of Jesus' 

prayer in the Garden of Gethsemane: "But let it be as You, not I, would have it" (Mk. 14:36). 

It is found again in the ruler's words at the end of the sequence: "He saved othen, he cannot 

save himself'. In these two sayings and in the events they circumscribe, we see the transition 

of Jesus from power to powerlessness. The crucial instance of this transition is the garden- 

arrest-trial sequence, where Jesus surrenders his own power to the authorities, or "historical 

 source^."^ ' Frei calls this sequence. the pattem of ezchnge. "' 

'%id., 1 1 I .  
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The fourth pattern of meaning to be observed now in relation to the account of Jesus' 

passion and death, is the interrelation of the Father and Jesus' intention and action. There is 

a mysterious 'mergence' between divine action and the 'historical forces' surrounding Jesus' 

judgement and death.'" The power of the 'historical forces' and of God both seem to 

increase in activity as Jesus' power becomes less and less. In the sequence, God supersedes 

Jesus, yet Jesus retains his identity, even as his own will becomes one with the will of the 

One who sent him. On the cross, the intention-action of Jesus is fully superseded by God's 

intention and action such that what emerges is a panern of supplnnration and yet 

identification"' (Mark 1534; Phi1.26-1 I ) .  This is not a subordination of Jesus to God for 

then. Jesus would have no identity of his own. "Instead, we see in the story a crucified 

human savior, who is obedient to God's intention and to his a~t ion.""~ Jesus' obedience 

is shown in that he made God's intention his own (Phil. 26-1 1).  In the unity and transition 

between Jesus' need for redemption and his being in fact redeemed. Jesus' identity is focused 

and the complex relation between his identity and that of God is rnanife~ted."~ It is God's 

action alone which raises Jesus from the dead, but it is not God but the crucified Jesus of 

Nazareth himself who marks the presence of that action. The narrative seems to say that 

Jesus somehow holds together his own identity in the transition from death to resurrection. 

and that the enactment of God's intention through the resurrection is at the same time the 

ultimate manifestation of who he is. Who is this man? "He is Jesus of Nazareth who, as this 

man and no other, is truly manifested as the Savior, the presence of God.""' 

"%id., 12 1-125. Frei refers to Scriptural support for the fact that Jesus is both redeemed 
and Redeemer. These are found in Acts 2:24:32; 13:35-37. Frei, "The Mystery of the Presence 
of Jesus Christ," 80-84. 

Il7~rei, R e  identity of Jesus Christ, 137; 124. 
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C. Presence: The Resurrection 

This section describes the relation between the identity of Jesus and his actual 

presence and draws out the implications this fact has for theology and for Christian response. 

The resurrection is presented in terms of its factual claim as the unity of Christ's identity and 

presence which allows for the pattern of his presence now to be outlined in terms of the Holy 

Spirit, Word. and sacrament. The implications of this pattem for doing theology are then 

described with reference to Kelsey's notion of the conjunction of the use of Scripture in the 

Church and the presence of Christ. Lastly, the implications of Christ's presence for the 

Christian life are discussed as the response of discipleship. The purpose of this section is to 

show that the context for the description of the identity of Jesus in the Gospels is the 

presence of the risen Lord, and to point out the appropriate response to Christ's identity and 

presence. that of prayer and discipleship. 

a) The Unity of Presence and Identity in Christ 

In the traditional interpretation of the resurrection the condition for the presence of 

Jesus is his continuing identity beyond death. In this approach, the resurrection constitutes 

a central place in Christology. The point of the stories is to witness to the fact that Jesus. 

raised from the dead is the same person or identity as Jesus of Nazareth (Luke 245; John 

11:25)."~ Frei maintains that the Passion-Resurrection accounts force the question of 

factuality because the fact claim is involved as part of the identity that is directly manifested 

in the story sequence itself.l19 The resurrection is a factual event of a unique kind. 

Christ's identity and its manifestation, involves his actual living presence: the reverse is also 

true; the fact that he is present brings with it the realization of who he is and what he 

did.'" It belongs to Jesus' identity to be a particular man who is, at once, the presence and 

' " ~ a n s  W. Frei, "How It All Began: On the Resunection of Christ," Anglican Episcopal 
History 58 (June 1989): 143. 

"?Frei. "Theological Reflections on the Accounts of Jesus' Death and Resurrection". 84. 

"('Frei, The Identity of Jesus Christ, 148. Frei, "The Mystery of the Presence of Jesus 
Christ," 91. 



action of God. "To know who he is in connection with what took place is to know that he 

is."'" Or. to put it another way, to acknowledge his identity is to acknowledge that he 

cannot not be present. "The climax of the Gospel story is the full unity of the unsubstitutable 

individuality of Jesus with the presence of God."'= To believe who Christ is, is to believe 

in his "self-focused presence"lu in which both his identity and presence are given together 

"in indissoluble unity." Iz4 

The logic of the story converges in the necessity of faith. The meaning of the 

narratives, according to Frei, is their depiction of the Savior. It is something like this he 

takes to be the "fact c ~ a i r n " ' ~  or meaning of the Gospel narratives. If the claims are true. 

the narratives are pointing to a "self-warranting fact" Iz6 to which we have no direct 

epistemic access apart from the narratives themselves. The meaning of the narrative is such 

that there can (logically) be no factual affirmation without faith, and no faith without factual 

affirmation. In this case the two coincide. The realistic feature of these accounts prevent one 

from resoning to the strategy of symbolic interpretation. 

This does not say anything specific about Christ's actual presence to us. Frei's 

concentration on the identity of Jesus in the Gospels is the basis for his discussion of Jesus' 

presence to us. He will claim that Jesus, whose identity is "self-focused and unsubstitutably 

his own.""' is the condition of possibility for my unsubstitutable identity. While making 

this point, he does not emphasize i t  so as to avoid merging Jesus' presence and identity with 

our identity and presence. Had Frei taken, as D. Dernson suggests, more account of Jesus' 

"'Frei, l7te Identity of Jesus Christ, 145. 

lUIbid., 149. 

'*bid. 
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%id., 143. 

''%id. 

'"bid., 102. 



specific identity enacted in his relationship to the apostles, he would have been able to speak 

of Jesus' presence in other ways than through the single way of his As it is, 

Frei proceeds to speak of Christ's presence to us by means of his identity. He will say that 

to speak of the presence of Jesus Christ now "in contrast to his presence at the time of his 

earthly life, death and resurrection. as well as in contrast to this final presence in a future 

mode""9 is to speak of the Holy Spirit, who is the mode of Jesus' presence now. But since 

Jesus* is not present now as he was to his disciples in his earthly life, death, and resurrection, 

i.e., tangibly, etc., and will not be so again until his final presence in the future. his presence 

now is indirect. While Jesus' presence now is the presence of one whose identity is such that 

he cannot be thought about except as present. yet we cannot directly grasp his presence. To 

conceive his indirect presence now requires a temporal and spatial basis since we can only 

concejve direct presence by means of a physical presence and verbal interchange. For these 

reasons, we will have to conceive indirect presence in terms of an analogy of physical 

presence and verbal communication. The Word (Scripture and Preaching), and sacrament are 

the temporal and spatial basis for Jesus' indirect presence. In a certain liturgical context in 

conjunction with other factors. the identity of Jesus really does become actually present in 

the Word proclaimed and in the sacraments. The spatial basis of the presence of God in 

Jesus Christ in the sacraments is, by the promise of Christ given in the Word, "the self- 

communication of his self-focused id en tit^."'^ It is the glorified Christ as the one who died 

and was raised, who makes his presence felt in the sacramental life of the believer. 

In speaking of the Holy Spirit, Christians affirm the strange unity of factual 

affirmation and affective commitment in the believer's response to Christ's presence. To 

believe in Jesus Christ is to believe that he shares his presence in a very particular way with 

you The New Testament and the Christian tradition attests that the relation 

'28~emson, Hans Frei & Karl Banh, 44. 

"Vrei, 7he Identiv of Jesus Christ, 155. 

1301bid., 165. 

I3'1bid., 12. 



to Christ and the believer is in some sense personal. Grateful love of God and neighbour is 

the proper way to appropriate this presence based in the resurrection of Jesus. He explains 

that in every other instance, trust and love are moral and attitudinal perspectives which do 

not flow from factual affirmation. But in this instance alone, commitment in faith and 

intellectual assent "constrained by the imagination" are of equal weight. For the believer to 

know who Christ is and to affirm his presence is one and the same as to worship, love and 

serve him. 13' 

The Church is the "public and communal form the indirect presence of Christ now 

takes.""' The same schema of identity-description applied to Jesus Christ in the Gospels 

is to be applied now in an analogous way to the Church. Frei will not say, as Ignatius seems 

to say in his Rules for Thinking with the Church. that the Church as "subject self' is identical 

to the indirect presence of Christ: "it is obvious that this understanding of the Church as 

"subject self is analogous to rather than identical with the subject self that is Jesus."lY In 

indicating Jesus' connection with all others. Frei introduces the word "history." 

History is the public history-the intention-action pattem formed by the 
interaction of the Church with humankind at large, and it is this history which 
forms the mysterious pattem of meaning to be disclosed by the presence of 
God in Jesus Christ in the future mode...'35 

This presence to history means history is neither "chaotic nor fated but providentially ordered 

in the life, death and resurrection of Jesus Christ who is Lord of the past. present and the 

b) The Function of Scripture 

Kelsey develops an account of the authority of Scripture for theology in terms of its 



functions in the Church. His thesis is described in 7%e Uses of Scripture in Recent Theology, 

and in the article "The Bible and Christian ~heology.""~ Kelsey's thesis makes five main 

points relating the areas of Scripture, theology, and the Church in a way which serves to draw 

out the implications of Frei's view of the formation of Christian identity. I )  Kelsey stresses 

the fact that activities which make up the common life of the Church should all be ordered 

to one end, "the shaping of the identities of the rnernber~""~ so that the behaviour of each 

enacts the mission to which the community is called and by which it is defined. 

Communities. therefore. "teach" certain beliefs. emotions. dispositions and attitudes in such 

a way as to "empower" persons to live according to the Gospel. 2) Theology, as an activity 

of the Church, invites each member to self-consciously criticize its own speech and action 

in light of God's Kingly Rule in the Risen Christ. The expression, "Scripture is authority for 

theology" has 'rself-involving force. The community is committed to using Scripture in 

its common life in ways that will nurture and reform its common life and that of each 

member individually. 3) Scripture ought to be used so as to rule Christian life and speech. 

It "functions to shape persons' identities so decisively as to transform them?' These 

activities include the varied practices which the persons in the community are actually 

carrying out. Tradition, in this sense. is a living tradition in which the Church expresses who 

she is by what she does. Tradition, here, may be used in reference to the handing-on of the 

Gospel (active tradition - actus tradendi) which names the activity in which the Word of God 

is made present among the faithful.''' In this 'shaping' "according to a single complex 

whole," Scripture is used in a variety of ways through which the risen Lord is believed to be 

 avid Kelsey, "The Bible and Christian Theology," The Journal of the American Academy 
of Religion 48, 3 (1980): 385-401. Kelsey's text and this article are used to outline his thesis. 

'38Kelsey, The Uses of Scripture in Recent Theology, 92. Kelsey, "The Bible and Christian 
Theology", 387-390. 

I39 Kelsey, 7%e Uses of Scripture in Recent Theology, 89. 

"%id., 9 1. See also Kelsey. "The Bible and Christian Theology," 393-395. 

I4%elsey, The Uses of Scripture in Recent Theology, 96; 94-99; t 13- 1 15; 1 17, 1 19, 174-1 75. 



present to the believing community. 4) Not only are Scriptural texts actually used in certain 

ways in the community's common life and in theology, but they ought so to be used because 

the power of God's kingly rule graciously shapes human identity and empowers new forms 

of life in persons through Scripture. 5) The norming norm which guides the use of Scripture 

in theology is the actuality of the inauguration in and for the world of the eschatological rule 

of God in the resurrection of the crucified Jesus. 

One use of Scripture is that of the theologian who applies particular biblical patterns 

to the life and speech of the Christian community."' The criterion by which the theologian 

does this is a discrimen."' defined as an imaginative shaping of Scripture which brings 

together the presence of God in conjunction with the use of Scripture in the common life of 

the church.'* Both Scripture and the presence of God are found in the concrete details of 

the common life of the Church which the theologian experiences by participating in it. 

However. no theologian simply "uses" the discrimen in this general sense. Rather, he or she 

tries "to catch up in a single metaphorical judgement the full complexity of God's presence 

in. through. and over-against the activities comprising the Church's common life." 

Kelsey's proposal is that it is just that imaginative characterization of the discrimen that 

largely shapes the theologian's decisions about how to 'shape' and use particular passages 

of Scripture. Scripture shapes the context out which this is done and the range of material 

out of which it is made. This is to say that certain controls are placed on the theologian's 

I4'1bid., 108-1 12. Kelsey, "The Bible and Christian Theology," 395-398. 

 else^, The Uses of Scripture in Recent Theology. 160- 163. The source for this term i s  
Robert C 1 yde Johnson, Authority in Protestant Theology (Philadelphia: The Westminster Press, 
1959), 15ff. A discrimen is a term intended to designate "a configuration of criteria that are in 
some way organically related to one another as reciprocal coefficients." The author cites Calvin's 
doctrine of Word and Spirit as a classic example of a theologian's discrimen. There is an 
association between discrimen and discernment in the work of "doing theology" since the word 
of Scripture is utilized to "test the spirits to see whether they are of God" (1 Jn. 4: 1). 



imaginative construal and use of biblical patterns.'& First, the range of biblical patterns 

exhibit a wide variety of ways of using them, but exclude any application which is 

inappropriate to God's true nature or presence. Second, the theologian is subject as well to 

the pattems found in the Gospels, and to the distinctiveness and unity of the canon. Third, 

the theologian must be faithful to the guidance of the Holy Spirit, as  well as to the literal 

sense of Scripture. Moreover, decisions about how to construe Scripture in terms of a 

discrimen are "literally pre-text," that is, "logically prior" "' to any attention to any 

particular text as authority for theology. The imaginative judgement presupposes a prior 

decision about what it means to be Christian, and is strongly influenced by the theologian's 

own up-bringing and experience. 

The theologian is deciding upon how best to characterize the various "ways" or 

"modes" in which God is present. Kelsey proposes three ways to construe the mode in which 

God is In the ideational mode, God is taken to be present in and through the 

teaching and learning of doctrines given by Scripture, or concepts proposed by Scripture. A 

second construal is the mode of concrete actual i~ ,  in which God is taken to be present in and 

through an agent rendered present in Scripture, or in and through a cosmic process of 

recreation. A third construal is the mode of ideal possibilizy, in which God is taken to be 

present in and through existential events that are occasioned by Scripture's kerygmatic 

statements which give insight into the possibility of authentic existence, or gives a biblical 

picture of Jesus as the Christ which conveys the power that makes new being possible. Each 

of these forms is "an imaginative construal" of the mode of God's presence "pro nobis" that 

tries to catch up all its complexity and singularity in a single metaphorical judgement. 

Among these three families of construal, both Kelsey and Frei seem to favour the construal 

"'bid., 16 1- 163. Theologians differ from each other in their judgements about how best to 
characterize the discrimen. On this point see Kelsey, The Uses of Scripture in Recent Theology. 
14-88; and James J. Buckley, "The Hermeneutical Deadlock Between Revelationists, Textualists, 
and Functionalists," Modern Theology 6, 4 (July 1990); 325-339. 



of God's presence in the mode of concrete actuality as appropriate to the presentation of 

Christ in the New ~estarnent."~ 

C) The Call to Discipleship 

How is Christian identity to be viewed in light of the identity of Jesus Christ? Frei, 

in his discussion of the mode of Christ's presence now, adds that the name and identity of 

Jesus, set fonh in the narratives of the New Testament, "call upon the believer for nothing 

less than disciple~hip."'~~ Frei understands this response to be lived out in an ecclesial 

context in which the Church has the task of faithfully narrating the history of Jesus so that 

people receive their identity and incorporation in the "climatic summing up of this story."15' 

That is to say, the Christian text is a mandate for a commitment which takes shape in its 

Christian conduct. its mission. and its common life. Just as Jesus' identity was the intention- 

action sequence in which he came to be who he was. so also the Church and the Christian 

have their own history, their own passage from event to event that constitutes their identity. 

Frei goes on to apply the intention-action pattem of identity-description to the Church 

as he did to Jesus (intention-action-interaction of character and circumstances that must be 

narrated). The intention-action pattern of the Church and the Christian differ in two respects 

from that of ~esus.'" First, the Church is a follower of Jesus. not a reiteration of him. 

Like him, it serves rather than being served. Hen, Frei refers to the pattern of exchange in 

Jesus' life and death?' But unlike him, it receives enrichment from its neighbour (the 

world at luge). Second, the Church's intention-action pattern unlike Jesus' is unfinished. 

'?bid., 162- 163; 39-55; Frei. Types of Christian Theology, 38-46,78-9 1 ; CD IW2: 154-264. 
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It looks to Jesus' presence in a future mode.'% The Church's intention-action pattern like 

that of the Christian, is worked out as a public history in the interaction with the world, with 

people, and in various situations. 

For Frei, Jesus' identity informs Christians about their own identity. The Christian 

is supposed to be conformed to Christ in the story and not to some historically constmcted 

Jesus. Christians depend on the identity of Jesus in his own story for insight into the 

interpretation of the circums~ances and events in their own lives. In this context, Jesus is "the 

condition of possibility" of our own identity."lS5 Our identity is not submerged with Christ. 

Rather, Christians find "that their own specific identity and unsubstitutable identity becomes 

sharply accentuated by relation to Jesus' own unique identity."'56 Here, Jesus' identity 

serves to foster and heighten our awareness of our own and our understanding of the 

importance we attribute to it. 

One way in which the tradition speaks about the Christian's likeness to Christ is to 

name the Christian as someone who is conformed to the Jesus depicted in the narrative."' 

It is this confomi~us Christi and the accompanying imitatio Christi explicated in terms of the 

cumulative narrative that is the New Testament which defines and safeguards Christian 

faithfulness and not necessarily or even primarily the possession of some 'theory' about the 

nature and person of Jesus Christ. Frei says as much when he asserts that "the identity- 

description that we applied to Jesus in the Gospels must, to a lesser extent and in merely 

"%id., 63. 138. See also Gene 
Jesus," in Scriptural Authority and 
Fortress Press, 1987), 15 1. 

Outka, "Following at a Distance: Ethics and the Identity of 
Narrative Interpretation, ed. Garrett Green (Philadelphia: 

lS6~reil The Identity of Jesus Christ, 133. 

'S7~indbeckl The Nurure of Doctrine, 120- 12 1. Kenneth Surin, The Turnings of Darkness and 
Light (Cambridge: Cambridge University Press, 1989), 204. The author notes that B. Childs 
distances his own position from Frei and Lindbeck when he insists that the New Testament 
speaks of realities which are external to the text. Childs says, "it is in fact too limiting to restrict 
the function of the Bible to that of rendering an agent or an identity." 



analogous fashion be applied also to the Church as his people."ls8 Now, the possibility of 

conformation to Christ is secured only through membership of the community of faith, i.e., 

through the Word and the sacraments.15g 

Central to the intratextual approach, therefore, is the notion that the identity of the 

follower of Christ is appropriately specified in the identity-description derived via the analogy 

- described by Frei - from that primary pattern of identity -description which he 

communicates in identify. At the level of theological (i.e., second-order descriptions) the 

practical imitatio Christi must thus be seen as "a recapitulation of the linguistic or textual 

analogia conformitatis Christi. As Surin succinctly says, 'What a Christian does as a 

follower of Christ is a derivative of what the narrative says about Jesus Christ.' The form 

of the analogia Christi and its counterpart, conformitas Christi (in the sense specified by 

Frei), is such that it grounds and solicits the imitatio Christi. That is, the identity of the one 

who professes to be a follower of Jesus Christ is, in this view. "constituted by incorporation 

of this person into the Christ-shaped world that is the cumulative biblical narrati~e."'~' It 

acts as an invitation or an appeal to enter into the world of the sacred text. The discourse 

which functions within the "text" as it relates to the invitation to enter the world of the text 

can be seen as being in part the discourse of what Barth following Calvin terms the 

participatio Christi.16' It is panicipatio Christi, i.e., the truth that we are the people of 

Christ's possession. and the idea of "sharing with Christ" which animates the imitatio Christi. 

This grounding of biblical discourse in the participatio Christi implies that there is a sense 

in which the reader has already to be in the world of the text, i.e., to be "the possession of 

Christ" in order to be at all cognizant of the very "invitation to enter this world," i.e, to be 

lS8~rei, The Identity of Jesus Christ, 159. See also Surin, The Turnings of Darkness and 
Light, 205, note 13, pp. 296-297. Surin suggests that this idea approximates Barth's construal 
of the imitatio ChrFm, which he (Barth) aniculates in terms of the notion of justifying faith, i.e., 
a faith which represents an imitation of God, and analogy to his attitude and action. CD 4/1:634. 

"Vrei, The Identity of Jesus Christl 159. 

'60~urin, The Turnings of Darkness and Light, 205. 



a follower of Christ. 

The consideration of our difference from Christ centers on two key differences 

between Jesus and ourselves: He differs from us in the content of his mission and in the way 

in which he effects it. First, his mission is to deliver and save us. This is his exclusive task. 

It is different for us. In our own interactions with one another we cannot repeat what he 

does. We cannot deliver and save others. Second, our situation is not only profoundly 

relational, it is in addition inescapably reciprocal, which is not the case in the humanity of 

Jesus. In the pattern of exchange, we differ from Jesus in that we can receive and accept 

enrichment from others. Barth elaborates this difference in his account of how Christology 

and anthropology are related?' On the one side. "we do not need to look for any other 

basis of anthropology than the christological." On the other, "Christology is not 

anthropology." Jesus is for others in the most comprehensive and radical sense. 

Both Frei and Barth can be said to address Christian discipleship from the point of 

view of agape.'63 To be a disciple is to leave "oneself' behind and answer the summons 

of Jesus Christ above all else. It is to be free from inordinate attachments of all kinds in 

order to render self-giving service on the neighbour's behalf. In this effort. the Christian 

comes to accept the difference between Jesus and himself knowing that this situates him as 

created and as sinful, which is constantly reminding him of his limitation. In following 

Christ as loved and redeemed sinner, the Christian's light depends all the more on christ.lM 

For Kelsey. the practice of prayer and worship "In Jesus' Name" is discipleship,'65 the 

'63~utka, "Following at a Distance: Ethics and the Identity of Jesus," 157ff. See also Kelsey, 
7he Uses of Scripture in Recent Theology, 169, 179. Jesus' work is a less" demonstrable work" 
as we carry out this task, and seems to throw us more on our own resources. Outka notes that 
Kelsey finds this tension reflected to some degree in Barth, and finds a similar shift occurs in 
Frei's work. Kelsey refers to the structure of the argument in Barth in CD 312 but not in vo1.4. 

165David Kelse y . To Understand God Truly (Louisville, Kentucky: Westminster/John Knox 
Press, 1992), 47; 144- 145. The practice of the worship of God "in Jesus' name" embraces 
everything involved in responding to God's presence. 



ongoing discernment of the Christian's response to Christ. 

Conclusion 

Chapter Two demonstrates that the realistic narrative of the Gospels, by its form, 

content, and context renders the identity of Jesus accessible and therefore, present. 

Christology is shown to emerge from the realistic-narrative form of the Gospels in which the 

content is the identity of Jesus depicted in the narrative sequence of his intentions and 

actions, and the context is the presence of the risen Lord. Scripture functions in the Church 

as authority for doing theology in terms of Christian self-description. The Church's use of 

Scripture in her common life tends to be formulated by an imaginative construal of God's 

presence as found in the many patterns in Scripture and as evidenced in the use of Scripture 

in the Church's tradition. Theologians will often present this construal according to a 

particular insight or discrimen aided by a root metaphor. i.e.. a story rendering an agent. the 

presence of the risen Christ or Christ the King. To acknowledge who Christ is means to 

believe in his risen presence. At the same time, the recognition of Christ's presence calls 

forth a unique response of personal knowledge of him together with commitment in adoration. 

love, and service. The identity of Jesus given in his name as Savior. calls for nothing less 

than discipleship. The Christian is to be a disciple, following Christ "at a distance," 

conforming to Christ. especially in the pattern of his death and resurrection. The concept 

of middle distance perspective, and Stanley's explanation of the Gospels as "Spirit-filled" 

narratives, helps us to appreciate why Ignatius places such emphasis on contemplation of the 

Gospels "just as if one were thereH(SE, 114). Ignatius, in the Kingdom meditation and the 

Two Standards, presents the image of "Christ the King" who calls others to follow him in 

labor and glory, the pattern of Christ's paschal mystery. 



PART TWO - APPLICATION TO THE SPIRITUAL EXERCISES 

CHAPTER THREE 

THE GENESIS AND SCOPE OF THE SPIRITUAL EXERCISES 

Introduction 

We know that Ignatius had direct contact with the movement of reform known as the 

Devotio Moderna through acquaintance with some of its proponents and, most particularly, 

through his reading of some of the movement's key literary sources. In our discussion of this 

influence in the Introduction to this work, it was noted that the Catholic Reform had its roots 

in the pre-Reformation climate of reform by means of a more evangelical, Christocentric. and 

practical living out of the Christian life. Ignatius was profoundly influenced by the reading 

he did of these sources in the early days after his conversion and throughout his life. The 

characteristic traits of the Devotio Modema, its Christocentrism, its emphasis on methodical 

prayer. especially the practice of lectio divina, and the moral and practical aspect of 

application. contributed to forming Ignatius' worldview and thereby entered into the very 

structure. method, content, aim and procedure of the Spiritual Exercises. 

Yet, as we also observed in the Introduction, the Exercises are chiefly the product of 

Ignatius' own inspiration and grace, and must be seen in light of St. Ignatius' O w n  Story as 

the history of his own relationship with God. These two sources, one corning from the 

Devotio Modema, and other, from the depth of his own spiritual experience, helped to form 

Ignatius' knowledge and devotion to Christ. 

This Chapter explores how the Christology of the Exercises is rooted in their narrative 

sources, purpose, and procedure, bringing to light the compatibility of the Spiritual Exercises 



with narrative theology's biblical and Christological focus and its emphasis on personal 

reform. A) It does so by identifying in the genesis of the Spiritual Exercises the literary 

influences which entered into the origin of the text namely, the literary influences from the 

Devotio Moderna. the Vita Christi (VC), the Flos Sanctonun (FS) and The Imitation of Christ 

(IMIT). B )  The effect of these sources is traced in St. Ignatius' Own Story, where they are 

shown to influence the work of his conversion and subsequent spiritual growth, becoming a 

catalyst for the stages of development of the Spiritual Exercises which represents that 

conversion and that growth. C) Finally. 1 will explore the Christological vision which 

informs the particular aim, method and procedure of the Exercises. 

This Chapter argues that the Spiritual Exercises, in their literary influences and in their 

inspiration, are compatible with narrative theology's key interests, thereby establishing a solid 

basis on which to demonstrate a compatible Christology. 

A. The Narrative Influences in the Spiritual Exercises 

St. Ignatius. in his ~utobiograpkv.' testifies with certainty that he read only three 

books' in the immediate period before and after his conversion: The Life of Christ (Vita 

I The Arttobiography of St. Ignatius Loyola (Autobiog) in Fontes Narrativi de S. Ignatio de 

Loyola et de Societatis lest4 initiis (FN),  [Edd. D. Fernindez Zapico, C. de Darnases, P. Leturia], 
Volume I (15234556). in Monuments Ignatiana (MI), vol. 66, Series IV, Volume I (Rome, 
1943), no. 5, 370. There is an English translation of Ignatius' Autobiography, in which the same 
numbering of paragraphs has been kept: St. Ignatius' Own Story As Told to Luis Gonza'lez de 
Cbrnara, trans. W .  J .  Young (Chicago: Loyola University Press, 1956). Translator] (Young). This 
text has been chosen for use throughout this work. References are made by paragraph number 
in the Spanish text, since these are the same in all translations, and by page number. Each time 
the Autobiography is cited, a reference will also be given by page number in the English 
translation provided in Young's book. (Young, p. 19). See also the excellent introduction and 
notes offered by Joseph Munitiz and Philip Endean in Saint Ignatius of Loyola: Personal 
Writings (London/New York: Penguin Books, 1 996). 

'The first two books are referred to in Aurobiog, no. 5 ,  370 (Young, p. 19). Since there were 
none of the books of chivalry Ignatius was accustomed to read, "le dieron un Vita Christi y un 
libro de la vida de la Santos en romance." H. Rahner, The Spirituality of St. Ignatiw Loyola, 24. 
Speaking of Ignatius' time in Loyola, Leturia adds that "Ignatius was engaged, then, in a renewed 
and deeper concentration on "those books" during these months, and not on others." An excellent 
source for the early life of Ignatius is that of Pedro khlria, S.J., Iiiigo de Loyola, trans., Aloysius 



Jesu Christi) (VC) by Ludolph of Saxony translated into Spanish by Ambrosio de Montesino; 

The Lives of the Saints (Legenda aurea Flos Sanctonim (FS) by Jacobo de Voragine in the 

Spanish translation of Goberto Marie Vagad; and f ie  Imitation of Christ (IMIT) commonly 

attributed to Thomas 21 Kempis, which Ignatius first read at Manresa and referred to as el 

Gerconzito since it was generally attributed at that time to Jean ~erson.' All three literary 

sources, by reason of their close association with the Gospels, are frequently described as 

narratives. In Conway's work. Vita Christi is described as "an encyclopedic life of Christ" 

having the quality of a "historical narrative rather than a topical one."4 Ganss also refers to 

Vita Christi as a narrative due to its structure as "one continuous account of Christ's life."' 

Dubay explains how The Imitation of Christ may be described as a narrative in a more 

indirect sense since it may be classified as "a variation on the theme of the G ~ s p e l . " ~  

Coleridge notes that for this reason the authorship of The Imitation of Christ has sometimes 

been attributed to Ludolph.' Therefore, on the strength of these findings as well as on my 

- - 

J. Owen, S.J., (New York: Le Moyne College Press, 1949)- 113. Reference to the third book, 
The Imitation of Christ. is found in Ribadeneira's account of Ignatius' life. Ribadeneira 
(MonRib). [Ed. D. Restrepo, I. Vilar.] Vol. II (Madrid, 1923), 503. 

' ~ a  Chara, Memoriale, 97. in Scripta de Sancto Ignacio (SdeSI), Edd. L. Ortiz, V. Agusti, 
M. Lecina. A. Macia, A. Codina, D. Fernindez, D. Restrepo], Series IV, Volume I, 200. "It was 
at Manresa that he first saw the Gerpnzito, and never afterwards wished to read another book 
of devotiont1. FN, I, 584. 

'Conway. "The Vita Christi of Ludolph of Saxony and Late Medieval Devotion Centered on 
the Incarnation," 1. 

' ~ eo rge  G. Ganss, S.J., ed., Ignarius Loyola: Spiritual Exercises and Selected Works (New 
York: Paulist Press, 1991), 19. 

Thomas Dubay, S.J., "Classical Spirituality: Contemporary?" Review for Religious 23 ( 1964): 
453-454. 

'~arnes Coleridge, S.J., "Ludolph's Life of Christ," 7'he Month 17,2, (November - December, 
1870). 340; See also Sister Mary Immaculate Bodenstedt, Pruying the Life of Christ: First 
English Translation of the Prayers Concluding the 181 Chapters of the Vita Christi of Ludolphus 
the Carthusian: The Quintessence of His Devout Meditations on the Life of Christ (Salzburg: 
Analecta Carthusiano vol. 15, 1973), 93; Bodenstedt, "The Vita Christi of Ludulphus the 
Carthusian. " 



own rereading of these sources, I may conclude there is a strong enough connection here with 

the narratives of the Gospels. 

It has been established that no direct literary dependence can be shown in terms of 

intentional and conscious "borrowing" from these sources by Ignatius for explicit use in the 

~rercises.~ As Codina and Leturia have pointed out, few if any verbatim quotations from 

Ludolph's Vita are found in the Erercises. Yet. the authors of the Monurnenta agree, that 

"literary traces" of these works clearly indicate a psychological and indirzct influence on the 

shaping of the text and its contentsag Although such details or "traces" may not be 

significant in themselves, they point to Ignatius' "prolonged c~ntac t" '~  with the sources 

which help to form his mind-set, or Weltanschauung. They initiated him into an early form 

of biblical hermeneutics comparable to what Barth has called explicatio, meditatio, and 

opplicatio.*' The tradition of biblicai exegesis as an interrelationship of reading, meditation, 

and practice is a dynamic in which narrative theology is rooted. Cusson clearly affirms that 

these early sources Ignatius read are carriers of this tradition to ignatius," a fact which 

'~odina uses the terms "huellasl " "ecos o resonancias, " and "relacidn, " when speaking of 
the influence of these sources on the Exercises. The Monumenta offers a comparative study of 
the Vita Christi, Flos Sanctorum, and the Exercises. See Arthuro Codina, S.J., in Ejcercitia 
Spiritualia Sancti Ignarii de Loyola et eorum Directoria (SpEXMHSJI9), Ed.  Codina.] I vol. 
Monumenta Ignatiana, Series Secunda, vol. 19, (Madrid, 19 19), 49-57; 57-94. See also Arturo 
Codina, S.J., Los origenes de 10s Ejercicios Espirituales de S. Ignacio de Lqvola (Barcelona: 
Biblioteca Balmes, 1926), 133, 153; Ignacio Iparraguirre, S.J., and Cdndido de Dalmases, S.J., 
eds., Obras Completas de Sun Ignatio de Loyola, Second Edition, (Madrid: Biblioteca de Autores 
Cristianos, 1963). 178- 180; Arturo Codina, S.J., Los origenes de los Ejercicios Espirituales de 
S. Ignatio de Loyola (Barcelona: Biblioteca Balmes, 1926), 133- 141, 153; Leturia, Iiiigo de 
Lqvola, 1 12; Ganss, Ignatius of loyola: Spiritual Exercises and Selected Worh, 25. 

qparraguirre, Obras Completas de Sun Ignacio de Loyola, 178. "El influjo, miis que literario 
y directo, es intemo y de irradiacibn." 

'OGiIles Cusson, S.J, Biblical Theology and the Spiritual Exercises (St. Louis: The Institute 
of Jesuit Sources, 1988), 18. 

i2Cusson, Biblical nteology and the Spiritual Exercises, 18. This book is an authorized 
translation of Pbdagogie de 1 'expe'rience spirituelle personelle: Bible et Exercices Spiriruels, by 



makes any evidence of their relation to the Exercises very significant. He further claims that 

these sources helped to form his worldview, his Weltans~hauung,'~ as well as his habits of 

reading and methods of prayer which he later expounds in the Eiercises. The three books 

Ignatius read in the early days of his conversion are the keys to understanding Ignatius* 

Weltansclwurcng. Cusson notes that "this is the vision or world view that we must find and 

use for the authentic interpretation of the truths put forth in the Exercises."" H. Rahner 

refers to this vision as "the world of the heart of Ignatius"15 which Ignatius created from his 

iIlurninations received at Manresa, 

The three sources Ignatius read, Vita Christi, Flus Sanctonrm and The Imitation of 

Christ, are deeply steeped in the current of thought and spirit of the Devutio Moderna. We 

find that these same three literary sources are evident in the structure, content, method and 

praxis of the Exercises. It is notable, however, that the Vita Christi, the source which draws 

most directly from the Gospels, appears to have had the greatest influence on the conversion 

of Ignatius, and subsequently, on the text of the Spiritual Exercises. This view is held by 

Leturia and Cusson who have studied this influence quite thoroughly. The research evident 

in the Monumentcz appears to be supported by Ignatian historians. Leturia indicates the 

influence of the Vita Christi on Ignatius without developing his thought: "The prologue of 

-- 

Gilles Cusson, S.J., troisiiime ed., 1986, published by Les Editions Bellarmin, 25 Jarry Ouest, 
MontrCal, P.Q., Canada. The first French original, published in 1968, is a reworking of a 
doctrinal dissertation presented to the Gregorian University, Rome, with the title: L'experience 
biblique du salut duns les Erercices de saint Ignace. His book has been hailed George Ganss 
as "the most extensive and best-documented commentary on the Exercises presently available in 
English." It is my conviction that Cusson would have understood the value of a narrative 
approach to the Exercises. 

"bid., 5 1-79. This world view, or "weltanschauwtg," includes his expansive view on God, 
the universe, and the human person. 

'%. Rahner, The Spirituality of Saint Ignatius byo la ,  xi. Rahner refers to this vision as "the 
world of the heart of Ignatius," which Ignatius created from his illuminations received at 
Manresa. This book is also an excellent source on Ignatius' early life and conversion. 



the Carthusian Life of Christ which had brought about his con~ersion."'~ Cusson, in his 

book, observes that the passages of the Exercises parallel to those in Vita Christi are more 

numerous than those which could have been inspired by the Flos Sunctor~m.'~ 

In the Vita Christ?' (VC) Ludolph furnishes Ignatius with an organized form of 

structured thought which spans the whole history of salvation from the Eternal generation of 

the Word in the Trinity VC, I, 1); to God's plan of salvation for fallen humankind (VC, I, 5);  

then progresses through Christ's life, death, resurrection and ascension and onward into the 

Last Judgement, which results in hell or in heaven, our true goal.lg It should be noted that 

this structure follows the credal formula which is a summary of the Gospel kerygma. A 

similar pattern is found in the Flos Sanctorum (FS) or The Golden Legend (GL)" where the 

IbPedro de Leturia. S .J.. Estudios espirincales LI, (Rome. 1957), 40 1. 

17Cusson, Biblical Theology and the Spiritual Exercises, 19. "There is no comparison." See 
also SpEXMHSJ19, 57-94. 

'we are using the Latin edition of Ludolphus de Saxonia. Vita Christi ex Evangelio er 
approbatis ab Ecclesin catholica doctoribus sedule collecta (VC). Edito novissima, curante L. M. 
Rigollot, saec., Parisiis, apud Victorem Palme, Bibliopolarn; (Rornae, Libraria S. Cong. de 
Propaganda fide. 1870). Citations from the text are placed in the body of the text prefixed by 
VC with the reference or references given according to Book Number (Roman Numerals), 
Chapter Number (Arabic numerals), and Section Number (Arabic numerals) where applicable. 
When some secondary sources quoted use the 1878 edition. this change will be indicated. For 
an excellent study of the influence of Ludolph's Vita Christi on the Exercises see Paul Shore, 
"The Vita Christi of Ludolph of Saxony and Its Influence on the Spiritual Exercises of Ignatius 
Loyola," Studies in the Spiritltolity of Jesuits 30/1 (January 1998). 

I9See the excellent commentary in Ganss, Ignatius of Loyola: 17re Spiritual Exercises and 
Selected Works, 19-2 1 . 

'%pnds of the Saints popularly known as FZos Sanctorum. Prologues by Fray Gaubeno, 
M. Vagad. A copy exists in the Archives of Loyola. It was printed at Saragossa between 1490 
and 1510 with the title, Legenda Aurea Sanctorum, (Madrid, 1688). Since this source was not 
available to me. I had to rely mainly upon secondary sources and the English edited version, The 
Golden Legend of Jacobus de Voragine, translated and adapted by Granger Ryan and Helmut 
Ripperger (New York, 1941). I also used and found helpful two other English volumes: The 
Golden Legend: Readings on the Saints, translated by William Granger Ryan, vols. 1&2 
(Princeton, New Jersey: Princeton University Press, 1993). References to the Legenda are 
according to folio and column number and placed in the text prefixed by FS; references to the 



lives of the saints are read in the context of the Life of Christ, and in The Imitation of 

Chrisr" (IMIT) which, while concentrating on the Passion and the Cross, evokes the whole 

life of Christ." This sequence, absorbed by Ignatius in his reading, reappears in the 

structure of the Exercises (SE, 4: l-3).= Just as the Vita Christi has an appendix to which 

the reader may refer, so do the Exercises in the series of "Mysteries of the Life of Christ Our 

Lord" (SE. 261-3 12). "For the purpose of these meditations is to furnish an introduction and 

a method for meditating and contemplating, that one may do this better and more completely 

later on" (SE, 1623, First Note). Almost all the 150 Ignatian topics are found also in the text 

of Ludolph's 181 chapters and in the same order." The manner of treatment is totally 

different in the Exercises and in Vita Christi. Ludolph expounds on a topic at length. using 

references to the Fathers of the Church and imaginative reconstructions to augment the 

Gospel narratives, while Ignatius gives only brief points, original with himself, leaving for 

the exercitant to expand the meaning and application in prayer according to the lights given 

to him or her by God (SE, 2). 

It is from Ludolph that Ignatius draws the detailed knowledge of Christ's life? and 

Ripperger and Ryan texts will be given by title of the saint's life, and will be prefixed by GL. 

"I have chosen to use the edition by Joseph Tylenda, S.J., The Imitation of Christ (IMIT) 
(Wilrnington, Delaware. Michael Glazier, Inc., 1984). As with the Vita Christi, references are 
by Book (Roman numeral), Chapter, and Section number (Arabic numerals). References will be 
placed in the body of the text prefixed by IMIT. Since Tylenda's text is a later edition with 
adaptations, reference to an earlier edition is sometimes required. The alternate text I have 
chosen is that by Knox, The imitation of Christ, trans., Ronald Knox and Michael Oakley, (New 
York: Sheed And Ward, 1959). 

* ' ~ d i x  Vernet, la spiritualite' midihale (Lyons: Bloud & Gay, 1928), 101; See also the 
English text by F. Vemet, Medieval Spirituali~, to which we have previously referred. 

23Cusson, Biblical Theology and the Spiritual Exercises, 1 8 .  

%Ganss, Ignatius of Loyola: Spiritual Exercises and Selected Works, 20-2 1 .  

%id.. 25. Ganss observes that this knowledge did not come to Ignatius from the New 
Testament since he did not know enough Latin at the time to read it. Although some translations 
into Spanish of the New Testament existed in Spain in scattered manuscripts due to the tight 
control of the Inquisition, no Catholic Spanish translation of the New Testament was printed in 



his view of Christ as the God-Man who is never seen in isolation from the Trinity. In the 

First Week, the influence of the Vita Christi is found in the historical and theological origin 

of sin seen from the standpoint of rejection of the Incarnate Word (SE, 50-53; VC, I, 2)? 

Traces of all three narrative sources are found in the First Week in the accounts of the three 

sins, as well as in certain descriptive details peculiar to the Erercises, such as the image of 

the angels in their pride being "hurled from heaven into hell" (SE, 50:6; VC, I, 11, 1). The 

Exercises make specific reference in the Second Week to the reading of "The Imitation of 

Christ, the Gospels, or lives of the saints" (SE, 100: 1). Many of the details of the "points" 

of the mysteries of the life of Christ given at the end of the book of the Exercises are taken 

from these narrative sources, such as the emphasis on the three calls of the apostles and their 

lowly state (SE, 2752, 7-9: VC, 1, 30, 1, 3; GL "Saint Andrew the Apostle"). In the Third 

Week, we find a similar emphasis in the Vita Christi as in the Exercises on the sorrow of 

Mary at the death of her Son (SE, 298:2; 208;8; VC, lI, 66, 13: and in the Fourth Week, the 

famous reference to the first appearance of the risen Lord to his mother, are similarly found 

in Ludloph's Vita Christi (SE, 299: 13; VC, II, 70, 6). Most significantly, the Christological 

title. "God our Lord," present in the Principle and Foundation and throughout the Exercises. 

is also found in Vita Christi (SE, 2 3 2 ;  VC. I, 2) where it too means the Risen Christ. Present 

in all three narrative sources are the various images and themes found in the central lgnatian 

meditations, the Kingdom and the Two Standards, namely, Christ as King and Leader who 

calls many persons to serve him generously under his banner, the standard of the cross. (SE, 

95:3; FS, Preface), SE, 136: 1, 137: 1 ; IMIT, I, I ,  1, 5 ;  VC, I, 88, 3'' 

-- 

Spain until 1793. 

%ee Conway, The Vita Christi of Ludolph of Saxony and Late Medieval Devotion Centered 
on the Incarnation, 63-79. The "vast act of humility" on God's part is rejected in the sin of the 
angels, and in that of humankind. Compare this perspective with how H. Rahner describes the 
Christology of the First Week of the Exercises. There, he describes the sin of the angels as "a 
refusal of the God-Man." Hugo Rahner, S.J., lgnurius the Theologian (New York: Herder and 
Herder, 1 967), 67ff. 

"For details on the influence of the narrative sources on the meditations of the Exercises, see 
Appendix B. 



The method of contemplation of the Gospel scenes described in the Vim Christi is 

similar to that proposed in the Exercises. Ludolph proposes a method of meditation on the 

Gospel known as "lectio divina.'"' a devout and careful reading of the Gospel. It is 

intended to become a prayer on the principal mysteries of Christ which ought to be felt and 

savored (sentire y gustare). Ludolph insists above all on the necessity, so dear to Ignatius, 

to stop and "relish interiorly" (gustar ... internamente) Christ's mysteries, words, and actions: 

....make yourself present to what the Lord Jesus has said and done, and to 
what is being narrated, just as it you were actually there. and heard him with 
your own ears, and saw him with your own eyes: for all these matters are 
exceedingly sweet to one who ponders them with desire, and far more so to 
one who savors them ((VC, Prooemium, 2). 

Compare this section of Vita Christi with the Second Annotation: 

For what fills and satisfies the soul consists, not in knowing much, but in our 
understanding the realities profoundly and in savoring them interiorly (SE, 
25) .  

The approach to meditation in Vita Christi as in the Exercises, is an exercise of the three 

powers of the soul. memory. intellect and will (VC, D, 63. Prooemium, nos. 1. 21. '~  Most 

importantly. Ludolph of Saxony is the immediate source for Ignatius' method of 

contemplation on the mysteries of the life of Christ? The Introduction (Prooemium) of the 

"on "Zectio divina" see Ganss, The Spiritual Exercises of St. Ignatius, 187, 20 1, 206. Ganss, 
Ignatius of Loyola: Spiritual Exercises and Selected Works, 22. Ganss contends that while 
lgnatius learns this process from Ludolph at Loyola, it reappears in the Exercises "totally 
reworded and fitted to his own purposes." 

'g~udolph's meditation on the Crucifixion is an example of this approach. Compare with the 
third Introductory Explanation in the Exercises [SE, 3:2-31. 

"on the method of contemplation of Ludolph of Saxony and its bearing on the Exercises, 
a number of good sources are available: O'Donnell, "Contemplation," 27; E. Raitz von Frentz, 
"Ludolphe Ie chartreux et Ies Exercices de Saint Ignace de Loyola," Revue d'ascitique et 
mystique 25 (1949): 385. In speaking of prayer and practices of asceticism, Frentz says that 
"Bien des 6lements cedependant ont sans doute kt6 puids chez Ludolphe"; De Guibert, The 
Jesuits: Their Spiritual Doctrine and Practice, 154. "From Ludolph, Ignatius learned the practice 
of contemplating the gospel mysteries which is so characteristic of the Exercises": Cusson, 
Biblical Theology and the Spiritual Exercises, 8, 18. R. M. Homedo, "Algunos rasgos comunes 
entre la contemplacion ignaciana y la del carmjano," Monresa 36 ( 1964):337-342; H. Watrigant, 



Vita Christi, as we have seen, explains the methods of contemplating the life of Christ. We 

read in Ludolph's Prologue: "Make yourself present to what the Lord Jesus has said and 

done, and to what is being narrated, just as ifyou were actually there, and heard him with 

your own ears, and saw him with your own eyes" (VC, Prooemium. no. 2 (italics mine); SE, 

2, 69, 2 14). In this single passage from Ludolph, there is a connection to the sentir p gustar 

of the Second Annotation (SE, 2:4,5); the Colloquy to the Incarnate Word "who has just 

become man for me" (SE,  109: 1,  2); the application in the Nativity to the "unworthy slave," 

to serving the persons "just as if I were there, ...." (SE, 114:2-3);" and to the three points 

of Ignatian contemplation found in the pattern of seeing, hearing, and watching; (SE, 106- 

108); and the call to draw fruit (SE, 108, 113, 115, 116, 124, 125)." 

The influence of &l three narrative sources can be found in the many sets of rules and 

practices taught in the Exercises. A similar description of the nature of consolation and 

desolation found in the Rules for Discernment of Spirits in the Exercises, is observable 

throughout the Vita Christi and the lmitation of Christ. The characteristic phrase found in the 

"La gentse des exercices de saint Ignace," Etudes 71 (1897), especially pages 521-522; Henry 
Sedgwich. Ignatius Lqvola (New York: 1923), 17; Bodenstedt, The Vita Christi of Ludolphus the 
Carthusian 77. "Some basic ideas of the Exercises can be traced back to the Vita. Among them 
are Ignatius' methods of contemplation and the application of the senses wherein Christ becomes 
the central object of the meditation." Codina, Los origenes de [os Ejercicios Espirituules de S. 
Ignacio de Loyola, 135. "Bien pudo leer San Ignacio en el Vita Christi cartujano, lo que el Santo 
llama composici6n de lugar, y aquelo que encarga en la contemplacl6n de 10s misterios de la vida 
de Cristo. que he de mirar las personas "como si presente me hallarse" ... en alguna manera la 
coloquio que en 10s Ejercicios de San Ignacio." 

"Codina, Los origenes de Ls  Ejercicios Espiritudes de S. ignacio de Loyola, 135; Stanley, 
A Modern Scriptural Approach to the Spiritual Exercises. 88.  Stanley indicates here that "the 
little maid servant," and the "little unworthy slave," Ignatius takes from Ludolph. 

 he method of the Application of the Senses is a return to the practice of lectio divina. It 
is a tradition to which Ignatius belongs and to which he is introduced by Ludolph at Loyola and 
which finds its way into the Erercises. See O'Donnell, "Contemplation." 59-68. On the 
rootedness of the four-steps of prayer and its relationship in the Carthusian tradition and its 
further expression in Pseudo-Bonaventure see J. P. Grausem, S.J.. "Le 'de Contemplatione' du 
Chartreux Guigues du Pont," Revue d'ascitique et mystique 10 (1929): 269-27 1, and note 30 on 
page 270; F. Cavallera, J. de Guiben, A. Solignaci, eds. Dictionnaire de spiritualite' (Paris: 
Beauchesne, 1967). s . ~ .  "Guiges du Pont." by Bernard Gaillard. 



Exercises, "enemy of human nature," is taken from the life of St. Onuphrius found in the Nos 

Sanctorum, and the famous Ignatian concept of Satan "as an angel of light," (SE, 332-333) 

is found in Ludolph's Vim Christi (VC, 11). In the same way, all three narrative sources can 

be traced in the various other Rules, such as the those for Almsgiving, on Scruples, and for 

Thinking with the Church. The practice of the election itself and the disposition for the 

election which forms such a central place in the Erercises, is also emphasized in Vita Christi 

and the Imitation of Christ ISE. 169- 188 (Election). Dispositions for the election and the 

election so called: VC, a, 87; VC I. 62: VC, I ,  50, 1; IMIT, ILL, 33, 1 ,  2; IMIT, II, 5, 3; 

(election); VC, I ,  85, 7 ;  VC, I ,  53. 2.  IMIT, I, 22, 4; IMIT, I, 25, 1; IMIT, 19. 3): The same 

influence of the narrative sources can be found in the practice of the Examen and the 

Sacraments taught in the E~ercises.~' 

We have seen how three narrative sources from the Devotio Moderna have permeated 

the structure. content. and method of the Spiritual Erercises, and in particular, how the 

method of lectio divina understood in the tradition as the meditative reading and prayerful 

reflection on the life of Christ, is consistent with the approach used in the Exercises. The 

references to Christian practices in relation to this meditative reading is an attempt to help 

the reader in the concrete application to life of the Gospel message. We see a similar 

integration of prayer and praxis in the Exercises. The Vita Christi holds pride of place in this 

influence since it helps, more than any other source, to form Ignatius' trinitarian and 

Christocentric worldview which finds its way into the Exercises. We will see next how 

Ignatius' spiritual experience as recounted in his own story is compatible with the emphasis 

on the presence of Christ found in narrative theology and how this experience of Christ 

informs the Christology of the Exercises. 

B. St. Ignatius' Own Story 

While acknowledging the influence of theology and ascetical works in the 

" F O ~  details on the influence of the narrative sources in the various rules and practices of the 
Exercises, refer to Appendix B. 
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Exercises," the most authoritative witnesses to the life of St. Ignatius affirm that it is the 

personal experience of the author which is the principal source of the ~xercises." A record 

of this experience is provided in the Autobiography of Igr~atius,~~ entitled in Young's 

translation as. St. Ignatiuc' Own ~ t o r y . ' ~  It is a faithful account of the significant details of 

his life as recalled by Ignatius3' and written down by his close companion. Luis Gonzalez 

Y~hronicon Socirtatis Iesu, auctore Joanne Alphonso de Polanco, S.J., (PolChron), [Edd. 
J. M. Velez, V. Augustini.] III (Madrid, 1894- 1898). 529ff. 

35SpE.rkIHSJ1 9, 2 18. Polanco, secretary to Ignatius, states that the Exercises are composed 
"less by consulting books than by the unction of the Holy Spirit, by intimate experience. and by 
the practice of the direction of souls" (trans. mine). Pope Paul, in his solemn approbation of the 
Exercises supports this conviction when he says that Ignatius draws them "from Sacred Scripture 
and from experience of the spiritual life" (trans. mine). bid., 215. "De Brevi Pontificio 
'Pastoralis Offici' ." 

36We do not have the original manuscript dictated by Camka to his scribes from the notes 
he had taken after his meetings with Ignatius, but there are several very old copies of the text 
in the Monunrenta Historica Sociemtis lesu. The first appeared in 1904 in the first volume of 
the Scripta de Sancto Ignacio de Loyola I .  (Madrid. 1904); later. in 1943. a better critical text 
edited by D. F. Zapico and C. Dalmases with explanatory notes in FN, 1. 67-323. This edition 
together with that of Cindido de Dalrnases, S.J.. in Obrus Completas de Sun Ignacio de Lqvola. 
provide the basis for our present English translation. 

3 7 ~ o  date there are five English translations: the first two English translations, published 
almost simultaneously. were those of E.M. Rix and J.F.X. O'Conor in 1900. Both of these4 
translations were made prior to the critical Spanish-Italian text. The first English translation after 
the critical Spanish text is the one we are using by W. Young, St. Ignatius' Own Story As Told 
to Luis Gonzdez de Camara; the next to appear is that of Joesph F. O'Callaghan. The 
Autobiography of St. Ignatius of Loyola (New York: Harper & Row, 1974); the most recent is 
that of Parmananda R. Divarkar, A Pilgrim's Testament: The Memoirs of Ignatius of Loyola 
(Rome: Gregorian University Press, 1983). A text which offen a commentary for the 
contemporary reader is that by Joseph N. Tylenda, S.J., A Pilgrim's Journey (Wilmington, 
Delaware: Michael Glazier, 1985). Tylenda calls it "a Pilgrim's Journey" since this is how 
Ignatius referred to himself in the third person an frequently called himself, "The Pilgrim." 
Throughout his life he was always on a pilgrimage seeking God. For an important controversial 
study of the Autobiography see that of Majorie O'Rourke Boyle. The Rhetoric of the Self 
(Berkeley: Univeristy of California Press, 1997). 

3 8 ~ o r  the reliability of Ignatius see his protestation, Autobiog, no. 99,502-504 (Young, p. 69). 
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da CBmara, "who received it from the lips of the Father hirn~elf."'~ It is. therefore, a highly 

reliable historical source? As such, it is still our best source on the origin of the 

Ekercises." Towards the end of the Autobiography Ignatius describes how the Exercises 

were written saying that "they were not composed all at one time, but things useful and 

which he observed would be useful to others. he put into writing."" Clearly, Ignatius views 

the Exercises as a practical manual summarizing the fruit of his own experience, whose origin 

is best described through the narrative account of his own life. 

The value of the work lies first in the fact that Ignatius tells his own story. and then, 

in the connection of that story to the stages of the genesis of the Spirimal Exercises. Even 

though it is not written in Ignatius' own hand, and does not cover the whole of his life, it is, 

"~lutobio~. "Praefatio scriptoris." 354 (Young, p. xii). For the reliability of CBrnara, see his 
Preface ro the work in which he explains his process in writing it. Autobiog, no. 3, 366-367 
(Young, p. 4). CLmara insists in his Preface that he uied "not to write a single word other than 
those I have heard from the Father." Nadal, in his Prologue to the work, verifies the reliability 
of Clmara by testifying to his remarkably good memory. On this point see Tylenda. A Pilgrim's 
Jolcnley, ix: Iparraguirre. Obrcrs Completas de S. Ignacio de Loyola. 85; ",... creo que el mismo 
dia. llamo d P. Luis Gonzdez y empez6 a contarle las cosas que despuCs Cste, con la excefente 
memoria que tiene. ponia por escrito" (italics mine). 

M~utobiog, "Praefatio scriptoris," 354 (Young, p. xii). See also GanssJgnatius of Lqvola: 
Spiritual Exercises and Selected Works, 67. Even though it is not a verbatim transcription, its 
words approximate those used by Ignatius. Furthermore, most of the statements of the 
Autobiography are corroborated by other documents. Iparraguirre, in Obras Completas de Sun 
Ignacio de Loyola, 74-76. For the reliability of Ignatius see his protestation, Autobiog, no. 99, 
503-504 (Young, p. 69). Ribadeneira's comments in this regard are cited by Dalmases. in Obras 
Cornpletas de San Ignacio de Loyola, 75, from Epistolae P. Hieronymi Nadul (MonNad) [Ed. F. 
Cervos] ID, (Madrid, 1898-1905), 540. For the reliability of Chara ,  see his Preface to the work 
in which he explains his process in writing it. Autobiog, no. 3, 366-367 (Young, p. 4). Ganss, 
Ignatius of loyola: Spiritual Erercises and Selected Works, 67. Boyle's work on Ignatius' story 
makes it impossible for us to read the Autobiography as a verbatim account of Ignatius, and 
instead, demands that we pay attention to her reading. 

'"~utobiog, no. 99, 502-504 (Young, p. 69). 
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nevertheless. a true autobiography, ' h a  veraderu autobiografa. f'3 chars reproduced his 

words so faithfully, that the book captures not only the deeds of Ignatius, but his own style 

and expression as truly as if Ignatius had written it with his own hand. Ignatius relates his 

story with a lively sense of actual circumstances and of God directing him through them, with 

that quality of "innate realism" characteristic of his openness to life and to human 

relationships. For that reason, O'Callaghan calls the Autobiography a "personal history in the 

richest sense of the word," an "interior historyMu For this reason, the chief witnesses of the 

life of St. Ignatius, Nadal, Polanco, and Lainez, view the Autobiography as much more than 

the collection of 'facts' of the life of their Jesuit Founder. For Nadal, the whole life of the 

Society of Jesus, is contained in germ and expression in Ignatius' storya5 He considers the 

primary source of that understanding to be the life of St.1gnatius. in particular, the account 

of the pivotal event in that story, the illumination at Cardoner and the subsequent writing of 

the Spiritual Exercises. Polanco and Lainez, on the other hand, value the Alltobiography as 

the story of Ignatius' personal transformation. and only derivatively as the source for 

understanding the development of the Erercises?' The significance of this seeming 

contradiction is seen in that both views converge on the life of St.Ignatius as the context of 

"Iparraguirre. Obras Completas de Sun Ignacio de Lqvola. 68. While not specifically named 
such in the Acfu P. Ignatii scripta a P. Lud. Gonzdles de Ccimara. and while subject to many 
other titles such as, "testament," "confessions," "memoirs," and "relations of the pilgrim," the 
work is referred to in modem usage as the Autobiography. 

"~ '~a l laghan ,  The Autobiography of St. Ignatius Loyola, 2; 1 .  For a shon description of 
Ignatius' style see Ganss Ignatius of Loyola: Spiritual Exercises and Selected Works, 58-59. 

" ~ o n ~ a d ,  V, 780. bid., V. 623. See Chara's prologue to the Autobiography where this 
idea is found, FN, I, 360. Nadal refen to the "original idea of founding the Society on the 
interior life of Saint Ignatius." For the development of this idea, see also Leonardo Silos, S.J., 
"Cardoner in the life of Saint Ignatius Loyola," Archivwn Historicurn Societatis lesu, 33 (1964): 
5-6: John O'Malley notes that in a very real sense, the Autobiography tells the story of each 
Christian's spiritual journey. See John W. O'Malley, The First Jesuits (Cambridge, Mass.: 
Harvard University Press. 19931, 65. 

4 6 F ~ ,  I, 78-84, 159-165, 262; FN, II, 523-533. 



~ardoner;" the birthplace of the Spiritual Erercises. 

There are four stages" in the development of Ignatius' interior life which bear a 

relation to the genesis of the Exercises. These stages are represented in his story by four 

periods and places: LoyolalMontsemat, Manresa, the time of studies, and La StortalRome. 

The "first exercises" Ignatius makes at Loyola is contained the first stape, "la primera etapa. " 

of the Spiritual Exercisedg of what will later emerge in the new book written at Manresa. 

From this stage is given the dynamics of the basics of election and the Rules for discernment 

of Spirits, and the method of contemplation on the Mysteries of Christ. Manresa marks the 

second stage of the Exercises, "la de composicibn find~rnental"~~ in which is given their 

essential substance: the meditations of the Four Weeks, the Rules of Discernment of Spirits 

and of election in embryo, the central meditations on the Kingdom and the Two Standards 

in their present form. The years of study ( 1521-1 534) which form the third stage are ones 

of perfecting and completing the work by way of important changes and additions to enable 

'"~ilos, "Cardoner in the Life of Saint Ignatius of Loyola," 6. "The Autobiography is, after 
all. our primary source for the nature of the illumination at the Cardoner." For an example of 
a source which traces how Ignatius' own story is reflected in the Spiritual Erercises, the study 
by Andrk Thiry. S.J., is helpful. A. Thiry, The Spiritual Exercises and the Autobiography of 
Saint Ignatius Lqvola (Jersey City, N.J.: Program to Adapt the Spiritual Exercises, nd). 

"'De Gu h e n .  The Jesuits: Their Spiritual Docrrine and Practice. 22-44. 

'gIparraguirre, in Obras Completas de Sun Ignacio de Loyola, 1 79. "La primera se ha llamado 
de preparaci6n imperfects y poco consciente." 

5qparraguire, in Obras Cornpletas de Sun Ignacio de Loyola, 18 1- 182. Pedro de Leturia, S.J., 
"Genesis de 10s Ejercicios de San Ignacio e influjo en la fundacidn de la Compaiiia de Jesds," 
in Estudios ignacianos (Rome: Institutum Historicurn S .I. 1 957), 1 3; The "notes" or "extracts" 
Ignatius copied from the literary sources are not yet the Exercises. Leturia Migo de Loyola, 25; 
Watrigant, "La genese des exercices de saint lgnace de Loyola," Etudes 71 (1897): 528; 
Dalmases, Ignatius of Loyola: Founder of the Jesuits, 65ff. Liknez, whose testimony is 
authoritative, says that it is at Manresa that the Exercises were written in substance. See primary 
sources. FN. I. 82. Polanco insists that at Manresa Ignatius was taught the central meditations 
of the Kingdom and the Standards and how to go about them. Polanci Complements ('PolComp), 
[Edd. D. restrepo, D. F. Zapico] no. 24; FN, I* 163. 



others to give the Exercises." In the fourth stage, which takes place in Rome (1540- 1556), 

Pope Paul III gave final approbation to the Exercises in his letter, '%storali~* oficii," July 

31, 1548. 

Ignatius only agreed to tell the story of his life when he discerned it would be helpful 

to others. This fact is gleaned from his slow and discerning response to the frequent requests 

of Nadal and Polanco to tell them "how the Lord had guided him from the beginning of his 

con~ersion."~' The Autobiographv. therefore. is not a simple narration of a life. It is an 

edifying testimony of the story of God's actions in a person's life and how the individual 

discerned this action." The reader experiences in reading it that not only is Ignatius a 

master "story-teller," but he is above all, "a master of discernment." The movement of his 

narration has its climax in the illumination Ignatius is given at Cardoner which conjoins, like 

a web, the whole pattern of his life. The story begins at Loyola with Ignatius' conversion 

( 1 52 1 - 1522) from a worldly life," to one "profoundly christian."j5 

" ~olChron. I I I .  530; FN,, I. 3 19. See also Hew6 Coathalem, S .J.. Ignatian Insights, Second 
Edition (Taichung. Taiwan: Kuangchi Press. 197 1). 6-8; Ganss. lgnatius Loyola: Spiritual 
tkercises and Selected Works, 3 3. 

5'~ylenda. A Pilgrim 's Journey, Appendix I, "Preface of Father Nadal." 123- 124. This is an 
English translation of the Latin text of Nadal's Preface that appears in FN, I, 354-363. A 
Spanish translation of the same appears in Obras Completas de Sun Ignacio de Lqvoln. 85-86. 
Ignatius had seen the help his story had been to C b a r a  who had confided to him his problem 
with vain glory. 

53~ilos.  "Cardoner in the Life of St. Ignatius Loyola," 8. 

% ~ u t o b i o ~ ,  no. 1 ,  354-356 (Young, p. 7). FN, I ,  75-76; SdeSI, I ,  101. PolChron, I ,  13. See 
also secondary sources on the pre-conversion life of Ignatius: Dudon, St. Ignatius of Loyolo 
(Milwaukee: The Bruce Publishing Company), 1949), 25-50; James Brodrick, S.J., Saint Ignatius 
Loyola: The Pilgrim Years (1491-1538) (New York: Farrar, Straus And Cudahy), 1956, 37-6 1 ; 
Leturia, Migo de LovoIu, 42-49; De Guibert, The Jesuits: Their Spiritual Doctrine and Practice, 
22-24; Ganss, Ignatius Lqola: Spiritual Exercises and Selected Works, 1 3- 1 5; H. Rahner, The 
Spirituality of St. Ignadus Loyola, 42-49. Of the positive aspects of the character of Ignatius at 
this time see. Harvey Egan, S.J., Ignatius Loyola the Mystic (Wilmington, Delaware: Michael 
Glazier, 1987), 32-37. 



It is known from the Autobiography that the immediate outcome of his conversion to 

God is a "presentiment" of the discernment of spiritss6 inspired from his experience of the 

readings of Ludolph's Vita Christi and the Flos Sanctorum. He begins by taking up these 

books, not reading them all at once but selectively, thinking over what he reads, and 

gradually feeling attracted to what he finds narrated there. Then he decides to select "some 

short but important passages" from these books, writing the words of Christ in red ink and 

those of Our Lady in blue. "Pan of his time was spent in writing, part in prayer."" 

Worldly thoughts alternated with those which came from his reading. One day, "God opened 

his eyes" to reflect and to learn from the difference that one kind of thoughts left him sad and 

the other cheerful. Gradually. "he came to recognize the difference between the two spirits 

that moved him. the one being from the evil spirit, the other from God."'' Later. he will use 

this experience of the motions of spirits and how God instructed him through it, to formulate 

his own Rules for Discernment of Spirits we eventually see in the Eiercises (SE, 3 13-336, 

The Rules for Discernment of Spirits for Weeks I and 111.'~ The gift of discernment of 

spirits. initiated at Loyola and deepened at Manresa, confirms the unity of the narration from 

"It seems that in the years before his conversion Ignatius was a Christian mainly in name 
only. De Guibert. The Jesuits: Their Spiritual Doctrine and Practice, 22; H. Rahner. 77le 
Spirituali~ of St. Ignatius Loyola, 22-35; Dudon, St. Ignatius of Loyola, 39-50. Dudon notes 
that following his conversion. Ignatius appeared to his family "quite another man" who helped 
them even more by his example than by his conversations. Dudon, 45; Brodrick. Saint Ignatius 
Lqola: The Pilgrim Years, 62-86. Brodrick notes the same point. "At all events, his brother 
and the whole household noticed from his external conduct the change that had taken place 
interiorly in his soul." Brodrick, Saint Ignatius Loyola: 7he Pilgrim years, 7 1 .  

56~utobiog, no. 8 ,  372-374 (Young, p. LO). Rahner, Ignatius the Theologian, 56-57. 
Sedgwick, Ignatius Loyola, 18-20. The account of the diversity of motions given in the 
Autobiography is the most direct evidence of what is going on in Ignatius at the time. 

S 7 ~ ~ t o 6 i o g .  no. 11, 376 (Young, p. 1 1). 

5B~utobiog, no. 8 ,  372-373 (Young, p. 10). 

%r the influence of ignatius' experience of spiritual motions at Loyola on the Exercises 
see De Guibert, The Jesuits: Their Spiritual Doctrine and Practice, 26ff; Ganss, Ignatius of 
k o l a :  Spiritual Exercises and Selected Works, 1 6;  Iparraguirre, Obras Completas de Sun 
Ignacio de Loyola, 29. 



Loyola to Manresa, allowing us to treat them as a unit, and as the immediate context for 

Cardoner, the birthplace of the Spiritual ~xercises.~' 

We find at Manresa, therefore, a deepening of the message encountered at ~ o y o l a . ~ '  

The lights on the Trinity, for example, are prepared for at Loyola where Ignatius is drawn 

to Christ as the center of revelation. By the time of Manresa, Ignatius admits to having "had 

a great devotion to the Most Holy Trinity." These were not corporeal or imaginative visions, 

but deep intellectual insights in which God was communicated in a way which leads to a 

better understanding of truths and experiences previously known. These lights find their unity 

in the outstanding intellectual vision or illumination," "eximia ifustracidn, " at Cardoner. "the 

hour of the real birth of the Spiritual Eker~cises."~ Of this vision, lgnatius says that "he saw 

and understood many things ... concerning faith and learning."63 The effect of this light is 

to transform him interiorly into a new man, converting him from a spiritual man into an 

apostleM and a man of the Church? In the Church, Ignatius recognizes the Kingdom of 

- --- - 

60Silos, "Cardoner in the Life of Saint Ignatius Loyola," 9. The principle of discernment is 
summarized in Ignatius' own metaphor applicable to Manresa, but to other phases of his life as 
well: "At this time God treated him just as a schoolmaster treats a little boy when he teaches 
him." Autobiog, no. 29, 400-403 (Young, p. 22). 

" ~ u t o b i o ~ ,  nos. 28-3 1,400-406 (Young, pp. 22-24). See Cusson, Biblical nteology and the 
Spiritual Exercises, 30. Moreover, these were not corporeal or imaginative visions. but deep 
intellectual insights in which God communicated God's self in a way which leads to a better 
understanding of truths and experiences previously known. Ganss, ignatius of layola: Spiritual 
Exercises and Selected Works. 30; Silos, S.J.. "Cardoner in the Life of Saint Ignatius Loyola." 
18-19. 

" ~ u g o  Rahner, S.J., Saint Ignace de Loyola et la Genese des Erercices (Toulouse: Apostolat 
de la Pritre, 1948), 68. "Le moment de cette vision, c'est proprement l'heure de la naissance des 
Exercices." H. Rahner. The Spirituality of Saint Ignatius Loyola, 5 1 ; Leturia, Ifiigo de Loyola, 
160; Cusson, Biblical Theology and the Spiritual Exercises, 3 1 .  

63~utobiog. no. 30, 404-406 (Young, pp. 23-24). 

u~utobiog, no. 29.402-403 (Young, p. 23). He abandons his extreme penances and attends 
to his personal appearance so as to be able "to help others." FN, I, 81. no. 10; FN, II, 6, no. 13; 
FN, II, 66. no. 41; FN, II, 288. no. 4; FN, IT, 527, no. 17, etc. Jose Calveras, S.J., "El Origen de 
10s Ejercicios segun el P. Nadal," Manresa 26 (1954): 275-276. H. Rahner, Saint Ignace de 
Loyola et la Genese des Erercices, 72-76; H .  Rahner, The Spirituality of St. Ignotius Loyola, 54- 



Christ and the presence of Christ whom he wishes to serve. At Loyola, Christ the Eternal 

King, is seen as a model for imitation; but now, at Cardoner, he is also "Christ our Lord, the 

eternal King" (SEl 95:3), the living and active King, "el Rey viviente y activo, the 

"Creator and Lord" (SE, 50:4, etc.,) who, in order to complete his mission, seeks generous 

persons to work "with him" (SE, 9 5 5 ,  167:3; 203:l) in the Church. At Manresa, Ignatius 

mystically beheld how all things in creation proceed from the triune God. From Cardoner 

onward. he can meditate about all "the other things on the face of the eanh" in the light of 

their proceeding from and returning to God. The vision also revealed to him that Christ is 

"the Eternal Lord of all things" (SE, 98: 1). All things which are not God are grasped as 

something transparent through which God shines forth. God, who has veiled himself in his 

creatures. can be found only if this veil is lifted from them. For in Christ Jesus, the creator 

became a creature. This movement of descent, "de arriba" ("from above"), H. Rahner claims 

is "alone the real and ultimate source of the Ignatian idea of finding God in all things". 

Rahner adds that "this de arriba alone is the real and ultimate source" of the Contemplation 

to Attain Love found at the end of the Exercises (SEl 230-237)? In the meditations on the 

Kingdom and the Standards at Manresa as in the Spiritual Exercises. the hngdom of Christ 

is the Church. and the imitation of Christ, the following of Christ in the Church. Here marks 

6 5 ~ h e  term comes from Hugo Rahner, The Spirituality of St. Ignatius Loyola. 55 "(l'homme 
d'Eglise)." See also Leturia. "Gtnesis de 10s Ejercicios de San Ignacio y su influjo en la 
fundaci6n de la Compaiiia de Jestis." 26ff. H. Rahner will say that the Church is the supreme 
criterion for discernment of spirits. H. Rahner, 7'he Spiritualizy of St. Ignatius Loyola, 54-55ff. 

W~ccording to the sequence given in the Autobiography, the vision at Cardoner is related to 
the Kingdom meditation and the beginning of meditation on the life of Christ. Chara, Nadal, 
and Ribadeneira take this position; Nadal and Lainez place the vision earlier, before the time of 
trial. On this point see Leturia, "El 'Reino de Cristo' y 10s Prdgos del 'Flos Sanctorum' de 
Loyola," 71-72. Leturia the conviction that we do not find a literary or indirect influence 
for the specific definition of the Kingdom meditation conceived at Manresa and which passes into 
the Exercises. H. Rahner, The Spiritualizy of St. Ignatius Luyula, 35, 52-58. 

6 7 ~ .  Rahner, Ignatius the Theologian, 8-9. See also Leturia, "Gtnesis de 10s Ejercicios de 
San Ignacio y su influjo en la fundaci6n de la Cornpaiiia de JesBs," 32. 



the place where Ignatius moves away from the pure interiority of the Ludophian Devodo 

Modema, and the somewhat static imitation of the earthly Jesus, to a dynamic following of 

Christ present today in the Church. In the vision at La Storta near Rome (1540-1556), 

Ignatius "saw clearly that God the Father had placed him with Christ His Son."" The vision 

is the fulfilment of the Colloquy in the meditation on the Two  standard^^^ which, together 

with the Kingdom mediation, form the ~xis '~  around which the Spiritual Erercises will 

evolve. Connected to this vision is the definitive name of the Society of Jesus7' whose 

hallmark is outstanding service to God in company "with Jesus." 

From St. Ignati~rs' Own Story we have seen the central role of the literary sources in 

his spiritual growth and the consequent development of the stages of the E-rercises. The 

significance of Ignatius' story, however. comes from the transforming vision at Cardoner and 

its maturation at La Stona. a growth which these sources help to prepare and support, but 

which is seen to surpass them. In the vision of the Living and Eternal King, Christ Jesus 

expressed in the Exercises by the contemplation of the Kingdom and the Two Standards 

which forms the nucleus of the Exercises, the connection is found to narrative theology's 

Christological focus. 

C. The Spiritual Exercises: Aim, Method, and Procedure 

The Principle and Foundation, the inaugural meditation of the Exercises. expresses the 

purpose of creation and the goal of all human activity: "to praise, reverence and serve God 

our Lord" (SE, 232).  By the expression, "God our Lord," Ignatius means the triune God as 

.- .. .- 

68~utobiog. no. 96, 496-498 (Young, p. 67). For an full commentary on the nature of this 
vision see Hugo Rahner, S.J., 2'3e Vision of St. Ignatius in the Chapel of Lo Storta (Roma: 
Cen trum Ignatianum, 1 975). Rahner, 7'he Spirituality of St. Ignatius layola. 103. 

Rahner, The Spin'trcality of St. Ignatius Loyola. 103; Ganss, Ignatius of byola: Spiritual 
Exercises and Selected Works, "The Spiritual Diary," 248-249, note 46,442. In this entry dated 
February 23. 1544, Ignatius refen to his moving experience at La Stona. 

70Cusson, Biblical Theology and the Spiritual Exercises. 56. FN, I ,  fn. I, p. 307. 

7'0'Malley, The First Jesuits, 34; De Guibert, The Jesuits: Their Spiritual Doctrine and 
Practice, 38. 



known from revelation, or specifically, the Person of Chr i~t . '~  This term, repeated 

throughout the Exercises, receives its fullest meaning in the context of the central meditations 

of the Kingdom and the Two Standards. In this way, the ultimate goal of all human activity, 

expressed in terms of a Christological context or framework, gives structure and meaning to 

the whole of the Exer~ises?~ 

The purpose of the Exercises is expressed in Annotations 1 and 15. These two 

Annotations express the two essential features of the book that give it special force, making 

the Exercises one of the most important documents in the history of Christian spirituality? 

The first such feature is its clear design aimed at carrying out its general purpose: "to 

overcome oneself and to order one's life without reaching a decision through some disordered 

affection" (SE, X I ) .  The aim of the Exercises is again clearly stated in Annotation 1 

defined according to a description of their particular purpose: "the name of spiritual exercises 

[is] given to any means of preparing and disposing our soul to rid itself of all its disordered 

affections and then. after their removal, of seeking and finding God's will in the ordering of 

our life for the salvation of our soul" (SE, 1:4). The particular purpose. "to order one's life" 

relates to the experience or our Christian vocation. and of our inserting ourselves here and 

now into the continuing and unfolding history of ~alvation.~' 

7'~anss. The Spiritual Erercises of Saint Ignatius, note 18, p. 150; Appendix, II. 209. The 
thought expressed by the phrase "Deus nuestro Sefior," may refer to God as Trinity or to Christ. 
The terseness of the Foundation makes it difficult to be certain whether Ignatius' thought here 
in [SE, 231 is focused directly on God or on Christ. Ganss concludes, however, that in either 
case, Christ is included within the phrase "God our Lord." 

" ~ ~ n a c i o  Iparraguirre, S.J., A Key to the Study of the Spiritual Exercises, trans. J .  Chianese, 
S.J. (Bombay: St.Pau1 Publications, 1959): 35-36. Egan, Ignatius Loyola, the Mystic, 95ff. 
Egan indicates the aim of the Erercises must be seen in relation to Ignatius' Christology. He 
describes this framework as "the principal ambience and the context" in which the particular 
goals are to be sought. This view is supported in H. Rahner's conviction of the contemplation 
of the life of Christ and its place within the whole of the Erercises. He understands this 
Christological vision to inform the aim of the Erercises particularly as this is grasped in terms 
of the Second Week. Rahner, Ignatius the 7?zeologian, 54-55. 

"0 '~a l l ey .  "Early Jesuit Spirituality: Spain and Italy," 5ff. 

75~usson. Biblical Theology and the Spiritual Exercises, 40ff. 



Though this first element of the Exercises as stated by Ignatius sounds stoic and 

rationalistic. it is promoted less by mental logic than by prayer and meditation on the 

mysteries of Christ aimed at evoking an affective response in the exercitant. This is 

especially true in the application of the key meditations, the Two Standards (SE, 136-148) 

- that of Christ and that of Satan - and the reflection on the "Three Classes of Personstt (SE, 

149-157) and on the "Three Kinds of Humility" (SE, 165-168). In these Exercises, the 

deepest aspirations of the retreatant to generosity and response to God's plan of salvation are 

particularly appealed to. The overall purpose is to help retreatants to respond in new ways 

to an inner call for intimacy with God and heartfelt knowledge of Christ. 

In this connection. Annotation 15 is key in relation to the purpose of the Exercises,. 

It represents the second feature of the book. its non-prescriptive char act^.'^ No place in 

the book better expresses what Ignatius expected to happen during the Exercises than his 

advice to the director, "to allow the Creator to deal immediately with the creature and the 

creature with the Creator and Lord" (SE, 1561. The chief purpose of the Exercises is to 

facilitate the reception of such inspiration and make it effective for the future of the 

retreatant's life. Though Ignatius' own experience was "formally paradigmatic"" for the 

structure of the E.wrcises. he recognizes with Frei. that it is an error to believe that God led 

all along the same path." and so advocates liberty of spirit in his rules and directives given 

in the book. 

In summary, the book. while being more rationalistic in its language and arguments, 

is more profoundly concerned with right affectivity. While it is logical in the organization 

7 6 0 ' ~ a ~ l e y ,  "Early Jesuit Spirituality: Spain and Italy," 6. 

"Ibid. See also Cusson, Biblical Theology and the Spiritual Exercises, 39. In speaking of 
Ignatius' readings at Loyola and the great illuminations of Manresa in which he encountered God 
communicating his mystery or plan of salvation, Cusson adds: "This experience which Ignatius 
lived and developed is expressed in his book of the Exercises, which has this manifest purpose: 
to foster in others a similar itinerary of purification and of appreciative attachment to the 
powerfully efficacious light of God's plan for salvation and spiritual growth." 

"~rei ,  The Identity of Jesus Christ, xii. Frei affirmed that "there is no single road to 
Chrsitianity; either as a matter of universal principle or in practice." 



of its parts, it is more profoundly psychological in its movements and design. While it is 

more methodological in the helps it provides to prayer and spirituality, it is more profoundly 

nonprescriptive in the outcome it foresees for the direct divine intervention that is its basic 

premise. 

The book, however, is clear in the expression of the goal toward which it points, an 

"election"; an ordering of life "for the greater service and praise of God." In the notion of 

"service" lies another component of Ignatian spirituality proffered through the Erercises. In 

the key meditation on the Kingdom of Christ (SE, 91-99), the exercitants are urged "to 

distinguish themselves in total service to their eternal King and universal Lord" (SE, 97: 1-2). 

The "great deeds" Ignatius had in mind are specified in his Autobiograpl~ in terms of some 

form of ministry of the Word for the help of others. In his own experience at Manresa, this 

ministry was nothing more than informal conversation with devout persons about "the things 

of God". He soon began to preach to small groups gathered around him. and then he began 

to give the Exercises to those seeking to make an election of a way of life. or to those 

seeking to reform a way of life already chosen, as well as to those who simply wanted to 

develop their life of prayer and union with God. 

It is in the context of research into the history of Ignatius' own giving of the Exercises 

that various opinions about their essential aim and purpose are disc~ssed.~' The chief 

writers can be divided into two schools: the "electionists" headed by De Grandmaison, and 

7?hese are the authors we have consulted on the question of the purpose of the Exercises. 
Coathalem, lgnarion Insights; JosC Calveras, "iQut fruto se ha de sacar de 10s Ejercicios?", 
Manresa 1 ( 1925): 2 10-22 1 ; Rene Debauche, S.J., "Les Exercices Spirituels: Livre de Election 
ou manuel pratique pur amour?" Nouvelle revue thiologique 70 ( 1  948); Salvador Gomez Nogales, 
S.J., "Cristocentrismo en la teleologio de 10s Ejercicios." Manresa 24 (1952); Georges Dirks, 
S.J., "La Psychologie des Exercices," Nouvelle revue thiologique (1948); L. De Coninck, S.J., 
"Problemes de LTAdaptation en Apostolat," NouveNe revue thiologique 70 (1948); William 
Cooper, S.J., Z l e  Essential Aim in the Spiritual Erercises (Licentiate diss., Regis College, 
Willowdale, Ont., 1966); Luis Jirnenes Font, S.J. "La Definition de 10s Ejercicios," Manresa 23 
(195 1 ) :  Gerard Kirk, S.J.,The Organic Stmcrure of the Spiritual Exercises according to Pere 
Gaston Fessard, S.J., (Jersey City, N.J.: Program to Promote the Spiriutal Exercises, n.d.); 
Cusson, Bibl id  7heolog-y and the Spiritual Exercises, 8 1-93; helpful also are books and articles 
by Peeters and De Grandmaison, and De Guibert noted in the footnotes in the context of the 
discussion. 



the "perfectionists" represented by L. Peeters. The "electionists" maintain that the end is the 

Election of a state of life in which one can serve God best.80 The "perfectionists" maintain 

the end is total union with God oriented toward service in imitation of Christ." Several 

authors conceive the two ends as complementary and mutually e~clusive.~' G. Cusson 

discerns rather serious differences among the two schools, in particular the school of election. 

He indicates that Fessard, in his analysis of the election in Dialectique, concludes that the 

section on "Reform of Life." which De Grandmaison considers an appendix, is a spontaneous 

and indispensable continuation of the dialectic of the Exercises, especially the election.83 

Cusson proves. by reference to the historical origin of the election in Ignatius' own 

experience and in the early practice of giving the Erercises. that they go far beyond their 

% o n c e  de Grandmaison, "Les Exercices de Saint lgnace dans I'Edition des Monumenta. " 
Recherches de science religieuse 10 ( 1  920): 398-408. De Grandmaison understands the section 
in the Exercises on Reform of Life, while not contrary to the intention of Ignatius. to be clearly 
an appendix which can be easily omitted. Cusson, Biblical 7heology and the Spiritual Exercises. 
82-83. 

" ~ u i s  Peeters, ";Cud es le fin principal de 10s Ejercicios?" Manresa 2 (1926): 306-321: 
Peeters, Manresa 34 ( 1 952): 33-52; Luis Peeters, Vers L 'Union Divine par des Exercices de S. 
Ignace. Second Edition (Louvain, 193 1): 66ff. See also Ganss, The Spiritual Exercises of Saint 
Ignatius, note 14, pp. 146- 147; GanssJglgnotius of Lqvola: Spiritctal Exercises and Selected Works. 
note 1 1, 389-390; Coathalem, Ignatian Insights.4 1-42, Among the "unionists" the author names, 
Peeters, de la Palma. Schilgen, Goodier; among the "electionists", De Grandmaison, De Guibert, 
Orlandis. 

' 2 ~ e  Guibert, ?he Jesuits: Their Spiritual Doctrine and Practice, 122- 123, esp. 126, also ch. 
1 3, esp. 53 1 -532. De Guibert traces the aim of the Election in the tradition of the printed text 
(1548), and in Ignatius' process in writing it while gathering companions. However, the aim of 
objective union with God is also found in the uses Ignatius' himself made of the text when 
giving it to some others (Xavier, Favre). John J. English, S.J., Spiritual Freedom (Guelph, 
Ontario: Loyola House, 1987), 30. "It is also possible that these two expressions of the purpose 
of the Exercises comes to the same thing." He suggests that the difference may be only 
"semantic". Coathalem, Ignatian Insights, 44ff. "It is two aspects conjointly, in their reciprocal 
solidarity." 

83~usson. Biblical Theology and the Spiritual Exercises, 82. This discovery opens the 
Exercises from within the "electionists" view to include Reform of Life. 



particular point of view? From their very beginning they open out toward a deepening 

understanding of the Christian life and an interior renewal (renovoci6n interior)85 of a more 

conscious and generous Christian commitment lived in response to Christ. 

In light of Cusson's analysis, we find that these differences can only be reconciled in 

light of the general and ultimate end of the Exercises namely, its Christological end. The true 

end of the Exercises is expressed in the key Ignatian meditations, The Kingdom and the Two 

Standards, in the cdl  to love and serve "God our Lord" (SE, 92: 1; 95:3; 144: l), in the relation 

of these key meditations to the Principle and Foundation, "to praise and reverence God our 

Lord" (SE. 23:2), to the Three Kinds of Humility. "in order to imitate Christ our Lord" (SE. 

1672). and to the Contemplation to Attain Love "that I may become able to love and serve 

the Divine Majesty in all things" (SE, 233:1), and in the Church militant (SE, 352: 1). The 

interior reform of the exercitant placed in the context of the contemplation of the mysteries 

of the life. death. and resurrection of Christ, is necessarily a "reformist activity" in light of 

the inauguration of God's Kingly Rule. Scripture is used in conjunction with the presence 

of God to nurture and reform the members of the Church, "to shape their identitics and so 

decisively as to transform them" (USES, 98; 91; 163). 

The method followed in the Exercises is clearly related to this Christological aim. 

The Exercises are essentially a clearly defined method of contemplating the divine and human 

life of Jesus Christ? This method is entirely enveloped in prayer and recollection 

"bid., 85-88. When Ignatius made the Exercises at Manresa as the first exercitant, he was 
not trying to decide his vocation. He gave the Exercises to Xavier a month after Xavier had 
pronounced vows at Montrnartre with his state in life already chosen. Favre was given the 
Exercises shortly before his ordination and pronouncement of his vows at Montmartre, indicating 
he had already chosen his state of life. 

"bid., 87. The Spiritual Exercises, in Ignatius' later period and in their final formulation. 
were being directed to a state of life most likely due to historical circumstances. The first 
companions with Ignatius as their leader felt no need to change the original structure of the 
Exercises to accommodate other needs. 

"H. Rahner, Ignatius the Theologian, 54-55. Rahner notes that this fact is evident to anyone 
who has studied the structure and the text. 



according to the "method of retreats."87 Specifically, the method is that of "the Great 

~etreat" '~ consisting of "lectio divina," "evangelical contemplation on the Gospels," and 

various other approaches to prayer and practice found in the Christian tradition. This interior 

experience of encounter with Christ has, therefore, an "evangelical character"'' in that the 

exercitant will enter into spiritual contact with the Person of Christ revealed in the Gospels. 

As such, it is meant to be a "renvoi, " a return to a Christian experience* intended to deepen 

one's relationship to Christ. Invited to share the same experience as Ignatius at Manresa," 

the exercitant will withdraw from normal everyday contacts with others for a Christological 

purpose: "to serve and praise God our Lord" (SE, 20:6).~' 

 avid Fleming, "The Ignatian Spiritual Exercises: Understanding a Dynamic." ed., David 
Fleming, S.J.. (St.Louis, Mo.: Review For Religious, 1981). 2. Fleming adds that Ignatius has 
contributed to the method of retreats available in the Church today and shines out in a special 
way in the Exercises. Through this means both content and direction have been given to the 
retreat method of spiritual growth. 

"Charles Andre Bernard. S.I., "Signification des Exercises de Saint Ignace," Revue 
d'nscdiq~ce et de mystique 45 (1969): 243. "Le 'Gnnde retraite' constitue une experience 
spirituelle intense et privilkgiie par sa richesse, elle produit par elle mEme une transformation 
de I'exercitant." 

%ernard, "Signification des Exercices de Saint Ignace," 243. Kelsey. The Uses of Scripture 
in Recent Tlteology, 46-47. In Banh's construal of Scripture as "Story Rendering an Agent", 
Scripture, when used for prayer. becomes the "Word of God", and sometimes occasions an 
encounter with God. "On such occasions the story 'works'." The agent they render is truly made 
present to the worshipper in a revelatory encounter." 

qernard, "Signification des Exercices de Saint Ignace," 250ff. Edward Yarnold, "The Basics 
of the Spiritual Exercises," The Way Supplement 16 (Summer 1972): 5ff. 

"~vennett, The Spirit of the Counter-Reformation, 45; Pourrat, Christian Spirituality, 30; 
H. Bremond, "Saint Ignace et les Exercices," Supplement d la "Vie Spirituelle" (April 1929): 40. 

92~ongridge, The Spiritual Ekercises of St. Ignatius of Loyola, (London: A. R. Mowbray & 
Co., Limited, 1955). 21-22. The Directory calls attention to the importance of this motive for 
withdrawal. Coathalem, Ignatian Insights, 58. The withdrawal to make the Exercises, however, 
is not intended to be an isolated experience out of touch with the life that will follow them. But 
rather, the "inauguration or renewal, under optimum conditions, of a spiritual life" to be 
continued afterwards, although in a less intensive manner. 



The method of "exercising" as opposed to the general method of the structure of the 

Erercises is given, in part, in the twenty Annotations which, as the first directoryg3 of the 

Spiritual Exercises, form the introductionM to the text. In the First Annotation we find the 

term, "Spiritual Exercises," defined descriptively as a set of activities. 

By the term Spiritual Exercises we mean every method of examination of 
conscience, meditation, contemplation, vocal or mental prayer, and other 
spiritual activities, such as will be mentioned later (SE, 1:2).95 

The "way of proceeding" is given concisely in Annotations Two, Three and Four. The one 

who gives the fiercises must "accurately narrate the history" (SE, 2:1)," or subject matter, 

"going over the points with only a summary explanation," without any effort to give a 

detailed explanation (SE, ~ : 2 1 ) . ~ '  The method proposed is one of lectio divinn, an approach 

93~oathalem. Ignatian Insights, 38. The Annotations constitute "a summary, concise directory" 
for the retreat director as a help to give the Exercises better and as a guide to gaining full benefit 
from them. Dirks, "La Psychologie des Exercices," 948; Cooper, The Essential Aim of the 
Spiritual E-rercises, 1 2. 

w Ganss, The Spiritual Exercises of Saint ignatius, note 1 ,  143; Longridge, The Spiritual 
Exercises of St. Ignatilrs of Loyola, 3; note 1. p. xxix. "The Annotations may be regarded as an 
introduction to the Exercises." F. Cavellera, I .  de Guibert, S.J., et als. eds. Dictionnuire de 
spiritualitk (Paris: Beauchesne. 1971), S.V. "Les 'Exercices Spirituels'," by Gilles Cusson. S.J.; 
Coathalem, Ignatian Insights, 38: The fact that Ignatius placed them right at the beginning of 
the book even before its title, is a clear indication that they are an introduction. 

95~indbeck notes the intent of the description of religion by its activity when he says, "to 
become religious ... is to interiorize a set of skills by practice and training." Lindbeck, The 
Nature of Doctrine, 35.  "The descriptive context, then, for the sensus literalis is the religion of 
which it is part," understood as the sum total of its activities, beliefs and practices, as well as 
narratives. Frei, "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 146. 

%Ganss, The Spiritual Exercises ofsaint Ignatius, note 3, p. 143. Usually, this history is the 
Gospel narrative. 

"coathalem, Ignatian Insights, 45. Frei would say that the aim of exegesis which simply 
looks for the sense of the story begins by "reading the story itself." Frei, me Identity of Jesus 
Christ, xv. in doing exegesis, he suggests what the Erercises actually practice, that the rules of 
interpretation be kept "minimal and formal," with just enough explanation "to elucidate what is 
actually being done in exegesis", and so that "the persons and circumstances can emerge in their 
own right." Frei, "Remarks in Connection with a Theologicd Proposal," 35. This interaction 
cannot be explained, but it can be described; the point is to render a description. Frei, "Theology 



to using Scripture which Ignatius learned from Ludolph. Taking the history as the authentic 

foundation, the exercitant, through meditative reading and prayer, comes "to feel and to 

taste," "sentir y gustar" (SE, 2:4,5), the truth or meaning the story is meant to convey, the 

fruit of knowledge of ~ o d . ' ~  Annotation Four outlines the program of the Exercises (SE, 

4: 1-3). They have an objective structure of Four "Weeks" or no more than thirty days, the 

length of each Week is not determined by how long it takes the exercitants "to seek what 

corresponds to their subject matter" (SE, 4:7-8). The method of exercising is determined by 

the composition of the Exercises which follows the life of Christ corresponding to the Four 

Weeks and refers to the three-well-known divisions of the spiritual life, the purgative. 

illuminative and unitive ways (SE, beginning with the consideration of sin (Week 

One), the Early and Public Life (Week Two). the Passion (Week Three). Resurrection and 

Ascension (Week Four) (SE, 4: 1-3). Annotation Three refers to meditation on the Mysteries 

of Christ (SE, 3: 1-3) according to the three powers of the soul, memory, intellect. and will 

applied to the subject matter. the use of coiloquies or "conversations" with Christ as an 

activity of "greater reverence" (SE, 3:3). The activity of "affective contemplation" of the 

Gospel scenes or "evangelical contemplation" (SE, 1 1 W),'" is prescribed in the Three 

-- 

and the Interpretation of Narrative," 103- 104. 

9 8 ~ o o d ,  The Formation of Christian Understanding, 43. Seeking for the "fruit" is an attitude 
towards Scripture as the Word of God, and as such, is in keeping with the notion of the literal 
sense of Scripture which helps "to sustain a reading of scripture which has as its primary aim the 
knowledge of God." Ibid. 

99~gnatius, in his Exercises, does not specifically assign a Week to the unitive life. Ganss, 
The Spiritual Exercises of Saint Ignatius. note 8, 144-145. Ganss states that although the 
Exercises refer to the "purgative and illuminative life," (vida), these terms clearly refer to the 
classical doctrine of the three ways (viae) or stages of spiritual growth. He notes that the early 
Directories also apply that doctrine to the Exercises, e.g, GonzAlez Dhida, and the Oficial 
Directory of I599, Ch. 11, nos. 2, 3,; Ch. 18, no. 3; Ch. 37, no. 1; Ch. 39. Ignatius appears to 
link each of these stages with the contemplation of the life of Christ. As a schema for reading 
the text, each stage reflects as aspect of spiritual growth. 

' v h e  effort is to be present to the mystery "just as if I were there." This is not 
contemplation in the Theresian sense of the term as "supernatural contemplation, otherwise 
mystical. Here, it is a question of "ordering contemplations upon a mystery of faith." Coathalem, 
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Points of contemplation on the Gospel scene (SE, 1 14- 1 16). 

There is, however, a dialectical relation between the stnrcture and method of the 

Exercises and the free-flowing work of the Spirit whose touch is experienced. Annotations 

17 and 18 are important in this regard. It is in Annotation 17 that the specific role of the 

director is defined in terms of this dialectical relation between the structure of the Exercises 

and the exercirant's free response. The director's proper role is to recognize and decipher 

the motions of the Spirit evoked by the contemplation of the life of Christ, and to help the 

exercitants to become better able to understand the meaning of their own reactions. Ignatius 

clearly indicates that it is the motions of affectivity of the exercitant, the non-free thoughts 

and motions rather than the free thoughts and sins, which constitute the matter for 

discernment. He warns that the director is to be kept "faithfully informed" about such 

experiences as the Exercises evoke in order "to be better able to communicate spiritual 

exercises adapted to the needs of the person" (SE, 17:3). The objective structure and method 

of the Exercises is. therefore, pliable in accordance the "greater and lesser progress" of the 

one who makes them. This imperative of adaptation in the application of the Exercises to 

the exercitant exrends to Annotation 18 in which it clearly states that the Exercises are "to 

be adapted to the disposition of the persons who desire to make them, that is, to their age. 

education. and ability" (SE, 18: 1). The whole point of this application is to tailor the 

structure of the Exercises to the particular material and psychological situation of the persons 

who is making them, that is, for their "greater help and progress" (SE, 18:3). 

In terms of the general procedure of the Erercises, the movement is from the objective 

level - the divinely revealed message of salvation and its content as found in Scripture and 

proposed to the exercitant, and the subjective level - the experience evoked in the exercitant 

by the Erercises. The subjective aspect is everything in the Exercises which concerns the 

exercitant: one's particular situation, spiritual needs, and psychological context, and the 

adaptations made to accommodate these issues (SE, 18-20), as well as what concerns the 

exercitant's efforts to become more open and docile to God's revealed message of salvation 

as found in Scripture. In the procedural direction of the Exercises, Cusson insists we follow 

Ignatian Insights, 142. 



the movement from the objective to the subjective since this was also the dialectic found in 

Ignatius' own experience. In Ignatius' case, there is a subordination of the subjective 

spiritual experience to the quality and demands of the objective divine message.lO' Yet, 

there is also several fundamental aspects which can be explained in terms of human nature 

and psychology, and which God respects. We must know how to distinguish - both in 

Ignatius' Exercises and in his spiritual experience - between the objective levels (the divinely 

revealed saving message) and the subjective level (the experience evoked by the exercise). 

The Exercises are first of all a proclamation of God's Word. Then they are accompanied 

by exercises based on prayer and direction which, through the communication of the revealed 

truths of faith, dispose the exercitant for an enlightened and generous response. We 

constantly go from one level to the other, from the objective to the subjective levels. from 

the universal to the particular. We do this in practice by knowing that these aspects from one 

unity. without ever considering one aspect or level independent of the other. The complexity 

of this dialectic comes from the fact that the Exercises are the place where the divine and the 

human meet in search of harmony between them. But they meet in areas where they are 

most likely locked in struggle. The effort of discernment (SE. 313-336),'02 is to seek 

harmony. unity, and a sense of coherence. 

Conclusion 

In this Chapter we have shown the large influence of the sources of the Devotio 

Modema, namely the Vita Christi and Flos Sanctoncm, on the biblical, Christological, and 

applicat ive aspects of the Exercises. St. Ignatius ' Own Story describes Ignatius' insight into 

the presence of the Risen Lord living and active in the Church. The ultimate aim of the 

Erercises, the praise and service of God our Lord, is the Christological focus which alone 

gives meaning to the proximate goal of reform of life. The method of the Exercises is the 

'''~usson, Biblical Theology and the Spiritual Exercises, 96. 

'"See the article by Ignacio Casanovas, S.J., "El metodo de san Ignacio en 10s Ejercicios," 
Manresa 3 (1927): 30-35; 97-102. The author shows how the Exercises addressed all the human 
faculties, the exterior and interior senses. 



method of retreats in which there is emphasis upon the contemplation of the life of Christ 

narrated in the Gospels. and the traditional practices of the Christian life. The procedural 

approach is always from the objective level of the biblical text to the subjective level of the 

exercitant. The dynamism of the Exercises as a whole is represented in terms of "the 

Christian mystery"'" as the passage from death to life of which Christ is the Supreme 

Exemplar. The text reveals a practical theology, one not highly speculative, but highly 

doctrina~'~ and deeply Christological and pastoral in purpose. 

lo3I3emard, "Signification des Exercices de Saint Ignace," 250. 

IwDe Guibert,me Jesuits: Their Spiritual Doctrine and Practice, 582-583,583-586; 110-1 1 I .  
S. Ignotii ... Epistolae et Instnrctiones (Epplgn). [Edd. M .  Lecina, V .  Agusti, F .  Cervbs, D. 
Restrepo.] (Madrid, 1903-1 9 1 l), Epplgn, 9, 701 ; Epplgn, 8, 356. 



CHAPTER FOUR 

CONTRIBUTION OF NARRATIVE THEOLOGY TO UNDERSTANDING THE 

CHRISTOLOGY OF THE SPIRITUAL EXERCISES 

ln troduction 

The purpose of this chapter is to demonstrate how the application of narrative 

theology to the Exercises enables the Christology of the Spiritual Exercises to be better 

described, explained and interpreted. To this end, it argues that the Spiritual Erercises. in 

their Christological method, content and context, reflect a compatibility with both narrative 

theology's concept of "realistic narrative" and the literal sense of Scripture. and it develops 

these concepts as a "specific instance" of their use. 

The Exercises are shown to be like the Gospel, a "proclamation of God's saving 

Word"' accompanied by exercises focused on prayer and discernment meant to dispose the 

exercitant for an enlightened. personal. and generous response to Christ. The entire text of 

the 'rercises can be shown to be "informed by a concise Christology" by means of the 

application to it of narrative theology: A) This chapter describes how the method of the 

Spiritual Exercises provides the means by which the believer is helped to center on the 

person and mission of Jesus Christ by attention to the realistic-literal reading of the Gospels. 

B) It explains how the content of the Spiritual Exercises as the whole of the Gospels' account 

of Jesus' life, death and resurrection, unfolds the identity -description of Jesus worked through 

the Four Weeks of the Exercises and is shaped according to Ignatius' particular discrimen 

found in the Kingdom Meditation and the Two Standards. C) Lastly, it interprets how the 

context of the Spiritual Exercises is the ever-present risen and ascended Lord who evokes, 

'Cusson, Biblicaf Theology and the Spiritual Erercises, 40. 
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in the use of this story in the life of the Church, specific approaches to prayer, discernment, 

and discipleship in the service of Christ the King. The Christology in the Exercises emerges 

according to three interrelated themes: 

A Hermeneutics: Realistic-Literal Reading in the Exercises 

Hermeneutics, describes how the Spiritual Exercises by their method attend to, foster, 

and use a realistic-literal reading of the Gospels by means of which the identity of Jesus 

becomes accessible as the keystone for prayer. 

B Identity: Intention-Action Sequence in the Four Weeks 

Idenrig, explains how the Spiritual Exercises. by their content, explain the identity of 

Jesus through Ignatius' own discrimen in the mode of concrete actuality through his root 

metaphor of "Christ the King," by means of the pattern of Jesus' intentions and actions 

worked through the Four Weeks. 

C Presence: the Resurrection. Context for Prayer and Discipleship 

Presence. interprets how the Spiritual Erercises, by their context. that of the Risen 

Lord. evoke specific approaches to prayer, to praxis appropriate to the mysteries of Christ's 

life. to discipleship as a work of discernment and election specifically tailored to the capacity 

of the person to respond to the conversion initiated by God. 

There is some overlap in the three main parts due to the interrelated nature of 

hermeneutics. identity and presence. 

A. Hermeneutics: Realistic-Literal Reading in the Exercises 

In Chapter Two, we defined realistic narrative in terms of its 'history-like' quality in 

which the depiction corresponds to what the story is about. The 'story' renders the subject 

matter, not only by its ordinary and generally accessible language, but by the interaction of 

character and happening. The story not only depicts and illustrates the reality which is the 

story's meaning, but by its realistic qualities, including its chronological sequence, fully 

constitutes and renders the reality present to the reader. Such narratives are an "indelible and 

significant feature of the Synoptic  gospel^."^ The stories found in the four Gospels are about 

'~rei ,  The Eclipse of Biblical Narrative, 12. 



Jesus of Nazareth as the Messiah, and concern themselves with how his identity comes to be 

enacted. These accounts reach their climax in Scripture's narration of the risen, ascended and 

ever-present Christ, a climax which is a piece with the whole of his life and is logically 

inseparable from all that precedes it. In a realistic-literal reading, the literal sense means that 

the story of Jesus is about a specific historical person, Jesus of Nazareth. The meaning of 

the story comes alive in the Church's practice of prayer in which Scripture becomes the 

Word of God personally addressed to us. We intend to show this in the Spiritual Erercises 

with reference to: its structure. in terms of the a) Scriptural Content in the Four Weeks, its 

form, found in b) Preparing to Use Scripture, and its method, that of c) Actually Using 

Scripture for contemplation of the life of Christ. Reference to these three areas illustrates 

how the Exercises foster and develop a realistic-literal reading of the Gospel stories. 

Christoiogy is rendered in the form of a description in which the central focus is placed on 

the unfolding of the story of salvation in Christ. Support for the literal sense is found in 

attention to the specificity of Jesus portrayed in the Gospels, and on the use to which these 

stories are put in the Church's tradition of prayer. 

a) Scriptural Content in the Four Weeks 

The structure of the Four Weeks of the Spiritual Exercises reflects the "overarching 

storym3 of salvation from creation. sin and redemption, to final fulfillment in Christ. The 

introductory meditation, the Principle and Foundation (SE, 23), presents considerations about 

the purpose of life and about the created universe as ordered to the praise, reverence, and 

service of God our Lord. The First Week (SE, 45-72) views the whole history of sin and its 

consequences, the attempted thwarting of God's plan for human beings endowed with 

freedom to co-operate with salvation history. Included in this Week is the consideration of 

the exercitant's own sin-history and God's loving mercy. While there are no explicit 

Scriptural citations in the First Week, it is common practice in contemporary times to 

approach or reinforce the material of the Principle and Foundation and the history of sin 

through the use of Scripture. This practice is supported by Iparraguirre when he writes: 

- -  

3~indbeck, ihe Nature of Doctrine, 120. 



To study the text of the Exercises in the light of the Gospel is really to 
penetrate into StJgnatius' mind and to draw as he did from the same life- 
giving and fruitful source of action." 

The whole First Week, including the meditation on the Foundation, is doctrinally just as 

Christological as any other part.5 A proper interpretation of the First Week according to the 

mind of Ignatius allows for its content to be filled out with biblical material related to the 

theme of conversion which is given in the Old and New Testaments, the Psalms, the 

Christological Hymns and Letters of St. Pau1.6 The content-matter of the four or five 

Exercises a day in the First Week is entireiy biblical and evangelical including those few 

which at first sight do not appear biblical, such as the Second Exercise on personal sin (SE, 

55-6 1 ,  Phil. 35-7); the conclusion of the meditation on sin (SE, 6 1, Phil. 3: 12-14); the prayer 

for knowledge of self and world, (SE, 63, Phil. 2: 15: 3:15, 3:18-20); and the Colloquy with 

Christ Crucified. (SE, 53, Phil. 25-a).' The scriptural content for the First Week is found 

4 Ipanaguirre, "Introduction to the Spiritual Exercises," 220. A biblical presentation is not 
only possible, but far from being unfaithful to the thought of St. Ignatius, actually helps one to 
be more faithful to it. 

'~ean Levie. S.J.. "The Meditation on the "Foundation" in the Light of Saint Paul." 
Woodstock Lerters 84 (1955): 18. Ignatius refers to this Christ-centred approach in the 
preliminary remarks for the First Week [SE, 47: 1-41 where he compares it to the contemplations 
in which later the life of Christ will be brought vividly to mind. 

'Many notable Ignatian biblical exegetes and theologians have contributed to the use of 
Scripture in the Exercises. Foremost among them is David M. Stanley, S.J., The Call ro 
Discipleship: The Spiritual Exercises with the Gospel of Mark, in me Way Supplement 43, 44 
(January 1982): 5-20; See his other books and articles as well as those of L. Fleming, H. Rahner, 
J. Enn, S. Lyonnet, R. Murray. M. Petty, J. Ashton, J. McPolin, J. Levie, found listed in the 
Bibliography under Section III, subsection B, "Related Themes in the Spiritual Exercises." See 
also the dissertation by Robert E. Lindsay entitled, "The Christology of the Spiritual Exercises 
in the Light of St. Paul," Ph.D., diss., The Catholic University of America, 1964). 

7 ~ .  Rahner develops the theme of the whole history of sin outlined in the Exercises in terms 
of the Scotist definition of sin as "sin against the Incarnate Word" and relates how this 
understanding is Scripturally founded. (Ps.106; Man. 13:4-22; Heb. 1:s; Eph.3: 10, Jn.8:44). H. 
Rahner, Notes on the Spiritual Exercises (Woodstock, Md.: Woodstock College Press, 1955), 
printed from, "Notes on the Spiritual Exercises," Woodstock Letters 85 (1956): 312: H. Rahner, 
lgnatius the Theologian, I .  "The Christology of the First Week," 59-93. 



in the account of the history of sin in Genesis, the Psalms, the Prophets, and the theme of 

divine mercy found in the Gospels. 

The structure of the Second. Third, and Fourth Weeks includes a survey of Christ's 

whole life unfolding in historical sequence as in the Gospel account: the incarnation, his 

hidden and public Life (Week Two), his passion, death and resurrection taken as a unit 

(Weeks Three & Four). The Second Week is preceded by the "Contemplation of the Kingdom 

of Jesus Christ" tSE. 9 1-100) which later in the same Week is complemented by a similar 

meditation on the Two Standards (SE, 136-148), or banners, namely those of Christ and those 

of Satan. The Kingdom meditation is a kind of "foundation or prelude"' to the Second 

Week. and to the whole course of the Erercises manifested as the history of salvation. It 

functions as a kind of foundation or introduction to this whole tract, "a summa and 

compendium of the life and work of Chri~t ."~ As such. it is a distillation of the whole 

content of the Gospel in that it reflects the structure of Christ's earthly life as an inauguration 

of the Kingdom (SE, 91:3), "Now after this he made his way through towns and villages 

preaching, and proclaiming the Good News of the kingdom of God" (Lk. 8: 1): the invitation 

to all to follow him (SEl 953-5, "Follow me and I will make you Fishers of men" (Mark 

1: 18): and association with Christ in his redemptive mission (SE, 9 5 5 ,  "Was it not ordained 

that the Christ should suffer and so enter into his glory" (Luke 2496). Scripture references 

to the Kingdom meditation are found in the Directory of 1599" where it mentions the 

Prophecy of Isaiah in the OT, and the Gospel of John in the NT. Other sources for the theme 

of Kingship are found in the letters of Paul, the Book of Revelation, and the Synoptic 

Gospels. The theme of Emmanuel as the essence of the Kingdom is found in the Gospels, 

8 Directory to the Spiritual Exercises of Our Holy Father Ignatius, Authorized Translation 
(London: The Manresa Press, 19251, p. 80, hitherto referred to as the C@cial Directory o f  1599. 
See also H. Rahner, "Notes on the Spiritual Exercises," 298, 319. H. Rahner maintains that 
Ignatius does not put the title "Second Week" here, but begins with the "Call of the Earthly 
King." 

g ~ f i c i a l  Directory of 1599, Ch. 19, pt. 1. p. 80. 



as well as the duality of life and death in Christ which is the basis of the New Testament 

kergyma." The double idea of labor er &ria which H .  Rahner describes as the content of 

these meditations, is the Scriptural teaching of suffering and service as the condition of 

victory and glory found in Luke, and the requirement for Christian Baptism in imitation of 

Christ (SE, 91. Luke 24%). In this context, the Meditation on the Two Standards is 

scriptural in its very essence since it represents Christ in his saving work as a triumph over 

the adversary Satan. The apparent hour of Satan's triumph is the moment of his definitive 

defeat (SE, 136-148), "For he must be king until he has put ail his enemies under his feet and 

the last of the enemies to be destroyed is death, for everything is to be put under his feet" 

(Apoc. I M -  13; 12: 17, 1 Cor. 1 5;24-26).12 This Christological direction is confirmed in the 

Colloquy of the Two Standards in which the exercitant asks to be received under the standard 

of the Cross. 

Since the meditation on the Kingdom is the Foundation of all the following 

meditations on the life of Christ, its spirit ought to pervade all the Weeks of the Exercises. 

The source of the points of these meditations are to be taken from the collection at the end 

of the book of the Exercises where the Mysteries of the Life of Christ are set forth in order 

(SE, 261-3 12. "The Mysteries of the Life of Christ Our Lord"). Ordinarily the subject matter 

is divided into three points in order to make it easier for prayer (SE, 26 1 :3; SE, 190- 197; SE, 

222-224: SE, 234-237). The purpose of the three points is to break-up the mystery for 

understanding, to make recall easier, and to present in a sequential way the mysteries of the 

life of Christ. When Ignatius uses the word "mysteries" ("misterios") (SE, 19, 127, 130, 162, 

206, 209, 261), he is speaking about "scenes," "events," and "episodes that happened in time 

"Terrence R. O'Connor, The lgnatian Exercises and the Liturgical Kerygrna, (Jersey City. 
N.J., Program to Promote the Spiritual Exercises, n.d.), 41-46. See Mollat in The Word of God 
in the Spiritual Exercises (Rome, Italy: Centrum Ignatianum Spiritualitatis, 1979), as well as 
Murray, Levie and other general sources noted earlier in reference to Scripture and the Exercises. 

"This passage from Paul constitutes, in Lyonnet's view, the best scriptural basis for the 
Meditation on the Two Standards. Stanislaus Lyonnet, The Meditation on the Two Standards and 
Its Scriptural Foundation, (Jersey City, N.J.: Program to Promote the Spiritual Exercises. 1956), 
6ff. 



and space during the earthly life of the historical Jesus from His Incarnation to His 

~scension." '~ By reference to the "Mysteries understood as "events" in the life of Christ, 

clear primacy is given to what Frei has called the "enacted intention of l e ~ u s " ' ~  in the 

circumstances confronting him. Events and circumstances interact to form his identity, an 

identity that can only be grasped by "telling the particular story of it." This story is found 

in the Gospels which converge with the genre of 'realistic narrative' where the meaning 

emerges "in the narrative structure itse1f."I5 Here, the "mysteries of Christ" appear to us as 

the "theological ~on t en t " ' ~  of the episodes of Christ's earthly life. As the actions of the 

God-Man, they build up to the passion and resurrection, thereby implicating the great 

mysteries of faith. the Trinity, the incarnation and redemption. The events of the whole life 

of Jesus find their meaning in the unity of the paschal mystery (SE, 190-209, 2 18-229). 

which, as Frei emphasizes, is one stage of the death and resurrection of Christ, not two." 

"These mysteries may be approached as objects of faith. or "under the aspect of event". The 
use of the word is "probably akin to the "mysteries" of the Rosary, or in the medieval sense of 
the word found in the Mystery Plays, e.g., the Nativity. Ganss. The Spiritual Exercises of Suinr 
fgnatius Loyola. note 136. p. 187: On the meaning of the word "mysteries" see J. Fitzmyer S.J., 
A. Brou. (Methods), Iparraguirre, (Vocabulario) as well as the articles by M. D. SabIone and R. 
E. Brown in 7he New Catl~olic Encyclopedia, all of which are cited in the Bibliography under 
Section B. "Related Themes in the Spiritual Exercises." 

"Frei. 7he Identity of Jesus Christ, 102-1 15. 

''bid., 47. Frei, "Remarks in Connection with a Theological Proposal," 35. Dalton. "How 
to Use the Bible in the Exercises," in The Word of God in the Spiritual Exercises, (Rome, Italy: 
Centrum Ignatianum Spiritualitatis, 1979). 7-8.7-8. The central person in the Spiritual Exercises 
is "Jesus Christ as presented in the Gospels." 

"Jean DaniClou, Christ and Us (New York: Sheed & Ward, 196 I ) ,  128-129. 

"~rei,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 80. D. 
Stanley, writing on the unity of the Third and Fourth Weeks, reminds us that the thought of the 
unity of the death and resurrection is clearly found in the evangelists who understood the death 
of Christ and his whole earthly life in light of the resurrection as the manifestation of the Savior. 
Stanley , A Modem Scriptural Approach to the Spiritual Erercises, 2 1 3-227, esp. pg. 220. See 
also G. Cusson, I. Iparraguirre, J. Magaiia, whose works on the paschal mystery and the Exercises 
may be found listed in the Bibliography in Section m, subsection B. "Related Themes and the 
Spiritual Exercises." 



The exercitant has to see each mystery in relation to the Gospel, and by direct contact 

with the Gospel, to learn the "style of Chri~t,"'~ his manner of thinking, speaking, and 

acting. Scripture is used in the Exercises to draw the exercitant into the saving action of 

Christ. However, the central focus of this transforming action is the "unsubstitutable " penon 

of Jesus. the center of all the contemplations and the principal subject of the "points." The 

rest of the persons and deeds are seen in relation to him. Here, the literal sense is, as Frei 

describes it, "focused on him as the specific, unsubstitutable personal subject of the 

~tories."'~ 

As for the content of the mysteries, all 51 mysteries are taken from Scripture, except 

Christ's appearance to his mother Mary (SE, 299), and to Joseph of Arirnathea (SE, 3 10). 

There are variations in the arrangement of the mysteries and a realignment" of the sequence 

of events as reported in the Gospels, typical of Ludolph and medieval writers. Examples of 

such re-alignment and readjustment are found in the inversion of Nazareth and the Finding 

in the Temple (SE, 134), and the Preaching in the Temple (SE, 161). Examples of non- 

Scriptural details include Christ saying good-bye to his Mother before going to the Jordan to 

be baptized (SE, 273:2), Jesus speaking "gently" to the poor vendors of doves" in the 

cleansing of the Temple (SE, 277:4). In this, the Exercises are following the simple reading 

and method of exegesis at work in the Church's tradition. In most instances, particularly in 

the series of the Mysteries of Christ found at the end of the book, the sequence of the Gospel 

is followed very closely. In the Second, Third, and Fourth Weeks, the Scriptural texts are 

those suggested by Ignatius himself. The Exercises make use of all four of the Gospels in 

the series of the Mysteries of the Life of Christ. In a true sense, the mysteries are 

181gnac io Iparragu irre , S . J . ,  Vocabulario de Ejercicios Espirituales: Ensayo de hennendutica 
ignaciano, Second Edition. vol. 7 (Centrum Ignatianum Spiritualitatis, 1978). 61. 

'Trei, Types of Christian Theology, Appendix B,  14 1. 

%avid Stanley, S.J., "Contemporary Gospel-Criticism and 'The Mysteries of Our Lord' in 
the Spiritual Exercises," in Ignatian Spiritualip in a Secular Age, edited by George P. Schner, 
S.J., (Waterloo, Ont.: Wilfrid University Press, 1984). 26-50. 



"borrowed"" from the Gospel narrative. The general order of the mysteries is that of the 

"Weeks," and so, that of the Gospels. The actions of Christ are divided into three cycles; the 

mysteries of the Infancy and Hidden Life, the Public Life, and the mysteries of the passion 

and resurrection taken as a unit (SE, 262-272; 273-287; 289-312). In the series which total 

fifty-one mysteries, 11 refer to the hidden life, 16 to the public life, 10 to the passion, and 

14 to the risen life. Emphasis in the mysteries, as in Frei's work, is placed on the realistic 

narratives of the Synoptic Gospels over the stylized theological interpretation of the Gospel 

of John. In the various titles are found 23 references to Matthew, 19 to Luke, 7 to Mark, and 

12 to St. John. giving a total of 49 references from the Synoptic Gospels and only 12 to the 

Gospel of John. At the same time. the Exercises represent the fuller teaching of the New 

Testament Kergyma by inclusion of three references to Paul and one to Acts in the Fourth 

Week on the resurrection (SE, 308, 309, 3 1 1,312). an addition of which Frei would approve. 

In the account of the passion and resurrection. the emphasis in the Exercises is on the 

continuous sequence of all the actions of Christ and of events as these impact upon him. By 

the inclusion of references from a11 four evangelists, the Erercises strive to reproduce the 

"unbroken narrative," from the last supper to the burial inclusive seen by the evangelists as 

a single whole (SE, 290-298. Mark 14; Matthew 26: Luke 22) (SE, 290-2981." In these 

mysteries, no stage of the way of the Cross is omitted. Frei contends that it is here, in this 

last. unbroken sequence. that Jesus' identity is most clearly "enacted" and most fully 

constituted. The Exercises use the word "enacted" (SE, 290:1)'3 to describe the mysteries 

of this final sequence which can be said to "represent" or "portray" his identity. For this 

sequence. the Exercises draw mainly from the Synoptic Gospels, (SE, 290, 291. 292, 295; 

293. Matthew, Luke, and Mark); SE, 294. Luke), except for the account of the death and 

burial where they follow the theology given in the Gospel of John in which the hour of 

"Coathalem, Ignatian insights. 239. 

"~rei ,  The Identity of Jesus Christ, 109. "In the final portion, we begin to get a sustained and 
unbroken narrative, leading from event to event, starting with the preparation for the Last Supper. 

u'tThe Mysteries Enacted from the Supper to the Garden, Inclusively." The Spanish verb "to 
enact," "represenrar, " means to enact or portray a scene. 



Christ's death is the hour of his glorification (SE, 296-298. John 19:13-22; John 19:23-37; 

John 19:38-42). The importance of the resurrection sequence for the manifestation of the 

identity of Jesus as God's presence, so central in Frei's work," is echoed in the Exercises 

in the Fourth Week in which there is considerable emphasis on "The Risen Life." Here, they 

devote fourteen mysteries drawn from the appearance narratives of all four evangelists as well 

as from Paul and Acts (SE, 299-3 12. 1 Cor. 15:6.7,8; and Acts 1 : 1 - 12). Ignatius does not 

include Pentecost because he is concentrating on the life of Jesus and because he understands 

the resurrection to include the sending of the Spirit (SE, 221). In the Third Prelude one asks 

for the gift of the Spirit. "to be glad and rejoice" (SE, 224: 1). The risen Jesus carries out the 

"office of consoler," the role of the Spirit. That he is not opposed to including it is apparent 

from the statement of Polanco who knew best the mind of Ignatius? The Exercises end 

with the presentation of the Contemplation to Attain Love (SE, 230-237). The exercitant has 

received God's entire plan of salvation beginning with creation and redemption and ending 

with the Beatific Vision, 

b) Preparing to Use Scripture 

The Eiercises, in their approach to the Gospels as realistic narratives, utilize and 

foster the literal sense of the text in order to lead the exercitant to fully engage the Scriptural 

patterns. As a "proclamation of the Word of God," they "teach a method of preparing oneself 

to receive the Word of God and his gospe~."'~ In this sense, they may be viewed as an 

application of the principles of the sensus literalis as Frei explains it in terms of the "context- 

"Frei. "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 76-87. 
Frei. m e  ldentity of Jesus Christ, "Jesus Identified in His Resurrection," 139- 152. 

3"~nde r  the heading of Resurrection include also the mysteries of the Ascension and 
Pentecost." SpExMHSJ19, 825, no. 102. Cited in Cusson, Biblical Theology and the Spiritual 
Exercises, 314. Ignatius makes a slight allusion to Pentecost in [SE, 312:2], but does not dwell 
on it. The reason is that the Exercises are concerned with the earthly or historical life of Jesus. 

26Cusson, Biblical Theology and the Spiritual Exercises, 41. Epistolae 0. Hieronymi Nudal 
(MonNudd), [Edd. F. CervBs, M. Nicolau] vol. V (Madrid, 1962), 788. "Cornmentarii de 
Institute, SJ," 



dependent"" nature of the use of Scripture in the Church. The preparation to use Scripture 

for prayer is addressed in some of the Annotations at the beginning of the Exercises (SE, 1 ,  

2, 3 ,  5 ,  11, 15, 20), in the Additional Directives at the end of the First Week (SE, 73-90),'' 

and in the three Preludes of Ignatian contemplation (SE, 102-104; SE, 1 1 1- 1 13). A model 

of Ignatian contemplation is found in the two Exercises, the incarnation and the nativity, 

placed at the beginning of the Second Week. The purpose of the Additions is to prepare the 

retreatant to enter into the biblical story-world. which is "the one and only real world,"2Y and 

to feel part of its very structure and fabric. This biblical world provides the "interpretive 

f rame~ork" '~  in  which the exercitant seeks to be fully immersed. seeing in the events and 

persons of that storied world his dispositions and desires as well as the shape of his own life. 

As "rule-regulated" practices directed toward the end of the Exercises, the Additions and 

Annotations are oriented to an environment and a mental attitude which enables the exercitant 

to focus attention undistractedly on the effort to commune with God deeply and personally 

"according to the subject matter." For this reason. the Exercises are carried out in the spirit 

of the Twentieth Annotation specifying the retreatant's silence, solitude, and inner recollection 

(SE, 20:7.8h3' The dispositions of the exercitant are an important part of this context and 

' l~rei.  "Theology and the Interpretation of Narrative", 10.1, 105. In this respect. the 
preparation to use Scripture in the Exercises may be seen as an application in practice of 
narrative theory. 

"~dditions 2, 3, and 4 address the preparation for prayer proper. The word, "Additions," or 
"Additional Directives", comes from the Spanish, "Adiciones" which, as their name indicates, are 
intended as "subsidiary means" subordinate to something principle which they help to attain. This 
principle element to which the Additions are directed, consists of the Erercises and their proper 
end [SE, 1:4]. 

'Vrei, The Eclipse of Biblical Narrative, 3. Auerbach, Mimesis, I 5. 

3"Lindbeck, Nature of Doctrine, 117. Frei, Types of Christian Theology, 87. It appears that 
the Additions in the Exercises support the direction of interpretation proposed by Barth, Frei, and 
Lindbeck, that of incorporation of ourselves into the biblical world. 

"on the importance of this spiritual ambiance for entering into the biblical world and the 
Exercises see, Luis Ambruzzi, S.J., "Mirar a Cristo o el metodo de contemplaci6n de S. Ignacio," 
Manresa 6 (1930): 328ff. 



should reflect those of any person of the Gospel: openness to the Spirit, generosity, and lively 

faith (SE, 5, 20). 

The preparation to use Scripture for prayer begins the day before when the one who 

gives the Exercises prepares the exercitant by "accurately narrating the history" (SE, 2: 1) 

which, as we have seen, is usually the "points" of the Gospel narrative (SE, 261-3 12)." 

Here, explanation shades into description, the narrative itself, as Frei says, renders the reality 

only under a depiction. the narrative description of which is adequate. D. Stanley proclaims, 

"Christology is the history";" Frei says, "Jesus is his story."" "The meaning of the 

narrative is Christological in a very strong sense, and Christological in a sense that it is 

focused on Jesus." It is this meaning which the exercitant is meant to experience as a "saving 

event."" Unlike one who simply gives information and remains an outside+6 to the 

history and the listener. the one who "narrates the history" to the exercitant (the director of 

the Exercises) "tries to draw his listener into the story as he tells it"" Thefidelitur narrare 

' '~ose~h Tetlow notes the feature of the three points of consideration on a mystery in the life 
of Christ in Vita Christi is a general characteristic of its form. Joseph Tetlow, S.J.. "The 
Fundamenturn: Creation in the Principle and Foundation." Studies in the Spirituality of Jesuits 
21. 4 (1989): 1 1 .  

"David M. Stanley. S.J., "The Conception of Our Gospels as Salvation-History," Theological 
Sttrdies 20 (1959): 584. 

'"~rei. "Remarks in Connection with a Theological Proposal," 42. Ibid., 40. 

"stanley, "Contemplation of the Gospels, Ignatius Loyola, and the Contemporary Christian," 
422. As lectio divina, it has an essentially heilsgeschichtlich quality, which, as "a prayerful 
exercise [is] calculated to terminate in a 'saving event"'. 

"~rei ,  "Theology and the Interpretation of Narrative," 108. Kermode in, 77te Genesis of 
Secrecy: On the Interpretation of Narrative, says we are all outsiders barred from truth. In 
contrast, Frei notes, "that for fie Protestant Reformers there is no interpretive outsider. "We are 
all insiders". "It [the text] is plain for all to read." 

"~ i l l i am A. M. Peters, S.J., The Spiritual Exercises of St. Ignatius: Exposition and 
Interpretation (Rome, Italy: Centrum Ignatianum Spiritualitatis, 1978), 17. Narrator and listener 
become very much absorbed in the story, committed and engaged. They share the joys, sorrows, 
successes and disappointments of the characters in the story. 



of the Second Annotation invites a personalized concept of the history (SE. 22-3). This 

process is enhanced by the practice of lecrio divina reflected in the Exercises in the various 

rules for reading in harmony with the mystery (SE, 1 1 ; SE, 127; SE, The First 

Directive instructs the exercitant, "Just before falling asleep," to think about the hour he or 

she wiil rise and for what intention and then "briefly sum up the exercise I am to make" (SE, 

732) .  This practice is to be absorbed by the Christian exercitant in his use of Scripture not 

only during retreat, but afterwards in daily life.3g The Second Addition is aimed at 

concentration on the mystery during the day. On awaking, the exercitant "while keeping out 

any other thoughts," "will immediately turn attention to what I will contemplate in the first 

exercise at midnight" (SE, 74: 1). Not only should one's thoughts be those of the subject 

matter. but the exercitant should strive to fee2 in harmony with the mystery by employing 

"congruous thoughts"40 such as those appropriate to the First Week on sin captured in the 

image of a shameful knight before his King (SE, 74: 1.2). Ignatius considers these examples 

or comparisons important as a preparation for entering into the story, and exhorts the 

exercitant "to keep thoughts like these in  mind or others proper to the subject matter" (SE, 

745) .  The immediate preparation for prayer is found in the Third Addition (SE, 751-2) 

which emphasizes the presence of God in faith and the relationship4' which exists between 

the exercitant and "God our Lord." With this in mind, the exercitant is "to think how God 

our Lord is looking at me. and other such thoughts" (SE, 752). The "act of reverence or 

380ficial Directory of 1599, Ch. 3, pp. 13-16, Ch. 21, pp. 88-89. Coathalem, Ignatian 
Insights, 137-1 38. "Readings in the Course of the Exercises." 

%ongridge, The Spiritual Exercises of St. Ignatius Loyola, 69. We will be refemng to the 
English version of the Autograph Directory entitled, Autograph Directories of Saint Ignatius 
Lqvola, (Jersey City, N.J.: Program to Adapt the Spiritual Exercises, n.d.), hitherto referred to 
as Autograph Directories. On preparing for prayer the night before see Autograph Directories. 
pt. 409, p. 24. 

Tongridge, The Spiritual Exercises of Saint Ignatius of Loyola, 70. 

41 Peters, The Spiritual Erercises of St. Ignatius: Exposition and Interpretation, 23. Peters 
proposes the act of faith in the presence of God is not so much the point of the Addition, as is 
the accent on the relationship with God expressed by the word "comd." 



humility" with which this thought ends points to a relationship with the Lord believed to be 

actual and personal. The Fourth Addition expresses the awareness that prayer in the 

Exercises is an "embodied activity," not an activity of the Spirit alone. Therefore "I will 

enter upon the contemplation kneeling, now prostrate on the floor, ...-- but always intent on 

seeking what I desire" (SE, 76: 1,2). The Fourth Addition with its emphasis on the body- 

person in prayer is linked to the Tenth Addition on penance as a means to dispose oneself 

for its fruit (SE. 81-86). Interior and exterior penance (SE, 82-90) are part of the atmosphere 

of the Exercises and is used as a means to help in obtaining the fruit of the contemplation 

on the life of Christ. The exercitant. as an "embodied agent,"" is meant to be affected by 

the story and to take up a physical position which reflects that response. He or she is 

cautioned not to "change to another position." but to "repose" at the point where the story 

impinges on one's reality "without any desire to go on" (SE. 76:2,3)." The Sixth Addition 

aims at concentration on the mystery the whole day according to the spirit called for by the 

Week. and the specific aspect of the mystery presently being considered. In order to gain the 

"fruit" or to learn the "concept" of the mystery in the First Week on sin. "I should not think 

about pleasant or joyful things, ... I should keep myself intent on experiencing sorrow and 

pain" (SE, 78: 1-2). Beliefs, dispositions and emotions are so "logically interrelated"' that 

to help someone learn new beliefs is  to teach them new dispositions and feelings which lead 

the person to a change of behaviour which. in turn, affects one's whole life. Additions 7. 8. 

'2~rei, "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 60. The 
problem of "Cartesian duality" which Frei confronts in trying to define identity as a coordination 
of intention and action, does not exist here. 

'3~rei  has said that a good interpretation of a text is one that has "breathing space"; no 
hermeneuticd finality allows you to resolve the text, there is something left to bother you. Frei, 
"Conflicts in Interpretation: Resolution, Armistice, or Coexistence?," in Theology & Narrative, 
162. Would a specific instance of this kind of interpretation be visible in this Addition? 

44 Kelsey, "The Bible and Christian Theology," 387. See also Lindbeck, The Nature of 
Doctrine, 35. Lindbeck' s cultural-linguistic model, in which 'experience' is derived from the 
text, understands becoming religious as an initiation into "life-forms" which help one to 
interiorize a set of skills by practice. "One learns how to feel, act, and think in conformity with 
a religious tradition." 



and 9, intensify the external atmosphere by attending to light and dark, the elements, restraint 

from laughter and custody of the eyes as a means of helping the exercitant to be in tune with 

the story as it unfolds (SE, 79, 80, 8 I)." The Additions, as helps to the application of 

Scripture, are intended to be flexible," adjusting to changes in the subject matter throughout 

the Weeks, as well as to individual needs and temperaments (SE, 130, 206. 229). The 

Additions follow the principle of the Principle and Foundation; they are to be used insofar 

m they help the exercitant to enter into the mystery being contemplated. It is in this 

coordination of text and context that Scripture becomes meaningful by appropriation, that is. 

"its meaning is performarively or existentially realized. "47 

There are three Preludes which change with the subject matter (SE, 49: I ) ,  and serve 

as "a special introd~ction"'~ to the particular contemplation. They are aimed at leading the 

retreatant into an active engagement with the mystery to be c~nternplated.~~ In the Firsr 

Prelude. the exercitant is asked "to survey the history of the matter I am to contemplate" (SE, 

102: 1). As an overview of the event, it consists in placing before the mind by means of 

memory. the "history" or "facts" (SE. 1 1 1, 137, 19 1, 20 1. 2 19)" of the subject matter which 

 he Eighth Addition on restraint from laughter is the only Addition which remains constant 
throughout the Exercises [SE, 8 1 : 1 1. 

46~utograph Directories of Saint Ignatitrs Loyola, 30-3 1 . See also, Directoria Exercitio nun 
Spiritualium (DirSpEr), in MHSJ, edited by I. Iparraguirre, vol. I1 (Rome, 1955), 660. 

47 Frei. "Theology and the Interpretation of Narrative." 1 13- 1 14. 

'~lexander Brou, lgnatian Methods of Prayer (Milwaukee: The Bruce Publishing Company, 
1949), 94. 

4%oben L. Weber, S.J., Imagination in the Spiriutal Exercises, (Jersey City, N.J.: Program 
to Adapt the Spiritual Exercises, n.d.), 6. 

'('Ignatius, at the beginning of a contemplation, uses the word "history" in the same sense as 
'facts', as when he says, "This is the history of the mystery". Ignatius does not mean anythmg 
less than the Scriptural account. The "history" even of abstract topics rests on the historical 
"facts" which support them as their foundation. Joseph A. Fitzmyer, "The Spiritual Exercises of 
St. Ignatius and Recent Gospel Study," Woodstock Letters 91, 3 (1962): 258-259. Longridge, 
The Spiritual Exercises of St. Ignatius of Loyola, 8. 



will be explored more intensely with each succeeding prelude and point in the Exercise. The 

emphasis is not on the objective historical facts of the event as an historian might present 

them, but rather on the scriptural facts, narrated by the sacred writer much as a biographer 

or novelist would tell them." Listen to The First Prelude of the contemplation on the 

nativity . 

... recall how Our Lady, pregnant almost nine months and as we 
may piously meditate, seated on an ass, together with Joseph 
and a servant girl leading an ox, set forth from Nazareth to go 
to Bethlehem (SE, 1 1 1 : 1-2). 

Contrary to his habit, Ignatius here adds to the Gospel text some details borrowed from 

medieval authors. "He does this, however, soberly and without insisting on the ~oint."'' The 

retreatant is to "recall" (SE, 102. 1 1 1, 137, 19 1, 201, etc.) the story he or she is to 

contemplate, not as an event taking place in the past, but os if it were happening now. 

Recalling the srory does not mean memorization of the points, but interiorizing5' the events 

according to the points about their meaning (SE, 264. The Nativity of Christ our Lord, St. 

Luke 2: 1-14). By this interiorization of the story, which "must always be made" (SE, 49: 1). 

the retreatant is brought back by faith into the reality of the mystery of Christ which is to 

be "understood profoundly" and "savored interiorly" (SE, 25).  The Second Prelude is "the 

composition by imagining the place" (SE, 112: 1). The word "composicidn," for Ignatius, 

means the act of "putting things together."" It is founded on and preceded by the brief 

recall of the facts of the story which conditioned it. The composition will be "to see in 

imagination the physical place where that which I want to contemplate is taking place" (SE, 

- - - -- 

"Frei, "Remarks in Connection with a Theological Proposal," 36."The novelist also knows, 
in a way the historian does not, the direct connection between his characters and their words, ... in 
the interaction of what he does and what is done to him, by which--rather than through his 
words--he becomes himself." 

"~oathalern, Ignatian Insights, l 5 1. 

53~i lk ins ,  "Using Scripture in the Exercises according to Modem Exegesis," in The Word of 
God in the Spiritual Exercises (Centrum Ignatianum Spiritualitatis, 1979), 60. 

"Ganss, The Spiritual Erercises of Saint lgnatius, note 34, p. 155. 



475-7JS5 As a preparation to engage the story, the Second Prelude has a biographical 

qualiM6 such as found in the "art of story-telling? Its purpose is to first ground the 

contemplation in concreteness and realismS8 so that the exercitant may enter more vividly 

into the event. One is "to see in imagination the road from Nazareth to Bethlehem, consider 

its length and breadth" (SE, 112: 1); "to consider the road from Mt. Sion down into the valley 

of Jehoshaphat, and the Garden. whether it is small or large" (SE, 202: 1); and "to see the 

arrangement of the holy sepulchre; also the place or house where Our Lady was" (SE, 220:l). 

The use of imagination in the Second Prelude is for a Christological purpose: to help the 

exercitant pcrsonalize59 the event in order to enter more vividly into it as a means of being 

present to .Jesus.* In the Third Prelude (SE, 48: 1,2; SE, 104), the exercitant is directed to 

ask for what is desired, the fruit proper to the mystery to be contemplated. The fruit sought 

55~heneve r  the word "cornpositio" appears in the Exercises it is accompanied several times 
by the genitive, loci. For Ignatius, "viendo" does have the meaning of the modem gerund 
"seeing". "Viendo." in the Autograph, has the meaning of an infinitive and determines the object 
of the contemplation as a "place." While the composition of place is intended primarily for 
biblical meditations, it can be applied to the symbolic landscape of some mystery of salvation 
such as we find in the First Week, where it forms the First Prelude, [SE, 475-71; in the First, 
Second, and Third Sins, [SE, 50-521; in the Three Classes of Persons [SE, 15 1 : 11, in the Two 
Standards. [SE, 1381; in the Contemplation to Attain Love [SE, 232:1]. 

5 6 ~ ~ b a n  Goodier, S.J., St. Ignatius Loyola and Prayer, (New York: Benziger Brothers, 1 940). 
16 1. Ignatius learned from Ludolph that persons are best understood when seen in their 
surroundings. "This is the meaning of biography, of the insertion of some tiny detail which will 
reveal the whole man." 

57~tanley, 7'he Call to Discipleship, (title shortened), 96. 

"Weber, Imagination in the Spiritual Erercises, 6.  Ambruui, "Mirar a Cristo o el metodo 
de contemplacidn de S. Ignacio," 329-330. 

S9~eorge Aschenbrenner, S . J., "Becoming Whom We Contemplate, " The Way Supplement 52 
(Spring 1985): 36-37. tt is not a matter of detached objectivity. Rather, it is "a carefully 
centered concentration on the details that give local colour the mystery." 

611 Stanley, ?he Call to Discipieship, 94-106; Arnbruzzi, "Mirar a Cristo o el metodo de 
contemplacidn de S. Ignacio," 329-330. 



for is always that which is connafuraP' to the mystery in the plan of salvation, whether one 

is treating of the mortal life of Our Savior (SE, 104), the mystery of the passion (SE, 203), 

or that of the resurrection (SE, 221). This "fruit" or "grace" is the concepf2 to be learned, 

experienced, and "performatively realized" in order to appropriate the meaning of the mystery 

of Christ being contemplated. As such, the applicatio of the text is always closely controlled 

by the text, and therefore "should always be in accordance with the subject matter" (SE, 48:2- 

3). In the First Week on sin and redemption, the grace sought is that of "shame md 

confusion" (SE148:4); in the Second Week, "an interior knowledge of Christ" (SE, 104: 1); in 

the Third Week "what is proper to the Passion: sorrow with Christ in sorrow, tears, and 

interior sufferingW(SE, 203: 1); and in the Fourth, "to be glad and rejoice intensely"(SE. 22 1 :). 

The Third Prelude will be "contexr-dependent," changing "in accordance with the subject 

matter" (SE 482-3). but also nuanced and informed by the particular needs of the exercitant. 

c) Actually Using Scripture 

Contemplation. which focuses on the persons and events and not methods of prayer. 

is the characteristic approach to Scripture used in the Exercises and the one most aptly suited 

to the ~ospels!~ The Three Points (SE, 106-108) of each exercise, as the contemplafio of 

the Second Week and beyond, lead the retreatant into the story by means of a deeper 

penetration and appreciation of the mystery under consideration. They speak to a "middle 

distance perspective" which seeks exactly the right place to 'catch' the characteristic words 

6'~ongridge, The Spiritual Exercises of St. Ignatius of Loyola. 54. 55 (italics mine); 
Coathalem. Ignatian Insights. 145. 

6 ' ~ o o d ,  The Formation of Christian Understanding, 23. Christian understanding is related 
to "a whole collection of capacities, abilities that of to make up the Christian life, and that inform 
the Christian reading of these texts." Concepts, as instruments of understanding, open up "new 
sorts of discernment and response." bid, 35. Wittgenstein teaches this use of the word "concept" 
when he develops how its meaning is related to language. 

"~anss ,  The Spiritual Exercises of Saint ignatius, note 6 1, p. 162. While this method leads 
to reflection, and often to discursive mental prayer, contemplation is "an easier and more 
affective kind of prayer, especially suitable for the contemplation of scenes from the Gospels." 



and behaviour of the persons in the story. The retreatant, by use of the imagination, is to 

place himself or herself in the scene in order to look at the persons involved in the mysteries, 

to hear what they are saying, and to watch their actions? By means of the imagination, 

the retreatant is to see, to hear, and to consider what the persons involved in the event look 

like. what they say and how they are saying it, and what it is they are doing. The use of the 

imagination in the contemplation which has as its subject matter an episode of the Gospel, 

is to lead to active  participation^ in the mystery as if it were happening now, and to deeper 

association with chrid6 "just as if I were there" (SE, 1 14:2). The contemplation on the 

nativity serves as a model6' for the Weeks. 

This is to see the persons; that is, to see Our Lady, Joseph. the maidservant, 
and the infant Jesus after his birth. I will make myself a poor, little, and 
unworthy slave. gazing at them, contemplating them and serving them in their 
needs, just as if I were there, with all possible respect and reverence. I will 
observe, consider, and contemplate what they are saying .... behold and consider 
what they are doing; ...j oumeying and toiling. in order that the Lord may be 
born in greatest poverty (SE, 1 14- 1 16)? 

The focus is clearly on the pattern of Jesus' enacted intentions which constitute his identity 

and render it present. The Three Points are directed to the literal sense of Scripture in its 

purest meaning as specifically focused on Jesus who is the "unsubstitutable personal subject 

"~oathalem, Ignatian Insights. 145- 146. The presentation of points in this order constitutes 
an order of exposition and not an order of contemplation. In the course of the prayer, as long 
as they are careful about the place of the exercise in relation to the fruit assigned to it, the 
exercitants may use freedom in the order in which they contemplate the scenes. 

65 Iparragui me, Vocabulario de Ejercicios Espirituales (ti tie shortened), 1 49. 

W ~ e b e r ,  Imagination in the Spiritual Exercises, 7 .  

67 Ambruui, "Mirar a Cristo o metodo de contemplacih de S. Ignacio," 33 1. The method 
of St. Ignatius in the three points holds a curious similarity to that taught by Thomas ii Kempis 
in The Imitation of Christ. Thomas also uses words such as, "entro." "mirar," "por tanto me que 
dark aqui en servico de Sefio y de mi Seiiora Santa Maria y de San Jod." 

"1n the Third Week and Fourth Weeks the first three points remain the same, but three more 
are added in the Third Week [SE, 194-1981, and two more in the Fourth [SE. 222-2241. 



of the stories."@ In prayer, Scripture becomes the Word of God? ''the occasion for 

rendering an agent present to us in a divine-human encounter."" The invitation to respond 

to the story is cast in the narrative form of a colloquy or dialogue "in the way in which one 

friend speaks to another, ... now telling one's concerns and asking counsel about them" (SE, 

54: 1-2). It flows out of contemplation of a particular mystery of the life of Christ and the 

desire for its particular "fruit." While it is first named at the end of prayer, the colloquy is 

intended to pervade the whole of the exercise (SE,3:2-3, SE, 153-5) in recognition of Christ 

who is present. A prayer which would be one long colloquy centered on the grace desired 

would. in Coathalern's view, be "fully conformed to the spirit of St. ~gnatius."" 

The Review of' Praver named in the Sixth Addition (SE, 77:1-2) is the recall and 

examination by the exercitant of what happened in the way of spiritual experience derived 

from contemplation of the Gospel. The object of the Review is to recall and 

movements of consolation or desolation, insights or disturbances in order to discover how 

God was present to the retreatant. As in a cultural-linguistic paradigm of religion. the 

exercitant's experience is shaped and moulded and in a sense, c~nstituted'~ by the Church's 

use of Scripture for prayer and worship. The Review is a mechanism for personal reflection 

on such an experience and for evaluating one's response. This activity is deepened by the 

6%ei, Types of Christian Theology. Appendix B,  14 1. Iparraguirre, Vocabulario de Ejercicios 
Espirituales. 61. "Hay que observar que el centro de todas las contemplaciones es siempre 
Cristo." 

7wood,  ihe Formation of Christian Understanding, 1 19. Scripture as the Word of God is 
"the usus of Scripture which establishes its canonical sense as God's self-disclosive Word." 

"Kelsey, The Uses of Scripture in Recent Theology. 48. 

n~oathalem. Ignatian Insights, 98. See also Ganss, The Spiritual Exercises of Saint 
Ignatius, note 39. p. 156. "Although it is especially fitting as the conclusion of prayer, it may be 
made at any time during it." 

73~eters, The Spiritual Exercises: Exposition and Interpretation 40. The review is the time 
when the exercitant applies the Rules for discernment of Spirits as they have been explained to 
him by the director BE, 7- 101. 

"~indbeck, The Nature of Doctrine, 34. 



interrtdationship of the Five Daily Exercises. The f i t  and second exercises each day direct 

the retreatant to consider the mystery from several different angles," while the repetitions 

allow for deeper insertion into the mystery. The rules for the order of the day and choice 

of mysteries as subjects of prayer, are kept flexible" to allow for the needs of the exercitant 

and the nature of the subject matter. "The norm is the help found by the exercitant in making 

the five exercises or fewer, in accordance with his or her age, physical or mental disposition 

and temperament" (SE, 72:2). Reperifion of Prayer, (SE, 118:l) in Ignatian contemplation 

is the exercise of returningn to the places identified by the Review of prayer as points of 

greater spiritual experience (SE, 62:2; SE, 118:3). It is a context-dependent activity in which 

the exercitant returns to this verse of Scripture and not another, to this gesture of Jesus and 

not another. in order to discover what further appreciation and relish God is giving to him 

or her." The repetitions flow out of the aim stressed in the Second Annotation as "spiritual 

relish and spiritual fruit" (SE, 2:4); and in the Fourth Addition in which one is directed upon 

finding what one is seeking to "repose until 1 am fully satisfied" (SE. 76:30). The repetition 

and resumption is a step above what has been already meditated and represents the point 

where meditation becomes ~ontern~lation.'~ The character of these repetitions is not a mere 

'reviewing' of the preceding meditation. but rather "an affective assimilation, a deepening 

personalization of the experience had in the previous exercise."80 It is an affective 

'5~or example, in the First Exercise in the Second Week [SE, 1011 considers the Incarnation 
from the Divine perspective. The Second Exercise [SE, 1101 looks at the same event from the 
human perspective. the actual Nativity. Weber, Imagination in the Spiritual Exercises, 7. 

76~rei. "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 144-145. In 
the tradition of the Christian religion and its communal life, rules for reading Scripture have been 
"fairly flexible and usually not too constrictive." 

n~eters, The Spiritual Exercises of St. I g ~ t i u s :  Exposition and Interpretation, 4 1 . 

7%is rule is also applicable to the Second Method of Prayer [SE, 254: 1.21. Longridge, The 
Spiritual Exercises of St. Ignatiur of Loyola, 259, Note P. 

79~eters, The Spiritual Exercises of St. Ignatius: Exposition and Interpretation, 4 1. 

"~anss ,  The Spiritual Exercises of St. Ignatius, note 43, p. 157. 



appreciation of a mystery or still more accurately, of a persons1 revealed through a mystery. 

The repetitions have the character of a simpler, more profound and personal encounters2 

with Christ who becomes progressively more present to the exercitant. As a form of 

repetition, the Application of the Senses (SE, 121-126), must be seen as carrying forward and 

completing the contemplative movement begun in the Preludes and  point^.'^ A more relaxed 

and intuitive form of contemplation. the Application of the Senses tends toward the fruit of 

an interior knowledge of Christ, a knowledge of the heart. It is a knowledge of Jesus Christ 

in his unique specificiry and unsubstitutubilizya which gives insight into his profound 

reactions. his preferences. The exercitant is meant to '~eeeel''(''~entir")~~ (SE, 2 3 - 5 )  the 

interior knowledge of Christ. 

In examining the text of the Exercises, we have noted the large amount of biblical 

content, especially that taken from the Gospels, and how this content reflected in the structure 

of the text. presents the story of salvation. The central Ignatian meditations, that of the 

Kingdom and the Two Standards, are intended to be the Foundation and the Christological 

axis upon which the whole text revolves. The Gospels "tell the story" of his life, death. and 

resurrection, and the Exercises teach the exercitant how to engage this central pattern of the 

Gospel for the purpose of encountering Christ in his story. 

B. Identity: Intention-Action Sequence in the Four Weeks 

The concepts of human identity, intention-action sequence, redescription, and 

discrimen, developed by Frei and Kelsey, provide a tool to understand the nature and function 

''peters, The Spiritual Exercises of StJgnatius: Exposition and Interpretation, 41. 

aZ~'Donnell, "Contemplation," 3 1. 

a3Egan, The Spiritual Exercises and the Ignatian Mystical Horizon, 78. 

"~rei,  "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 76, 

''The word "sentir" meaning "to know." "to understand," and "to perceive," is fundamental 
to Ignatian prayer. H. Pinard de la Boullaye, "'Sentir' sentimiento y sentido dam le style de 
Saint Ignace," Archivum Historica Societatis Jesus, 25 (1956): 416-430. 



of the key Ignatian meditations, the Kingdom and the Two Standards, and from this center, 

to explain how Christology is worked through the sequence of the Four Weeks. Contemporary 

theologians of the Exercises have long recognized that something akin to a discrimen is at 

work in these central meditations and throughout the Weeks. Ignatius, like Barth, appeals to 

Scripture in the mode of concrete actuality as a story "rendering an agent," the presence of 

the risen Christ. In the image of "Christ the King, the Living and Eternal Lord" (SE, 95:3), 

who continues to calls persons to help him in his salvific mission, Ignatius sums up the whole 

of Christ's person and work. He utilizes the discrimen of "Christ the King" as a toot6 to 

establish the focus on the person of the crucified and risen Savior. The pattern of intention 

and action identified in these Exercises as "labor and glory" is the same pattern as the 

paschal mystery. The Exercises are also the fruit of Ignatius' own experienceVs7 and must 

be studied in light of that experience. 

a) Ignatius' Discrimen - Christ the King 

i) The Kingdom Meditation 

ii) The Two Standards 

i )  The contemplation of the Kingdom of Christ (SE, 91- 100),~~ and its 

'%elsey. The Uses of Scripfure in Recent Theology, 196-197. The use of a "root metaphor" 
which captures the way in which God is present in conjunction with the Church's use of 
Scripture, is the means whereby the discrimen becomes "an intellectual tool of the 
theologian in doing theology." 

"William Yeoman, "Two Standards," Supplement to the Way, 1-4 (July 1965): 14. Robert 
L. Schmitt, S.J., "Presenting the Call of the King," The Wrry Supplement 52 (Spring 1985): 19-21. 
John Coventry, "The Call of the King," Supplement to the Way (July 1965): 5ff. In a true sense 
the Exercises reflect Ignatius' Autobiography. See Rahner, The Spirituulity of St. Ignatius 
Loyolo. We refer the reader to the section in the thesis entitled, St. Ignatius' Own Story, as a 
source from which we will be drawing. 

a8~ongridge, The Spiritual Exercises of Saint Ignatius of Loyola, 76. This Exercise is 
commonly called "The Kingdom of Christ." Though these words do not appear in the original, 
they are found in the Latin Vulgate. By his very use of this Vulgate, Ignatius has given an 
indication of what he understood this Exercise as a whole to be. It is called "the Contemplation 
of the Kingdom of Christ" because in it Jesus Christ is represented as the restorer of his Father's 



association with the ii) Two Standards (SE, 136-148), is called the "heart",8g the "innermost 

core,"w the "pivotal and central core,"9' and the "axis"" upon which the whole of the 

Spiritual Exercises revolve. The meditation on the Kingdom is "the Spiritual Exercises in 

miniature," the "paradigm of Ignatius," and the "basic intuition" of his Christocentric 

mysticism." The person of Jesus Christ dominates the entire perspective of the Exercises 

as their "central nerve."% Since these central meditations are the focus of Ignatius' 

"explicit"9s Christology, we may justifiably start here. Moreover, the nature of the Kingdom 

meditation indicates its special function as Ignatius' discrimen. "The Call of the Temporal 

King" (SE, 9 1: l ) ,  as it is sometimes referred to, is a kind of f~undation.~ introduction or 

Kingdom so long left devastated by the sin of Adam and his descendants. 

"Ftahner. Ignatius the Theologian, 55. 

Q~ahner. The Spirituality of St. Ignati~is , 34. 

"~udo l f  C. Heredia. "The Spiritual Exercises and the Need for a New Hermeneutic." Ignic 
31. 2 (1993): 65. This conclusion is drawn from the testimony of Nadal. one of the primary 
witnesses of Ignatius, who bases the central place of the Kingdom and the Two Standards in the 
Exercises on God's communication to Ignatius at Manresa. FN. I. 307. 

9'~usson. Biblical Theology and the Spiritual Exercises. 56. 

9 3 ~ ~ a n .  Ignatius Loyola the Mystic, 100-101. "To be with Christ to serve." that is. in a 
redemptive mission, is a summary of Ignatius' mysticism and spirituality. 

"~ogales, "Christocentrismo en la teleologia de 10s Ejercicios," 5 1 (translation mine); 
"Cristo es, pues, el nervio central de 10s Ejercicios." The centrality of the person of Christ in the 
Exercises is an emphasis agreed upon by most Ignatian theologians. See the articles and books 
by H. Rahner. G. Rambaldi, R. Schmitt, I. Solano, A. Mona, and H. Pinard de la Boullaye, H. 
Egan, founded listed in Section III of the Bibliography, subsection A. "Christology and the 
Exercises. " 

"~gan. The Spiritual Erercises and the lgnatian Mystical Horizon, 95-96; 89-97. Cusson, 
Biblical Theology and the Spiritual Exercises, 54. This Christocentric aspect is manifested more 
clearly in Ignatius' Letters, the Erercises, and the Constitutions in contrast to his Spiritual 
Journal and the Autobiography, which emphasize the Trinitarian aspect of his mysticism. 

%1t forms the foundation of the Second Week just like the Foundation proper, and stands 
'outside' the actual Second Week itself which indicates that it, too, is concerned essentially with 



prelude to the whole course of the Exercises, containing within itself a summary of the person 

and mission of Christ. It acts as a "bridge"" between the First and the Second Weeks. As 

an introductiong8 to the Second Week and to the coming contemplations on the life of 

Christ, it is intended as "an aid toward contemplating the life of the eternal King" (SE, 9 1 : 1 ). 

The Kingdom Meditation is considered a "Second Principle and ~oundation"" of the 

Exercises because it contains within it the main lines and basic dynamism of the Four Weeks. 

It is also called a Second Foundation because the mmner of life lived by Christ on earth is 

the most perfect of all. The Kingdom meditation constitutes a "new"1m Principle and 

Foundation in the sense that the abstract truths of the First Principle and Foundation. its 

means and end. are now seen in explicitly Christocentric terms as the working out of 

salvation history in  the life, death, and resurrection of Jesus Christ. It is not "new" in the 

sense of beginning something different from what precedes it. but in the sense that "it 

determines, completes. and transfigures" that way by the example and more prominent 

the programme of the Exercises as a whole. See the Oficicrl Directory of 1599. p. 80. 

 h he contemplation of the Kingdom takes place after the First Week on sin. and the 
Additional Directives. and before the Second Week which properly begins with the 
Contemplation on the Incarnation (SE, 101-109). It acts as a bridge and a transition between the 
First and Second Weeks. David Fleming, S.J.. Notes on the Spiritual Exercises of St. Ignatius 
Lo~ola (St. Louis, Mo.: Review for Religious, 198 1 ), 10- 1 1. 

9s ' '~his exercise is within the Second Week, but it is somewhat like an introductory chapter 
to it." Ganss, The Spiritual Erercises of Saint Ignatius, note 51,  p. 159. See the Oflcial 
Directory of 1599, Ch. 19, no. 1. 

W ~ a n s s ,  The Spiritual Erercises of Saint Ignatius. note 52, p. 159. "This exercise functions 
as a Second Foundation for the rest of the Erercises to which it gives an explicit Christological 
orientation." Iparraguirre supports Ganss' view, Ignacio Iparraguirre, S.J., "Introduction to the 
Spiritual Exercises," Woodstock Letters 84 (1955): 242. 

'%. Rahner explains that the Kingdom Exercise is not a Foundation similar to that of the 
First Week. but a projection of this first Foundation into the economy of salvation. See Hugo 
Rahner, SJ., Genesis y Teologia del libro de 10s Ejercicios, (Madrid: Editorial Apostolato de 
la Prensa, 1966), 29-30, 59-61: H. Rahner, Notes on the Spiritual Exercises, 298, 305, 3 19. 



presence of ~hr i s t . " '~ '  The nature of the Kingdom Exercise as Ignatius' discrimen is proven 

by the fact that this Christoiogical basis is not within the Second Week. The first 

contemplation of the Second Week is clearly that of the incarnation (SE, 101-109). The 

Kingdom meditation must, therefore. have a special function in relation to the whole. 

Ignatius' purpose in the Kngdom meditation is decidedly Christological: to give a "bird's-eye 
view,I 102 of Christ as King, his Kingdom, and his mission as they will be contemplated in 

detail in the Four Weeks. 

The Preludes and the three points of the First Part are meant to be understood in light 

of the same Christological perspective which informs the whole Exercise. The First Prelude 

situates us in the full evangelical atmosphere: we are "to see with the eyes of the imagination 

the synagogues, villages, and castles through which Christ our Lord passed as he preached" 

(SE. 9 1 :3), (italics mine).'" The term "Christ our Lord" used in conjunction with the past 

tense. indicates the presence of the risen Christ retrojected back into Palestine proclaiming, 

as he does in Mark's Gospel, "The Good News from God" (Mk. 1 : 1-2: 14- 1 5).lW This 

composition of place becomes the imaginative framework of the whole meditation and also 

of the First Part of the ~xercise.'" The exercitant is to "see" the way Christ proclaimed the 

--- 

'OICoathalem. Ignutian Insights, 13 1 .  

'02Ganss. The Spiritrial Exercises of Saint ignnrius, note 52 ,  p. 159. 

'"AS in the first meditation of the First Week [SE, 471, the first prelude is a composition of 
place and not a summary of the history. Ignatius intends to develop the 'history' when he 
introduces his discrimen in the Second Part of the Exercise. 

lLY~tanley, The Call ro Discipleship, 28ff. Mark calls his book, "the beginning of the 
Gospel." The word, "gospel", for the Alexandrian Jews writing in Greek, meant "the good news 
of victory". It was a phrase used to render the text found in Second Isaiah, "Your God has 
become King!" (Is. 52:7). "Beginning" is not to be taken in a chronological sense, but rather 
points to Jesus (now risen) and present to the community of faith. However, the origin of 
Christian revelation does not go back to the faith of the first disciples. "The primary locus of 
revelation is to be sought in the person and in the galilean ministry of Jesus of Nazareth." 

'"Jean CICmence, S.J., "La Meditation du RQne: Une pddagogie de la foi selon ~ ' ~ v a n ~ i l e , "  
Revue d'ascktique et de mystique 32 (1956): 152. "Cette composition de lieu le cadre imaginatif 
de toute la m6ditation." 



Kingdom of God in his ministry of service, and to "hear" his call, "Follow me," in a way 

similar to how Mark presents Christ near the beginning of his Gospel (Mk. 1: 16-20). 

Ignatius' concern in the Second Prelude is also similar to that of Mark in that the exercitant 

will ask for the grace "not be deaf to his call but ready and diligent to accomplish his most 

holy will" (SE, 91:4; 98:4). Upon this grace depends the whole fruit of the retreat. The aim 

is also to progress in an existential knowledge and love of Christ and arrive at a complete 

willingness to follow him.'" The great means to this generosity will be the penon of 

Christ. This grace becomes more specified in the third prelude of each of the Second Week 

contemplations in which the exercitant prays for an interior knowledge of Christ [SE, 104: 11. 
The purpose is to lead to an encounter with Jesus as he now is--our risen Savior--who 

continues today to invite persons to be his disciples as surely as he did the first apost1es.lo7 

"The Call of the Eternal King" is intended by Ignatius to be a Christ~phon~'~'  as it is in 

Mark's Gospel. The full depth of its meaning will only be disclosed to the exercitant through 

the contemplation of the mysteries of the life of Our Lord in the course of the Exercises. 

In the First Pan. Ignatius develops this discrimen by means of a The 

actual parable (SE, 95: 1 )  is merely an "aid" to the reality given in the Second Part and 

'06The Second Prelude is an expression of the "interior orientation" needed for the Second 
Week. On the aspect of interiority see Fleming. Notes on the Spiritual Exercises of St. Ignatius 
Loyola, IOff: and on its relation to the Christological significance of the Third Prelude see 
George Dirks. S.J., "Le 'De Regno Christi' et la Personne du Christ," Revue d'ascktique et de 
mvstiqlte 29 ( 1953): 3 18-3 19. 

Io7~he grace of the Second Week, that of interior knowledge of Christ [SE, 104: 11, is the key 
to understanding the Kingdom and the Two Standards and the Three modes of Humility. This 
grace has to do with a wholehearted following of Christ. It is the same grace Paul speaks about 
as "the prize to which God calls us upwards to receive in Christ Jesus" [Phil. 3: 13-14]. See 
Robert Murray, "Philippians and the Spiritual Exercises," The Way Supplement 1-4 (July 1965): 
53-7 I.  

108~tanley, The Call to Discipleship, 42; 39. 

' T h e  reference is found in the second part which speaks of the "above parable." 
SpExMHSJ19, 3 1 8.  "el sobredicho exemplo." Many authors describe the points belonging to the 
first part as a parable. Contemporary author G. Cusson also uses this designation. See Cusson, 
Biblical Theology and the Spiritual Exercises, 175-184. 



should, therefore, be meditated briefly. In a parable, one thing is understood in juxtaposition 

or "comparison" with another. This form is similar to the nature of a discrimen defined as a 

"configuration of criteria organically related to one an~ther.""~ A parable has been defined 

as "a very concise short story"'" with one basic point presented to stress the analogy 

between its component parts and a thesis or lesson that the narrator is trying to convey. Its 

root meaning is to be "like or similar"; its images, drawn from life, are concrete and realistic 

in nature. The eoal of a parable is to present to the reader the real situation in life. Non- 

allegorical in nature and distinct then from an alleg~ry.~" a parable as a whole takes what 

is more known to reveal what is less known. The "parable" in the New Testament is meant 

to reveal who Jesus is and to bring the reader into immediate relation to ~esus . "~  

Ignatius utilizes these principles in his own parable. "The Call of the Temporal King," 

as "the logically prior""' decision and pre-textual background for his discrimen of the 

. . - -- -- -- 

"OKelsey. The Uses of Scriprure in Recent nleology, 160. 

"'M. H. Abrams. A Glossary of Literary Terms (New York: Holt Rinehart and Winston. 
1981). 6. Ir is a shon story "fiercely condensed." almost like a lyrical poem. In the NT. the 
word 'parable' designates a wise saying or a fictitious shon story used by Jesus to set forth his 
teaching. 

"'on the non-allegorical and realistic nature of the parable see Joachim Jeremias, The 
Parables of Jesus, Revised Edition (London: SCM Press. Ltd., 1963), 12-13, 2 1, 29-3 1 ; C. H. 
Dodd, The Parables of the Kingdom (London, 1935), Revised Edition, 1936. Reprint 1938. 

li3The parables of the Kingdom are a unique feature of Matthew's Gospel, but parables are 
also present in various forms throughout the Synoptic Gospels. There is no doubt that Jesus used 
parables. The literary form of the parable is the favourite teaching device Christ himself used 
as a teacher and the form he chose to reveal the nature of the Kingdom. See the articles by John 
L. McKenzie in Dictionary of the Bible (Milwaukee: Bruce Publishing Co., 1965), S.V. "Parable"; 
and the book by John Donahue, 7he Gospel in Parable (Philadelphia: Fortress Press, 1988). 5, 
10, 20-25. 

"'Kelsey, The Uses of Scripture in Recent Theology, 170. It must be noted that the 
understanding of the theologian's discrimen as "pre-textual" may sppear to be in conflict with 
Frei's focus on the Gospel narrative in identity. Yet, we read in Types of Christian Theology that 
a theologian engages in a process of redescription of the biblical story in order to explore with 
the reader its meaning. In this process, theologians use their own thought structures, experiences, 
and conceptual schemes to describe what the text of Scripture means. Perhaps Frei's use of 



person and work of Christ. It further reflects his prior judgement about what it means to be 

Chri~tian."~ The Structure of the Kingdom Exercise falls into two main parts: 1) the 

Parable, and 2) the application of the parable to the real cause of Christ the King. In the 

First Part, he will utilize for this description a "medieval exernpl~rn"'~~ of the ideal king, 

a symbol deeply embedded in his culture and experience. The parable falls into three main 

parts, nearly corresponding to persons, words, actions. The words of the King reveal his 

inrenrion which. when combined with his actions, give us a "portrait""7 of his identity. In 

The F i m  Point the exercitmt is to "place before my mind a human king. chosen by God our 

Lord himself' (SE, 92: 1). In The Second, he or she is to - 
"observe how this king speaks to all his people. saying, "My will is to conquer 
the whole land of the infidels ... So too each one must labor with me during the 
day, and keep watch in the night. .... so that later each may have part with me 
in the vietop. just as each has shared in the toil" (SE, 93: 1-4, italics mine). 

In The nlird. the exercitant is to "consider what good subjects ought to respond to a king so 

generous and kind (SE, 94: 1-2). 

In the feudal context of the times and in  the motif of the Cr~sades."~ the king is 

identity-description patterns in his work The identity of Jesus Christ may be interpreted as a work 
of redescription in which he uses various identity patterns to help shape the use of Scripture 
according to a discrimen. Its purpose is to help the reader understand the meaning of the Gospel 
account. 

"6Walsh explains that the portrait of the temporal king is a typical medieval exemplum just 
as the exercise on the Two Standards is a medieval allegory. James Walsh, S.J., "The Christ 
of the Kingdom and the Company," 7?1e Way Supplement 24 (Spring 1975): 84. 

"Charles F. Blount, S.J., Leading Meditations of the Spirimal Exercises (London: Bums 
Oates & Washbourne Ltd.. 1928), 60-6 1. 

"'~ahner, Ignutius the Theologian, 109ff; H .  Rahner, The Spiritualizy of St. Ignatius Loyola, 
1-45; Rahner underlines the importance of understanding the concepts of feudalism as it relates 
to chivalry and to the Crusades in the context of sixteenth century Spain in which Ignatius lived 
for a theologically accurate account of the Kingdom meditation. On the these themes, I found 
helpful H. Rahner's book, Genesis y Teologiu del Libro de 10s Ejercicios, 62-63. See also the 
works by G. Ramboldi, J. Wickham, R. Schmin, G. Dirks, Hans Wolter, P. Dudon. De Leturia, 
W. Peters, K. Rahner, Butterworth, and L. Pouiller, found in Section III of the Bibliography, 



a central figure, the Supreme Overlord, (Dominus Superior), one "chosen by God our Lord 

hirnselft(SE, 921) for a divine mission in which God would protect him and bring him to 

victory. He is considered Christ's representative, vicurius Christi; imago Christi. The first 

point of the Exercise is intended to bring out the Christ-like qualities of the king, the 

Christian character of the campaign, the Christian conviction that hardship and victory are 

inextricably conjoined, the Christian certitude of success, and the fact that one is supposed 

to be Christian. The second point describes a special covenant-rebtionsilip existing between 

the lord-king and his vassal-knight which contains an "absolutely personal a~pect.""~ In 

answering the call of the earthly king, the caballero will suffer, but the king will suffer "with 

him." This is the meaning of "mecum, " the "with Christ" of the Kingdom meditation. The 

whole mentality of the Crusades is evoked in the desire "to conquer the whole land of the 

infidels" (SE, 93:l-2) and in the sharing of "toil" and "victory" (SE, 93:2)."0 In the 

contrast found in the "unworthy knight" named in the Third point (SE, 94:2), the whole idea 

of the noble caballero is evoked, and with it, the ideals of chivalry, generosity, courage, 

loyalty, and courtesy. Ignatius had read about in Amadis of Gaul,"' and sought to practice 

Section A, "Christology and the Exercises." and B. "Related Themes in the Spiritual Exercises." 

"The relationship was freely entered into by both parties. The vassal promised loving and 
faithful service to the lord even to death, and the lord vowed to protect the vassal as his own 
brother and to share all things with him.For the medieval penon, it was a dearer and higher form 
of love than marriage. In the order of ideals, marriage was often not a matter of personal choice. 
Giuseppe Rimbaldi, S.J., "Christus Heri et Hodie: temas cristoldgicos en el pensarniento 
ignaciano," Manresa 28 (1956): 1 1 1-1 12; "el aspect0 personal." See also the articles by Dirks, 
Schmitt, and Wickham, Section III of the Bibliography, subsection B. "Related Themes in the 
Spiritual Exercises." 

"'"Es toda la mentalidad de las cruzadas que resurge." Iparraguirre, Vocubulario de 
Ejercicios Espirituales (title shortened) note 80, p. 219; See also C16mence. "La Mkditation de 
Riigne: Une pddagogie de la foi selon ~ ' ~ v a n ~ i l e , "  148. 

"'~ohn Wickham, S.J., "The Worldly Ideal of Inigo Loyola," Thought 29 (1954): 219-224; 
230-236. Amadis is "The mirror of knighthood, the quintessence of all the feudal, courtly and 
religious qualities of chivalry." Autobiog, n. 17, 386-387 (Young, p. 15); n. 6, 370-37 1 (Young, 
p* 9). 



in his service to the ~ing.'" The spirituality of the Crusades was chiefly ~hristocentric:"~ 

the Crusader believes God is calling him through the Church to witness to Christ and to fight 

on his behalf. He responds in obedience to the call of God believing he is participating in 

the work of Christ, following Christ by the cross that leads to g10ry.l~~ Such themes contain 

a "prior understanding of Christ's king~hip."'~ It is only with this understanding of the 

Christological focus, that the first part of the Exercise about the temporal king can derive any  

convincing force. There is at work here not a natural sensibility. but one enlightened. 

inspired. and sublimated by faith. Ignatius is doing theology from the point of view of a 

participant.'26 a "folk Christian." "Christianiis popularis. "'27 The purpose of the First Part 

is to "attach the exercitant to the Divine Person of Jesu~""~ by showing him in how many 

'"~eturia, iiiigo de Lopla.  Leturia explains the context of Ignatius' early years as a page 
of Juan Velasques de Cudlar. Governor of Ar6valo and Chief Treasurer. and as a soldier in the 
court of the Viceroy of Navarre. Duke Antonio Manrique de Niljera. H. Rahner notes that the 
origin of Ignatius ' Mugis lies in these early years of allegiance to the king which he later 
transferred to the service of Christ. See H. Rahner, Saint Ignacr de Lqvoh er la Genese des 
Ekercices, 23-24. 

'%ins Wolter, "Elements of Crusade Spirituality in St.IgnatiusTn in Ignatius of Loyola: His 
Personality and Spiritual Heritage. (St. Louis: The Institute of Jesuit Sources. 1977). 109-1 13. 
"The spirituality of the Crusader was in all its forms and at all times centered on Christ." 

 he notion that Christ was the Lord and Leader of the Crusaders resulted in the idea of 
the Kingdom of Christ. See Woiter. "Elements of Crusade Spirituality in St. Ignatius," 1 12-1 13. 

lX~obert Butterworth. "The Kingdom of Christ: Theological Dimensions," The Way 
Supplement 18 (Spring 1973): 4 1. The 'king' in the Exercise corresponds to the heroic figures 
who were legends in Ignatius' time and had inspired generous knights, and to the Catholic kings 
of his own time. Ferdinand and Isabella, who were considered to be representatives of Christ. 
The Catholic kings were "types" of the kingship of Christ. 

'26Kesley. The Uses of Scripture in Recent Theology, 169. 

'"~oiter. Elements of Crusade Spirituality in St. Ignatius," 100. 

1Z81parraguirre, A Key to the Study of the Spiritual Exercises, 68-69. The purpose is to 
enliven the will and to make it experience by contrast to an earthly king the superiority of Christ 
the King. See also Ignacio Iparraguirre, "Introduction to the Spiritual Exercises," Woodstock 
Letters 84 (1965): 243. 



ways Christ our Lord surpasses the 

theologian's discrimen suggests that 

Christological development of the 

change, or eliminate it."'29 

king in the parable. However, the understanding of a 

we keep the Parable of the Temporal King as part of the 

meditation on the Kingdom rather than to substitute, 

The Second Part consists in applying the above parable of a temporal king to Christ 

our Lord according to the three points just mentioned" (SE, 95:1).lM The exercitant who 

has seen the temporal king, is invited now in The First Point to gaze upon "Chrisr our Lord, 

the eternal King" (SE, 95:3). Ignatius' discrimen is Christ the King, the Living Leader who 

became for him at Cardoner a "living person" who has not yet completed the work which the 

Father confided to him, and who now calls on everyone to co-operate in it.'" We are in 

the presence here of Ignatius' own discrimen which has no literary or indirect influence."' 

'29~usson understands the value of the parable to lie chiefly on the subjective level of desires 
and experiences. For this reason, he advocates using the parable as a means to helping the 
exercitant access his or here own motivating experiences. Cusson. Biblical Theology and the 
Spiritual Exercises, 177ff. H .  Rahner and Coathalem, on the other hand. believe the parable 
should not be substituted, but rather "interpreted evangelically and scripturally since to do so in 
any other way, would be to change the atmosphere of the Exercise which is completely religious 
and chivalrous." On this point, as well as on the universality of the kingship ideal see 
Coathalem, Ignatian Insights, 134-135; H .  Rahner, Genesis y Teohgia del Libro de 10s 
Ejercicios, 62-63. 

"('It is important to recognize that the parallelism announced by the title is not materially 
respected. The application "works" and is valid because it has the applicability to Christ built 
right into it. "The Temporal King is already a theologically loaded example. The analogy does 
not "limp" in this case, but "runs ahead of itself in an effort to prepare the believer to accept the 
call of Christ himself. " Butterworth, "The Kingdom of Christ: Theological Dimensions," 4 1 -42. 

I 3 ' ~ t  Manresa and Cardoner he saw Christ the King not just as a model to imitate for 
personal sanctification, but as a living and redeeming King, combatting the forces of evil. De 
Leturia, "Genesis de 10s Ejercicios de San Ignacio y su influjo en la fundaci6n de la Compaiiia 
de Jeslis," 15. Rimbaldi, "Chrisus Heri et Hodie" (title shortened), 109; 105; At Cardoner, to 
the term "imitationtt is added another: "Jesus Living King," 'Yesis Rey Viviente. " 

"'Pedro de Leturia, "El 'Reino de Cristo' y del 'Flos Sanctorum' de Loyola," Manresa 4 
(1928): 71. H. Rahner, Ignatius the Theologian, 97. The idea of the King and the Two 
Standards was not unknown before, "but as a result of this constructive transformation, it took 
in a completely new meaning." 



Ignatius summarizes the person and work of Christ using an image chosen by Christ himself: 

"Yes, I am a King" (Jn. 18:37).'" In contrast to the temporal king, Jesus Christ is an actual 

and living reality, a Living Leader, as opposed to an abstract ideal, one who attracts and 

draws persons by love rather than through force, one whose aim is to save rather than to 

conquer. Ignatius' 'king' is more like the servant of Yahweh in Isaiah than a medieval feudal 

lord. He has a liberative mission, to win the world for his Father and to herald God's reign. 

Unlike the idealized temporal k i w ,  the identity of Jesus Christ cannot be separated from his 

intention and actions embodied in his call:lY "My will is to conquer the whole world and 

all my enemies, and thus to enter into the glory of my Fatherf' (SE, 95:4-5). The enemies to 

be conquered are sin and death in order to save dl persons and bring them into the "glory 

of the  ath her,"'" that is. into eternal life and the resurrection. "What is important is not 

simply Jesus. but the circumstances interwoven with him: The triumphant coming of God's 

reign."13' Unlike the temporal king who is finite. the Christ of the Kingdom is a divine 

"31t is imponant in carrying out the second part of the meditation to be quite clear about the 
biblical and redemptive aspects of the image of Christ the King. It is not meant just as an 
interesting comparison, rather "it is concerned with the fact of New Testament revelation that 
Christ actually called himself a King [Matt. 25:3 1; Jn. 18: 37; Lk. 1 :32; Matt. 22; Rev. 1 5 ;  
17: 14; 19: 161. We must conclude that when Ignatius speaks about the King, he is using not 
merely medieval but biblical imagery. On this point see H. Rahner. Ignatius the Theologian. 
1 lOff; H. Rahner. Notes on the Spirifual Exercises, 321. 

""Whereas in the First Pan the person of the king is considered separately in the first point, 
from his call in the second point. [SE, 92-93]; here, in the Second Part. the Person of the Eternal 
King is seen together, "ci la fois," with his intention in the first point, and the response to make 
is presented in the second and third points [SE, 95-97]. This is a key point in support of our 
thesis. See Clemence. "La Meditation de Rkgne: Une Ndagogie de la foi selon ~ ' ~ v a n ~ i l e , "  149. 
150, 153. "On ne comprend pas le Christ si on le consid&re sipari de la mission qu'il vient 
remplir." Frei would say that the identity of Jesus is described in terms of the passing over of 
his intention into action. See Placher's introduction to Theology & Narrative, 12. "Frei's point 
was simply that it is the development of intention into action that constitutes the self." 

13%. Rahner, Genesis y Teologia dei Libro de 10s Ejercicios, 146. The reference in the 
Additional Directives is to "heavenly glory, the Resurrection." [SE, 78: 11. 

'"~rei, "Remarks in Connection with a Theological Proposal," 42. Jesus is his story, but that 
story is "only in one sense finished; in another sense it is part of a large story ... another aspect 
which succeeds it and is not yet finished." 



king who is both God and Man, the incarnate Word, the Son of the Father (SE. 9 5 3 ,  and 

as Son of God (SE, 95:5),ln he is eternal King (SE.91, 95. 97), and universal Lord (SE, 

953; 97: 1). the eternal Lord of all things (SE. 97:98),13' the Creator and Lord, (SE, 16), 

who lives in the glory of his Father into which he has entered. He is therefore, the risen 

Christ. (SE, 93:5).139 the King of glory.'" who continues to make his call heard in the 

Church until all his enemies are destroyed and the Kingdom is fully restored to his Father 

(Cot. l5:24. 26-28). 

Unlike the temporal king, Christ the King is our Normative Model whose identity is 

fully constituted and rendered present by his obedience1" to the Father's intention even 

unto the death of the cross (Phil. 2: 11) .  "Therefore, whoever wishes to come with me must 

labor with me, so that through following me in the pain he or she may follow me in the 

glop" (SE. 95:s) (italics mine). The word. "labor" in the Exercises is associated with 

'j7This is also the principal title in Mark's Gospel, "The good news of victory of Jesus Christ. 
God's Son." Stanley. The Call to Discipleship, 28. 

"'when Ignatius uses such expressions as "Creator and Lord." "Eternal Lord of A11 Things." 
etc.. he is referring to the person of Jesus Christ. See Egan, The Spiritual Erercises and the 
Ignatian Mystical Horizon, 97; Rambaldi. "Christus Heri ct Hodie," 105- 120. 

[39Jean DaniClou, S.J., "The ignatian Vision of the Universe and of Man." Cross Currents IV 
(Fall 1954): 359. The Christ of Ignatius "is the Risen Christ, living now. continuing to 
accomplish His work until the Parousia." That it is the risen Christ to which Ignatius refers in 
the Kingdom meditation is emphasized by Ignatian scholars J. Solano, J. English. H. Rahner. De 
Leturia. H. Egan. P. Jacob. R. Heredia, to name only a few. Their works may be found listed 
in Section III of the Bibliography, sections A and B. 

'%anielou, "The Ignatian Vision of the Universe and of Man," 359. The Christ of the 
Kingdom is the Christ of glory spreading the Kingdom of his Father. "[Ignatius'] attachment to 
the Church is the direct result of his attachment to the risen Christ." On the theme of the 
glorious Christ in the Exercises see also Cusson, Biblical Theology and the Spiritual Exercises, 
"The Glorious Christ," 225-228. 

I4'~rei, The Identity of Jesus Christ, 107; 44; 105-1 17. "Jesus' very identity involves the will 
and purpose of the Father who sent him." "He is the one who is sent" matt. 2653-54: Lk. 
24:26; Jn. 12:27; Jn. 18:11]. His obedience is not shown as a quality "deep inside" him. Rather 
it is shown within the story ..." it characterized him making the purpose of God who sent him the 
very aim of his being." 



suffering and the cross, and figuratively with a painful work or task. In this context, trubujo 

means the "work" of salvation, understood as a participation in the suffering that leads to 

"glor~," that is, to the res~rrection.'~' The close association of intention and action 

emphasizes the identity of Jesus: "Christ is what he does and undergoes. He is the Kingdom 

he proclaims, the self-enacted parable of God he speaks; he is himself the crucified and 

resurrected ~esus."'~' His identity is further revealed in his action of calling disciples to 

share in his saving mission. Whereas Frei leaves unattended the specific identity of Jesus 

enacted in and through his calling and commissioning of the disciples, lgnatius provides for 

this development in his discrimen in the Kingdom meditation and the Two Standards. The 

exercitant is called to follow Christ as his disciple by sharing in the same kenoticl" pattern 

of the death and resurrection145 in which Christ is revealed as the S~vior ."~  The pattern 

14'~usson. Biblical T?zeology aud rhe Spiritual Exercises, l98-2OO. Cusson discusses two 
major interpretations of the verb "trabajar," one put forth by Courel who translates the word 
connoting pain thereby anticipating 7?re Third Point, and the other by ClCmence who links the 
use of the word directly to the literary context of The First Point in which "work" refers to the 
mission of salvation which involves suffering. H. Rahner. Genesis y Teologia del Libro de 10s 
Ejercicios. 160. "laborar": "considerar c6mo Dios trabaja y labora por mi" [SE, 236:2/. 

"'Frei. Types of Christian Theology. Appendix B, 142. 

 or a helpful analysis of the meaning of kenosis of Christ see lean-Marc Lapone S.J.. 
"Kenosis: Old and New." The Ecumenist 12. 2 (January - February 1974): 17-2 1. See also his 
book, Patience and Powec Grace for the First World ((New York: Paulist Press, 1988), 45, 
74/12, 101-106, 136, 158, 18 1- 185; 2 19,239, 267-268. In his study of the kenotic hymn of Phil. 
2:6-11, J. M. Lapone indicates that both Christological movements, that of descent and ascent, 
are represented in the hymn. See his essay in Cahiers de spiritualite' Ignatienne 19 (February 
l986), "Les Grandes Lignes de la Christologie Contemporaine," 7-32. The pattern of descent and 
ascent is expressed in the Exercises as the pattern of labor and glory. 

 he conditions of service are identified with the service itself and are in reality the 
participation in the death and resurrection of Christ. 'To labor' in the Exercises, is always in 
reference to the Third Week on the Passion and death of Christ. "The Third and Fourth Weeks 
pick up and develop Christ's call in the Kingdom [SE, 951." See Pierre Jacob, S.J., '"Praxis' in 
the Spiritual Exercises: The Temporal King Applied to Christ Our Lord," Ignis 10, 6 
(November-December. 198 1): 7; Ganss, The Spiritual Exercises of Saint Ignatius, note 100, p. 
179. 



Ignatius will use as his discrimen is "this life-generating antithesis of labor et gloria." 'To 

labor' in the Exercises, is always in reference to the Third Week on the Passion and death 

of Christ. "This pattern of death and resurrection, labor et gloria, is best expressed in 

biblical terms in the words Christ addresses to the disciples of Emmaus: "Was it not ordained 

that the Christ should suffer and so enter into his glory" (Lk. 24:26).147 

The two responses to the call of Christ described in The Second and Third Points (SE. 

96. 97-98) are rooted in the Baptismal call to die to self and live for God which is the 

essence of the Christian vocati~n.'"~ The second group of persons, "those who desire to 

show greater devotion and to distinguish themselves in total service" (SE, 97:1), are drawn 

more to the person of Christ and to his way of acting. The response results in an offering 

they make of themselves "to imitate you in bearing all injuries and affronts. and any poverty. 

actual as well as spiritual" (SE, 98:3-4). The Prayer of Offering must be understood in terms 

of its Christological signifi~ance."~ In it, Ignatius develops his discrimen of the suffering 

and rejected Christ who allows himself to become powerless150 to save sinners. In the 

Offering. meditation shades into contemplation; consideration into a colloquy with Christ who 

becomes present to the exercitant. The directives Ignatius gives for the Exercise indicate his 

intention to have the exercitant spend time assimilating what has been revealed about the 

person and work of Jesus and, in the spirit of sentir y gusmr, to let knowledge of him 

lJ6~rei. The Identint of Jesus Christ, 136-1 37. "Who is this man? He is Jesus of Nazareth 
who, as this man and not other. is truly manifested as the Savior, the presence of God." Dirks, 
"Le 'De Regno Christi' et la Personne du Christ," 319. 

147 Rahner, Ignarius the Theologian, 16. 

'"'On the difference between the two responses to Christ's call see Cusson, Biblical Theology 
and the Spiritual Exercises, 200-204; 2 1 2. 

14%ahner, Ignatius the Theologian, 1 1 1 - 1 1 2. 

lM"Humility is powerlessness. On this theme see, Monica Hellwig, "The Call of the King: 
Conversion to Justice and Peace," The Way Supplement 52 (Spring 1985): 45-47; Walsh, "The 
Christ of the Kingdom and the Company", 85-86. We have seen, in the works of Hans Frei, the 
same pattern of the co-existence of power and powerlessness in the identity-description of Jesus. 



become growing attachment and love for his person (SE, 99, 114, 124, 133).lS1 It is this 

spirit of sensing the identity of Jesus learned here, which is to pervade all the succeeding 

meditations on the life of Christ. 

Jesus Christ is presented in the Exercise on the Kingdom as the Savior and the 

~edeemer'~' whose identity fully constituted and rendered present in the "paradigmatic 

ena~trnent"'~~ of his death and resurrection which the Christian is called to share. The 

Kingdom meditation is a brief theology of salvation.'" a theology of redernpti~n, '~~ and 

a theology of the cross.156 The Christ on which the text of the Exercises concentrates 

attention is the Savior of traditional faith (Acts 4:12), but under the likeness of Christ the 

King. In Phil. 2: 11, we find the summary of the Church's kerygma. "Jesucristo es Serior" 

(= Kyrios). (Phil21 I )  implies ~ i n g . ' ~ '  The pattern of lubor and glory constitutes the 

"heart" of the Gospel. the "focal point of the good news of sal~ation."l~~ and the organizing 

I5'0n the significance of the directives for the Exercise see H. Rahner, Nores on the Spirintal 
Exercises, 320. 

" ' ~ n  the further development of these titles in relation to the Kingdom Exercise see Lindsay. 
"The Christology of the Spiritual Exercises in the Light of St. Paul," 117ff. 

'53Kelsey. The Uses of Scriptwe in Recent Theology. 40. 

"The Kingdom Exercise emphasizes the priestly character of the saving mission of Jesus 
Christ understood as a work of reconciliation in order to impart the divine life. On this theme 
see Cusson, The Spiritual Exercises in Everyday Life. 63-64; Cusson, Biblical Theology and the 
Spiritual Exercises, 1 88- 192. 

155~n  the text of Nadal on "The Kingdom of Christ." Nadal interprets the grace of the 
Christian vocation as a share in the redemptive plan of Christ. The text is found in Maurice 
Giuliani, S.J., "Le Rtgne du Christ," Christus 1 (January 1954): 87-100. 

'56~limence, "La Mtditation du Riigne: une Ndagogie de la foi selon ~ ' ~ v a n ~ i l e , "  147ff. "La 
Seconde Semaine des Exercices est donc une Ndagogie de la foi, une 'r6vClation' de Jisus- 
Christ, puce qu'elle est une initiation i wavers I'Evangile meme, au mysdre de la Croix, B 
1 'esprit de Jisus-Christ." 

'57~oathalem, ignotian Insights, 134. "His [Ignatius'] terminology is at one with that of St. 
Paul." Rambaldi, "Christus Heri et Hodie," 109; 109- 1 1 1. "Jeshs es Seiior en sentido pleno." 

'5'~tanley, A Modem Scriptural Approach to the Spiritual Erercises, 209; 57. 



principle of the New Testament. 

ii) The Meditation on the Two Standards (SE, 136-148) continues, expands, and 

forms an inner unity'5g with the Christology of the Kingdom meditation. Both Exercises 

are Ignatian meditations; both contain the same basic insights; both fit into the pattern which 

gives a portrait of Christ and a description of the Christian life. The "luminous 

Christo10~~"~" of the Two Standards clarifies the meditation on the Kingdom, and looks 

forward to the Three Degrees of Humility (SE, 165- 167). The same Christological title, 

"Christ our Lord" (SE, 137:l: SE. 1382; 143:l; 1441; 146:l: 147:4), appears in the Two 

Standards as in the Kingdom, similarly denoting the presence of the risen Christ. The image 

of Christ given in the discrimen is the same in the Two Standards as in the Kingdom: 

"Christ, Ow Supreme Commander and Lord" (SEl 136: 1. SE, 143),16' "supreme and true 

leader" (SE. 143:1), "Lord of the whole world" (SE, 145:1).162 The same paschal pattern is 

present in the meditation on the Two Standards as in the Kingdom. Christ is the leader of our 

salvation (Heb. 2:10), not merely its author. but one who goes before us, carrying his 

standard (SE. 137: 1). sharing the human cmdition in all things but sin, and who by means 

of poverty and humiliations (labor) (SE, 146:4), brings all persons with him into the g l o p  

of the Father. The same method of contrast is followed as before; in this case, the 

15%gan. The Spiritual Ekercises and the Ignatian Mwical Horizon, 90-9 1. The meditation 
of the Two Standards was one of the basic elements of the grace Ignatius received at Manresa, 
"and in its Christology it forms an indissoluble unity with the Call of the King." 

lMJean-Pierre Labarrikre, "The Christology that is at Work in the Second Week", Centrum 
Ignatianun Spiritualitatis 32 ( 1 979): 55. 

16'~enri Pinard de la Boullaye, S.J., "JCsus, dans les Exercices," Revue dlascPtique et de 
mystique 18 (1937): 226. "C'est un chef, ..., ralliant autour de son itendard une tlite de soldats 
dkvou6s et les lanpnt B conquest du monde." 

'62Joseph Thomas, Le Christ de Dieu pour Ignace de Loyola (Paris: DesclCe, 198 I),  "Les 
deux Btendards (Ex. l36-147)," 168-173. The difference in the presentation of Christ in the Two 
Standards from that of the Kingdom lies mainly in the symbolic environment of Jerusalem and 
Babylon which forms its context. "Mais le Christ est bien le meme que celui du Rigne." Ibid., 
168. 



consideration of the strategy of the evil leader helps us to understand the objective of the true 

and Supreme Commander, Christ our Lord (SE, 136: I).''' In the same three-point pattern 

of persons, words, and actions, the focus continues to be on the identity of "Christ our Lord" 

constituted and rendered present by the unity of his intentions and actions. 

The first substantive difference between the two meditations lies in the more 

subjective emphasis in the Two Standards on the needs of the exercitant who, at this critical 

time in the Exercises is preparing to enter into the election (SE, 136: 1).  The Two Standards 

is a "prelude" to the process of the election. It is meant to function as a "preparation" for the 

election which is the "focal point"la of the Exercises. The exercitant asks for the grace 

of avoiding the traps of the Evil One, and of strength to know and imitate Christ (SE, 139: 1- 

2). The grace sought in the Triple Colloquy moves beyond the desire to imitate Christ in the 

Kingdom meditation. to asking to be received in actual poverty, in bearing reproaches and 

injuries "in order to imitate Christ more" (SE, 147:2-4) . '~~ The second progressive 

difference takes the form of an advance over the Kingdom in the deepening characterization 

of Jesus as a model of humility and obedience. Ignatius uses rich imagery and symbolism 

in the Two Standards: the two opposing standards. pride and humi!ity (SE, 137-138). the two 

contrasting leaders. Satan and Christ (SE, 140-142). and the two cities, Babylon and 

Jerusalem (SE, 138: 1-2),IW in order to accentuate the difference between Christ's Kingdom 

and its goal with the kingdom and the goal of the enemy, Satan. The meditation on Two 

Standards continues the symbolism of the Call of the King. In so doing, Ignatius "capsulizes 

'63~parragui~e, "Introduction to the Spiritual Exercises," 246-247. 

'%omam, "Two Standards," 19; 17. Lyonnet, S.J., The Meditation on the Two Standards 
and its Scriptural Foundation, 3. Ignatius intends the meditation to serve as an "introduction" to 
the Election. 

16-'~osd Calveras S.J.,  The Harvest-Field of the Spiritual Exercises ofsaint lgnatius (Bombay: 
St. Xavier's College, 1949), 154. "It is a practical desire to set to work in real earnest." 

"%atan - "seated on a throne of fire and smoke," "summoning uncountable demons," 
"dispersing," "admonishing," "setting up snares," [SE, 140-1421; Christ - "beautiful," "in an area 
which is lowly," "choosing so many persons," "sending," "to spread his doctrine" [SE, 143-145). 
Hellwig, "The Call of the King: Conversion to Justice and Peace," 48. 



the identity and mission of Je~us," '~ '  and gives us his essential programme. This synthesis 

takes place in The Third Point in which the intentions and actions of each leader are 

contrasted by means of Ignatius' own brief triad. "In this respect, the meditation is entirely 

his own idea and his work."'" The contrast is intended to be seen against the backdrop 

of the rules for the Second Week in which he describes how evil masks itself under the 

appearance of good (SE, 1 26-3 3 6). 16' The progressive triad which Ignatius describes as 

Satan's usual tactics show him enticing first to riches (the desire to possess things), then to 

honors (the desire to be praised and respected by others), and finally to pride (the will to 

absolute independence) (SE, 142: 1-3)."" in contrast to these, he presents Christ our Lord 

addressing himself gently."' persuasively. "to all his servants and friends," "recommending" 

that they "help"'7' (avrtdar) all persons toward their m e  good and happiness by leading 

them first to voluntary poverty. then by attracting them to a desire of reproaches and 

cojztempt. since from these results humiliy. the source of all virtues (SE, 146:l-4). The 

I6'~lerning, Notes on the Spiritual Exercises of St. Ignatius of Loyola, 1 1.  

1 6 ' ~ .  Rahner, Nores on rhe Spiritual Exercises. 323; Ignatius enlightened by his experience. 
reduced the ideas and suggestions of theology to his brief triad. Ganss. The Spiritual Exercises 
of S a b ~ t  Ignatius. note 69. p. 167. 

169~oathalam, Ignatian Insights, 167- 168. The counterpart in Ignatius' own life is his 
tormenting battle with scruples at Manresa from which he was liberated by the Lord's mercy 
through the gift of discernment of spirits. Autobiog, nos. 19-22, 388-394 (Young, pp. 17-21). 

''Tindsay, "The Christology of the Spiritual Exercises in the Light of St. Paul," 132. 

1 7 ' ~ .  Rahner, Notes on the Spiritual Exercises, 322. Gonzalez considers how gentle 
[delicado] Christ's voice is in the Two Standards. To hear it, very close attention is required. 
For this reason, someone who will not reach the Third degree of Humility or at least the Second, 
should not be given the Two Standards and The Three Classes of Persons. SpExMHSJI9, 921. 

'"~eomans, "Two Standards," 27. In The Constitutions of the Society of Jesus, the phrase, 
"apudar a 20s animas" is a dominant theme as it was in Ignatius' own life after he left Manresa. 
He saw that this service would best be given by persons "who were crucified to the world and 
to whom the world was crucified." 



center of Christ's plan is humility which Ignatius understands in its medieval sensetT3 as the 

total obedience and surrender of all we are to God. This humility brings with it obedience 

which is submission to every manifestation of God's will. It is the same pattern of 

supplantation and yet identification. power to powerlessness, which Frei speaks indicates 

expresses the obedience characteristic of Jesus in the  gospel^."^ In his Three Ways of 

Being Humble (SE, 165-167). Ignatius will describe this humility as obedience to God as 

Lord and Master, ",...that in all things I may be obedient to the law of God out Lord" (SE, 

165: 1). the sacrifice of personal preferences in doing God's will "for the service of God our 

Lord" (SE, 166: 1 4 ,  and in its highest form, the imitation of Christ who is poor. despised, 

and thought foolish (SE, 1672-4). Thefirrt step to this humility is spiritual poverty (SE, 142. 

1 4 6 ) ~ ' ~ ~  described in The Third Class of Persons as indifference the true essence of which 

is found in the phrase, "according to what God our Lord should give him to wish" (SE, 

155:2).'76 In this context. insults and contempt are the means to humility and are an 

essential part of Christ's intention and sacred doctrine. 

The third qualifying difference between the two Exercises is the presence of the 

important Triple Colloquy (SE, 147), the climax of the "looking to Christ" which has been 

1730n this point see Iparraguirre, "Introduction to the Spiritual Exercises, " 248-249. Hurnili ty 
here is meant not so much in the sense given after the sixteenth century, but as it was understood 
by St. Bernard and St. Thomas: "submission and subordination to God without putting oneself 
above that point which has been fixed for him her according to the divine rule." Calveras and 
Lindsay make a similar point. 

174 Frei, m e  Identiy of Jesus Christ, 104, 105- 1 15. 

'75~piritual poverty means the same thing as Ignatian indifference. It also means detachment 
as distinct from inordinate attachments or addictions. William Barry, S.J., Finding God in AN 
Things: A Companion to the Spiritual Erercises of St. Ignatius (Notre Dame, Indiana: Ave Maria 
Press, 19941, 103. 

176~overty here implies the ability to leave all things, and contains a certain abandonment and 
trust in God. Karl Rahner, S.J., Spiritual Exercises, translated by Kenneth Baker (London: Sheed 
And Ward, 1966), 176- 177. 
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the fonvard movement of the prayer, and the "final resting-place"'" to which the whole of 

the Exercise is directed. The "colloquy," is a narrative structure characterized by dialogue 

and intimate conversation. The focus is on the presence of Christ and being "with Christ." 

It has to do with the "sense and taste," "el sentir y gustar," of his person and his way of 

acting.'78 It is a "Christ-centered colloquy" in which the exercitant asks to be more deeply 

conformed to Christ's values which leads to freedom of life. The Triple Colloquy made first 

to Our Lady, then to the Son, and finally to the Father for the grace "to be received under 

Christ's standard" (SE, 147:2),"~ reflects the grace of being placed with Christ which 

Ignatius received at La ~torta.''' The imitation of Christ prayed for in the Colloquy. 

reaches its full depth in Third Mode of Humility (SE, 167: 1-4), where insults and contempt 

md being a fool for Christ are 

heart of ignatius' discrimen of 

the glory of God is to attain 

desired and chosen as ways of being "with ~h r i s t . " ' ~ '  At the 

labor y gloria in the conviction that the best way to promote 

to the greatest possible likeness to Christ cru~ified.'~' The 

I7'lt is in this concentration on the person of Christ where the emphasis in the Two Standards 
must lie. Peters. The Spirirual E-rercises of St. Ignazius: Exposition and interpretation, 148. 

 he meditation is repeated three or four times [SE, 1481. This is the only time in the 
Erercises when Ignatius prescribes such concentration on any one theme. In this process 
"meditation" unavoidable becomes "contemplation." On this point see Derrnot Mansfield, 
"Presenting the Two Standards." I m e  Way Supplement 55 (Spring 1986): 30-3 1. 

I7The grace to be received under Christ's standard, minus the imagery, means "to be won 
over by Christ." Peters, The Spiritual Exercises of Sf .  Ignatius: Exposition and interpretation, 
99. There is no doubt in Ignatius* mind that the banner of Christ is the Vexilla Regis, the banner 
of the Cross and the Election is going to be taking up the Cross. 

"Qe Guibert, The Jesuits: Their Spiritual Doctrine and Practice, 38. The grace given 
Ignatius at La Storta is "the same grace which forms the object for which a retreatant begs in the 
Triple Colloquy." Autobiog, no. 96, 496-498 (Young, p. 67). FN, I, 496-498. 

I8'see the important article by Brian Ddey, S.J., "To Be More Like Christ: The Background 
and Implications of the Three Kinds of Humility," Studies in the Spirituality of Jesuits 27/1 
(January 1995). 

'82~eter-Hans Kolvenbach, S.J., "Fools For Christ's Sake," Centrum Ignatianun Spiritualitatis 
63-68, (1990): 77. "The folly of the cross is itself the glory of God." See also H. Rahner, Notes 
on the Spiritual Erercises, 327. 



Third Mode of Humility is said to be the "quintessencet'l" of Ignatius' thought, and the 

Triple Colloquy, "the fitting dogmatic conclusion to which the whole of the Christology of 

the Exercises has been leading. " 

It is Christ himself who is the hallmark of his own standard, and the meditation 

presents him as the model of h~mility."~ Christ is the eternal Lord incarnate (SE, 98: l), the 

meditator,186 the leader (SE, 143: 1) (Heb.2: 10) who wins victory; our redeemer,"' and 

our eternal Savior (SE. 95: 1 "Christ our Lord"). He comes to do the Father's will (Jn. 6:34); 

he is the way. the truth. and the life (Jn.14:6);lB8 the servant, "obedient even to death on 

a cross" (Phil. 2:6-8).Is9 The programme of Christ it depicts finds its counterpart in the 

beatit~~des.'~' and in the temptations of Christ in the desert.lgl The meditation on the Two 

' " ~ e  Guiben. The Jeslrits: 7'heir Spiritual Doctrine and Practice. 1 75. 

'"H. Rahner, Ignatius rhe Theologian. 12 1. 

l"~paraguirre. Vocabulario de Ejercicios Espirituales, 135. "Jeslis se proclama a si mismo 
rnodeio de humilidad." (Mt. 215) 

"%in  R. De Waile, S.J.. "The Vision of La Stona," Ignatiana 1 (August 1955): 7. In this 
image of Christ is contained the mystical meaning of the rnecum in the meditation on the 
Kingdom and the meaning of the threefold colloquies of the Exercises. 

I s 7 I ~ S :  Jesus our Redeemer. The seal of the Society of Jesus, adopted by St-Ignatius in 
memory of the legend of St.Ignatius of Antioch. Further, Ignatius writes of Christ also as "our 
Creator, Redeemer. and Lord." See Leners of St. Ignatius of Luyla ,  translated by W. J. Young, 
p. 29. 

l S 8 h  the first Directories, Christ is often presented, in connection with the Kingdom, as being 
the Way, the Truth, and the Life, as he described himself in the Gospel; e.g., in Polanco's 
Directory, SpExMHSJl9 (8 12-8 l3), the Directory of G. Divila (916), the Directories of 159 1 
( 1045), and of I599 (1047). 

1S91paraguirre, Vocabulario de Ejercicios Espirituales, 135. "Esta humilidad es la que Ignacio 
quiere se consiga en 10s Ejercicios. Es el vaciarse de si para llenarse de Cristo." 

lSoSee also Coathalem, Ignatian Insights, 170. 

lP17'he Temptations of Christ in the desert is the biblical meditation on the Two Standards. 
On this theme see Lyonnet, The Meditation on the Two Standards and Its Scriptural Foundation, 
7-8. 



Standards is the "Ignatian synthesis of the Gospel!""' 

b) Application of the Discrimen to the Four Weeks 

The Principle and Foundation (SE, 23: 1-7), which appears at the beginning of the First 

Week, has as its purpose to instruct exercitants on the nature of their last end and the means 

to attain it. It is a mistake, however, to view the Foundation as natural theology and 

philosophy even though it may be read that way.'" In reality, it is a "highly compressed 

theological compendium of the whole of the ~xercises ," '~  one which contains a 

"Christological preview"lg5 of the entire course of the Four Weeks. The fact that in it there 

is no express mention of Christ has led recent studies of the Exercises to show more clearly 

that the Foundation can only be properly understood in terms of the total structure of which 

it is part. In the three stages which make up the Foundation, salvation, indifference, and the 

more, the connection is made to the Kingdom and the Two Standards, and to the pattern of 

labor and glon. 

The Christological orientation of the text becomes evident when one realizes that by 

the phrase "God our Lord." Dios nuesfro SeAor (SE, 232)  (italics mine) or, "God our 

Creator and Lord." Ignatius consistently means the risen Christ.'% The Christological 

'9'~parraguirre, A Key to the Studv of the Spirit~cal Exercises, 77. 

Ig3~tienne Degrez, SJ., "The 'Magis' in the Principle and Foundation." Ignis 12, 1 (January - 
February, 1983), 24; Lindsay, "The Christology of the Spiritual Exercises in the Light of St. 

Paul", 62. "The Foundation is not a page of natural theology." Frei would agree with the staring 
point of the Spiritual Exercises, that of the viewpoint of revelation and not of theology based on 
an anthropological-Christological apologetic. Frei, "Remarks in Connection with a Theological 
Proposal, " 29-30. 

I M ~ .  Rahner, lgnatius the Theologian, 62. 

'"~tanley, '7 Encountered God!": The Spiritual Exercises with the Gospel of John, 41 ; 
Coathalem, Ignntian Insights, 66. Christology is implicitly present in the Foundation. 

'%1n Ignatian terminology, the title, "God our Lord," often refers directly to Christ "our 
Creator and Lord". Stanley, "2 Encountered God!": The Spiritual Exercises with the Gospel of 
John," 4 1. The same opinion is held by Joseph Tetlow, S.J., "The Fundamenturn: Creation in the 
Principle and Foundation," S d i e s  in the Spirituality of Jesuits 21, 4 (September 1989): 37-44. 



significance of these terms is borne out by the contexts in which they appear in the Exercises. 

These contexts emphasize the themes of creation. sin and salvation. The first stage of the 

Foundation (salvation) states the end or purpose of created beings: "human beings are created 

to praise. reverence. and serve God our Lord, and by means of doing this to save their souls" 

(SE, 232). This theme is carried into the First Week proper in which the two Christological 

terms appear in, the Particular and General Examinations of Conscience (SE, 25-43),'" the 

meditation on the First. Second. and Third Sins (SE, 45-50-52),"~ the first colloquy which 

takes place with Christ on the cross who is the Creator crucified (SE. 53: l),'" the "Creator 

and Lord" against whom I have sinned (SE, 522-31, and in the Colloquy of Mercy, in which 

I thank "God our Lord for granting me life until now" (SE, 61: 1). Variations of the same 

terms are also found in the explicitly Christological meditation of the Kingdom and the 

corollary meditations belonging to the Two Standards. The reference in the first part of the 

Kingdom is to "a human king chosen by God our Lord (SE, 92: I ) ,  and in the second part, the 

offering to Christ the King is really made to God the Creator (SE, 98: One decides to 

keep or reject a sum according to "what God our Lord will move" (SE, 15521, in the First 

Mode of Humility in which one endeavours to be free of mortal sin which is "necessary for 

eternal salvation" (SE, 165: 1-2). and in the Second Mode, to practise indifference "for the 

service of God our Lord and the salvation of my soul" (SE, 166: 1-2). Both terms are found 

repeatedly in the process of the election in which one considers first "the end for which 

See also the books by H. Rahner and H. Egan, as well as the article by J. Solano. and the 
dissertation by R. Lindsay found in Section Dl, subsection A. "Christology and the Exercises." 

' 9 7 ~ ~ ,  25: 1: 39:4: 39:6. 43:2; 43:6 (God our Lord). SE, 39:4; 39:7 (Creator and Lord). 

'"sE, 45: 1 ; 46: 1 ; 48:2. (God our Lord); SE, 505; 52:2-3, (Creator and Lord). 

'99~ercruysse, "Our Creator and Lord Jesus Christ," 245. This idea will be repeated in the 
Exaim. See George E. Ganss, The Constitutions of the Sociezy of Jesus (St. Louis: The Institute 
of Jesuit Sources. 1970), IV, doc. 2, pp. 75-1 17. 

'~ercruysse ,  "Our Creator and Lord Jesus Christ," 245. SpExMHSJI9,632. "This is why 
the King cannot be compared with even an ideal earthly king, and why the King holds sway over 
the whole creation, and His victory is assured." 



human beings are born, namely, to praise God our Lord and to save their souls" (SE, 177: 1- 

2): it is made before the "Creator and Lord" (SE, 184:3), and finally offered to "God our 

Lord" (SE, 188:1)."' The same terms are found in the Rules for Discernment of Spirits" 

in which consolation is defined as "the soul being aflame with love for its Creator and Lord" 

(SE, 3 16:4). The terms "God our Lord" and "Creator and Lord" are found also in the 

considerations on Reform of Life (SE, 1895; 189:9), and in the other rules found at the end 

of the Fourth Week."' In the Fourth Week itself, the exercitant asks for a special grace 

that he may rejoice in "Christ my Creator and Redeemer" (SE, 229:4).'" The Principle and 

Foundation is designed to find its fullest expression in the Contemplation to Attain Love (SE, 

230-237). There we find the reference in the first point to creation and redemption and the 

injunction to "ponder with deep affection how much God our Lord has done for me" (SE, 

2342). Finally, in the Annotations and Additions on prayer, there is the particular Ignatian 

association between reverence and "God our Lord" (SE, 32 ;  16:3: 20:6),'05 and the 

importance of the Creator dealing directly with his creature (SE. 156; 15:3: 20: 10: 5: 1 ) .  It 

is "God our Lord" who is looking at me" and before whom "I make an act of reverence" (SE, 

75:2).'" In the Preparatory Prayer. it is of "God our Lord" that I ask for the grace to direct 

my intentions and actions ro "the praise and service of his divine majesty" (SE, 46:  1 ) .  For 

 he he term "God our Lord" is also found in other places related to the Election [SE, 1356;  
169:8; SE, 169:3-8; SE, 16812; SE? 175:2; SEW 179:l: SE, 183:2; SEp 185:1]. 

'"SE, 322:4; 30: 1 ;  3362; 336~6 (God our Lord); SE, 3 16:3; 3 17:3 (Creator and Lord). 

'03SE, 338:3 (Almsgiving); SE, 3 5 1 2  (Scruples); SE, 363; SE, 370: 1 ;  SEl 370:3 (Rules for 
Thinking with the Church) - God our Lord; SE, 35 1:3 (Scruples) - Creator and Lord. 

'"On this theme see Maurice Giuliani, S.J., "Dieu notre crkateur et redempteur," Chrisms 6 
(July 1959): 329-344. 

'05The angels. in the First Sin, refused to reverence God our Lord [SE, 5051. 

'M~tanley, "I Encountered God!": The Spiritual Exercises with the Gospel of Saint John, 42; 
H. Rahner, Ignatius the Theologian, 66.  In the Vulgate, Ignatius translates "God our Lord" as 
"Jesus": "ut ... considerem Dominum meum Jesum ut praesentem" (italics mine). See, MI, II, 
1. 302. 



Ignatius, the service of God our Lord evokes the interior attitude of acatamiento. (awe or 

reverence) which. in the Exercises, is linked to the image of Christ as King and Leader found 

in the Kingdom and the Two Standards. It is love for Christ inspired by reverence (amor 

reverential) which. in Ignatian thought, is always linked to the redemption Christ won for 

us on the cross (labor), by which we have access to the Father, and are drawn into his 

mercies (glory) (SE, 15; 330).'(" 

The context of creation, sin and salvation in which the terms "God our Lord" and 

"Creator and Lord" are used, seems to suggest that when ignatius uses such terms he is 

referring to the person of Jesus Christ. the Incamate Word. Moreover. such a Christological 

view is supported by many notable Ignatian scholars such as. H. Rahner, G. Cusson, D. 

Stanley. J. Tetlow. J. DaniClou and others. They show how Ignatius' theology of Christ as 

Creator and Lord is deeply rooted in his mystical graces at ~an resa . "~  The biblical source 

of this inspiration has been developed by D. Stanley, J. Levie and  other^'^ with reference 

to the teaching found in Paul's credal formula ( 1  Cor. 8:6). and in his Letters. to the image 

of Christ as the author of life (Acts. 3: 14). the One in whom all things on earth were created 

(Heb. 1:2-3: 2 8 :  Col. 1:15-17. 1 Cor. 8:4). They point out how Ignatius became familiar 

'07H. Rahner, ignatiris the Theologian, 14; 11. On the mediatonhip of the humanity of 
Christ see also Karl Rahner. S.J.. "The Eternal Significance of the Humanity of Jesus for our 
Relationship with God," Theological Investigations ID. (Baltimore - London, 1967). 35-46. 

'''This fact has been shown very clearly by a number of studies. On this theme see. for 
example, W. Sierp, "Das Christusbild der ersten Ignatianischen Exerzitienwoche," Theologie und 
Glaube 20 ( 1928): 8 12-830; Manuel AlcalB, "Los Ejercicios de San Ignacio como memorial 
soteriol6gico." Manresa 32 (July - September 1960): 343-352; H. Rahner, "Saint Ignace 
th6ologien." Christus 8 (196 1): 365ff. See the books and articles of those named above. as well 
as those by Nogales, Rarnbaldi, and Guiliani, listed in Section IT& subsections A and B of the 
Bibliography. 

'OgStanley. "I Encountered God!": The Spiritual Exercises with the Gospel of Saint John, 4.1- 
5 1. Levie. "The Meditation on the "Foundation" in the Light of Saint Paul." For a fuller review 
of the biblical references for the Foundation see section B. in this Chapter, Hermeneutics: 
Realistic-Literal Reading in the Exercises, a) Scriptural Content in the Four Weeks; and for 
references to authors' works, see the Bibliography, Section III, under B. "Related Themes in the 
Spiritual Exercises." 



with the Scotist view of christ210 through his reading of Ludolph's Vita Christi, especially 

its Prooemium, which is a commentary on the Prologue of John's Gospel. Their effort is to 

show how Jesus Christ is the Principle and Foundation: "The Fundamentwn, means God our 

Creator and Lord, Jesus Christ the Word who is Alpha and Omega and in whom we all live 

move and have our being."' Even when the term "God our Lord" is ambiguous in its 

actual reference, (whether it refers to the God of the Trinity or Christ), as it is in the 

Foundation. Christ is implicitlv present? In Ignatius' thought. Christ is never separated 

from the ~rinity,") as we have seen in the Kingdom meditation. The first dogmatic 

truth"" Ignatius teaches in the Foundation is the emphasis on the concrete reality of this 

exercitant which is unfolded only in Christ who recreates him or her from sin to salvation. 

The second stage of the Foundation (indifference), describes the means to the end for 

which we are created in terms of "making ourselves indifferent to all created things" (SE, 

23:3-6) seeking neither health. wealth. honor, and a long life. over sickness, poverty. 

dishonor. and a short life. The source of this indifference is found in the Kingdom 

meditation in the person of the incarnate Christ whom we call upon in the prayer to Christ 

the King as "Eternal Lord of All Things" (SE. 98:1). Christ became Lord of All and fing 

because he conquered the whole world and all his enemies, including sin and death (SE. 

"%. Rahner. lgnatius the nteologian, 64, note 3 1, p. 70. In the Scotist theology, Christ, the 
Son of Man, was the beginning and the end of all beings created in grace even before the 
anticipated fall of the angels and of human beings. 

"'Tetlow, "The Fundamenturn: Creation in the Principle and Foundation," 23-25. 

"'on this point see Ganss, The Spiritual Exercises of Saint Ignatius, 150, note 18; Appendix 
11, 209-210. Most Ignatian authors support this view. See, for example Lindsay, "The 
Christology of the Spiritual Exercises," 63; Coathalem, lgnutian Insights, 66; Egan, nte 
Spiritual Exercises and the Ignatian Mystical Horizon, 96; and Tetlow, as quoted just above. 

"3~usson, Biblical Theology and the Spiritual Exercises, 55-58. "For Ignatius, Christ is 
God, and in a sense, all the Trinity." H. Rahner, "Saint Ignace theologien," 356. "Christ as 
Creator and Lord is always at the feet of the Father." See also Jean DaniClou, "The Ignatian 
Vision of the Universe and of Man," Cross Currents (Fall 1953): 358-360. 

"4~orta .  "El Cristo del Evangelio en 10s Ejercicios," 126. 



95:4). The work of salvation required that the Creator himself descend, "de arriba," to all 

created things, and to make use of all things (labor) in order to restore all things to the Father 

(glory). His purpose was not to glorify himself, but to do the will of the one who sent him. 

to accomplish his work (In. 4:34) (SE, 95:4). The indifference by which Christ accomplished 

the work of salvation is indicated in the Kingdom meditation in the reference to being 

"content with the same food I eat, etc. (SE, 93:2-41, in the repetition of "with me" (SE, 93:2: 

93:4), and in  the call of Christ the King to "labor with me" (SE, 9 5 5 ) .  Christ conquered "all 

things" by his self-emptying obedience unto death on the cross, and is now our mediatorsx5 

"All things." including "sickness, poverty. dishonor, and a short life" (SE, 235).  are 

meaningful in relation to Christ. All things lead to God and are helps in finding God. The 

first response to the call of the Christ is the indifference referred to in the second point as the 

"offering of themselves wholeheartedly for this labor" (SE, 96: 1)? As the indifference 

which is required for the election. it is concretized in the Second Mode of Humility (SE, 

166: 1-2) in the same words as those found the Foundation. The same theme of indifference 

is held before the exercitant in the contemplations on the life of Christ which make up the 

Second Week (SE, 101-164; SE. 261-288). beginning with the kenosis of Christ in the 

incarnation in which Christ is depicted undertaking many hardships. and labors, and accepting 

all the elements that make up a human life, even death itself (SE, 116:2). The call "to order 

one's life for the salvation of the soul" (SE, 1 :4, SE, 2 1 : L ), in the election can only be heard 

in the Incarnate christ2l7 because it calls for a preference, beyond all natural attachments. 

"'H. Rahner, Ignatius the nteologian, 10, 14. Karl Rahner, S.J., "The Eternal Significance 
of the Humanity of Jesus for Our Relationship with God," Theological Investigations 3 
(Baltimore - London 1967), 35-46. 

'16~usson, Biblical Theology and the Spiritual Exercises, 20 1-202. "Whatsoever his or here 
state of life, his occupations and other circumstances (health or sickness, poverty or wealth, and 
the like), his life henceforth will become one of associating himself with Christ in his salvific 
mission." 

"7H. Rahner, Ignarius the Theologian, 62,67; Stanley, "I Encountered God!": The Spiritual 
Exercises and the Gospel of Saint John, 41. 
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for the divine order of creation which understands life in terms of love and service."' 

Therefore, the second dogmatic truthx9 Ignatius wishes to teach is that the indifference of 

the Foundation is only made possible in Christ. The strength to make oneself indifferent in 

regard to the means to the end can only be found totally and exclusively in Jesus Christ. 

Ignatius develops the theme of conformity to Christ by the contemplation of Christ's 

mysteries. 

The third stage (more) indicates the difficulfy of such indifference when it comes to 

desiring and choosing "that which is more conducive to the end for which we are created" 

(SE, 23:7). The "more" of the foundation is the perfection of the ~ o s p e l " ~  which Christ 

exemplifies by his life, death and resurrection. This pattern is expressed in the Kingdom 

meditation in the reference in the first part to having "a part with me in the victoq, just as 

each has shared with me in the toil" (SE, 93~4): in the second part. in the promise of Christ 

"that through following me in the pain he or she may follow me also in the glory" (SE, 955) :  

and in the offering to Christ the King "to imitate you in bearing all injuries and affronts. and 

any poverty. actual as well as spiritual" (SE, 98:3-4). The direct connection of the "more" 

of the Foundation to the exercitant is found in the second response to Christ's call expressed 

in the phrases of the third point (SEl 97: 1-2);'" "offerings of greater worth." "total service." 

"offering their person for the labor," "going further still," and "working against their human 

sensitivities." Such a response opens out to the Third Mode of Humility (SE, 167: 1-4), to 

the contemplation of the crucified Christ which continues in the Third Week (labor) (SE, 190- 

209). and in the Fourth Week (glov) (SE, 218-229). to the revelation of Jesus Christ as the 

Savior. The "more" of the Foundation is a "yes" to the crucified Christ." He alone, in the 

'18~usson, Biblical Theology and the Spiritual Exercises, 77-78. 

2 ' 9 ~ o n a ,  "El Cristo del Evangelio en 10s Ejercicios," 126- 127. 

22%ardon. All My Liberty, 12- 13. 

 usson son, Biblical nteology and the Spiritual Exercises, 203-204. The second response is 
"a more generous response." 

"H. Rahner, lgnatius the Theologian, 62-63. 



fullest sense, is the One who was created to praise, reverence and serve the eternal Father. 

The third dogmatic truth" Ignatius teaches is that Jesus Christ incarnates our Principle and 

Foundation. He is not a way, but the way that leads to the Father. 

The First Week (SE, 45-72) properly begins after the Principle and ~oundation~~'  

and has as its two great themes sin and salvation grasped in relation to Christ. The First 

Week answers the question. "What is it to be a Christian"? Both themes. sin and salvation, 

come together in the text proposed as a colloquy at the end of the First Exercise on sin (SE, 

53: 1-3). This colloquy marks the first explicit encounter with Christ in the ~ x e r c i s e s . ~ ~  

From this personal encounter with Christ springs the entire psychological and spiritual 

transformation of the Ignatian Exercises. The exercitant has been contemplating sin in its 

theological and historical perspective as the mystery of evil, the disorder introduced to God's 

plan for creation, and ultimately as rejection of the Incarnate Word (SE, 50-52)."' Now, 

in the colloquy, the first affective encounter of the exercitant is with Christ Crucified for my 

sins."'" The Creator and Lord of the Foundation is presented as the crucified creator who 

" 3 ~ o n a .  "El Cristo del Evangelio en 10s Ejercicios." 126. 

"4~gan. Ignatius Loyola. rhe Mystic. 98. 

2'5~here are three explicit mentions of Christ in the First Week, all three occurring in 
colloquies [SE, 53.63, 711. However. the first colloquy ought to serve as a type to those which 
end each meditation [SE, 54: 1-21. Pinard, "Jdsus, dans les Exercices," 220. 

' 2 6 ~ .  Rahner shows that in the Scotist theology salvation or damnation depends on acceptance 
or rejection of the incarnate and crucified Creator and Lord. He indicates that this idea is 
indirectly present in the First Week by the place of the colloquy to Christ crucified. The angels 
sinned against the Incarnate Word whom they rejected out of pride and envy. There is a 
Scriptural basis for the sin of the angels as a refusal of Christ (Heb. 1 5 ;  Eph. 3:10; Jn. 8:44; 2 
Cor. 5:2 1). "Sin is from the beginning a Christological event." See H. Rahner, The Christology 
of the Exercises, 184; Ignatius the Theologian, 69-80; Notes on the Spiritual Exercises, 3 12. 

2 7  Jod Calveras, S.J., "El amor a Jesucristo en 10s Ejercicios," Manresa 32 (October - 

December 1960): 3 17. "Primo contact0 afectivo con Cristo crucificado." Thomas, Le Christ de 
Dieu pour Ignace de Loyola, 123. "Sa premiere vision du Christ est celle du Christ Cmcifit 
'pour mes peches'." 



became poor. Here, the exercitant is led "directly""' to Christ whose presence is supposed 

throughout the First Week. The structure of the c o l l ~ q u y ~ ~ i s  a narrative which takes the 

form of a " d i a l o g ~ e , " ~ ~  a "conversation," (SE, 54:1),"' a "loving exchange,"u2 a 

"prayer" (SE, 3:2; 54: 1 ,..."converse with him")"' in which the identity of Jesus is revealed 

as the crucified and risen Savior and in the same paschal pattern as found in the Kingdom 

meditation, that of labor and glory. 

The first part of the colloquy describes who is present. "Imagine Christ our Lord 

suspended before you on the cross and converse with him in a colloquy" (SE, 53: 1). The 

object of "imagining" and "gazing" is "Christ our Lord," who is further specified in a twofold 

way: on the one hand, he is Christ crucified "suspended on the cross," (SE, 53:3); "he hangs 

on the cross": on the other hand. he is "before" the retreatant, "present" (SE, 53: 1).2Y "in 

this way" (SE, 53:3). The conversation has for its object "in this way ... for my sins" (SE, 

"'Ganss, The Spiritual Exercises of Saint Ignatius, 157, note 40. The exercitant may turn to 
Christ at any time in the meditation. 

17 --The literary structure of the colloquy to Christ on the Cross has been examined by Pierre 
Jacob, S.I.. in his article previously named entitled, "God's Pardon Unfolds a Future of Hope: 
Structure and Interpretation of a Colloquy of the Spiritual Exercises." In the development of this 
section, I draw on this article, 

'3@T'homas, Le Christ de Dieu pour Ignace de Loyola, 124. "Le dialogue amorce I'idke d'un 
tchange .... Cette perspective est constante dans la pensie d'lgnace." 

"'"A colloquy is made, properly speaking, in the way one friend speaks to another", ect. 
Fleming, Notes on the Spiritual Erercises, 7 ;  T. N., "Siqueira, "Christ in the Spiritual 
Exercises," 7ke Month 158 (January 1934): 120. 

'32Jacob, "God's Pardon Unfolds a Future of Hope," 9. As a dialogue of love, it is not an 
exchange of words only but of gifts [SE, 230-2311. 

U 3 ~  prayer is to be made with reverence and a realization of God's presence and activity. 
Lindsay, The Christology of the Spiritual Erercises in the Light o f  St. Paul, 80,88; Iparraguirre, 
A Key to the Study of the Spiritual Exercises, 58-59. The colloquies are unitive prayer [SE, 
54: I]. 

m~uhl's  edition uses the words "present before you on the cross". Louis J. Puhl. S.J., The 
Spiritual Exercises of St. Ignatius, (Chicago: Loyola University Press, 195 1 ). 



53:l). Ignatius does not ask "why," but "how" Christ has come to be on the cross. Clearly, 

the image of Christ crucified becomes the "basic horizon" and "hermeneutical keyux5 for 

understanding the First Week. Christ makes his "sudden appearan~e""~ when the exercitant 

is "imprisoned" (SE, 475). by her sins, alone and in "exile" (SE, 47:6), experiencing "shame 

and confusion" (SE, 48:4), the fruit of the First Week, and questioning why she has not been 

justly condemned forever" (SE, 523;  60). What makes this questioning possible is the death 

and resurrection of Christ. This is not a symbolic representation, but a realistic and 

hist~rical'~~ actuality because the one who presents himself in the imagination of the 

retreatant is an historical person, alive today. "Jesus of Nazareth the Risen ~ord."'" It is 

the same "Christ our Lord" of the first prelude of the Kingdom meditation (SE, 9 1 :3). the one 

who is the object of the "good news": and "Christ our Lord, the eternal King" (SE, 95:3), 

found in the first point of the second part. In Ignatius' colloquy, Christ is presented with the 

same realism as in Paul's ietter to the Galatians (Gal. 3: l ) ,  and in the Synoptic Gospels. 

especially that of Mark: "Christ our Lord is the ~rucified.""~ Christ is calling the exercitant 

'35~gan. The Spiritual Exercises and the lgnatian Mystical Horizon, 87. 

2'6~gnatius' intention in the colloquy seems to resemble three events in his own experience. 
It recalls his discovery at Loyola of the face of Jesus and the revelation of his own sinfulness. 
Autobiog, no. 10, 374-376 (Young, p. I I): the words spoken to him by the holy woman of 
Manresa. "May it please my Lord Jesus Christ to appear to you one day!" Aurobiog, no. 21. 392 
(Young, pp. 18- 19); and after the vision at Cardoner when all things became illuminated and he 
knelt and gave thanks to God before the cross. Aurobiog, no. 31. 406 (Young p. 14). 

'"~homas, Le Christ de Dieu pour Ignace de Loyola, 123. "Ignace ne nous invite pas ici B 
une interpretation symbolique. Cette croix est simplement la croix." 

"'lacob, "God's Pardon Unfolds a Future of Hope," (title shortened), 5-6. Frei, The Identity 
of Jesus Christ, 145. "To know who he is in connection with that took place is to know thar he 
is. This is the climax of the story and its claim." 

U?homas, Le Christ de Dieu pour Ignace de Luyola, 123. "La pn5diction apostolique a 6tC 
celle du Christ lie B sa croix." Stanley, The Call to Discipleship, 25-29. For Mark, Jesus is 
God's Son." "Through what he does they come to see who he is." Frei, 'tTheological 
Reflections on the Accounts of Jesus' Death and Resurrection," 75. "The one who is the risen 
Lord is also the crucified savior," and the abiding identity of each is held in one by the unity of 
him who is both in the transition of the circumstances." 



to conversion, as he is in the Kingdom meditation, to a new possibility to relate to God here 

and now. In the tone of the colloquy, Ignatius links up with the Deuteronomic tradition of 

the "todayt1 of the offer of the covenant (Deut. 29:9,20; 30; 15-20). which is also present in 

Luke's Gospel (Lk. 2: 1 1 ; 3:22; 4:2 1). 

The second part of the colloquy describes the basic attitude of Christ toward the 

exercitant according to the same pattern of labor and glory of the Kingdom in which the 

identity of Christ is constituted by his intention passing over into action. 

How is it that he, although he is the Creator, has come to make himself a 
human being? How is it that he has passed from eternal life to death here in 
time, and to die in this way for my sins? (SEW 53:2). 

It unfolds the mystery of Christ our Lord as it reveals itself in creation as the "CreatorV(SE, 

53:1, 5 ,  6, 20, 330, 15, 50-53, 229), the "Creator and Lord" (SE, 505, 52:Z-3), in the 

incarnation as the "Creator-become-creature" (SE, 53: 1 ); in redemption (life-death) as the 

"Crucified   re at or."'^ The revelation of the mystery of Christ is summed up in the death 

of Christ on the cross interpreted as "death for my sins" ( 1  Cor. 1124; 15:3: 1 Jn. 4: 10). The 

pattern of descent and divine self-emptying is conveyed in the Spanish text by the phrase "de 

arriba." '[from ab~ve."'~'  The term reflects a theology of descent and of divine self- 

emptying in obedience to the Father's will. the same theme as that which is reflected in the 

'The  Erercises frequently refer to Christ as Creator and to the fact that we are his creatures. 
The same theme of Creator is found in the Kingdom meditation [SE, 98: I]. The term "Creator 
and Lord" is found twenty-four times in the Exercises and twice in the First Week. The term 
is linked to "God our Lord" in the Foundation [SE, 2321,  and to the same terms in the First 
Week [SE, 46, 48, 59, 611. H. Rahner explains that one of the most "fundamental elements" of 
Ignatian Christology is Jesus Christ as Man and as "Creator and Lord". For Ignatius, Christ is 
"the Creator-become-creature. H. Rahner sees in this emphasis of Ignatius elements of Scotist 
Christology. All things were created in the Incarnate Word, and return again to the Father 
through the Crucified Christ. See H. Rahner, The Christology of the Exercises, 183; H. Rahner, 
Ignatius the Theologian, 15ff; H. Rahner, "Saint Ignace thCologien," 36 1. 

"'H. Rahner, "Saint Ignace Theologien," 357. "Sa pensee est ainsi une thCologie de la 
descente et de I'anCantissment divin." Hugo Rahner, Ignatius the Theologian, 3-10. 



kenotic theme and structure of Phil. 25-1 1." Jesus, in the First Week, is clearly in "the 

form of God," but is shown in the colloquy as "emptying himself to become a servant," and 

like the suffering servant of Isaiah, is rejected. Jesus. for Ignatius, is the Lord who abases 

himself, who hangs on the cross and dies in utter poverty, and all this for the sake of the 

redemption. His humility stands in opposition to the pride of the fallen angels (SE, 50:5), 

and his obedience, in contrast to the disobedience of Adam (SE, 5 1 :4-5), his infinite goodness 

opposed to the malice of one who has gone to hell for one particular sin (SE, 52:3). The 

colloquy reveals the transition from power to powerlessness, "a pattern of exchange of guilt 

with self-sacrificing purity.""' It is the pattern of the paschal rny~tery, '~ the laboring of 

Christ suffering and death in order to bring us into glory, the justification which is the sharing 

of God's own life. In the colloquy, Christ is revealed as the Savior and Redeemer, the 

Mediator (SE, 63: 1-6. The Triple Colloquy), the "central nerve""' of the crisis df the First 

Week whose presence will never be eclipsed throughout the Exercises. The exercitant who 

responds to the questions raised in the second part of the colloquy (SE, 5 3 2 )  is called. as in 

the Kingdom meditation. to participate in Christ's paschal mystery: dying to sin. laboring in 

the Exercises. and making a good election after the model of Christ's humility. The mystery 

142~heologians of the Exercises have developed the connection of the kenosis of Phil 2 to the 
Christology of various pans of the Exercises including the colloquy with Christ Crucified. On 
this point and for the theme of kenosis, see the references to the books and articles by Jean-Marc 
Lapone given above, or refer to them in Section El, subsection A. "Christology and the 
Exercises," and B. "Related Themes in the Spiritual Exercises." For an exegesis of Phil 2 see 
the excellent article by D. Purcell, S.J., "The Christological Hymn of Phil. 2: 6- 1 1 ." Kerygma 6 
( 1964): 59-63. 

'%ei, The Identity of Jesus Christ, 74. 1 1 1. 148. 

'?lacob, "God's Pardon Unfolds a Future of Hope," 6; Wink de Broucker, "The First Week 
of the Exercises," Christus 21 (January 1959): 38. Peter-Hans Kolvenbach, S.J., "The Passion 
According to Saint Ignatius," Centrum Ignatianum Spiritualitatis ( 1  990): 69. In the colloquy of 
the First Week, "I come face to face with the Person of Christ on his paschal journey here and 
now." 

'45~ona ,  "El Cristo del Evangelio en 10s Ejercicios," 127: "Es su nervio central"; Thomas, 
Le Christ de Dieu pour Saint Ignace de Loyola, 1 1 1- 128. As well as universal Savior, Christ is 
revealed as the exercitant's personal Savior. Frei. The Identity of Jesus Chrisr, 136-1 37; 147. 



of the cross present in the First Week paves the way for the kenosis of Christ which is 

developed as a theology of the cross in the Second, Third, and Fourth Weeks. 

In the First Part of the Second Week, Ignatius begins, as does Frei, with the First 

Stage of Jesus Christ's identity in the mystery of the incarnation and the infancy narratives. 

However, unlike Frei who sees in Jesus Christ at this stage a representational and stylized 

figure without singularity and wholly identified in terms of the people of 1srael.*" Ignatius 

portrays him as one who suffers. labors. and who is rejected. The first two contemplations 

of the Second Week. namely, the Incarnation (SE, 101- 109). and the Nativity (SE, 1 10- 1 17). 

followed by their two repetitions and the application of the senses. occupy a place of special 

prominence in the Exercises. Their importance is evident from the lengthy editorial treatment 

they receive in the text?' It is in them that Ignatius teaches his method of contemplation 

on the mysteries. A purely historical contemplation is not what lgnatius has in mind. Rather. 

the exercitant is to be present to a scene unfolding itself even now before his eyes, because 

it represents in their past historical setting, the eternal events which are still now constantly 

present and active (SE. 109:2)."' The perspective is always that of the risen Christ. the 

Lord of majesty, described in the Kingdom meditation as the eternal Lord. It is always Christ 

in his glory that is contemplated from the crib to the cross (SE, 98:1).'49 

The incarnation and nativity are not given in such detail simply as examples of 

Ignatian contemplation. In their very structure they are in outline the fundamental law of 

labor and glop found in the Kingdom meditation. Ignatius' discrimen is simply this: the 

Christian life is nothing more than conformity with the crucified and risen Lord of glory. 

Hence, the true focus of the Second Week is the person and work of Christ. The first three 

'"~rei. The identiv of Jesus Christ, chap. 12, 128- 130. 

' 4 7 ~ e y  cover 3 1 numbers, nearly one third of the whole Second Week [SE, 101- 18 11. 

'"~parraguirre, A Key to the Study of the Spiritual Exercises, 7 1. 

"~olvenbach, "Fools for Christ's Sake," 79; Cusson, Biblical Theology and the Spiritual 
Erercises, 225-226. "For Ignatius, Christ was viewed always in only one way--as the Lord of 
Majesty." Egan, The Spiritual Exercises and the Ignatian Mystical Horizon, 93. 



days of the Second Week present a "remarkably synthetic view"z0 of his penon and 

message. This synthesis is achieved principally in The Third Point on the nativity by mention 

of the cross. Although Ignatius goes far beyond the material and historical events which 

Scripture relates as the context for the mysteries of the incarnation and nativity, he intends 

his elaboration to be seen in terms of the amplitude of the history of salvation presented in 

the meditation on the ~ ingdo rn .~ '  In this crucially important third point the exercitant is 

"to behold and consider" what Mary, Joseph and the child are doing: 

.. .journeying and toiling, in order that the Lord may be born in greatest 
poverty; and that afer so many hardships of hunger. thirst, heat, cold: injuries, 
and insults. he may die on the cross! And all this for me! (SE, 116: 1-3, italics 
mine). 

The exercitant is to "see" the persons. contemplating in detail all the circumstances around 

them and "drawing some profit from the sight" (SE, 122: 1). that is. from the way the persons 

accept their circumstances with humility and patience. The t'journeving and toiling " refer not 

only to the events after the birth. but to all the events which preceded it (SE, 1 14: 1 -2).25' The 

"in order that" signifies the implied intention behind all that was initiated and accepted "for 

our salvation." It further suggests the providence of ~ o d " ~  in permitting Jesus to begin in 

extreme poverty a life which was to pass through every kind of suffering until the perfect 

poverty and despoliation of the cross. The "Jofor me" indicates how Jesus' obedience to the 

Father is his love for ~thers.~''' in particular, for the exercitant. It is the expression of a 

'5%ichael Petty, S.J.. "The Infancy Narratives and the Spiritual Exercises: A Scriptural Basis 
for the Second Week." Woodsrock Leners 97 ( 1968): 245-246. 

3'Cusson, Biblical ?%eology and the Spiritual Exercises, 227. "This general perspective on 
the whole scene will enable us to connect each event to the unique history of salvation--that of 
our Creator and Lord becoming man and dying for us." 

3 2 ~ h e  First Point. The reference here to "after the birth" implies the contemplation of the 
journey prior to Christ's birth. 

Z-'%ongridge, The Spiritual Exercises of Saint Ignatius of loyola, 93. 

"~rei. The Identi5 of Jesus Christ, 110. "His love-enacting the good of persons on their 
behalf. ..[is] the specific vocation entailed by his mission of obedience to God." 



desire to enact the good of persons on their behalf. The passage, as a whole, with it 

emphasis on labor (suffering) and glory (salvation) describes the "passing over" or transition 

of Jesus' intention into action which renders present his identity as the Savior (SE, 2652; 

2663). He is identified as well by his initiation and response to all the circumstances 

devolving upon him,35 all the concrete sufferings of his human existence culminating in 

the cross. Christ is presented here in his "crucified c o n d i t i ~ n , " ~ ~  as the "Crucified Savior." 

In the reference to "afrer so many" vials and labors, Ignatius wishes to show that the 

cross is "an integral whole" '57 with the entire life of Jesus from birth to his death on 

Calvary. Indeed, the crucifixion is the act which most fully enacts Jesus' intention and hence 

is of a piece with the whole of his life. The reference to "extreme poverty" , and "for me" 

is a clear reference to the passion in the nativity and serves to connect the first part of the 

Second Week with the Third Week. This connection is further demonstrated in the call for 

a constant recapitulation in terms of the cross "from his birth up to whatever mystery of his 

passion I am contemplating now" (SE,  2065). Hence, the theme of the paschal mystery is not 

just in the Third and Founh Weeks. but permeates the whole of the Erercises as that focal 

point in which the identity of Jesus is most fully revealed. constituted and rendered present. 

We are clearly expected to enter into it from the start. "The paschal journey does not begin 

with the Last Supper, but at the moment of the Lord's birth."xs The mention of "poverty" 

and "labor" in the third point links the incarnation to the cross. It is the same idea glimpsed 

in the Kingdom meditation, the abasement of the eternal Word "who recently has become a 

?J5~bid., 105. "He is identified as well by his initiation of circumstances, his response to 
them, and their sheer impingement upon him." 

"6~ean-~ierre Labamiire, "The Christology that is at Work in the Second Week," Centrum 
Ignatianum Spiritualitutis 10, 3 (1979): 57. Christ is presented as the "crucified Savior." Frei, 
The Identity of Jesus Christ, 137. 

U7~elsey, The Uses of Scripture in Recent Theology, 40. This was also B h ' s  project in 
the fourth part of "The Royal Man," CD 4/2. 

'S8Kolvanbach, "The Passion According to Saint Ignatius," 65-66. Richard F. Copeiand, "A 
Directory for the Second and Third Weeks," m e  Wv Supplement 46 (Spring 1983): 13. There 
is a direct reference to the paschal mystery in "all this for me" [SE, 116:3]. 



human being" (SE, 109; 104; 98:3-4). He is the One who is first seen, as in the Kingdom 

meditation, in the movement of the trinitarian life as the Second Person, the eternal Word. 

The contemplation on the incarnation captures the movement of "his being sent" (SE, 95, 

102), or "missioned." Christ is seen here, as in the Kingdom, in the perspective of his 

function, "to work the redemption of the human race" (SE, 1072; 95)?' The plan of 

salvation appears here as the Word of God already emptied in the incarnation. His intention 

is to save and to show mercy: his intention passing into action is that of One "who empties 

himself taking the form of a servant (Phil. 2)." It is the same "kenotic mark" found in Paul's 

interpretation of the incarnation. The humility which characterizes the kenosis of the 

Incarnate Word is reflected in the text by the central place given to Mary (SE, 1 O2:3. 1 O M .  

106:4, 107:3. 108:3, 1092). The whole plan of salvation is accomplished through the 

obedience of the Son and the acceptance of Mary whom Ignatius portrays as "humbling 

herself and giving thanks" (SE, 108:3-4). 

The transition from power to powerlessness which marks the childhood cycles is 

expressed in the text by the diminutive titles Ignatius gives to Christ. Instead of "Christ our 

Lord." he speaks of "Jesus" (SE, 114: 1,  2662-3. 2682, 2692, 271:2). and "the Child" (SE, 

114: 1. 266:4. 2682. 2692. 2702). The same pattern runs through the mysteries of Jesus' 

early life Ignatius chooses for contemplation in the Week. The presentation (SE, 132, 269), 

highlights the sacrificial character of the Divine King who is both priest and victim: the 

Flight into Egypt (SE, 134, 271), his powerlessness brought face to face with the powers of 

the world and his rejection by the world; the Hidden Life at Nazareth (SE, 134, 271), the 

obscurity. poverty, hardships and toil but also of prayer that marked his life; the Visit to the 

Temple (SE, 134, 272), his detachment from human ties to dedicate himself to the exclusive 

service of the Father's will. Ignatius switches the order of the Hidden Life at Nazareth, 

placing it before the Visit to the Temple because Christ's life is seen as the "paradigm of the 

election, t'260 

3'9Notice the many references to "labor" in the Kingdom meditation. [SE. 9 5 5 ,  96: 1, 9721. 

'60~. Rahner, The Chrictology of the Exercises, 191; H. Rahner, Ignatius the nteologim, 
104. 



The Second Part of the Second Week is devoted to the public life beginning with the 

departure of Jesus from Nazareth and his baptism in the Jordan. to his entry into Jerusalem 

on Palm Sunday (SE, 158-161. 273-287). Beginning with the Baptism as a "point of 

transition" and ending with the journey to Jerusalem, Ignatius describes the second stage of 

Jesus Christ's identity in ways similar to Frei (SE, 102-161; 273-288).26' The pattern of the 

coexistence of power and powerlessness is evident in the public life of Christ. He is at once 

an embodiment of the Kingdom of God he comes to inaugurate, and an individual in his own 

right. Whereas Ignatius covers all the incidents narrated in the Gospels for the early life of 

Christ. here he selects only sixteen mysteries for the public life. Of these sixteen, only eight 

mysteries make their way into the text for the Second week? In this selection, he accents 

the events in which the intention of Jesus is seen passing over into action at decisive points 

of his ministry. He omits certain salient features of Jesus' public ministry, most of his 

miracles, his teachings (for the exception of the Sermon on the Mount). his parables, his 

instructions on prayer and his ethical teachings. 

Ignatius' reticence in regard to the miraculous events of Christ's life is due to his 

emphasis upon the labor to which Christ calls those who desire "to distinguish themselves 

in total service" (SE, 97: 1 )  of their eternal King. The response to the call of the King reaches 

its climax in the election as the exercitant's fundamental decision to "follow after" (SE, 

104: I)'~' Christ more closely. The key to the election is found in the contemplations of 

- - -- - 

16'~rei, The Identip of Jesus Christ, chap. 12, 130- 132. 

"'~tanley, "Contemporary Gospel-Criticism and 'The Mysteries of Our Lord' in the Spiritual 
Exercises," 3 1-33. Ignatius presents two series of episodes in the Second Week: the first are 
fundarnental to his purpose of the Election and are spread over the twelve days of the Week [SE 
101 -1 6 11. The second set of supplementary mysteries found in the Appendix is in pan a 
duplication of the first and is left to the exercitant's choice which must, of-course, respect the 
purpose of the Exercises. 

263~rei proposes Christian discipleship in these terms. He prefers "following more closelytt 
to "imitation of Christ." Frei, The Identity of Jesus Christ, xii, 160. Outka, "Following at a 
Distance: Ethics and the Identity of Jesus", 149-150. "Jesus' identity is the condition of 
possibility of ours." bid., 15 1. David M. Stanley, Sacred Scripture and the Spirit& Eiercises 
(Jersey City, PASE, n.d.), 6. The verb "to follow," in the New Testament is the same verb as 



the fifty mysteries of the life of Christ which form the "solid core"'& of the Spiritual 

Exercises upon which everything else revolves. Now, the order of the mysteries and the 

straightforward method of presentation in three points is, H. Rahner affirms, "strongly 

influenced by the fundamental antithesis of labor and glory."265 The discretio ~ ~ i r i t u r n ' ~ ~  

which underlies the contemplation of Christ's earthly life implies a growing insight into and 

discernment of the pattern of lowliness (powerlessness labor) of Christ's human nature, and 

the radiance of the Godhead (power-glory). For Ignatius, as for Frei, the Son of God, Jesus 

in his divine existing, is also lowly; and the Son of Man in his lowly state as man is also 

glorious. In the co-existence of power and powerlessness and in the transition from one to 

another in which Christ's obedience enacts God's saving power. Jesus is revealed as the 

Savior. In contrast to the method followed in the first three days of the Second Week. in the 

contemplations on the public life. the exercitant concentrates on only one event each day. 

The focus is clearly on the person of Jesus who is revealed and rendered present by means 

of his intention passing over into action. The exercitant is to strive for identification with 

Christ who is revealed. and rendered present through the leitmotif of labor and g l o n  

recurring in the contemplations. 

The first three mysteries reveal the dark side of Christ's life,267 the transition from 

power to powerlessness. and continues the same theme as the first three days of the Second 

"to imitate." 

'%ardon, AII My Liberty, 1 1 1. These mysteries give the 'tone', the 'orientation' to any 
retreat. They contain Ignatius's 'master ideas'. 

' 6 5 ~ .  Rahner, Ignatius the Theologian, 10 1 ; H. Rahner, Notes on the Spiritual Exercises, 320; 
306. This vision of the whole, Ignatius received at Manresa. MI, 11, 2, 242. 

2 6 6 ~ .  Rahner, Ignatius the Theologian, 103: 101 ; H. Rahner, "Notes on the Spiritual 
Exercises," 320. Biblically, the idea of labor and glory is the same sense as Jesus taught it to 
the disciples of Emmaus. It is the spirit of the Kingdom meditation in germ. 

16'peters, The Spiritual Exercises of St. Ignatius: Exposition and Interpretation, 115; 
Andrew Hamilton, "The Right Use of Creatures," The Wv (July 1986): 198-199, 205. The 
ideals of actual poverty and humility seem to involve the renunciation of possessions and power, 
so that the right use of creatures is easily identified with the most limited use. 



Week. In the first mystery of this first stage of the public life, "the departure of Christ our 

Lord from Nazareth and his baptism in the Jordan" (SE, 158, 2731, a point which is 

mentioned only in passing in Scripture. (Mk. 1:9), the transition is made from the early life 

to the public life. Here, Jesus' intention to begin his redemptive work (labor) of inaugurating 

the Kingdom of God which brings salvation and eventually reveals him as the Savior (gloq), 

is cast in the same circumstances he both initiates and accepts in his birth. Ignatius achieves 

this pattern by means of the emphasis he places on Jesus' farewell to his mother, an event 

which both initiates and epitomizes the life of loneliness and poverty, grief and suffering, 

detachment from material comforts and human consolations that characterize Jesus' labor to 

inaugurate the Kingdom. The relationship to the cross is marked in the text by the importance 

of the event for the process of the election to begin that day (SE, 163. 169- WJ), one which 

has for its goal the third kind of humility (SE, 164, 167),"' and in the role of Mary's 

mediation found at the beginning and in the final stage of salvation. The baptism which 

follows is the first glimpse of Jesus' obedience understood as the specific enactment of his 

intention to preach the Kingdom of God. "for I was sent for this purpose (Lk. 4:43)."'69 

Christ is revealed as Son of God and Messiah (glory) as he is in the mystery of the 

incarnation and the presentation. only after he takes upon himself the humiliation and shame 

of the sins of humankind (labor) in order to make satisfaction for them. His life is to be one 

of humiliation and his baptism is the formal acceptance of his messianic role as suffering 

servant and the vow of his future imrn~lation."~ The last mystery of the triad, the 

temptations of Jesus in the desert (SE, 116. 2741, is a repetition of the themes of the Two 

Standards set in biblical terms (Matt. 4: 1 - 1 1 ; Lk. 4: 1 - 13). It reveals Christ doing battle with 

- 

?%ardon, All  My Liberty, 115; Hugo Rahner, lgnatius the Theologian. 105; Stanley, 
"Contemporary Gospel-Criticism and 'The Mysteries of Our Lord' in the Spiritual Exercises", 
31-33; Cahill, "The Kingdom of Christ," in Our Colloquium, 54-55. 

'%ei, The Identity of Jesus Christ, 108-109. 

L7?he baptism in the Exercises, as in Mark's Gospel, is a theophany presented as the 
consequence of Jesus' action of self-humiliation. On this point see Stanley, The Cull to 
Discipleship, 31: Aloysius Ambruzzi, S.J., A Companion to the Spiritual Erercises, Third 
Edition, (Westminster, Maryland: The Newman Press, 196 l), 122-126. 



the spirit of the world (labor) in order to discern what being "beloved Son" (glory) means 

lived out in concrete terms in daily life. The baptism is tied to the theme of salvation and 

rejection of Christ found in the First Week and to the flight into Egypt and the presentation 

in the Second Week. 

The middle mysteries accent more markedly the co-incidence of power and 

powerlessness which reveal Jesus as the Savior while maintaining his humble and lowly 

character in the circumstances and events surrounding him. He is seen calling his apostles 

(SE, 1612, 275). who are uneducated and from a "rude and lowly condition" to work on 

behalf of the Kingdom (labor). Unlike Frei who does not emphasize the calling of the 

apostles. this meditation contributes to a description of the identity of Jesus who chooses 

ordinary persons to be his witnesses. Ignatius, in stressing the totally undeserved nature of 

the apostolic vocation, accents the principle of justification by faith in Jesus as the Savior 

(glory). Their lowliness is contrasted to the great dignity to which they are "so gently called" 

(SE, 2759) (italics mine),'71 since, by reason of the gifts and graces received, they are 

raised above "all the Fathers of the New Testament and the Old." "The Sermon on the 

Mount, which is the eight beatitudes" (SEl 16 1 :3. 278), is the "code of Christ's Kingdom." 

and the elaboration of the intention of Christ set forth in the Two Standards as the ideal of 

the followers of Christ (Matt. 5: 1-48). This simple explication of discipleship is filled with 

challenge and paradox whereby poverty, meekness and humility (labor) are declared blessed 

(glory). The emphasis on the beatitudes underlines the pattern of labor and glor?, in the 

Week. The last of the middle triad, "How Christ our Lord appeared to his apostles on the 

waves of the sea" (SE, 161:4, 280), records one of the "acts of power" in which Jesus is 

revealed as the Savior (glory). A similar mystery in the Appendix detailing Jesus walking 

on the waters (SE, 280: 1-4), is marked by humility and simplicity, the same condescending 

goodness distinguishing the mysteries of the incarnation, the nativity and the baptism in 

which Christ is marked out as the Lamb who carries the sins of humankind (labor). 

"'Siqueira, "Christ in the Spiritual Exercises," Month 158 (January 1934): 123. Ignatius was 
captivated by Christ's humility, meekness and sweetness, a theme which echoes the portrait of 
Christ in the Two Standards [SE, 144, 1451. 



191 

The final few mysteries return again to the pattem of the transition from the power 

manifested in Christ's public life, to the powerlessness which marks his early life and 

connects it to the Passion. The re-arrangement of Ignatius' own alignment makes this pattern 

of labor and glory visible and accessible to the exercitant who is discerning the election. 

Ignatius switches the order of the Preaching in the Temple and Palm Sunday (SE, 1615. 

288), which is the last contemplation of the twelfth day of the Second Week. Sandwiched 

between these two mysteries, he places the Raising of Lazarus (SE, 161:6, 2851, as the 

contemplation for the eleventh day. In the Appendix. these mysteries follow the biblical 

order with Christ's Preaching in the Temple placed after Palm Sunday and within Holy Week. 

The rejected teaching continues the subject indicated in the second contemplation of the 

nativity with its emphasis on labors, toils, and failures. It further coincides with the flight 

into Egypt and the presentation since the rejection in Nazareth is immediately followed by 

Christ's solitude marked in the text as his withdrawal to Bethany (SE, 288:3). In the Raising 

of Lazarus (SE, 161:6, 285). Jesus signs his own death-warrant by an act of salvation (labor) 

which anticipates his own resurrection and reveals him as the Savior (gloq).  The 

contemplation on Palm Sunday ISE, 161 :7. 287), placed last in the Week, is intended to recall 

Christ as King (SE, 95:3), who now enters the final stage of his redemptive work (lubor). 

This action which reveals his intention to save both illustrates and constitutes his identity as 

the Messiah and Savior (glory), who conquers by meekness and humility and whose throne 

would be the cross. The placement of this mystery last in the Week capsulizes the pattern 

of labor and glory found in the Kingdom meditation and the Two Standards (SE, 144)~'~' 

and forms the transitional piece between the Second and Third Weeks. 

The Third and Fourth Weeks (SE, 190-209; 2 18-229), reach a crescendo in that they 

deal with the principal events of the passion, death and resurrection of Christ, a dynamic 

. - - . . - . . . 

2 7 2 ~ e  find the same image there of Christ standing in a lowly place and his intention to have 
his sacred doctrine of poverty, humiliations, humility spread over the world, a doctrine rehearsed 
in the Sermon on the Mount and even more closely in the mystery of Christ's triumphal entry 
into Jerusalem on Palm Sunday. 



known in contemporary terms as the paschal rnystetyy3 Like Frei, Ignatius begins the 

Third Stage of the identity of Jesus Christ with the last supper and the events in the garden 

and ends with the ascension (SE, 190-229; 289-312)."' In the six points of the Third and 

Fourth Weeks. the action of Christ is captured in its paschal dynamism which the Erercises 

express as the pattem of labor and glory. The first set of points in each Week follows the 

pattem of the Second Week with the focus on the persons, words, and actions, and the 

intention-action sequence of identity description (SE, 1941-3; 222:1)."' The second set 

consisting of three considerations (SE, 223-225), contains the "marrow"276 of the Third and 

Fourth Weeks. its Christological focus, if you will. Of these three points, the fourth and fifth 

points (SE. 195-196, SE, 323-224). provide the clearest synthesis of the pattern of labor and 

glory which is the controlling identity pattern of Jesus in the Erercises. 

In the fourth point of the Third Week. the emphasis is on the great immediacy of what 

is to be contemplated. Here, the focus is on Christ who is portrayed as being present and 

who is undergoing his passion (labor) here and now: "Consider what Christ our Lord suffers 

in his human nature. or desires to suffer. according to the passage contemplated" (SE. 195: 1). 

The use of the present tense in this point and throughout the Third Week (SE. 195, 20 1, 203, 

206) in contrast to the past tense used in the Second Week. is intended to convey this sense 

273 Ignatius does not speak of the paschal mystery in the same way as contemporary authors, 

but the same dynamic is clearly present in the Erercises in terms of the method of contemplation 
which opens the retreatant to God's plan of salvation in Christ. On the paschal mystery and the 
Exercises see the seminal essays by Ignacio Iparraguirre, S.J., "El Misterio Pascual y 10s 
Ejercicios de San Ignacio." Sal Terrae 53 ( 1965): 154; 145-154; The Paschal Mystery and the 
Spiritual Exercises (Jersey City, N .  J.: Program to Promote the Spiritual Exercises, n.d.). See 
also the articles and books on the paschal mystery in the Erercises by R. Adams, R. D'Ouince, 
J. Solano, and G. Cusson, found listed in Section III of the Bibliography, subsection B. "Related 
Themes in the Spiritual Exercises." 

274~rei,  The identip of Jesus Christ, chap. 12, 132-135; 135- 138. 

275Longridge, The Spiritual Erercises of St. Ignatius of Loyola, 137; Peters, The Spiritual 
Erercises of St. Ignatius: fiposition and Interpretation, 1 3 8 ; Coathalem, Ignatian Insights, 240; 
Frei, "Theological Reflections on the Accounts of Jesus' Death and Resurrection," 75. 

276Peters, The Spiritual Erercises of St. Ignatius: Erposition and Interpretation, 1 3 8.  



of the immediacy of Christ's presence. The mystery of Christ in his unique "singularity" and 

"unsubstitutability"" completely dominates the Third Week. The focus of the story's last 

pan falls more and more on his "unadorned singularity." In the fourth point, therefore, 

Ignatius tells the exercitant to strive "to bring oneself to grief, sorrow, and tears," and "with 

much effon to work [labor] through all the points which follow" (SE, 1952). It is this 

encounrer with Christ suffering, and the effort to labor through all the points in a state of 

"interior pain and deep distress" which lead to the grace proper for the Passion: 

sorrow with Christ in sorrow; a broken spirit with Christ so broken; tears and 
interior suffering because of the great suffering which Christ endures for me 
(SE, 203: 1 ) 

The sense of laboring with Christ is carried through in the Second Addition which exhorts 

the exercitant when rising "to endeavor to make myself sad and sorrowful over the great 

suffering of Christ our Lord" (SE, 206:3. italics mine), and in the Sixth Addition. to 

constantly call to mind during the day all "the labors, fatigues and sufferings which Christ 

our Lord suffered, etc" (SE, 206:4-5. italics mine). Each conternpiation of the Third Week 

will be marked by a similar effon. "...and in this manner work through the points which 

follow" (SE, 1952, italics mine). The laboring and striving is not to experience emotion, but 

to remain present'78in compassion and love to Jesus undergoing his passion and death "for 

my sins" (SE, 196: 1 ). It is this compassionate and sorrowing presence which becomes, in the 

course of the contemplations on the Gospel accounts of the last days of Jesus, union with 

Christ crucified. 

The fifth point of the First Exercise expresses the Christological polarity of the 

lowliness of Christ's human nature (labor) and the radiance of the Godhead (glory) which 

in the Third Week "hides itself." The Christological context in which Ignatius presents the 

"~rei, 7he Identity of Jesus Christ, 59. "It is simply the unsubstitutable person about 
whom the story is told--his unsubstitutable deeds, words, and sufferings--that makes the real 
difference." 

278~oseph P. Cassidy, "Directing the Third Week," Review for Religious 49 (1990): 268-269. 
"Staying quietly with Jesus at the foot of the cross is an extraordinary labor of love which 
requires 'great effort,' as Ignatius said." On this theme see also, Derrnot Mansfield, "Praying the 
Passion," The Way Supplement 58 (Spring 1987): 40. 



Third and Fourth Weeks is profoundly like the thought of Paul. The state of the suffering 

Christ of the Third Week is said to be ken~tic."~ Here, the exercitant is to consider "how 

the divinity hides itself, that is, how he could destroy his enemies but does not, and how he 

allows his most sacred humanity to suffer so cruelly" (SE, 196: 1). Ignatius, in this fifth point, 

stresses the kenosis of Christ by dramatizing the transition from power to powerlessness in 

the contrast between the action of Christ's self-emptying (labor), and the person of the Lord 

of majesty (glory) who obediently submits his humanity to the sufferings of the passion. It 

is the same kenotic note found in the Gospels of Mark and John by which we are to insert 

ourselves directly into the spirit of the Third Week. The Ignatian approach to the Gospel 

meditations is that of powerlessness or humility. The opposition between "how his divinity 

hides itself," and "how he allows his most holy humanity to suffer" is, in some way, the 

mystery of the obediencefso and subjection of Christ's human nature to the will of the 

Father, which Frei notes as "the pattern of supplantation and yet identification" epitomized 

in Phil. 2:3- 1 1 and in Isaiah 53. Jesus empties himself of his own glory and becomes the 

Suffering Servant. the One who is obedient unto death, even the death of the cross (Phil. 27) .  

This motif is unlike a simple subordination of Jesus to God, f x  in such a case. Jesus' 

intentions and actions and his identity would bear no weight of their own. Instead, the action 

'79~aporte, "Pratique des Exercices," 44, 43. In effect, it is not a question in the kenosis of 
a Christ who ceases to be God, but of the one who, being in every way God, did not permit his 
tights to be recognized so that he is and becomes the servant par excellence. Laporte's thought 
here on the Third Week reflects a similar emphasis in Frei on the identity description of Jesus 
effected in his acceptance of powerlessness. Frei, The Identip of Jesus Christ, 1 14; 1 10- 1 13. 
"Such a description of Jesus' identity comes at the crucial point of his transition from 
authoritative power to helplessness." See also another Ignatian source in Cusson, Biblical 
Theology and the Spiritual Exercises, 298. Cusson says that, in terms of the faith found in the 
Gospels, Ignatius followed the first tradition (Mark's Gospel) which "considers profoundly the 
sufferings and failure of Christ sorrowful and tom." 

'SOLaporte, "Pratique des Exercices," 43. The author speaks of "la mort par oMissance sur 
la croix." Iparraguirre also speaks of the paschal mystery in the Third Week in connection with 
Jesus' obedience. "Obedience is not understood without the triumph of Christ over death. 
Iparraguirre, "El Misterio Pascual y 10s Ejercicios de San Ignacio," 154. Frei also connects 
obedience with the powerlessness of Jesus in his Passion and death. Frei, The Identity of Jesus 
Christ, 108- 1 15. 



of Jesus reveals his deeply chosen intention expressed by Ignatius in the sixth point: "he 

suffers all this for my sins" (SE, 197:1), otherwise how else could this exercitant be saved. 

The true "leitmotiv" of each contemplation on any detail of his life, passion. and death is 

Jesus' intention carried over into action 'Tor me** (SE, 116; 193)? The identity of Jesus 

is revealed in the mysterious unity of his own decision and determination with the 

circumstances and events of his Passion and death. This obedience is found in the transition 

from power to powerlessness, according to a pattern of exchange, until on the cross, the 

intention and action of Jesus are fully superseded by God's in a pattern of supplantation 

(labor) and yet identification (glory). 

Ignatius emphasizes these patterns by means of the content and method employed in 

the Third Week. The content is given in the "Mysteries of the Life of Christ" (SE, 289-298) 

which serve as matter for contemplation of Christ's Passion in the Third Week (SE. 190-209). 

The intention is that the exercitant gradually move through the whole story of the Passion 

mystery by mystery. and all together in "a contemplation of all the Passion taken as a whole" 

(SE, 208-209) which takes place on the seventh day. Instead of taking into account the 

specific theology of the evangelist, Ignatius focuses instead on the 'events' as such, those 

experienced by Christ on his way to the cross. It is in the paschal event depicted in the 

storied sequence of the Gospels taken collectively that the identity of Jesus is revealed as the 

~avior.'" Attention to this sequence is given in the method of prayer which, in the Third 

Week, does not move from contemplation of one mystery of the life of Christ to another as 

in the Second Week. Rather, in the Third Week, Ignatius insists that five exercises be made 

everyday each one on a different aspect of the passion (SE, 205, 209). Ignatius, in the Third 

Week, insists on the retreatant "journeying along" the mysteries as on route: "From the 

Supper to the Garden" (SE, 290:l); From the Garden to the House of Annas."etc., 

Last 

(SE, 

" ' ~ o n a ,  "El Cristo del Evangelio en 10s Ejercicios." 124; Fleming, Notes on the Spiritual 
Exercises of St. Ignatius Loyolo. 16; Lindsay, "The Christology of the Spiritual Exercises in the 
Light of St. Paul", 147. 

"'Frei, The Identity of Jesus C h r i ~ ,  107. Kolvenbach, "The Passion According to Saint 
Ignatius," 63-64. 



29 1 : 11, just as Jcsus moved "from place to place." 

The transition from power to powerlessness is shown in the titles given to Christ, in 

the choice of certain phrases, and in selection of the mysteries. The title, "Christ our Lord," 

is found in the contemplation of the last supper and in the mystery of the agony in the 

garden, underscoring the majesty of the one who suffers (SE, 1 9 :  1, 195: I ;  198: 1, 201: 1, 

20 1:s). But after the agony in the garden, there is a sharp change of perspective; a feverish 

activity prevails ail around Jesus on the way to the cross but Jesus is the "meek Lord" (SE, 

291:4) in the text of Ignatius. All power is in the hands of his After the scene 

in the garden. Christ is referred to as "he" (SE, 201:6. 2892; 289~3; 2895; 290:3; 290:4). 

"Jesus the Galilean" (SE. 2942). "Jesus the Nazarene" (SE, 296:4), or by no title save the 

name, "Jesus" (SE, 2923). On the cross, the Lord is without a name, but designated simply 

by the pronoun "He" (SE. 297:3: 2982). By the time we reach the sepulchre, the term "he" 

is now only "the body ... borne to the sepulchre" (SE, 298:3),%e expression of the ultimate 

powerlessness of death and burial. The lack of titles for Christ shows how he becomes 

stripped of his own will such that his human will becomes completely that of the Father. The 

powerlessness of Christ which is his obedience is also shown in the text by the use of 

"passive verbs" in which Jesus is their grammatical subject: "He is dragged before Annas" 

(SE, 2915, italics mine). Or. Christ is the object of an active verb in which the one doing 

the action is someone else: "Pilate brought him out into the presence of all" (SE, 2954). The 

powerlessness of Jesus is further captured in the text by such verbs as "allowed" (SE, 

29 1 :2).'85"left" (SE. 20 1 :3), "remained" (SEl 292:3),'" "carried" (SE, 296:3);18' even 

"3~rei,  The Identity of Jesus Christ, 110. "Enactment does not merely illustrate, but 
constitutes intention." The Arrest and the events afterwards are the enactment on the outer plane 
of the transition from power to helplessness on the inner plane. 

'"~lthabegoity, "Confirmation: The Third and Fourth Weeks," 90. "Anyone may do with 
him as he wishes." 

'8S"O~r Lord allowed himself to be kissed by ludas." 

286"Jes~s remained bound all that night." 

'87"He carried the cross on his shoulders." 



the carrying of the cross is qualified with the phrase "as he could not carry it" (SE, 296:3). 

Whereas in the Gospels Jesus does protest in the Passion either by words or silences, in the 

Exercises of the Third Week Jesus keeps absolutely silent from the house of Caiphas right 

up to the cross on which he spoke the seven last words. The final cry of protest, "My God, 

why ...( Matt. 27:46)" is toned down by Ignatius to "he said that he was forsaken" (SE, 297:4). 

The impression of the utter powerlessness of Jesus is the one Ignatius means to convey by 

the 'slapping scenes' (SE, 292, 294, 295). 

A positive understanding of this powerlessness is conveyed in the second set of points 

(4, 5 ,  and 6) which contain "the entire Ignatian theology of the passion." The motivation for 

the transition of Jesus' intention into action is summarized in the sixth point in the words: 

"he suffers all this for my sins" (SE, 195-1 97)?' Christ's mission of obedience to God was 

identical with his love for persons and doing what had to be done on their behalf. At the last 

supper the enactment of this "two-fold intenti~n"~'~is the mystery of salvation appearing in 

its totality. Ignatius accents the transition of Jesus' intention into action by his emphasis in 

the First and Second Contemplations on two mysteries: "From Bethany to Jerusalem for the 

Last Supper" (SE, NO- 1991. and "From the Supper to the Garden Inciusiveiy" (SE, 200-207.) 

In the First Exercise of the Third Week Ignatius emphasizes the Supper which contains the 

whole of Christ's life, death and resurrection, the paschal mystery. In the Exercises, the 

agony and the events in the garden which form the content of the Second Exercise. focus, as 

does Mark's Gospel and Frei's commentary, on the utter singularity of Jesus in his 

solitariness, in his anguish, and in the lonely struggle and labor of his triple appeal to his 

Father (SE, 201:4; 290:3; 290:4).290 The prayer, "Let your will be done, not mine" 

(Lk.22:43), "marks the crucial inner transition point from power and powerlessness" which 

L88~olvenbach, "The Passion According to Saint Ignatius," 69. 

'89~elsey, The Uses of Scripture in Recent Theology, 39-40. "The acts in which he enacts 
both sides of his intention constitute the concrete actualization of the Kingdom of God in 
history." CD IV/2:210, 28; 30. 

'90 emphasize the labor of Christ. Ignatius adds to the Gospel reference to the sweat of 
blood, "This supposes that his clothes were already full of blood." 



sums up and recapitulates the whole life of Jesus. 

The corresponding text of the Fourth Week (SE.218-229) shows how Ignatius 

expresses the transition between the kenotic state and the state of the glorious Christ. The 

essential unity of the death and resurrection prevails in the Exercises despite the fact that 

Ignatius separates the two events into two Weeks. Ignatius has his own way of underscoring 

this unity. He does so first, by showing in various places throughout the text the unity of the 

passion with the whole of Christ's life (SE, 53, 95, 116, 206, 208:9-11; 209);'9L secondly, 

by the contemplation of the passion as a whole; (SEl 209:3);"~ and finally, in the transition 

from the Third and Fourth Weeks (SE, 208: 10-1 1). The substance of this transition is 

repeated in the First Prelude to the first contemplation of the Fourth Week devoted to the 

resurrection: "how, after Christ died on the cross, his body remained separated from his soul 

but already united to his divinity" (SE, 219)."3 There is no break whatever between the 

Third and Fourth Weeks. The last day of the Third Week may be called the beginning of the 

Founh. 

Whereas the identity of Jesus is chiefly manifested in the Third Week by the 

intention-action sequence which emphasizes the 'labor' or sufferings of Christ, in the Founh 

Week the controlling identity pattern is that of self-manifestation which accents the 'glory' 

of Christ risen. This pattern is the focus in the fourth point of the Founh Week. The 

manifestation which will be total and glorious in the risen Christ is how "the divinity appears 

now in the holy resurrection by its true and most holy effects" (SE, 223: 1, italics mine). The 

exercitant contemplates the pattern of the divinity which appears and manifests itself in the 

resurrection. The focus is on Jesus of Nazareth as the One whom God has exalted (Phil. 

2:9).'% This transifus from death to life, labor and glory, powerlessness to power, is shown 

291~e1sey, The Uses of Scripture in Recent Theology, 40. 

"see also the Note for the last day of the Third Week [SE, 2081. 

'"~tanley, The Call to Discipleship, 138. This textual connection is proof of Ignatius' deep 
awareness of the unity that obtains between Jesus' death and resurrection. 

'M~aporte, "Pratique des Exercices," 43. "Dieu L'a Exalti." In the Fourth Week, we are to 
live the transition between the kenosis and the glorification of Christ. 



in the Fourth Week in certain key phrases, in the titles given for Christ. and in its content, 

and method. 

Whereas the keyword in the Third Week is "enacted" or "accomplished" (SE, 297:4, 

290-298, (intention-action sequence), the keyword in the Fourth Week is "appears" or 

"apparition" (SE. 223; 299-3 10, (self-manifestation sequence). While the diminutive titles 

of Christ prevail in the Third Week, the $t& "Christ our Lord" (SE, 299: I ) ~ ~ ~  is once again 

taken up in the mystery of the resurrection and into the appearances. The content of the 

exercises of the Fourth Week are contemplations of the appearances of Christ after the 

resurrection (SE. 299-3 11). Ignatius deals with "appearances" of the glorified Christ in order 

to emphasize the revelation of 'g lory ' ,  (as do the Gospel writers), a theme referred to in the 

Call of the King. The focus in the content of the fourth point and in the Fourth Week as a 

whole is on Jesus Christ and on what the resurrection means for ~ h r i s t . " ~  This focus is 

continued and strengthened by the Additions which help the exercitant to feel the joy of the 

risen Christ (SE, 229:2.3.4), by the Third Prelude in which the exercitant asks "to rejoice 

intensely because of the great glory and joy of  Christ our Lord" (SE. 221). (italics mine); and 

in all the Exercises of the Fourth Week which. unlike those of the passion, contain a silence 

concerning the exercitant's own salvation. and a concentration only on Christ's joy and glory. 

Ignatius expects the exercitant to have an encounter with the risen Christ "alive and present 

"1t is interesting to note that the term "He" appears in the points of the first apparition to 
the Virgin Mary, the one which is in close proximity to Holy Saturday and the crucified Christ. 
This reference stresses the unity of Christ crucified with the risen Christ. [SE, 299:2]. The same 
title, "he", appears in the Second Apparition near the empty tomb [SE, 300:4]. Beginning with 
the Third Apparition the title "Christ our Lord" and Christ" appears again in the points [SE, 
30013; 302, 303, 3054, 306:3, 307:3]. Often the term "Jesus" is used only in quoting the words 
of the evangelists [SE, 300:3]. 

296~ommentators on the Exercises emphasize this point. Peters, The Spiritwl Erercises: 
Erposition and interpretation, 1 47; Longridge, The Spiritual Erercises of St. lgnotius of hyola,  
49. This is also the emphasis Frei maintains, one which is reflective of the traditional approach 
to the resurrection of Christ. David Fergusson, "Interpreting the Resurrection." Scottish Journal 
of Theology 38 (1985): 287-295: Frei, "Of the Resurrection," in Theology % Narrative, 205ff; 
CD III/2:448. 



to him now."2" The experience is that of the risen Lord of glory (Col. 1:25). It is the same 

grace of identification with Christ prayed for in the Third Week in terms of sorrow (labor). 

only now in the Fourth Week, it becomes union with Christ in his joy (glory). The 

exercitant's glory and happiness is a share in the triumph of christ."' To aid this 

identification with Christ in glory. Ignatius changes the method in the Fourth Week to 

contemplation of a new mystery for each of the three periods of prayer with the application 

of the senses remaining the method for the summation of the prayer experience of the day 

(SE. 227: 1-3). In the thirteen contemplations on the Appearance narratives, the exercitant is 

not to be caught up in any one experience, but is to enter into the joy of the risen Lord felt 

"as present" and to see how Jesus consoles those to whom he appeared. 

In the fifth point, Jesus is manifested in his risen life in his function or "office of 

consoier which Christ our Lord carries out" (SE, 224:1).299 It is a question of a 

manifestation of One who was hidden, but also of "an efficacious manifestation."" 

Inasmuch as he is raised. he sends the Spirit who consoles and strengthens Christians, and 

it is this same Spirit which allows us to recognize him as Lord and King. This Lord is 

portrayed as "consoling" primarily by reassuring his friends of his identity in difference: the 

same Jesus of Nazareth who was crucified is now risen and is still with them. Who is this 

Jesus? "He is Jesus of Nazareth the Sa~ior."~" The glorious and risen Christ dominates 

the entire perspective of the Fourth Week. In this Week, as in the Kingdom, he is the 

victorious Leader and King as in Paul: "Jesus is Lord!" (Rorn. 10:9), the Savior (SE, 22 1, 

'97~onovan, "Contemplating Christ Risen," 8 1 ; Cusson, The Spiritual Exercises in Everyday 
Life, 116. 

"?his is the perspective Frei adopts. See Frei, "Of the Resurrection of Christ," 204-205. 
"His [Christ's] identity as the singular continuing individual, Jesus of Nazareth, includes 
humankind in its singularity." 

'!@kindsay, "The Christology of the Spiritual Exercises in the Light of St. Paul," 156; 150- 
152. "The key to the presentation of Christ in the Fourth Week is that of Christ as consoler." 

"%aporte, "Ratique des Exercises," 44. 

301Frei, The identity of Jesus Christ, 147. 
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222, 224, 229),'02 the "risen savior in g l ~ r y , " ~ ~ ~ t h e  "glorified Christ" (SE, 230-277).jW 

The Contemplation to Attain Love (SE, 230-277) immediately follows the Fourth 

Week, and is considered by most Ignatian scholars to be part of the contemplations of the 

Fourth Week. The Contemplatio, as it is sometimes called, is recognized to be the 

"crown"305 and the "ma~terpiece"~~ of the Spiritual Exercises. Like the Principle and 

Foundation, it functions as a "summary,"" a "final synthesis,"" the "ultimate term,"3m 

and condensed form of the Spiritual Erercises. The four points are representative of the Four 

Weeks and actually act as a "re~apitulation"~'~ of their content just as the three divisions 

of the Foundation act as an introduction to the text of the Exercises. Since there is no explicit 

mention of Christ in the Contemplatio, each word of it, like the Foundation, must be 

'"~e ten. The Spiritual Exercises: Exposition and In terpretution, 1 48. 

'03~onovan. "Contemplating Christ Risen," 8 1. 89. Egan, The Spiritual Exercises and the 
Ignatian Mystical Horizon, 89. 

"'H. Rahner. lgnatius the Tlieologian, 133. 

'05Codina. Los origmes des 10s Ejercicios Espirituales de San Ignacio de Loyola, 4; 
Stan ley. A Modern Scriptural Approach to she Spiritual Erercises, 3 1 6 .  

'07~indsay, "The Christology of the Spiritual Exercises in the Light of St. Paul," 158; 
Michael Buckley, "The Contemplation to Attain Love," The Way Supplement 24 (Spring 1975): 
93; Francesco Rossi de Gasperis, S.J.. The Spiritual Exercises as Profound Enty into the 
Journey of Biblical Faith (Rome: Centmm Ignatianum Spiritualitatis, 1985), 47. 

M8Cusson, Biblical Theology and the Spiritual Exercises, 3 16; Ganss, The Spiritual 
Exercises of Saint Ignatius, note 120. p. 184; Buckley. "The Contemplation to Attain Love", 
100. 

'OPCusson, Biblical Theology and the Spiritual Erercises, 3 16. 

"O~tanley, The Call to Discipleship, 193; Longridge, The Spiritual Exercises of St. Ignatius 
of Loyola, 154. The Contemplatio is prepared for by the other three Weeks. See also the articles 
by Olga Warnke and Jose Maria Diez-Alegria in Section III of the Bibliography, subsection B. 
"Related Themes in the Spiritual Exercises." 



interpreted in the light of the Christo1ogy3" of the whole process of the Exercises. 

This Christological focus is derived from the Kingdom meditation, and finds its 

synthesis in the third and fourth points of the Contemplatio. In the third point (SE, 236: 1-3,  

"God," or "God our Lord,""' refen to the Incarnate Word who "labors and works for me 

in all creatures ... he acts in the manner of one who is Laboring (italics mine). The mention 

of "labor" in the third point evokes the passion of Christ313 undertaken "for us." It calls to 

mind the 'labor' the exercitant is invited to share in the Kingdom meditation (SE, 9 5 5 ) .  In 

the third point. this Lord is portrayed as "laboring. " "toiling " in all his creatures, thus 

becoming "like a servant (Phi1.2:7)," who works in everything for our good. In the fourth 

point (SE, 137: l -2 )  the gloq of God is revealed in terms of the gift of God's self as the 

Giver of all good gifts, the source of goodness, and the "Supreme and Infinite Power." God's 

glory is revealed in the action of God's kenosis3'* or self-emptying love as the One who 

"descends from above" (SE, 237:l). Ignatius uses the metaphor of the "sun" (SE, 237:1),3'5 

by which he means Christ our Lord. All things are filled with the ' g l q  of God'. God our 

3"Lindsay. "The Christology of the Spiritual Exercises in the Light of St. Paul," 158- 159; 
H. Rahner, The Christologv of the Exercises, 196. 

3L'Christology informs the whole of the Contemplatio: All things on the face of the earth are 
bathed in the blood of Christ [SE, 234: I]; the calling to mind the gifts of creation and redemption 
[SE, 234: 11; the finding of all creatures in God which is to find them in Christ [SE. 233: I]; even 
the Suscipe is directed to Christ the "Lord" [SE, 234:4-53. Peters, The Spiritual Exercises: 
Ekpositio and Interpretation, 162- 165. 

"'~ardon, All My Liberty. 81; Hugh Kelly, S.J.. "The 'Contemplatio Ad Amorem'," in Our 
Colloquium: Papers on the Spiritual Exercises (Dublin: Cahill & Co., 193 1). 63. God is not 
merely present but active. Simon Decloux, S.J., "Devotion to the Sacred Heart and 
'Contemplation in Order to Attain Love'." Prayer and Service 1 (January - March 1988): 15 1. 

314~eters, The Spiritual Exercises: Erposition and interpretation, 1 16. Both terms, 
"descienden" and "arriba" occur two times in this single point [SE, 237: 11. On kenosis and the 
Contemplatio see also Laporte. "Pratique des Exercices," 43. 

3'5H. Rahner, Ignatius the Theologian, 53.  "Christ was the sun of his life." FN, I, 504. "He 
saw Christ in the form of the sun." 



Lord labors in dl things is in order "to give himself."316 Knowledge of Christ "by his 

benefits" is intended to lead the exercitant to know and love the Creator who is also the 

Redeemer and Savior. 

Ignatius' discrimen of the Person and work of Christ is found in his root metaphor of 

Christ the King identified in the Kingdom meditation through the pattern of labor and glory 

as the Savior. It is Christ, the supreme and true leader, who forms the "hermeneutical 

keyv3'' for understanding the Christology of the Exercises. This discrimen, used as a 

"tool," enables the explanation of the identity of Jesus in the form of various Christological 

titles: creator, incarnate Lord. savior, priest. and redeemer, eternal Lord of all things. The 

fact chat Ignatius does not refer to Christ as Savior, indicates that the Four Weeks are not 

intended as an imposition of a pre-determined pattern on the story of Jesus. Rather. the name 

of Christ is Seiior. LordKing, the name given him by the Father (Phil21 I). The pattern of 

labor and g l o c  in the Kingdom, is the paschal mystery found throughout the Four Weeks. 

"Whoever wishes to come with me, has to labor with me (Second Week), so that following 

me in suffering (Third Week), he may follow me also in glory (Fourth Week). 

C. Presence: The Resurrection - Context for Prayer and Praxis 

Frei maintains that the identity of Jesus comes to its fullest expression in the 

resurrection. where it is revealed as the full unity of the specific individuality of Jesus with 

the presence and action of ~ o d . ~ "  The Holy Spirit is the unity of Christ's identity and 

presence. the indirect form his presence now takes in contrast to that of his earthly existence 

or his final presence."9 Reference to the Spirit means that Christ's presence is encountered 

3'6~ardon, All My Liberty, 83. Buckley, "The contemplation to Attain Love," 103. "Now the 
focus is upon God who is good in himself." 

 an, The Spiritual Exercises and the Ignatian Mystical Horizon, 93. 

'18~rei, The Identity of Jesus Christ, 149. See the section entitled, "Jesus Identified in his 
Resurrection," chap., 13, 139- 152. See also Frei, "Theological Reflections on the Accounts of 
Jesus' Death and Resurrection," 75-76. 

"Vrei, 711e identity of Jesus Christ, 155- 158, 164-1 65. 



in the Word. the Sacraments, and in the Church. Included in the reference to the Spirit is the 

affirmation that the unique unity of Christ's identity and presence calls forth a unique 

response. Factual affirmation of the risen Christ is completely one with faith, hope, and love 

of him and love of neighbour.'" It is a personal relation between Christ and the believer 

which is described in the Christian tradition of prayer and worship in the New Testament. 

The term "presence" is a suitable term to describe this relation if it is understood that Christ's 

identity which is constituted and made present in the resurrection, is its basis. 

The resurrection is the Christological basis for the prayer and praxis found in the 

Erercises. This fact is clearly evident from the attention Ignatius gives to the resurrection 

in the text. Where the resurrection narratives occupy only five percent of the total content 

of the Gospels. fifty mysteries or twenty per cent of the whole text of the Exercises deals 

exclusively with the risen life of Christ (SE, 299-312).3" Ignatius further expands the 

Gospel narratives with material taken from the Acts of the Apostles, the Letters of Paul. and 

the Lives of the Saints (SE, 309-3 12).~" The unity of the paschal mystery which. as we 

have seen. is shown in the preludes and points of the Founh Week, as well as in certain key 

passages throughout the Exercises (SE, 53; 1 16; 209:6; 209:9- 1 1 : 2 19) indicates that the risen 

Lord of the Founh Week is the Lord who died. The Holy Spirit is the Spirit of the risen 

Christ who is the presence and action of God. For this reason. there is no mention of 

Pentecost as a separate mystery: rather it is included in the mystery of the resurrection. The 

fruits of the Spirit are shown in the grace for the Founh Week. "to be glad and to rejoice 

intensely" (SE, 221: I),"' in the role of Christ as consoler (SE, 221:1),'" and the union 

3201bid., 157; 156. "For the believer to know who Jesus Christ is, to affirm his presence, and 
to adore him are one and the same thing." 

32'~pa~aguirre, The Paschal Mystety and the Spiritual Exercises, 9. 

'?em Althabegoity, "Confirmation: The Third and Fourth Weeks," Centrum Ignatianum 
Spiritualitatis 32 ( 1979): 87-95. Whereas Frei deals only with the Gospels, the Erercises include 
references to the other parts of the New Testament. 

'?l~e changes in the Additions for the Week serve to direct the exercitant to feel this joy 
[SE, 229: 11. 
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with God which is the purpose of the Fourth Week (SE, 20: 10; 221: I)." The all-pervasive 

presence of Christ is indicated by the changes in method in the Fourth Week: the attention 

given only to the movement of consolation (SE, 227:3):326 the indeterminate length of the 

Fourth week;'" and the omission of details of time and place (SE, 2292). 

The emphasis on the resurrection as the unity of Christ's identity and presence is the 

context which allows Christology to be interpreted in all the various practices of the 

Exercises. Faithful to the tradition of the sensus literalis, the Exercises use Scripture for 

prayer, and for reform of life or discipleship. The prayer of the Exercises is predominantly 

contemplation of the Gospels. The election forms the core of the Eiercises as the personal 

response to the call of Christ. 

a) Prayer 

There are five kinds of prayer taught in the Exercises (SE, 45 (Meditation): SE, 101- 

117 (Contemplation); SE, 238-258 (Three Methods of Praying), but the method which 

predominates is that of contemolation on the events of Christ's life narrated in the Gospels 

'"ln the Fourth Week. the risen Christ exercises his role as Consoler: at Pentecost the 
"Consolator optimus." the Holy Spirit, does the same work. See Coathalem, Ignatian Insights. 
220. 

'U~eters, The Spiritual Exercises of St. Ignatius: Exposition and interpretation. 144- 145, 147. 
The words "unitive way". "vida unitiva" do not occur in the Exercises, but where Ignatius 
associates the First Week with the purgative life and the Second Week with the illuminative life 
[SE, 10:2-31, Ignatius prefers the term "life" to "way" [SE, 299: 11. On this point see the various 
Directories: SpExMHSJl9. 883-896, 902, 1075, 1 175; 902, Directory of 1599, Ch. 1 1, pts. 2, 3; 
Ch. 18, pts. 3; Ch. 37, pt. 1 ; Ch. 39. 

'2This is in contrast to the mention of consolation and desolation in the other Weeks [SE, 
62, 1 18,2271. Ignatius believes that desolation will rarely be experienced in these contemplations 
of our Lord's risen life. Longridge, The Spiritual Exercises of St. Ignatius of loyola. 152. 

lo  he word "day" is never used in the Fourth Week. Peters, The Spiritual Exercises of St. 
Ignatiw: Exposition and Interpretation, 145; 1 14. 



(SE, 10 1 - 1 34; 158- 164: 1 90-237)."8 By "contemplation," Ignatius means mental prayer"g 

based upon the historical facts or events of Christ's earthly life. While it does not exclude 

discursive meditation,33o it is ordinarily a more affective kind of prayer,"' especially 

suited for the contemplation of scenes from the Gospels.33z Ignatius is careful to call these 

events "mysteries" (SE, 26 1 : 1 PJ understood always in the medieval sense of the term as 

events in the life of Christ which continue their saving grace in the present. Considered as 

historical zctions, the events belong to the past and cannot be repeated. Considered as 

"mysteries," the earthly actions of Christ are "saving  event^,"^" they transcend the historical 

and are present now in the risen Lord. Contemplation, as it is practiced in the Exercises, is 

a prayer of presence, the prayer of simple identification with Christ in his rny~teries.''~ The 

3'%tanley comments that "Ignatius relied mainly upon the contemplation of the earthly 
'history' of Jesus for his carefully constructed program of Spiritual Exercises." Stanley. 
"Contemplation of the Gospels. Ignatius Loyola. and the Contemporary Christian." 421. There 
is a necessary overlap in this section with what was presented in A. Realistic-Literal Reading in 
the Exercises. c) "Actually Using Scripture." 

329~ongridge. The Spiritual Exercises of St. Ignatilis of lqvola, Note P, p. 257. 

330~anss. The Spiritual Exercises of Saint Ignatius Lqvola. note 6 1. p. 162. Contemplation 
leads to reflections, so it can be and often is discursive mental prayer. See also De Guibert, The 
Jesuits: Their Spiritual Doctrine and Practise, 607. 

" ' ~ e  Guiben, The Jesuits: Their Spiritual Doctrine and Practice. 607: Ganss, L+e Spiritual 
Exercises of Saint Ignatius. note 61, p. 162. Contemplation is a type of praying that emphasizes 
viewing or gazing on the persons and scenes of the Gospel, and it stimulates reflections and 
emotions. See also Coathalem. Ignatian Insights. 143. 

"'~anss, The Spiritual Exercises of Saint Ignatius, note 61, p. 162. 

333"~he Mysteries of the Life of our Lord." Cusson. Biblical Theology and the Spiritual 
Exercises, 340: see also note 9, p. 340. 

'"s tanley , "Contemplation of the Gospels, Ignatius Lo yola, and the Contemporary Christian," 
427ff; Eugene Maio, S.J., "The Christology of Ignatian Contemplation," Review for Religious 
23 (1964): 482. 

33s~ '~onnel l ,  "Contemplation." 30. In contemplation, the Lord becomes present, in a way, 
almost "interrupting" our prayer. 



paradigm of this method is given in the contemplations on the incarnation and the nativity. 

The exercitant is to identify with the mystery as actually taking place: "seeing, hearing, and 

considering" the persons. words and actions; "speaking to the Word incarnate"(SE, 109; 104); 

"serving the persons in their needs" (SE. 114:2); "see them journeying and toiling ... for me! 

(SE, 116:l). 

To the contemporary penon using this method. several biblical, theological and 

pastoral questions arise: How is it possible to be 'present' to Jesus in the conternpiations of 

the Second Week? Why contemplate the earthly history of Jesus? Theologically, what is the 

value of the contemplation of the mysteries of the life of Christ? How is it possible to say 

we truly encounter Christ personally?336 

Frei himself answers these questions when he stresses the central event of Christian 

faith, Jesus' resurrection. D. Stanley develops this point by drawing out the three elements 

of New Testament witness to the resurrection which are First, Jesus' 

resurrection is a complete victory over death (Rorn. 6:9-10); one in which Jesus entered into 

a. completely new unprecedented existence with God. Second, the evangelists emphasize as 

does Paul in I Cor 15. the truth that Jesus is indeed bodilv risen (Lk. 24:37-45: Acts 1:4). 

Jesus is totally identified with his factual existence. Third, the good news is that Jesus Christ 

has chosen to remain human forever in his glorified existence. This is the meaning of the 

earliest credal formula. "Jesus is Lord!" cited frequently by Paul (Phil 2 1 1 ;  1 Cor. 8:6; 123; 

2 Cor. 45: Rom. 10:9). The title draws attention to the continuity between "Jesus" (the name 

that designates his earthly condition) and "the Lord" (the post-resurrection title). 

336~uch questions are asked by the following authors: Stanley, "Contemporary Gospel 
Criticism and 'The Mysteries of the Life of Our Lord', in the Spiritual Exercises," 39; David 
Stanley, "Contemplation of the Gospels, Ignatius Loyola, and the Contemporary Christian," 
Theological Studies 29 ( 1968): 4 17; Maio, "The Christology of Ignatian Contemplation," 48 1. 
The last question, "How is it possible to say we truly encounter Christ personally"? is one asked 
by Frei. Frei, The Identity of Jesus Chrisr, vii-viii. Frei is concerned about the danger of false 
mysticism which makes knowledge of Christ through the notion of presence, the model for what 
transpires between God and persons of Christian faith. 

337~tanley, "Contemporary Gospel-Criticism and 'The Mysteries of the Life of our Lord' in 
the Spiritual Exercises, " 39-44. 



The theological explanation parallels the biblical proclamation. First, since Jesus has 

gone forward into a new life with God, he has taken into glory with him the whole of his 

earthly history. Not only was he glorified in his bodily nature, but all the human 

experiences that went into the making up of Jesus' earthly life have been transformed. 

Second since Jesus' earthly life is now an integral part of his glorified existence and have 
-9 

been transformed, they possess an enduring quality, a contemporaneity" or "actuality" in the 

risen Christ. As such, they are no longer "events" belonging solely to the past, but they are 

"mvsteries" continuing in the present. Third, the humanity of Christ continuing eternally in 

Christ's glorified existence affirms that the risen Christ is what he now is only in virtue of 

the past experiences of his earthly life, including his Passion. 

A deeper appreciation of how the mysteries remain perpetually in the risen Christ has 

important implications for the possibility of the believer's relation to Christ. It means that 

I can only relate to the risen Christ. otherwise beyond human reach, through contemplation 

of the mysteries of his earthly life. However, I can only relate to Christ where I am at. 

Since these mysteries are an integral pan of Christ's present glorified life, they are also 

conternporar?.l3" in a very real sense with my own life. Herein lies the profound 

significance of Jesus' earthly life. I can pray to Christ now as he was during his earthly life. 

It is through these human experiences which were his life that I am offered the possibility 

of relating to Christ as my Savior. The doctrine of the contemporaneity of the mysteries of 

Christ is mirrored in, caught up, and carried forward in the whole tradition of the Mvsteria 

Vitae ~hristi,'~' which Ignatius came to know chiefly through the reading of Ludolph's Vita 

- -- - - 

"'On this theme see Stanley, "Contemporary GospelSriticism and 'The Mysteries of the 
Life of our Lord' in the Spiritual Exercises," 45-46; Stanley, "Contemplation of the Gospels, 
Ignatius Loyola, and the Contemporary Christian," 432-433; Maio, "The Christology of Ignatian 
Conternpiation," 485. 

"'On theme of the tradition of the mysteries in relation to contemplation in the Exercises see 
Stanley, "Contemporary Gospel-Criticism and 'The Mysteries of the Life of our Lord' in the 
Spiritual Exercises," 43-44. Helpful background on the theme is found in Henri Holstein, S.J., 
"Contemplation of the Mysteries of Christ," in Finding God in All Things, ed. William J. Young, 
S.J., (Chicago: Henry Regnery Company, 1958), 90-10. See also the articles by Maio, 
Vermassen, and Molinari in Section III of the Bibliography, Subsections A and B. 



Christi. In essence, this tradition, which relies so greatly on St. Thomas, explains how the 

mysteries of the human life of Christ contain a "spiritual efficacy" because of the hypostatic 

union. Christ clearly knew for whom he was performing all the actions of his life. A11 that 

Christ said, did, and underwent, was intended to be an efficient cause of our sanctifying 

transformation. The mysteries are "saving events," because like the Sacraments, they are 

sources of grace for me now, "Today!" " ~ o d i e ! " ~  The mysteries become something acntal 

for me. only at the time I apply myself to them in faith and accept them through personal 

adherence. 

The Spiritual Exercises is one of the main transmitters of this tradition from the 

middle ages to modem times."' Ignatius possessed a profound understanding of the truth 

of the contemporaneity of Christ's mysteries long before modem studies on the resurrection. 

In fact. this doctrine is the "heart""' of the Spiritual Exercises." In his concern to make 

real and personal the Christian's commitment in faith and love to Christ. he makes use of the 

"extra-sacramentalm approach to encounter with Christ, the prolonged and detailed study 

of the humanity of Christ in each of his actions. He has the individual contemplate the 

"Holstein, "Contemplating Christ's Mysteries," 101- 102. i cannot be present historically 
at the Nativity. but the graces of the Nativity are present to me now. "Hodie Christus natus est 
nobis!" The Liturgy teaches us this, by repeating each year at Christmas the "Hodie!" (Gerson's 
approach as well), making us aware of the happiness of the event by counting the days. 

YICavallera, I. De Guibert, S.J., et A. Solignaci, eds. Dictionnaire de spin'tuaiite' (Paris: 
Beauchesne, 1980), S.V. "Mysthes de la Vie du Christ," by Herman Iosef Sieben. The manner 
of contemplation on the mysteries is also familiar to other spiritualities, the Franciscan, and 
Benedictine, for example, and through these influences as well, the manner of praying on the 
mysteries is transmitted to our times. 

M 2 ~ a u l  Molinari, S.J., "The Place of the Kingdom in Apostolic Spirituality," n2e Way 
Supplement 18 (Spring 1973): 62-63. 

Y ' ~ a i o ,  "The Christology of Ignatian Contemplation," 485; Hugo Rahner, Ignatius the 
Theologian. 98. "Here. indeed, is something very characteristic of Ignatius: his acute sense of 
the sacramental structure of the life of Christ." Stanley, "I Encountered God!'': The Spiritual 
Exercises with the Gospel of Saint John, 19. 



mysteries of the life of Christ from the incarnation to his ascension (SE, 26 1-3 12)." The 

different mysteries are productive of different graces in which Christ wishes us to participate. 

Ignatius' respect for the individual is found in that he refuses to specify a single grace for a 

specific mystery. He is content that individuals confront Christ in any series of his mysteries 

with their own needs in order to find in Christ the grace required at the moment (SE, 

109:2).Y5~e will further offer great latitude in how the retreatant contemplates a mystery. 

The retreatant may choose the first method given in the Second Week in which the persons, 

words, and actions will be contemplated successively as the three points of the contemplation: 

the second method, in which the points into which a mystery is divided are taken as the main 

points or divisions of the contemplation; or the third method in which each mystery is 

divided, making a separate contemplation of each of its points. Other points besides persons. 

words, and actions may be added.""nce the approach has been determined. the retreatant 

begins with the sacred text of the Gospel narrative, since by its inspired character. it is the 

"privileged locus"*7 of the Spirit of the risen and exalted Christ. The whole person of 

exercitant is involved in contemplation. The memory is used to recall the history of the event 

(SE.  1 1 1 : 1-2). not as a historical past event. but as the story which becomes the basis of 

contact with Christ. The understanding engages the patterns by means of which the identity 

'%eben, "Mystkres de la Vie du Christ," col. 1874. "They present in  principle the whole life 
of Jesus." Maio, "The Christology of Ignatian Contemplation," 483. Dom Marion, in his book. 
Christ in His Mysteries. develops this same point. 

W5 In the Colloquy on the Incarnation we read, "I will beg favors according to what I 
perceived in my heart." Directory of 1599, Chs. 19-21, pt. 2, p. 8 1. On the relevance of 
individual needs in the use of Scripture see also Kelsey, "The Bible and Christian Theology," 
394. "What is attended to in a passage of Scripture tends to be determined more by what human 
capacities or needs are being addressed by that activity." 

Y6~irectov of 1599, Ch. 19, pt. 7, p. 85. 

Y7Stanley, "Contemplation of the Gospels, Ignatius Loyola, and the Contemporary Christian", 
139. Christ is present in a unique way in Scripture just as he is uniquely present in the Eucharist. 
On this point see "Dogmatic Constitution on the Church", in The Documents of Vatican I I ,  ed., 
Walter M. Abbott, S.J., (New York: Guild Press, 1966), no. 21, p. 125. "The Church has always 
venerated the divine Scripture just as she venerates the body of the Lord." 



of Christ is illustrated and constituted, with the aim of "understanding the realities profoundly 

and savoring them interiorly" (SE, 23).  The imagination is used to apply the senses to the 

places. the persons and the events, not in terms of a "fanciful imaging," nor as an effort at 

reconstruction or recall of historical events whose reality lies solely in the past.'48 Rather, 

the exercitant strives to enter into the scene unfolding even now before one's eyes (SE, 

1142). because it represents in its past historical setting, the events which are still now 

constantly active and present. The role of the imagination is to center the whole person on 

the mystery being contemplated as a means of being present to Christ. For unlike the 

imaginative representation of any other person, in the case of Christ "to think of him is to 

have him actually present."wg The focus of attention in this contemplation is always on the 

persou of Christ. The exercitant contemplates Christ saying or doing something. Yet, the 

object of contemplation is not the virtue Christ shows in the mystery, but the unsubstitutable 

person of Jesus who. as the ascriptive subject of the story, holds all these vinues together in 

himself. Not content with staying on the surface of the myslery. the exercitant is encouraged 

to plumb the depths of the interior principle of Christ's intention, which together with his 

actions. illustrate, constitute and render his identity present (SE,  195: 1-2).350 Whenever the 

presence of Christ is felt (SE, 32-3: 15:3-5), the exercitant may enter into colloquy with 

Christ (SE. 54: 1-21, that is. into an intimate conversation in which. by acts of affection which 

spring from the will, he or she seeks "to draw profit" from all that is seen, heard, and 

considered (SE, 106:4; 107:3; 108:4). The purpose of the colloquy is to allow the retreatant 

Y8~eorge P. Schner, S.J., "Introduction" to Ignatian Spiritwlity in a Secular Age, 2. Stanley, 
"Contemplation of the Gospels, Ignatius Loyola., and the Contemporary Christian," 431-432. 

Y%rei, The Identity of Jesus Christ, 15 (italics mine). On the role of the imagination see 
Stanley, The Call to Discipleship. chap. 7 ,  94- 106; Ambruzzi, "Mirar a Christo o el metodo de 
contemplaci6n," 329-33 1. O'Donnell, "Contemplation." 32-33. 

3S0Tonsider what Christ our Lord suffers in his human nature, or desires to suffer according 
to the passage contemplated" (italics mine). Frei, Types of Christian Theology, Appendix By 141- 
142. "He is the subject to whom descriptions are ascribed." Maio. "The Christology of Ignatian 
Contemplation", 484, 485. "I cannot let any particular virtue prevent me from arriving at the 
Person," 



to relate to Christ where he or she is at, asking for what one needs, and expressing desires 

according to the circumstances in which one finds oneself (SE, 54:2; 199: L). '~' 

The meaning of such contemplation is captured in the Fifth Exercise of the day, "The 

Application of the Senses" (SE, 12 1- 126; 133; 227), in which glJ the senses are brought to 

bear on the mystery, "hearing what the persons are saying or might be saying" (SE, 123: 1); 

"considering their actions" (SE, 106- 108; 1 14-1 16); and "in detail all their circumstances 

around them" (SE. 122: 1 ). These "circumstances" include anythins in their surroundings. 

what they are undergoing and enduring from others, and more personally, their appearance. 

demeanor. or actions as these reflect how they are being affected by all they are doing or 

accepting.35' As the deepest prayer of the day, the Application of the Senses is a "total 

presence" which loses itself in its object. the Incarnate Jesus Christ of the Gospel (Jn. 1 : 1). 

What is experienced is a personal relation between Christ and the believer which is best 

described as "presence" one to the other. In its fullest meaning, it is a "silent presence,"353 

a 'hrernoria Christi, "'" which results from the persons opening themselves to the influence 

of the Holy Spirit. The "fruit" of such contemplation is interior knowledge of Jesus. and love 

for his person (SE, I M : I ) . ~ ' ~  Such contact with Christ is not made through the sole 

operation of the powers of the soul. the imagination, and the emotions. The person of Christ 

35 'ASC henbrenner, "Becoming Whom We C~nternplate.~' 38-39. 

 his is 7'he First Point from the Fifth Exercise of the day called. "The Application of the 
Senses." Longndp, The Spiritual Exercises of St. Ignatilts, 253-154. See also Frei, 7'he Identin 
of Jesus Christ, 91-94. Frei considers the aspect of the interaction of person and circumstance 
crucial to the formation of identity, especially that of Jesus given in the Gospel story. 

353~rou, Ignatian Methods of Prayer, 150- 15 1 ; 154; Iparraguirre, Vocabulario de Ejercicios 
Espirituales, 86. It is a "making present" of mysteries which are otherwise beyond the grasp of 
the mind. 

3 M ~ a l s h ,  "The Application of the Senses," 6 1. It is the particular recall of Gospel presence 
traditionally called "memoria Christi. " 

355~his knowledge of Christ is referred to in the Third Point of the Application of the Senses 
on the Nativity [SE. 124: 1-21. "I will smell the fragrance and taste the infinite sweetness and 
charm of the divinity, etc." Iparraguirre, Vocabulario de Ejercicios Espirituales, 193. This 
interior Knowledge is the fruit of "sentir. " "Que sienta interno conocirniento." 



is only accessible to the individual by means of the theological virtues of faith, hope, and 

love,356 made possible by belief in the death and resurrection of Christ. 

Meditation According to the Three Powers of the Soul, memory, intellect, and will, 

which Ignatius introduces in the Fint Exercise of the First Week (SE, 45-52),357 is a form 

of mental prayer which may be applied to the persons, words, and actions of the mysteries 

of Christ if the person is not capable of contemplating them. There appears to be a distinction 

between meditation and contemplation in the ~nercises.'~~ In general, the difference is 

found in the approach to the subject matter, and in the manner in which the three powers are 

exercised. Meditation is discursive prayer in which the intellect is taken up in acts of 

reasoning, accompanied also by affections, resolutions, and conversation with God. 

Contemplation, by contrast, is affective prayer which has its focus the mysteries contained in 

the earthly life of Christ. Notwithstanding these differences, Ignatius insists that meditation 

must be active. sel f-involving, and personal. The emphasis continues to be on "understanding 

the realities profoundly and savoring them interiorly" (SE, 2:2-5)."' The fluidity in the use 

of the terms "meditation and contemplation" in the E-rercises (SE, 472,  5: 19:l: 1221) 

indicates how the three overlapping stages of mental prayer. while distinct in themselves. 

shade into one another. Much like lectio divina is understood and practised by the ascetical 

356~rei. Ihe Identity of Jesus Christ, xiii, 157. See also Maio, "The Christology of Ignatian 
Contemplation." 484-485. 

357~editation is the first of the two chief methods of prayer Ignatius teaches in the Exercises. 
There, he shows beginners how to pray by using their mental powers of memory, intellect, and 
will. 

3SB~editation is an exercise proper to the Fint Week, (SE, 45: 1-27], while contemplation is 
characteristic of the Thirty Days. The two significant exercises of the Second Week constitute 
the only exception to this rule: the meditation on the Two Standards [SE, 136-1481, and the 
Three Classes of Persons [SE, 149-1571, 

359~etreatants must make their own what has been gotten from reading, reflection, and prayer. 
Giacomo Lercaro, Methods of Mental Prayer (London: Bums & Oates, 1957), 40; Longridge, 
The Spiritual Exercises of St. Ignatius of Lqola, 25 1-252; Brou, Ignatiun Methods of Prayer, 
115. On the differences between meditation and contemplation see the above texts as well as, 
Longridge, Note, 0, p. 250. 



tradition, the three interrelated stages, memory, understanding, and will, may be seen to relate 

to different types of language3M and how these are used in prayer. ~ e r n o r v , ' ~ ~  which 

elaborates the material by representing and imagining, is a descriptive activity; 

~nderstandin~:~' which analyzes this material for its structure, its conceptual content, and 

its insights. is a conceptual and theoretical activity; the fl." which conducts a colloquy 

of direct discourse in which the affections are articulated, represents the emotive and 

evocative activity of language. The three powers of the soul, as a paradigm of language use. 

resemble the dynamic of the three logically distinct but in fact united elements of biblical 

reading which both Frei and Barth term as explicatio, meditatio, and appli~atio. '~ This 

dynamic seems to be what Ignatius has in mind when he uses the terms "meditation and 

contemplation" almost interchangeably. Meditation. in the Erercises, even while retaining its 

distinction, inevitably leads to contemplation and, as such, is an essential part of its method. 

The Three Methods of Pravine, (SE, 238-258) are given at the end of the Fourth Week 

360~eorge P. Schner. "Introduction " to Ignatian Spirituulity in a Secular Age, 2-3. 

36 1 The First Prelude of every meditation and contemplation recalls the "history" or subject 
matter. [SE 1021 (contemplation); (SE, 137, 1501 (meditation). The least amount of time is spent 
in this activity. 

?SE, 2 3 :  SE, 3: 1-2. There is no prescription in the Erercises how much time or effort 
should be given to the operations of the mind. It is dependent upon the character and 
temperament of the person praying. The one rule insisted upon is "not much knowledge, but 
truth." See Hardon, AIL My L i b e q ,  103. 

3631gnatius places much emphasis on the will and the colloquy as the expression of the very 
essence of our prayer. [SE. 3: 1-31. "...when we converse with God our Lord ...g reater reverence 
is demanded of us than when we are using the intellect to understand". In the Exercises, the 
colloquies, which are expressions of the will, assume different tones and exist in a variety of 
forms. The triple colloquy, for example, emphasizes the role of Christ as Meditator [SE, 109, 
1471. To see other kinds of colloquies compare, [SE. 53, 61, 234:4-5; 23531. 

364 Frei, Tvpes of Christian Theologv, 92; Frei, "Theology and the Interpretation of Narrative: 

Some Hermeneutical Considerations," 113. Karl Barth's arrangement of his discussion of the 
components of the Christian understanding and use of Scripture is found in CD I/2:721ff. 



devoted to the presence of the risen Christ (SE, 4 : 3 ~ . ' ~ ~  They are not an appendage to the 

Exercises, nor are they to be interpreted as the whole of Ignatius' method on prayer. While 

they do not exclude other methods which the Holy Spirit may teach,366 their particular 

purpose is to serve as a to the exercitant of the full Erercises to aid and 

complement the contemplation and meditation on the mysteries of Christ. 

Their Christological focus is given in the initial directive (SE. 239: 1-2), which is the 

same for each Method and refers back to that given in the Second Week: To call to mind on 

wakening my desire "to know better the eternal word made flesh" (SE, 1032; cf.,75; 13 1). 

The first method of praying (SE, 238-248) is not strictly speaking a meditation or 

contemplation. but an exercise of self-examination. a kind of "meditated e~amen"'~%n the 

commandments, the chief virtues and vices, the interior and exterior faculties, so that those 

praying may prepare themselves by a clear conscience to pray better (SE. 238:3).369 Its 

Christological focus is explicitly found in fourth point, the examination on the Five Senses 

of the Body "to imitate Christ our Lord in the use of my five senses" SE, 248: 1 ). By the 

term "imitate," Ignatius intends the exercitant to share Jesus' human experiences, his 

understanding of himself, and cames with it much the same connotation as the phrase 

"putting on the mind and heart of Christ," which is found in Phil.'. The second method of 

praying. in contrast to the first and the prayer of the Examen, is true contemplative prayer. 

3 6 5 " ~ o  this Week are appended the three Methods of Praying." WaIsh, "Application 
Senses". 63; See also note 25, p. 63. This point is made clear in the second version of 
Miro's Directory. SpExMHSJI9, 877. 

366Dire~toy of 1599, Ch. 37, pt. 13, pp. 15 1- 152. 

367~ardon, All My Liberty, 107. 

of the 
James 

36'~rou. Ignatian Methods of Prayer, 169-170. The format of this method shows "a marked 
affinity" to the method of the General Examen given in the First Week [SE, 43:3-81. 

369"That is its aim rather than to give a form or method of prayer properly so-called." That 
this is Ignatius' intent is shown by the fact that he used this method for those following the 
Eighteenth Annotation, the Exercises only in part. He used this method as a practical help for 
persons to put their good intentions into practice and to persevere in following Christ [SE, 18:4- 
51. Directmy of 1599, Ch. 37, pt. 1, p. 146. 



It consists in "contemplating each word of a prayer" (SE, 249: 1). In addition to the familiar 

prayers listed. i.e.. Our Father, Hail Mary, the use of other prayers of devotion, as well as 

Scriptural and liturgical texts are included.370 The focus is on the person to whom the 

prayer is addressed and not primarily on the words of the prayer themselves (SE, 251: 1).371 

The Third Method of Praying, that of prayer "according to rhythmic measures" (SE, 258- 

260)~'" is much like the use of a mantra such as the "Jesus Prayer" is used today. The 

procedure consists of s very slow and rhythmical recitation in which a word of a prayer is 

pronounced and prayed interiorly with each breath taken in or expelled. The Christological 

element is found specifically in one of the four possibilities Ignatius suggests for prayerful 

attention between breaths, that of consideration of the contrast between the lowliness of the 

person praying and the dignity and greatness of the person to whom the prayer is addressed 

(SE, 25856) .  This contrast which is found elsewhere in the ~xercises,"~ recalls the 

pattern of labor y gloriiz which forms the chief Christological identity pattern of the person 

of Jesus in the Exercises. 

The prayer the Anima Christi which appears at the beginning of the text.'" (though 

Ignatius did not write it), was dearly loved by Ignatius and familiar to him as a prayer which 

he recommends repeatedly in the Ekercises (SE, 635;  147:4: 253: 1: 258:6). This inclusion 

- 

'?Longridge. The Spiritual Erercises of St. Ignatius of Loyola, 164. 

3 7 ' ~ h e  Preparatory Prayer, unlike that found in the rest of the Exercises, is made "in 
conformity with the person to whom the prayer is addressed" [SE, 257:1]. When the prayer is 
finished, "one should turn to the person to whom it is directed," and then make a colloquy 
according to the subject matter (italics mine). 

"'~gnatius calls this method. "oracidn por compds" or "rhythmic prayer." The analogy is 
taken from music in which there are so many beats to each bar. 

"'sE, 165: 1 (The First Kind of Humility); SE, 289:3 (The Last Supper - Peter and Jesus); 
SE, 324: 1 (The Eleventh Rule for discernment for the First Week). 

 he  he Soul of Chint". The prayer is not found in the Autograph, nor in the Versio Prima, 
nor in the Vulgate. It was oficidly printed for the first time in Fr. Roothaan's edition. MI, Ex. 
22, 1082. See also SpExMHSJI9, 223. It is found in private editions as early as 1538. On this 
point see, SpErMHSJI9, note 17, 222-223: H. Rahner, Notes on the Spiritual Exercises, 293. 



is not just an example of Ignatius' personal devotion. Rather, it is intended to be a deliberate 

announcement of a theme"' which runs through all that follows. "Soul of Christ, sanctz. 

me; Body of Christ, save me." The deep affective overtones and the union with Christ it 

expresses which make it in such harmony with the Exercises, are the reasons Ignatius often 

prescribes it as a colloquy, and in the Fint Week, insinuates its whole content as a single 

colloquy with Christ our Lord (SE, 7 1 : The whole tone which breathes in the prayer, 

"Pussion of Chris?, strengthen me. " is found in the Colloquy to Christ Crucified (SE, 53: 1-3); 

and in the image of the living, crucified savior, which is central to the identity of Jesus in the 

Ekercises. The same theme is also found symbolically in the letters, I.H.S., placed before the 

title "Spiritual Exercises." It is the symbol for the holy name of Jesus the redeemer.377 and 

as such, acts as a synthesis of the pattern of the identity of Jesus given in the Exercises as 

labor y gloria. The Preparatory Prayer (SE, 46: l), which is said at the beginning of each 

exercise, and which is never changed or omitted (SE, 46: 1,49: I ) ,  carries forward throughout 

the Exercises the ideal found in the Principle and Foundation. As such, this prayer, which 

emphasizes the intentions and actions of the retreatant. contains the whole " f r~ i t ""~  of the 

retreat. It connects the beginning and end of the Spiritual Exercises in the love and service 

of the Divine Majesty "in aN things" (SE, 233: 1;  230-237) which is the heart of apostolic 

contenzplation in action (contemplatio in actionel, a deep alertness to God in all events. 

' 7 5 ~ .  Rahner. lgnatius the 7leologian, 60; Pedro de Leturia, S.J., "Libros de Horas, Anima 
Christi y Ejercicios," in Esnrdios ignacianos 11, 133-148; Coathalem, ignatian Insighrs, 37. 

j76The reference comes in the fifth exercise which is a meditation on hell. "I will carry on 
a colloquy with Christ our Lord." That the text of the prayer is used as a colloquy itself is seen 
in the text of Heylar or Reginense. In these texts are added the words "aliquarn omtionern 
dedicatam Filio pro mea devotione." On this point see De Leturia, "Libros de Horas Anima 
Christi y Ejercicios," 133. 

3 n ~ t  is the seal of the Society of Jesus adopted by Ignatius in memory of the legend of St. 
Ignatius of Antioch. H. Rahner, The Spirituc11it-y of St.Ignatius Loyola, 64-65; H .  Rahner, Notes 
on the Spiritual Exercises, 293. 

378Lo~is Puhl, S.J., The Preparatory Prayer (Jersey City, N.J.: Program to Promote the 
Spiritual Exercises, n.d., 3. See also, Peters, The Spiritual Exercises of St. Ignatius: Exposition 
and interpretation, 24. The Foundational Exercise is the foundation of each individual exercise. 



b) Discipleship 

In the concluding sentence of The Identity of Jesus Christ, Frei sums up the 

appropriate Christian response to Christ's identity and presence: 

The name and identity of Jesus Christ, set forth in the narratives of the New 
Testament call upon the believer for nothing less than this di~cipleship."~ 

Understood in this Christological context, discipleship is never a matter of a reiteration of 

Christ, but rather of a humble "following at a distance"380 according to the self-same pattern 

of the paschal mystery by which Christ Fulfilled the mission entrusted to him by the Father. 

Kelsey elaborates on this theme when he says that the worship "In Jesus' Name" which he 

calls "dis~ipleship,"~~' embraces everything involved in responding to God's presence. In 

its fullest sense, discipleship involves the 'shaping' of the totality of person's lives as an 

appropriate response to the way God is present in the life of Jesus Christ. 

Frei does not develop this important aspect of the Christian's response to the call of 

Christ in the Gospel. D. Demson has shown that Frei leaves out of account Jesus' calling 

and sending out of the apostles which is the condition of possibility of our own election in 

~hrist .~" However. the concept of discipleship proposed by Frei and elaborated on by 

Kelsey. and the context in which it is placed, that of contemplation on the life of Christ, helps 

us to better interpret the Ignatian election in terms of the Christology which informs the 

whole text. What Frei leaves unattended to, the Exercises complete and develop by way of 

the central importance Ignatius places on the election. In this section, therefore. we focus on 

the place of the election in the Exercises, its Christological nature and structure as a response 

to Christ's call. and indicate, by reference to the various rules and practices of the text, how 

37?rei, The identip of Jesus Christ, 165. 

38%id., 160- 16 1. See also Outka, "Following at a Distance: Ethics and the Identity of 
Jesus," 149-160. In line with the motif of the Protestant Reformers, Frei prefers the words 
"following after" rather than "imitating." No reiteration of the cosmic scope 
of Christ's redeeming activity is possible for us. 

3s'Kelsey, To Understand God Truly, 144- 145. 

382~emson, Hans Frei & Karl Banh: Different W q s  of Reading Scripture, see especially 
pages, xi, 5,  chap. 3, pp. 41-67. 



the dynamic of the Exercises is linked to it. 

The election is the "heart,"3N3 the "center,"-'" the "masterpiece"385 of the 

Exercises, the "classic case of decision for ~ h r i s t , " ' ~ ~  that which alone reveals their "true 

meaning and goal."387 Gil Gonzalez Dhila called the work of discerning the spirits under 

a guide and making an election the most difficult part of the Exercises, and compared the 

election to the iabor of The importance of the election for Ignatius is seen in the 

amount of editorial space given to it. The explicit election dominates the Exercises' center 

(SE, 169- 189; 135: 1 -6jPJ8' and the Directories which began with Ignatius dedicate 113 of 

their space to the e~ection.'~ 

The context of the election is the contemplation of the life of Christ which begins in 

the Second Week. The election. however. has already been prepared for in the First Week 

in the aim of the Erercises, the removal of disordered affections in order to seek and find 

'83~gan. The Spiritual Exercises and the Ignatian Mystical Horizon. 133. 

3g"~acques Roi S .J.. "L'Clection d'aprks Saint Ignace." Revue d hsce'tique et de mystique 38 
( 1962): 305. 

385~gan. The Spiritual Exercises and the Ignatian Mystical Horizon, 1 3 3. 

'86James Walsh S.J., "The Discernment of Spirits," The Way Supplement 16 (Summer 1972): 
63. 

IS7Herben Alphonso S.J., The Personal Vocation: Transformation in Depth through the 
Spiritual Exercises (Rome: Centrum Ignatianurn Spiritualitatis. 1990), 34. 

~irecroria Exercitiorum Spiritualium 1540- 1599 (DirSpEx), Ed. I. Iparraguirre, II (Rome. 
1955). 5 1 I. Director?, to the Spiritual Exercises of Our Holy Father, Authorized Translation, Ch. 
22. pt. 1. p. 90; The comparison of the Election to the labor of a birth still appeared in the 
Oficial Directory of 1591. though it was suppressed in the Oficial Directory of 1.599.. The 
sentence reads: "Es tiempo de parto, donde ay tristezos involuntarias que suelan ahogar." 

38?he Election, in D. Stanley's view, constitutes "an essential part of the Spiritual Exercises." 
See Stanley, "Contemplation of the Gospels, Ignatius Loyola, and the Contemporary Christian", 
note 22, p. 433. 

'we will be referring to the Autograph Directories of Saint Ignatius = (Autograph 
Directories), and to The Oficciul Directory of 1599, Directory to the Spiritual Exercises of Our 
Holy Father Ignntius = (Oficial Directory of 1599), especially Chapters 22-34. 



God's will (SE, 1:4), in the Principle and Foundation with its emphasis on the fundamental 

attitude of the Christian believer as true spiritual freedom, defined in the Erercires as Ignatian 

indifference (SE, 23; 169:1-8);'~' and in the final question of the colloquy to Christ 

crucified: "What ought I to do for Christ?" (SE, 53:2).392 This question opens out to the 

meditation on the Kingdom in which the exercitant "hears1' the call of Christ the King to 

conform the pattern of his or her life to the pattern of Christ's own life (labor y gloria) (SE, 

91-100). The doctrine of the election is, in Barth's words, the "sum of the Gospel." "It is 

grounded in the knowledge of Jesus Christ because he is both the electing God and the 

electing man in It is only in virtue of the fact that God has elected the exercitant 

in Christ that he or she is empowered to make the ignatian election of God in Christ. Through 

the Two Standards and its corollary meditations (SE, 136- 148; 149- 157: 165- 168), Ignatius 

continues to "shape" the dispositions and fundamental attitudes of the exercitant according 

the pattern of Christ's obedience. His goal is to prepare for the moment of the election when 

the exercitant must be "divested of self-love, self-will, and self-interest" (SE, 189: 101, his or 

her mind filled with attraction for Christ's doctrine (SE, 164:2), and true way of life (SE, 

1392). Ignatius insists that the retreatant malung the election if possible ought to attain to 

the Third Degree of ~urnility? Only in the context of the desire and choice of "poverty 

3 9 ' ~ h e  Prelude for Making the Election has been called Ignatius' own explanation of the 
Foundation. King, "The 'Election' and the Accompanying Exercises." in Our Colloquium: Papers 
on the Spiritual Exercises, 52.  

3 9 2 ~ h e  Spin'rtial Exercises which are arranged with a view to the Election stand or fall with 
this Christological foundation of the First Week. H. Rahner, 73e Spirituality of St. Ignatius 
Lqola, 38. 

3 9 ' ~ ~  W 2 3 .  Barth's view 
convergence with the Ignatian 
Butterworth, "The Kingdom of 
(Spring 1973): 38-5 1. The same 

of Christ's role in God's election of grace is the point of 
Kingdom of Christ. See the important article by Robert 
Christ: Theological Dimensions," The Way Supplement 18 
point is stressed by D. Stanley. "It is only in virtue of the fact ! I 

that God has elected me in Christ that I am empowered to make the Ignatian Election of God in 
Christ." Stanley. A Modem Scriptural Approach to the Spiritual Exercises, 77. 

3M~utograph Directories, Ch.3, pt. 17, p. 9. Ignatius adds that anyone who lacks the 
indifference of the Second Degree of Humility [SE, 166: 1-21, is not ready to enter upon the 
Elections, and should be given other exercises until he or she attain it. 



with Christ poor, ... etc., does the ignatian election reveal its meaning. The willingness to 

endure the cross is what Ignatius calls the third degree of humility. It represents the 

Christian's desire "to get to Christ" (Phil 3:8-1 l), and to be totally identified with him.-'" 

The process of the election itself is entirely Christ-centered (SE, 135, 169, 179- 189). 

The election is made while contemplating the life of Christ (SE, 135:4).'% Indeed, what is 

unique about Ignatian discernment is the "~chematization"~" in which he placed it, namely. 

the contemplation of the life of Christ. In the contemplations on the life of Christ, Ignatius 

intends the exercitant to hear the call of Christ coming out of the pattern of labor and glory 

which. in biblical tens. is the law of the paschal mystery (Lk. 24:25-26: 24:44-46: 1 Pet. 10- 

12). Ignatius. in the colloquies, uses the phrase "to imitate ~ h r i s t " ~ ~ ~  together with the 

395~i l l iam Broderick, "Structure and Dynamic of the Second Week as a Whole." The Way 
Supplentent 52 (Spring 1985): 85. Iparraguirre. Vocabulario de Ejercicios Espirituales. 84. 
"Here. the identification with Christ is total." See also the inspiring article by the Jesuit General 
which speaks of the Third Degree of Humility in terms of the pattern of labor and glov .  Peter- 
Hans Kovenbach. S.I., "Fools for Christ's Sake," Centrum Ignafianum Spiritualifatis 63-68, 
( 1990): 74-91. 

' % S ~ E X M H S J ~  9.346. "commen~aremos iutamente contemplando" (Autograph); "incipiemus 
simul contemplando eius uitam" (Versio Prima); "Sirnul contemplando ejus vitarn" (Roothaan). 
King, "The 'Election' and the Accompanying Exercises," 55. The inquiries about the Election 
are to continue for some days. During all this time the contemplations on the mysteries of our 
Lord's life must by no means be dropped. but carried on pari pussu" with the investigation of 
the Election. On the same point see H. Rahner, lgnatius the Theologian, 144; 149; Oncia1 
Directory of 1.599, Ch. 30, pt. 6, p. 127. 

397~ichael I. Buckley, "The Structure of the Rules for Discernment of Spirits," Ihe Way 
Supplement 20 ( 1982): 19-37. 

398~gnatius' language is unequivocal. The Imitation of Christ is the purpose of the Second 
Week [SE, 104: 1 ;  l09:2; 130:2; 147:3; 168:2]. SpExMHSJI9, 697. "...ut ardentius illum 
amenus et studiosus imitemur." Stanley, A Modem Scriptural Approach to the Spiritual 
Exercises, 75-77; F .  Lawlor. "The Doctrine of Grace in the Spiritual Exercises," 7'heological 
Studies 3 (1942): 529. Lawlor notes that it is the great originality of Ignatius to have equated 
the terms "Imitation of Christ" and "apostolic service" of Christ with Christ's redemptive mission. 
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phrase "to follow more closely" (SE, 104:1).'~~ The imitation of Christ Ignatius has in 

mind is the biblical understanding of discipleship referred to in the synoptic Gospels as the 

"following of Christ," that of helping him in his redemptive work, and in the letters of Paul, 

as assimilation and conformity to ~hrist." It is a mimesislO' of the Lord's paradigmatic 

life, a conformity to the pattern of his death and resurrection brought about in reality by the 

Holy Spirit through contemplation on Christ's mysteries. 

Jesus is the model of the election. The election starts on the fifth day, devoted to the 

contemplation of Christ's departure from Nazareth to the Jordan and how he was baptized 

(SE, 158: 1 ; 163: 1). This moment of decisive change in the life of Christ has been chosen to 

usher in what may mean a fundamental change in the exercitant's life. Jesus' election 

perfectly embodies the essence of the third mode of humility which, because of Christ's 

example. is the "truest and most sublime following of ChristMa2 In Ignatius' view. life 

according to the third degree. or life in greater conformity with Christ who was glorified on 

the cross. is life in accordance with the evangelical counsels, in contrast to that of the 

jgV~rei, The identity of Jesus Christ, 160. The Church "is called upon to be a collective 
disciple. to follow at a distance the pattern of exchange. serving rather than being served" (italics 
mine). 

the theme of the imitation of Christ in Scripture see E. J. Tinsely, "Some Principles for 
Reconstructing a Doctrine of the Imitation of Christ," Sconish Journal of Theology 25 (1972): 
45-57; De Guibert, ed., Dictionnuire de spiritualite', vol. 7 (Paris, 1970), s.v. "Imitation du 
Christ," by E. J. Tinsley; E. J. Tinsley, The Imitalion of God in Christ, (London: SCM Press, 
Ltd., 1960); John Ashton, "The Imitation of Christ," The Way Supplement 15 (Spring 1972): 
28-45; Paul Galtier. S.J. "Notre croissance dam le Christ," Revue d'usce'tique et de mystique 31 
(1955): f -27. 

"'~rei discusses this term in relation to Auerbach's study by the same name in which he 
develops the qualities of realistic narratives. In this genre, characters in interaction with their 
circumstances become "types" worthy of imitation. 
15. 

M'~utograph Directories, Ch.3, pt. 17, p. 9. 
Exercises," 252, 

Frei, The Eclipse of Biblical Narrative, 3, 

Iparraguirre, "Introduction to the Spiritual 



precepts or commandments (SE, 135: 1 - 6 p 3  Ignatius recognizes, however, that there is no 

one way to be a ~ h r i s t i a n ; ~  rather, there are a variety of "forms of life,"a5 and that the 

Holy Spirit is the author of this diversity (1 Cor. 4:6).& The election is not a reiteration 

of Christ, but calls for a personal, free, and responsible act of decision. The ignatian election 

looks to the means (SE, 169: 1-8; 1 69:34)m to God, not the end. Ignatius maps out the 

areas of choice among these means (SE, 170: 1-174; 189: 1-10): election of a permanent state 

of life to which one is called by God; an election of a state of life that can be changed: or 

reforrn (SE, 189: 1-10)" of a state of life already chosen. This reform. the Directory 

indicates, ought to resemble the pattern of Christ's humility: "to wish to suffer injuries ... to 

be humiliated with Christ, to be clothed with his l i ~ e r y . " ~  The same hallmark of reform 

of life is evident in narrative theology's practical emphasis on application of the Gospel to 

403 Ignatius draws attention to this preference by inverting the order of the mysteries placing 
the Finding in the Temple before the hidden life at Nazareth [SE, 134: 11. 

4cW~rei.  77ze identity of Jesus Christ, xii. "For myself, I am quite persuaded that there is no 
single road to Christianity, either as a matter of universal principle or in practice." 

"'~elsey. "The Bible and Christian Theology," 387: 389; 391. There is plenty of room for 
variety of "selections and arrangements" of these forms of life into gestalten, "distinguishable 
styles of Christian existence." 

lWOfJicial Directory of 1599, Ch. 22. pt. 3, pp. 91-92. Longridge. The Spiritual Exercises 
of St. Ignatius of Loyola, 3 16. 

40711 I ought not to order or drag the end into subjection to the means, but to order the means 
to the end" (italics mine) [SE, 169:3-41. See also the seminal essay on the Election by Karl 
Rahner, S.J.,"The Logic of Concrete Individual Knowledge in Ignatius Loyola", in The enarnic 
Element in the Church, translated by W.J., O'Hara (New York: Herder and Herder, 1964), 158; 
84- 170; Coathalem, lgnatian Insights, 1 86. 

IO'SE. 189: 1. "Toward Amending and Reforming One's Own Life and State." Although the 
text speaks mainly of an exterior reform [SE, 189:6-91 the content of the Directories and the 
practice of the Exercises during the lifetime of their author, allows most scholars 
of the Exercises to hold for an interior renewal and reform as well. On the theme of interior 
reform and the Exercises see the excellent section by Cusson, Biblical Theology and the Spiritual 
Exercises, 2 14-277. 

m~utogmaph Directories, Ch. 3, pt. 23, p. 11. 
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one's life. 

The actual mechanics of the election are profoundly Christocentric. The election takes 

place, according to Ignatius, in three "times" or "modes" (SE, 175:1).4L0 Frei might call 

these "circumstances" in which the person responds and interacts, and in so doing, brings his 

or her intention into action in a personal decision (election) which enacts and constitutes that 

person's Christian identity. In the three "times," Ignatius proposes three different 

"methods"'" or "hypotheses""' of election, each of which is a particular spiritual 

disposition,'"br situation"" in which one might find oneself. The first time is a situation 

when God our Lord moves and attracts the will with such force that a person without doubt 

or hesitation carries out whatever is proposed (SE, 175:2-31, such as Christ's call of Paul and 

Matthew, "Follow me" (Matt. 9:9). The second time is the situation where "sufficient clarity 

and knowledge are received from the experience of consolations and desolations and from 

experience in the discernment of spirits" (SE, 176: 1 ). These deeper spiritual movements which 

resonate in the affectivity of the exercitant while praying on the Gospel narratives manifest 

the trend of Christ's call and serve as  guidepost^"^'^ for the election. The third time is a 

"o~utograplz Directories. Ch.  3 .  pt. 18. pp. 9- 10. Longridge, The Spiritual Exercises of St. 
lgnatius of Lopla. 128. They are called "times" because the time for making a good Election 
is when the soul is in one or other of the conditions here described. On the mechanics and 
process of the Election, see the classic study by Jules I. Toner, S.J.. Discerning God's Will: 
Ignatius Lqvoln's Teaching on Christian Decision Making (St. Louis: Institute of Jesuit Sources, 
1991). 

'"Clyde, "The Election According to St. Ignatius", 170. 

"2Roi. l1L'C1ection d'aprks Saint Ignace," 305. 

'"'~parraguirre, A Key to the Study of the Spiritual Exercises, 86; Coathalem, Ignatian 
Insights, 187. 

"'Coathalem. Ignatian Insights, 187; "a typical situation"; Ganss. The Spiritual Exercises of 
Saint Ignatius, note 95, p. 177. Ganss refers to the three times of the Election as "situations or 
occasions". 

"'~oathalern, Ignarian Insights, 1 88; Copeland. "A Directory for the Second and Third 
Weeks," 4 0 4  1. 
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one of tranquility when the exercitant is free from the agitation of different spirits and can 

use his natural powers of reason illumined by faith to arrive at a choice (SE, 177:l-2) and 

to submit that choice to divine confirmation (SE, 183: 1-3; 188: 1). 

The second time election with its discemment of spirits, is ultimately a call of Christ. 

It is also the moment in which the exercitant ought to "discern" among the different "spirits" 

which affect him or her, those which come from God. The experiences to be discerned are 

the various "motions"J1b which, in Ignatian terminology, designate the whole spectrum of 

interior human experiences: thoughts, feelings, impulses. inclinations of the mind or will. 

dispositions and attitudes of the individual persons. Ignatius identifies these "motions" as 

corning from one of three sources: from within, that is, from ourselves either from our will. 

our own reason or desire: or from outside, in which case they may come from God, the good 

angel. or the evil spirit (SE,32: 1-3; 182:). Ignatius further explains these "motions" in terms 

of two states of affectivity which he describes in terms of "feelings" of consolation or 

desolarion. Consolarion is the felt experience of the love of God. or interior freedom and 

openness to the Spirit. a felt inclination to what is heavenly (SE, 3 16: 1-4). Desolation is the 

exact opposite: the feeling of attraction towards what is low and earthly. and "without love" 

(SE, 317:l-4)?' The election in the second time is made from the "experience" of 

consolations and desolations, and from "experience" in the discernment of Spirits (SE. 

1 76: 1 )."' "Experience, " "experiencio, " as it is understood in the 

intrarexrua?19 meaning, that is, the experience required for the election 

Exercises, has an 

is derived from. or, 

- -- 

416 Ganss, The Spiritual Exercises of Saint Ignatius, note 143, p. 19 1. In Ignatius' usage, the 
word "motions" usually has a technical meaning: the interior experiences in the soul derived from 
the intellect. from affective feelings and impulses. 

' l a ~ p E x M ~ ~ ~ l  9, 380 (italics mine): "experientia de consolationes y dessolaciones"; 
"experientia de discreti6n." The word "experienciu" is used twice here, once in reference to 
consolations an desolations, and again in relation to discemment of spirits. 

''Tindbeck, The Nature of Doctrine, 114. In an intratextwl approach to religion, meaning 
is constituted by the uses of a specific language rather than being distinguished from it. Unlike 
the experiential-expressive approach to religion in which experience itself is the source and norm 



in H. Egan's words, "arises in and the contemplation of the life of Christ 

narrated in the Gospel. The call of Christ will come chiefly through consolation. 

Consolation is the "lyn~h-pin"~'~ of the Spiritual Exercises, and the "keynote"42' 

of discemment. By centering his attention on consolation, Ignatius is communicating the 

truth that the experience of spiritual consolation is what God desires for every Christian; in 

this sense it is the normal state of a follower of Christ. Ignatius describes this state according 

to three of its elements: 

First, "consolation is an interior motion within the soul through which it comes 
to be infIamed with love of its Creatorand Lord"; Secondly. "which move it 
to love of its Lord - whether they are tears for one's sins, or about the Passion 
of Christ our Lord'; and thirdly, "every increase of hope. faith, and 
charin ... bringing it to tranquility and peace in our Creator and Lord (SE, 
3 16: 1-3) (italics mine). 

The description of spiritual consolation in terms of the gifts of the Spirit is found in the 

Autograph ~irectories:'~ and in many of Ignatius' letten."' In the second time consisting 

of interior movements, Ignatius invokes what is the order of the fiat time election: "a motion 

which comes indisputably from God" (SE, 1752). This is an elective consolation which is 

termed by Ignatius in his rules for the Second Week. the "consolation without a preceding 

of objectification. in a cultural-linguistic paradigm, human experience is "shaped" and in a sense, 
"constituted" by linguistic forms. i.e., the Scriptures. 

'"OEgan, The Spirituai Exercises and the Ignatian Mystical Horizon, 4 1 ff. 

'"~aurence Murphy, "Consolation." The Way Supplement 27 (Spring 1976): 35-36. 

' 2~a l sh ,  "The Discemment of Spirits," 62. See another important work on discemment by 
Piet Penning de Vries, S.J., Discemment of Spirits: According to the Life and Teaching of St. 
Ignatius of lqvolo (New York: Exposition Press, 1973). 

'23~utograph Directories, Ch. 1 ,  pt. 1 1 ,  p. 8; Ch. 2, pt .  1 1 ,  p. 8 .  Ch. 3, pt. 18, pp. 9-10. 

424~ee  Ignatius' letter to Teresa Rejadell, (June 18, 1536), and to Francis Borgia (1 545) in 
Ignatius of Loyola, Letters of St. Ignatius of loyola, translated by W .  J. Young (Chicago, 1959), 
pp. 18-24; 83-86: 18 1-182. See also pages, 43,45, 95, 100, 1 12, 189, 217-21 8, 246, 258, 343, 
390, 409, 417, 434. Cusson, Biblical Theology and the Spiritual Exercises, 242. See also 
Murphy, "Consolation," 47; 37-38. 
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which "only God our Lord can give," that which "draws the whole person into love 

Divine Majesty" (SE, 330: 1 -2)? Annotation 15 suggests such a consolation is 

(SE, 15:3-5).''~ Consolation is also effective as the basis of a choice when it comes 

from the good angel and is "preceded by a cause" such as one's own acts of intellect or will 

(SE, 331:l-3). H. Egan has shown that both kinds of consolation, "consolation without 

previous cause" and "consolation with a previous cause," must be studied within their natural 

Ignatian context, the Exercises. Even though it is non-conceptual, the "consolation without 

previous cause" remains forever linked to the Gospels and to Jesus Christ because the 

"consolation with previous cause" arises in and through the meditations on the life of Christ 

and the specific graces requested during a particular rneditati~n."~ 

The sensus of Christ is the focus of the consolation. The Christological focus of 

consolation becomes evident in every word of Ignatius' description of it and in his term 

"Crearor and Lord.""' The exercitant should make the election "from that love which 

descends from above" "de arribn" (SE. 1842-31; 237:1-2)."" which, as a key phrase in 

Ignatian theology. is always related to the Incarnate Word. In the Spanish .4lttograph for this 

425~n the next sentence, Ignatius clearly explains what is meant by "without a preceding 
cause." The individual is "without any previous perception or understanding of some object by 
means of which the consolation just mentioned might have been stimulated, through the 
intermediate activity of the person's acts of understanding and willing". This does not mean, 
however, that although an object cannot be perceived, that there is no object in the CSCP. God. 
who cannot be separated from God's revelation in history, is the object of consolation without 
previous cause. In K. Rahner, see his essay, "The Logic of Concrete, Individual Knowledge in 
Ignatius Loyola," 84470; For an critique of Rahner see Bakker, Freiheit und Erfiahrung, 49ff. 
Lindbeck, The Nature of Doctrine, 3 1. Lindbeck interpreted K. Rahner as belonging to the 
experiential-expressive model due to Rahner's interpretation of Ignatius' meaning. 

426~uckley, "The Structure of the Rules for Discernment of Spirits," 33. 

4'7~gan, The Spiritual Exercises and the Ignatian Mystical Horizon, 440-4 1. 

 his term alone with "Christ our Lord" is found frequently with reference to consolation 
[SE, 316:2; 316:3; 317:3; 324:2]. 

'29H. Rahner, Ignatius the Theologian, 9.  Todos las cosas, is another fundamental phrase in 
Ignatian theology. But it is simply the exact counterpart of the expression Ignatius used 
constantly, Criudor y SeAor. 



point, we find the words "sienta prirnero en si";"' one is "to feel in oneself' the love which 

moves one to choose anything, descending from the love of God. Sentir is a "key term"'"' 

in the Ignatian vocabulary of discernment, and one which is "f~ndarnental"~~' to Ignatian 

prayer. It is intended to call to mind the ancient tradition of the gifts of the Holy Spirit. The 

term means a "heart-felt kn~wiedge"'~' by which one is about to clarify and perceive a 

reality by way of experience. In the title for the Rules for Discemment in the Spanish 

Autograph we meet the verbs "serrtir y cognoscrr.r*'Y in this context, srntir means the 

internal experience. Sentido4." is knowledge which is felt. a combination of sense, reason. 

feeling. an interior knowledge which becomes savoured as often as it is deeply registered in 

the senses. This heanfelt knowledge is the grace asked for in the third prelude in the 

Contemplation on the incarnation as "an interior knowledge of Our Lord, who became human 

for me. that 1 may love him more intensely and follow him more closely" (SE, 104:1). 

Ignatius' meaning of sentir and sentido is what Paul means by "having the mind of Christ" 

(1 Cor.2: 16). a phrase rendered traditionally in the Latin of the West as the Sensirs 

~ h r i s t i . " ~ ~  The Latin Vulgate also uses the word "sentire" to translate the same idea in Phil 

2 5  "Let that mind be in you which was also in Christ Jesus." "Hoc enim sentite in vobis 

quod er in Clzrz'sto Jesu." The sentir required for the election follows the same pattern of 

430~pE.rMHSJ1 9. 386 (italics and emphasis mine). 

43'~ohn Carroll Futrell, S.J.. "Ignatian Discemment," Studies in the Spirituality of Jesuits. 2 
(April 1970): 56. 

""H. Rahner, Ignatius the Theologian, 147. 

"'see the excellent section by Iparraguirre in Vocabulario de Ejercicios Espirituales, 192- 
197. Annotation 2 gives the meaning of sentir in relation to prayer as "gustar de las cosus 
internamentet' [SE, 2:4]. 

'"'on the meaning of the term "sentido" see Ganss, The Spirituul Exercises of Saint Ignatius, 
note 1 64, p. 199; Iparraguirre, Vocabulario de Ejercicios Espirituales, 1 50- 15 L ; Pinard, "Sentir, 
Sentimiento, Sentido dans le Style de S. Ignace," 416-430. 

J '6~a l sh ,  "The Discernment of Spirits," 56; Murphy, "Consolation," 42-43. 



labor et gloria which is the sense given in Phil. 2: 1-1 1. The Sensus Christi the Third 

Mode of Humility! The election is then confirmed in the Third and Fourth Weeks in the 

pattern of Christ's death and resurrection. 

The Sensus Christi extends to the various other rules and practices of the Exercises 

connecting them to the election. In the Fifth Rule for Eating at the end of the Third Week 

(SE, 2 14:3), the Sensus Christi points to the disposition and action of Jesus at the meal with 

his disciples, and the disposition the exercitmt wishes to follow in imitation of Christ: ''Jesus. 

the exemplar of the full vigor of the third kind of humility. '*" The reference to "henceforth" 

(SE, 110: 1) in the title of the rules points to the Fourth Week and into the following of the 

contemporary Christ, the rnemoria Christi,"' who lives in the faith of the Church. Christ, 

the model of humility. is also the standard of discipleship in the election, the carrying out of 

this likeness to Christ in all areas of life. In the Seventh Rule for the distribution of alms. 

Christ is presented in the text for those in a position of service to others as "our high priest. 

model and rule, who is Christ our Lord" (SE, 344:3)."" The norm of discipleship in the 

Church is, as Frei describes it, the self-sacrifice of Christ "who came not to be served but to 

serve" (Matt. 20:28). "Sentir." is found in the Spanish title of the Rules Towards Perceiving 

and Understanding Scruples (SE, 345: Ignatius chooses to address the problem from 

the spiritual standpoint of a temptation. While recognizing the complexity of the problem. one 

solution is offered in the Christological focus of the Sixth Note: "We ought to raise our minds 

to o w  Creator and Lord' '...and act diametrically against the temptation" (SE.35 1:3).u' as 

" 7 ~ a v i d  Townsend, "Digesting the Rules for Eating," The Way Supplement 58 (Spring 1987): 
98-99. 

"'~oseph Veale. S. J.. "Life of the Spirit I?: Ignatian Contemplation." The Furrow 28, 1 
(January 1972): 72. 

43%is is the only reference to Christ as priest in the whole of the Exercises, and the 
reference here is clearly to service and discipleship. 

T h e  text reads: 'para senrir y entender escrzlpulas" (italics mine). 

"The exact wording found in this rule is also found in the Twelfth Rule for Discernment 
of Spirits for Week I [SE, 32561. 



Ignatius advises in his rules on desolation. The term "sentido" appears in the title of the 

Rules for Thinking and Feeling with the Church (SE, 352:l).&' "Sentido" is a pure and 

genuine attitude a faithful Catholic has towards the Church militant. The "verdadero sentido" 

is the right "Church-feeling" or "Church-consciousness" which comes from the experience of 

living with and j r ~  the Church. The Christological focus of sentir is found in Rules I and 15 

in the image of the Church as spouse, mother, and dwelling place of the Spirit (SE, 353: 1: 

365:1-3).~' The practice of the daily Examen of Conscience (SE, 2443)w helps the 

exercitant to discern the presence of God in everyday events. The practice of penance in the 

Exercises is related to the desire for the gift of consolation. The purpose is "to seek and 

obtain some grace or gift which one wishes and desires" (SEl 87:3-4). Such a daily practice 

prepares for a fuller participation in the Sacraments of Penance and Eucharist (SE, M I -  

9).U5 the first means of reform, and the most effective means the Christian possesses in 

participation of Christ's paschal mystery. 

Con cliision 

In Chapter 4, the application of narrative theology to the Chrisrology of the Exercises 

was made to three areas: their method. (hermeneutics); their content (identity - patterns); and 

their context (the resurrection). In the method of the Exercises, Christology is described 

through attention to the biblical narratives (realistic narratives), and to the use of these texts 

for prayer in order to know the person of Jesus (literal sense). In the content of the 

u 3 ~ ~ r  a two helpful German articles on the Rules see Walter Sierp S.J., "Recte sentire in 
ecclesia," Zeitschrifr fiir Aszese und Mystik 16 (January 194 1): 3 1-36; Walter Sierp, S.J., "Zu 
den 'Regelen iiber die kirchliche Gesinnung' ," ZPitschrifr fir Aszese und Mystik 14 (January 
1939): 204-214. The Rules for Thinking with the Church will be discussed more fully in the 
next Chapter, in the section dealing with C. "Ecclesial Contextf' in the Exercises. 

m e r e  will be an elaboration on the Examen in the next Chapter. 

*'~eneral Confession with Holy Communion. Frei, The Identity of Jesus Christ, 165. "The 
spatial basis of the presence of God in Jesus Christ now in the Sacraments is ... the self- 
communication of his self-focused identity." 



Exercises, Christology is explained by attention to the pattem of labor and glory given in 

Ignatius' discrimen of the Kingdom and the Two Standards. It is the identity pattern which 

reveals Jesus Christ as the Savior of the world. The pattern of labor and g loy ,  which can be 

traced in the Four Weeks. is a movement from power to powerlessness. Through this pattern. 

Ignatius wishes to highlight the h u m i l i ~  of Jesus which, in medieval terms, is his obedience. 

In the context of the Exercises, Christology is interpreted through contemplation on the 

"mysteries of Christ," and the election as one's personal response to the call of Christ to 

"follow after him" in the pattern of labor and glory. 

The emphasis on consolation in connection with the election is related to the Ignatian 

sentir and, as we have seen, to the sensus Christi of Phi1.25-11. The mind of Christ, his 

attitude or intention of humble obedience to the plan of God for him and for humankind, 

enters into everything he says and does, constituting and not merely illustrating his identity. 

The various rules and practices in the Exercises are integrally related to their Christology by 

means of the Ignatian sentir. and therefore, to Jesus Christ's identity pattern of labor et 

gloria. suffering, death and resurrection, the pattern of the paschal mystery. 



CHAPTER FIVE 

CONTRIBUTION OF THE SPIRITUAL EXERCISES 

TO FURTHER DEVELOPMENT OF NARRATIVE THEOLOGY 

Introduction 

In Chapter Four the emphasis was on the convergence of narrative theology with the 

Christology of the Exercises in an effort to show the areas of compatibility between the two. 

Here. in Chapter Five, the interpretation moves in the opposite direction, with the focus being 

on the areas of divergence which appear to distinguish one from the other. In this Chapter. 

we address three operative questions: What precisely does Ignatius in the Exercises add to 

narrative theology? Is what he adds connected with Protestant/Catholic divergence'? What 

is the overall significance of this contribution for our thesis? 

A closer look at the text of the Spiritual Lercises indicates the key areas of 

distinction from narrative theology have to do with the method of interpretation of Scripture. 

the emphasis on spiritual formation, and the ecclesial dimension. In relation to these areas, 

the Chapter deals with three unique features of the Exercises: ( A )  The Role of the Director. 

who facilitates the use of Scripture relating it to the context of the exercitant and helping to 

interpret the experience derived from its use; (B) The Emphasis on Spiritual Formation in 

which there is (a) The Role of the Exercitant who actually carries out the work of "doing the 

Exercises." As a help during the Exercises and afterwards, there are two (b) Tools for 

Growth: (i) The Rules for Discernment of Spirits, and (ii) The Examen. Lastly, (C) The 

Ecclesial Context in the Exercises is reflected by Ignatius' famous "Rules for Thinking and 

Feeling with the Church." The purpose of this Chapter is to demonstrate how the Exercises 

are - both a critique as well as a development of narrative theology. As a critique, the 



Exercises are shown to supply important elements which are not found in narrative theology. 

As development, they contribute by being an expression in practice of Frei's narrative theory. 

A. The Role of the Director in the Exercises 

With Barth, Frei understands biblical hermeneutics in service of the literal sense as 

a procedure consisting of "three logically distinct but in fact united elements: explicatio. 

meditcrtio, and applicatio:"' explicalio, the retelling of the story (or other texts) with 

philological and other aids which help in its understanding; meditatio, the conceptual 

redescription of the text through the thought structures of our minds; upplicatio, the skill to 

relate the story (or other texts) to the context. These three elements are represented in Frei's 

view of Christian theology as critical or norrned Christian self-description. Yet. while Frei 

emphasizes the importance of the three interrelated elements of Christian hermeneutics. he 

gives no model to show us how this actually works in practice. In terms of the purpose of 

biblical hermeneutics, there is little attention paid to the role of Scripture as a means of 

encounter with God. The use of Scripture in the Church has traditionally been associated 

with prayer and encounter with ~ o d . '  Yet. there is next to nothing said about helping persons 

to pray with Scripture. Lastly, while Frei attends fully to text and content. there is little 

development of the context of the reader as he came to understand its importance in his later 

works.' Could it be that the absence of these elements in Frei is linked with the fact that 

I Frei, Types of Christian Theology, 92, 124. Frei, "Theology and the Interpretation of 
Narrative," 1 1 3- 1 14. 

 else^ and Frei hint at this suggestion. Kelsey, The Uses of Scripture in Recent Theology, 
47. "Sometimes , when used in church as the basis of preaching and worship, ... the stories 
'work' .... The agent they render is truly made present to the worshipper in a revelatory encounter." 
Frei, "Theology and the Interpretation of Narrative," 104ff. In speaking of the sensus literalis, 
Frei clarifies its meaning as "the sense of the text in its sociolinguistic context--liturgical, 
pedagogical, polemical, and so on. " 

'on this point see James J. Buckley, "The Hermeneutical Deadlock Between Revelationalists, 
Textualists, and Functionalists," Modern nteology 6, 4 (July 1990): 325-339; Poland, Literary 
Criticism and Biblical Hermeneutics: A Critique of Formalist Approaches, see Ch. 2, pp. 65- 105; 
Klaaren, "A Critical Appreciation of Hans Frei's Eclipse of Biblical Narrative," 283-296. 



there is no mention in his work of the role of a guide to help in the understanding and 

application of the text and its content to the one who uses Scripture for spiritual growth? 

The Exercises offer a critique and a further development of narrative theology by the 

place of prominence given in the text to the role of the director. Historians of the Spirirual 

Exercises from the time of Ignatius emphasize the role recognized in the director as the 

"original characteristic of the Ignatian r e~ea t . "~  From the beginning, the Annotations make 

it clear to the exercitant that the director is in charge of the retreat, conducting, controlling, 

and adapting it to such a degree that the Exercises can scarcely be conceived without him or 

her. As the director, he or she is responsible for the use of the text such that the fruitful 

result of the retreat will largely depend upon the director's skill in applying it. Ignatius 

judged this role so important that in giving the text to the director, he was entrusting him or 

her with the place he himself occupied in his work for others by means of the Ekercises. 

The distinctive feature of the role of the director is given in the text itself. in the 

Annotations (SE, 1 -20), in Notes found throughout the text, (SE, 127- 13 1 ,  133, "Notes for the 

Second Week"), and in the Dire~tories.~ There. Ignatius refers to the director as "the one who 

gives the Exercises" ("el que da 10s exercicios") (SE, 1, 6,  7, 8, 9, 10, 12, 14, 15, 17. 18. 

22)? In contrast to the more authoritarian role of the director of a preached retreat, there is 

the more self-effacing role of the giver of the Exercises in a personalized directed retreat. 

This role is best described in practical terms as an "instructor,"' a "coa~h,"~  a "teacherM9 and 

4 Charles Jacquet, S.J., "Le r81e de l'instructeur de la retraite," Christus 10 (April 1956): 209; 
George E. Ganss. S.J., "The Authentic Spiritual Exercises of St. Ignatius: Some Facts of History 
and Terminology Basic to Their Functional Efficacy Today," Studies in the Spirituality of Jesuits 
I ,  1 (September 1969): 1 1. 

'~ f / i c ia l  Directory of 1599, Chaps., 5-8; pp. 21-34; Autograph Directories, Chaps., 1-3, pp. 
7-3 1 .  The purpose of the official Directory, drawn up within forty years of the death of Ignatius 
was "to lay down what is the function of the director." 

6SpExMHSJ19, 22 1, 224, etc. 

'~acques, "Le r6le de 1'Instructeur de la retraite," 208-209ff; James J. McQuade, How to 
Give the Spiritual Exercises of St. lgnatius lo Lny Apostles, (Chicago: Loyola University Press, 
1962), 6; Paul J. Bemadicou, S.J., "The Retreat Director in the Spiritual Exercises," Review for 
Religious 26 (1976): note 1 ,  p. 672. "The title 'instructor' seems better suited to the 



not a professor." Even though he or she instructs and guides, the director must be "a supple 

instrument of the ~ p i r i t " ' ~  who is the actual director and guide of the exercitant. The main 

function of the director is to clarify and discern, in a spirit of partnership" with the 

exercitant, where the Spirit is leading him or her. As the "theological instructor" of the 

Erercises, it is the role of the director to propose the themes for prayer (SE, 2); to help to 

interpret the interior movements in the retreatant (SE, 6-17); and to adapt the Ehrcises to the 

retreatant (SE, 18-20). This three-fold role is connected with the need in narrative theology 

for a "guide" in the use and interpretation of Scripture and as part of its method. While the 

Protestant tradition stresses more individuals using and interpreting Scripture on their own, 

the Catholic tradition is familiar with the role of a guide. Lutherans and Reformed have 

stressed preaching (of Scripture), pastoral care in relation to the preaching and bible study 

in congrgationd groups. The Exercises, as Ignatius conceived them, give priority to the 

living teaching of the director who has been formed and judged ready to give the Exercises. 

For this reason. Ignatius regarded the Exercises more as a "living tradition"" to be handed 

nonauthoritarian role he assumes in the Exercises." 

8 Jacquet. "Le r61e de I'instructeur de la retrai te." 2 1 3. "L' Instructeur, dans les Exercices, 
apparait aupres de retraitant sous I'image d'un entrainer, et non d'un professeur." 

90ficial Directoy of 1599, Ch. 5 ,  pt. 3, p. 22. Ignatius understands it to be for the spiritual 
profit of the retreatant that the director preserve throughout the retreat the "position and prestige 
of teacher, as in reality he is." 

'%ernadicou. "The Retreat Director in the Spiritual Exercises," note I ,  p. 762; Oflcial 
Directoy of 1599, Ch. 2, pt. 6, p. 10. The director is referred to in the Directory as "God's 
instrument". See also Schlicker, "El Director de Ejercicios", (title shortened). 239; Daniel J. 
Shine. S.J., "Spiritual Direction and the Spiritual Exercises," Review for Religious 25 (1966): 895- 
896. 

"Felix L. Hillier, "The Flexibility of the Ignatian Exercises," The Church Quarterly Review 
158 ( 1957): 334; Ganss. "The Authentic Spiritual Exercises of St. Ignatius," 10- 1 1 ; Paul Robb, 
The Retreatant in o Directed Retreat (Jersey City, N.J.: Program to Adapt the Spiritual Exercises, 
n.d.), 46. 

"~utogroph Directories, p. 3-4. "They [the Exercises] should then be transmitted vitally from 
person to person." McQuade, How to Give the Spiritual Erercises to Lay Apostles, 2ff; Watrigant, 



on from heart to heart, person to person. The director, in the role of a "guide." mediates to 

the retreatant the traditional elements of biblical understanding and orchestrates the "shading 

into one another" of its three interrelated descriptive elements. 

a) To Propose 

The role of the director contributes to the method of the interpretation of Scripture. 

The Exercises are not speculation, but a "history" which Ignatius presents as a history of 

salvation using the director as the "story-teller."13 The director is the one who proposes the 

message in such a way as to open up the retreatant's understanding of God's plan. A second 

and related role is that of disposing the person for a generous and wholehearted response to 

God's message. As a work of explicatio, it will be the director's task to make this word God 

speaks intelligible to the retreatant by presenting it in a "personalized" (SE, M)'' manner 

which draws the exercitant into the story. Annotation 2 details the manner of this exposition 

in terms of what amounts to a description: The director "should accurately narrate the 

history" (SE. 1: 1). He or she is called upon to give "a faithful reading."" The points of 

La genPse des exercises de saint ignace. 7 5 .  See also a possible connection with Kelsey's 
explanation of active and passive tradition. Kelsey, The Uses of Scripture in Recent Theology. 
95-99, 1 13-1 15, 1 19. 

"Kelsey comments that "A skillful storyteller makes a character "come alive" simply by his 
narration of events. ..." Kelsey, The Uses of Scripre  in Recent 7heologyl 39; See also Frei, 
"Remarks in Connection with a Theological Proposal," 36. Frei hints at the power of this role 
when he describes his "basic preference" for the category of narrative in which the novelist 
knows his subject from the "inside", that is, in a more intimate way than the historian. In the 
Exercises, the director is to narrate the history contained in the contemplation or meditation [SE, 
2: 1 ] (italics mine). 

14 Autograph Directories, p. 3. The Erercises "should then be transmitted vitally; from person 
to person." Bernadico, "The Retreat Director in the Spiritual Exercises," 35. 

ls~alveras, The Harvest-Field of the Spiritual Erercises, 8-9; Schlicker, "El Director de 
Ejercicios"; Charles A. Bernard, S.J., Pour miem d m e r  les Erercices Ignariens, (Rome: 
Centrum Ignatianum Spiritualiatis, 1979), 33. Bemadicou, "The retreat Director in the Spiritual 
Exercises," 679. The director is to narrate "faithfully and briefly" the factual or doctrinal data 
of the mystery. A faithful reading is equally an important theme in both Frei and Lindbeck. See 
Frei on a normative reading, "Remarks in Connection with a Tbeoiogical Proposal," 32-34. "The 



meditation are not to be "prolix";16 they are to be given briefly with very little amplification, 

but with enough detail to convey the sense of the passage, and without imposing his or her 

own interpretation of Scripture or of theology onto the text. The brief but meaningful 

presentation by the director allows the one who is meditating "to discover a more 

personalized concept of the history" (SE, 22-3) through one's own reasoning aided by grace. 

As a help in this process, the director not only describes, but also explains the story, by 

calling attention to the patterns of intention and action that reveal who Jesus is. In proposing 

the material, the director becomes a ~ i t n e s s ' ~  to Jesus Christ and the Gospel. The theme 

of "witnesstt is strong in Barth whom Frei follows closely in developing his narrative theory. 

The presentation of the "points" and of the "preludes" by the director is for the 

purpose of helping to prepare the exercitant for prayer. The importance of prayer is stressed 

by Frei. but not developed by him.'' Recall that Frei hesitates to say that we encounter God 

or Christ directly or indirectly. The role of the director in regard to prayer. however, is 

connected with the emphasis on the sensus literalir.19 the sense of the text in its 

sociolinguistic context--liturgical use, etc.. the obvious meaning grounded in the community's 

own experience of the text. it is this "canonical sense"" of the text which Wood suggests 

the Church is called to learn. to cultivate, and to appropriate. However, it is a capacity which 

narrative text as such has no meaning other than itself." Lindbeck speaks of "Faithfulness as 
Intratextuality," in The Nature of Doctrine, 1 13- 1 14. The meaning of the realistic narratives is 
really Jesus Christ who is being rendered in and through the text. 

I6~utograph Directories, pt. 1, p. 15. 

17~adislaus M. Orsy, S.J.. "Directed Retreats vs Preached Retreats," Review for Religious 25 
( 1966): 782; Bernard, Pour mieux donner les Exercices Ignatiens, 33. "Le directeur ne preche 
pas; il transmet un message qui le dipasse." See also Bemadicou, "The Retreat Director in the 
Spiritual Exercises". 37. See Karl Barth, Evangelical nteology: An Introduction (New York: 
Holt, Rhinehard and Winston, 1963), 26ff; Charles M. Wood, Vision and Discernment: An 
Orientation in Theological Studies (Atlanta, Georgia: Sc holm Press, 1985). 2 1. 

I8~rei, The Identity of Jesus Christ, 165; viii. 

'Trei, "Theology and the Interpretation of Narrative." 1 O M .  

'wood, The Formation of Christian Understanding, 1 1 9- 1 20. 



can only be nurtured in community. We are dependent upon one another to understand this 

meaning and to attempt to live it out. The director's role in prayer is to "orient"" the 

retreatant toward a possible encounter with God through Scripture. In carrying out this role, 

the director is involved in applicario," helping the exercitant to pray using Scripture so that 

the text becomes meaningful by appropriation. 

Pan of this task involves teaching the retreatant how to pray, and encouraging and 

assisting him or her in the process of prayer. As the "theologicd instructor" in the Erercises. 

the director directs this orientation in three ways: First, by evoking and forming certain 

dispositions of the exercitant in order to open him or her up to God. Annotation 5 states the 

dispositions the director is trjing to shape: "great generosity" together with a self-abnegation 

"offering all their desires and freedom" (SE, 5:l-5).') To those who undertake these 

Exercises generously the Word of God speaks. Second, the director facilitates by initiating 

the process of prayer by means of the Ignatian preludes. The preludes to each exercise which 

are more than introductory steps: they are "integral parts of it, providing its fundamental 

structure and movement."" In this step, the director starts the exercitant off on the road of 

prayer by arranging the setting, warding off distractions, intensifying the atmosphere. and 

sharpening the focus for the contemplations. Third, the director helps by giving individual 

"~acques. "Le rdle de I'instructeur de la retraite." 217; Bernadicou. "The Retreat Director in 
the Spiritual Exercises of St. Ignatius Loyola," 36; Kelsey, The Uses of Scripture in Recent 
Theology, 47. Scripture does not necessarily bring persons into an encounter with God, but it 
may. The texts provide the occasion in which the revelatory event occurs." Wood, 7Ee 
Formation of Christian Understanding, 1 19- 120. 

'2~pplicatio is the skill to relate the story (or other texts) to the context of the reader. Frei, 
"Theology and the Interpretation of Narrative," 1 13- 1 14; Frei, Types of Christian Theology, 92, 
93, 94, 124; Wood, The Formation of Chrisrian Understanding, 17, 58-59, 60,75, 8 1, 1 15- 1 16; 
CD 1/2:736-740. 

%n the dispositions of the exercitant see Maruca, "Towards a Theology of the Personalized 
Retreat," 25; Hillier, "The Flexibility of the Ignatian Exercises," 338; Bernadicou, "The Retreat 
Director in the Spiritual Exercises," 35. McCormick, "A Directory for the Use of Scripture in 
an Ignatian Retreat," 225. 

"~sselin, "Notes on Adapting the Spiritual Exercises of St. Ignatius," 414. 



guidance, and assistance in prayer. In this step, the director guides the exercitant in the use 

of Scripture by suggesting passages appropriate to each "time" of the retreat, as this relates 

to his or her needs. The guidelines in this selection are determined by three factors? 1. 

the intention of the Gospel writer; 2. the goals or current dynamic of the Spiritual Erercises; 

and 3. the needs of the retreatant as this applies to the various stages of an Ignatian retreat. 

The director will be careful to respect the different theological visions of the Gospel writers; 

to note what Ignatius selects or subtracts from his points; and to select texts in relation to the 

retreatant's consolation, remembering also that depth is required, not breadth. This role of 

helper and facilitator for the use of Scripture in prayer is needed in the Catholic tradition 

where there has been less emphasis on persona1 prayer and familiarity with Scripture. It is 

needed in the Protestant tradition in which there has been more emphasis on hermeneutics 

and less on prayer and spirituality. 

b) To Interpret 

Beyond proposing the material for prayer and disposing the exercitant, it is the 

director's role to interpret (SE, 16-17) the interior movements the retreatant experiences in 

prayer during the course of the Exercises. The director expects that in the course of a Week 

the retreatant will be moved in various ways (SE, 6)? If the exercitant is not experiencing 

and spiritual "motions." such as consolations of desolations, the director should question him 

about the Exercises (SE, 6 2 - 3 ) .  We know from Annotation 6 the great importance Ignatius 

places on the kinds of experience important in the Exercises. He is concerned with affectivity 

derived from praying on the scriptural account of the life of Jesus. The word "motions" 

("mociones")," is Ignatius' technical term, taken from scholasticism, to designate the interior 

?See McCormick, "A Directory for the Use of Scripture in an Ignatian Retreat," 225-226. 

26Lindbeck makes a similar point when he indicates that religions "produce" experience. 
Lindbeck, The Nature of Doctrine, 33. 

' 7 S p W ~ ~ ~ 1  9, 228. Ignatius refers here to l'aIgunas mociones spiritulaes en su anima. " 
Even Puhl, in his translation of the Exercises, translates "mociunes" by "experiences" in 
Annotation 6. See Puhl, The Spiritual Erercises of St. Ignatius, 3. On the understanding of these 



experiences, such as thoughts, impulses, inclinations, urges, moods, consolations, desolations, 

and the like. The motion will be entirely good if what it proposes is conformed to the 

Principle and Foundation (SE, 23), the true doctrine of Christ (SE, 146), within the Church 

(SE, 170:2), to the glory of God our Lord (SE, 35 1). These motions are "states of affectivity," 

interior motions defined by the direction of their movement. To interpret these motions 

means "to di~cern"'~ the action of Christ's spirit. The experiences of affectivity derived 

from praying on Scripture, that of light and darkness, enthusiasm or depression, etc., are not 

just human emotions which change with the wind; they are the means by which the person 

recognizes the movements within which are stirred by the Spirit of Christ. The discernment 

of these motions becomes even more crucial in the time of the election. Ignatius believes that 

the Spirit of Christ will make his call clear to the exercitant through these very experiences 

derived from praying on his life in the Gospels. 

The retreatant is always the primarv discemer and the director the auxiliary discerner. 

It is the task of the director to help the individual to articulate. clarify, and distinguish what 

is occurring within him or her in relationship to the development of the Exercises. The 

retreatant reflects on the experience and articulates it to the director in a spirit of trust and 

openness. This account of the personal experiences of the retreatant (joy, sadness. peace. 

unrest. etc.,), as well as the response the director makes to it. lies at the "heart"'g of the 

Directed Retreat. The exchange takes place in the context of the personal interview which 

-- 

"motions" refer to Iparraguirre, Vocabuiario de Ejercicios Espirituales, 105, 106, 107, 144, 206. 
Michael J. Buckley, S.J., "The Structure of the Rules for Discernment of Spirits," The Way 
Supplement 20 ( 1992): 28-29; See also Maurice Guiliani, S.J., "Les motions de l'esprit," Chrism 
4 ( 1954): 62-76; Lachlan A. Hughes, "Affectivity, Conscience, and Christian Choice," The Way 
Supplement 24 (Spring 1975): 36-45. 

2aPhilip Sheldrake, "St. Ignatius Loyola and Spiritual Direction," in Traditions of Spiritual 
Guidance. ed. Lavina Byme, (London: Geoffrey Chapman, 1990), 103; Paul Robb, The 
Retreatant in a Directed Retreat (New Jersey: Program to Adapt the Spiritual Exercises, n.d.). 

'Qerbert F. Smith, S.J., "The Nature and Value of the Directed Retreat," in Notes on the 
Spiritual Exercises of St. lgnatius Loyola, ed., D. Fleming, 22. 



takes place in the form of a shon daily visit.30 The Presupposition (SE, 22: M), which 

Ignatius offers at the beginning of the First Week, expresses the mutual trust which forms the 

foundation without which the relationship cannot function. 

The director must be prepared to become a spiritual guide in order to give to the 

exercitant the genuine Spiritual Erercises. The important work of spiritual direction is part 

and parcel of the Exercises. Spiritual direction is the art which includes helping to discern 

and interpret the movements of the Holy Spirit. assisting in the diffkult tasks of obedience 

to these movements, and offering support in the crucial life decisions that faithfulness 

requires. The director's proper role is to recognize and decipher the motions of the Spirit. 

As spiritual director, he or she becomes the "guide"" in the voyage of self-discovery which 

in the Ekercises. is closely tied to the election. As guide, he or she must give exercises 

adapted to the retreatant's needs as the shared account of his or her experiences indicate the 

need for this adjustment. This special role of the director in discernment is defined in 

Annotation 17 (SE. 17: 1 -  1-3). The importance of this Annotation is found in that it 

es~ablishes the "ground of dialogueM" within which all the other Annotations and directives 

operate and gives the purpose of spiritual direction in the Exercises. There is a distinction 

- - - - -- - - - -- 

300f/icial Director\. of 1599. Ch. 6. pp. 26-34. 

"~ernadicou. "The Retreat Director in the Spiritual Exercises." 675-679 (italics mine). The 
an of spiritual direction is a whole field of study in itself to which the distinctive role of the 
director in the Exercises has given impetus. Although it is carried out in a one-to-one situation, 
spiritual direction is always situated at all times in the Church, that is to say, in the community 
of believers formed in the Holy Spirit. On this topic see Daniel I. Shine, S.J., "Spiritual 
Direction and the Spiritual Exercises." Review for Religious 25 ( 1966): 888-897; William 
Connolly , S. I., "Contemporary Spiritual direction: Scope and Principles: An Introductory Essay," 
Studies in the Spirituality of Jesuits 7 (June 1975): 95-124; Peter Cantwell, "Spiritual 
Direction and Counselling: Some Reflections," The Way Supplement 38 (Summer 1980): 68-8 1 ; 
Jean Laplace. S.J., "La Formation du directeur spirituel," Christus 7 (January 1096): 47-63; 
Joseph Stierli, S.J., "L'm de la direction spirituelle," Christus 7 (January 1960): 22-46; Peter 
Verity, "Spiritual Direction in the Single Meeting," The Way Supplement 54 (Autumn 1985): 
21-29; Gerard W. Hughes, "Spiritual Development and the Directed Retreat," The W q  
Supplement 38 (Summer 1980): 6-17. 

3t~ernadicou, "The Retreat Director in the Spiritual Exercises," 672-278. Ignatius' 
explanation of the three kinds of thoughts he finds in persons is given in [SE, 321. 



implied in Annotation 17 between the exercitant's own free thoughts and sins ("proprios 

pensamientos ni  pecados"), and the various motions and thoughts which the different spirits 

bring about in him or her ("las varias agitaciones y pensamientos, que 10s varios spirifus le 

traen.") (SE, 17:2-3).'~ Ignatius clearly indicates here that it is the non-free thoughts and 

motions, the affecrivi~ of the exercitant which constitute the matter for discernment. This 

is a different role that Ignatius gives to the director than that of confessor who is concerned 

with the free deliberate failings of penitents." The one who gives the Exercises is chiefly 

concerned with the non-free movements of affectivity that the exercitant receives and feels 

rather than deliberately generates. By discerning the origin and tendency of his or her own 

free thoughts and feelings, the exercitant will come to greater self-knowledge and growth in 

Christian identity. 

The themes of interpretation and discernment are not foreign to Frei, Kelsey, 

Lindbeck. Wood, and other proponents of narrative theology. The verb "to discern," and the 

noun "discernment." appear in the works of Frei. Kelsey, Wood, and Lindbeck? C. Wood 

defines the ability to interpret as the ability "to discern.'' The Latin discemere originally 

means "to sift, or hence. to distinguish." To discern means to have insight into particular 

things or situations. not only in a general sense. but in their panicularity. For Frei. 

discernment involves "an understanding of ourselves and our lives. its failures. its 

satisfactions. its hopes, ... including the endeavor to know ourselves well enough to be able to 

deal with our life."36 His understanding of discernment appears to be related more to an 

understanding of our life than it does to a discernment of spirits. 

" S p ~ r M H S J I  9, 799. In the Autograph Directories, Ch. 1 ,  pt. 4, p. 7. Ignatius in fact 
differentiates the roles of retreat director and confessor. "It is better, if he [the retreatant] can 
do so, to confess to someone other than to the one who is giving the Exercises." 

''A quote Wood uses from Iris Murdock, The Sovereignty of Good New York: Schocken 
Books, 1971), 34, 40, 91. See Wood, Vision and Discernment, esp., pp. 74-75ff; 68, 69; 
Wood, The Fornution of Christian Understanding, 35: Kelsey, To Understand God Truly, 47, 
1 68- 170, 2 16; Frei, Types of Christian Theology. 25. 

36Frei, Types of Christian Theology, 25. 



Missing from Frei's description of second-order theology is the analysis of the nature 

of the experience derived from contact with Scripture. The conviction Ignatius expresses in 

the Exercises that God will "deal directly with the creature" (SE, 153-4) does not appear in 

Frei. Similarly, the understanding of discernment in Frei appears to be related more generally 

to self-knowledge and an understanding of one's life. Obviously lacking in his description 

is the importance of the role of a guide in helping the reader to personally appropriate the 

Gospel message, or to discern God's will. 

Ignatius' approach to "experience" in the Exercises more nearly approximates, in my 

view, what Lindbeck refers to as "a cultural-linguistic" approach to religious experience. In 

this paradigm, religion is similar to an "idiom that makes possible the description of 

realities ... and the experiencing of inner attitudes, feelings, and sentiments."'' Human 

experience is shaped. moulded, and in a sense constituted by the cultural-linguistic form 

(Scripture and the Church). Meaning is immanent and inrratextual. and given within the very 

experience one has with the text itself. Ignatius believes that there is danger of self-deception 

because of various different spirits which are operative which may detract. alter. or distract 

from the true meaning conveyed by the text to the reader. No one can discern in isolation. 

There is need of a guide. The retreatant is the subjective discerner, the director is the 

objective discerner." As objective discerner, he or she interprets the experience of the 

retreatant in accord with the biblical and doctrinal expressions of revelation as developed and 

handed on by the whole Church ( t r ~ d i t u s ) . ~ ~  This is the meaning of Ignatius' intention in 

- - - 

"~indbeck, The Nature of Doctrine, 33-34, 1 14- 1 1 5. Instead of deriving external features of 
a religion from inner experience (experiential-expressive paradigm), it is the inner experiences 
which are viewed as derivative (cultural-linguistic paradigm). 

"Smith. "The Nature and Value of the Directed Retreat," 23. 

3gKelsey is saying something similar when he refen to actus tradendi, "the act of handing 
on from person to person a promise and a call through the use of these texts." See Kelsey, "The 
Bible and Christian Theology," 393. 



the Autograph to have the Exercises transmitted vitally from person to p e r ~ o n . ~  For the 

Roman Catholic, discernment and tradition is always done in accord with the wisdom of the 

Church; the People of God do not rely on themselves individually but depend on one another 

in the effort to understand the meaning of God's communication. The canonical sense, Wood 

claims, is that meaning of Scripture which we only learn to appropriate personally in and 

through the believing community. The director, as a representative of the Church, is the 

image of the Christian ~ e a d e r ~ '  who is willing to put his or her own articulated faith at the 

disposal of those who ask for this direction. 

The role of the director is crucial during the time of the election. This role is chiefly 

"to dispose"" the exercitant for the signs which point out God's direction and guidance and 

help him or her toward the inner freedom necessary to follow the call of Christ which is 

being communicated through affective experiences. The director is helped in this task chiefly 

through Annotations 7-15 and the Rules for Discernment of Spirits in the Exercises. To be 

able to help in this process. the director ought to be kept "faithfully informed" (SE, 172-3) 

of the spiritual events or the absence of spiritual experience in order to guide toward a proper 

interpretation. Annotation 7 advises the director to encourage the retreatant experiencing 

desolation to prepare for the coming consolation since God continues to be present even in 

darkness (SE, 7-2)." Annotation 8 instructs the director to give to the retreatant who is 

undergoing various spiritual movements, the Rules for Discernment for either the First or 

40~u~ograpll Directories, 3-4. Iparraguirre notes that Ignatius "strove to form disciples who 
would live the Exercises." He wanted those who used them to be "living directories", "until their 
minds were but a reflection of the criteria contained in his method", "until their words were but 
living copies of the Exercises themselves." 

"Paul Robb, S .I., "The Retreatant in a Directed Retreat, " Centrum Ignatiunum Spiritualitatis 
19 ( 1975): 40-4 1. Robb is quoting from an article by Henri Nouwen, "Generation Without 
Fathers, " Commonweal, (June 1 970): 29 1 . 

42 Roi, "L'tlection d'apres Saint Ignace," 309. 

"Fleming, nte Spiritual Exercises of St. Ignatius: A Literal Translation and a Contemporaty 
Reading, 1 1, 12- 15. The summary given in this text for the role of the director in discernment 
is particularly helpful, and as such, have been useful in the description of the Annotations found 
in this paragraph. 



Second Weeks, depending on the needs of exercitants and the place where they are at in the 

retreat, in order that they may recognize the origin and direction of these motions (SE, 8-10; 

3 13-327, 328-336). The director should be careful to explain only what is more immediately 

helpful to the retreatant for where he or she is present in the retreat. To ensure the validity 

of the experience, Annotation 11 cautions the director to make sure that the retreatant doing 

the First Week Exercises knows nothing about what is to be done in the Second (SE, 1 1: 1-2). 

Since the quality of the experience depends upon perseverance in prayer, Annotation 12 

instructs the director to insist that the exercitant devote an hour to each exercise, and to 

persevere in prayer despite dryness or difficulties (SE, 12- 13). When the retreatant is 

experiencing great consolation so that he or she is making great plans or wishing to make 

some vow. the director is warned in Annotation 14 to be very cautious and reserved (SE, 

14: 1-5) in consideration of what is realistic for this particular person. Annotation 15 tells the 

director to always provide a balance for the retreatant, not urging one particular decision over 

another. but "to allow the Creator to deal immediately with the creature and the creature with 

its Creator and Lord (SE, 15: 1-6). 

C )  To Adapt 

It is the task of the director to plan and adapt the progression of meditations and 

contemplations during the course of the Four Weeks according to the needs of the exercitant. 

The principle of this adaptation is given in the first sentence of Annotation 18 and is intended 

to be operative in every use of the Exercises: "Spiritual Exercises should be adapted to the 

disposition of the persons who desire to make them, that is, to their age, education, and 

ability" (SE, 18: 1). The verb "adaptar" does not occur in the text of the Spiritual Exercises. 

Instead, in the first sentence of Annotation 18 which deals with the adaptation of the 

Exercises to the exercitant. Ignatius uses the verb "aplicar" (SE, 18:1)." Application has 

to do with adapting the Exercises to the peculiar needs and circumstances of each retreatant 

or group. Ignatius presents the same idea in his instructions on the Additions found in the 

Autograph Directory in which he says that there should be "consideration of the natures of 

' S ~ E X M H S J I  9, 242. ",... se han de aplicar 10s tales exercicios" (italics mine). 



those who are being exercised."" The purpose of the adaptation is to better attain the end 

of the Exercises, "to order one's life" (SE, 21:1), or "for reform of life." Adaptation, 

therefore, is "one of the fundamental prerequisites of the Ignatian technique,"" "a basic 

constituent of the Ignatian system,"" and "an essential element to any authentic tradition of 

the Spiritual ~rercises."" The application of the essential elements of the Exercises in the 

way intended by Ignatius is what is implied by the principle of adaptation. The responsibility 

for this adaptation Ignatius places squarely with the one who gives the Exercises. From this 

important Annotation comes the one great principle the director must bear constantly in mind 

in working with the Exercises: not to go beyond the capacity of the retreatant, while at the 

same time, giving to each one as they are capable of receiving fruitfully and as time permits 

(SE, 18: 1 -3).'9 

The principle of adaptation in the Exercises and the role of the director in this 

connects to the meaning of the term "applicati~,"~ the third element of the Christian 

understanding of Scr ip~re described by Frei as the skill to relate the story (or other texts) to 

the context. In application to specific contexts, the text becomes meaningful by 

appropriation. D. Kelsey elaborates on this concept by explaining how different activities 

- - 

' - '~uto~raph Directories, n. 43 1, pp. 30-3 1 . Longridge, The Spiritual Exercises of Sf. Ignotius 
of Lqolu. Note A, p. 203; Ignacio Iparraguirre, S.J., How to Give a Rerrear (Westminster, 
Maryland: The Newman Press. 1959), 33-36. 

56 Ipmaguirre, How to Give a Retreat, 33. 

47 Iparraguirre, "Introduction to the Spiritual Exercises," 222. 

48 David T. Asselin, S.J., "Notes on Adapting the Exercises of St. Ignatius," Review for 
Religious 28 (1 969): 4 10. This article is also found in booklet form published by Thomas A. 
Burke, S.J., (Jersey City, N.J.: Program to Adapt the Spiritual Exercises, md.) 

49~oathalern, Ignatian insights, 54. The principle stated in Latin, '@rout poterant portare ", 
"as they were able to bear it", describes the manner of acting of Jesus in the Gospels who did 
not propose the way of perfection to ail in the same way, but adapted to individuals see also 
Longridge, The Spiritual Exercises of St. Ignatius of loyola, Note A, p. 201. 

'Vrei, "Theology and the Interpretation of Narrative," 114; Frei, Types of Christian 
Theology, 124; Wood, fie Formation of Christian Understanding, 58, 60. 
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using Scripture, address different needs and capacities in the users. What is attended to in a 

passage of Scripture tends to be determined more by what human capacity and needs are 

being addressed by the activity in which it is being used as Scripture." C. Wood tells us 

that when we speak of the use of Scripture according to context we are really describing the 

literal sense which is as "context-dependent"52 a term as "the meaning of the text." In the 

shift in emphasis from the structure of biblical narrative to the use of the text in context, Frei 

begins to speak more about the literal sense as a "case-specific readingms3 which belongs 

first and foremost to the context of the Church. Rules cannot be rigid, but must be kept 

"flexiblewu and "fragmentaryu" due to the different situations in which Scripture is used 

and according to the varied needs and capacitates of the usen. 

The concept of applicatio. emphasized by Frei and his proponents but never actually 

developed. is aptly illustrated in the adaptation of the fiercises to the exercitant. The 

contribution in terns of praxis to narrative theory is a significant one since it addresses the 

importance of the context of the reader, or the one who makes use of Scripture for spiritual 

growth. The book of the Exercises is not mon~lithic.~~ It contains in numbers 18, 19, and 

20 of the Annotations. more than one way to give the Ekercises, demanding adaptation by  

the one who gives them. It is almost always in connection with these three Annotations that 

51KeIsey, "The Bible and Christian Theology," 394-395. 

S Z ~ o o d .  The Formation of Christian Understanding, 1 17-1 18; 59. Frei makes the same point 
frequently in his writings. Frei. Types of Christian Theology, 4041 ; Frei, "Theology and the 
Interpretation of Narrative," 10 1. 

"Frei, "The 'Literal Reading' of B iblicd Narrative in the Christian Tradition," 143. 

Y ~ r e i ,  Types of Christian Theology, 14, 85-86. 

55"~here is no single "super rule" for the way the Christian language is used. Frei. Types of 
Christian Theology, 42-43. 

56~sselin, "Notes on Adapting the Exercises of St. Ignatius," 410ff. 



the Directories speak of the "flexibilityvs7 of the Exercises, and of the necessity of adapting 

them to retreatants according to their circumstances. The persons described in Annotation 

18 are those who are of limited intellectual capacity, or who lack the natural or spiritual 

capacity for the full Erercises, or who lack the ability or desire to go beyond the First Week 

(SE, 18:4- 12). Those described in Annotation 19 (SE, 19: 1-2) may be educated and possess 

the capacity to receive the full Exercises, but their external circumstances and responsibilities 

hinder them from doing so. Annotations 20 {SE, 20: 1-2) describes the person in an ideal 

situation who is "more disengaged, and who desires to make all progress possible." Persons 

in this special group meet all the qualifications outlined in the DirectoryS8 for admission into 

the full E.rercises. The same three Annotations give the director a choice of various forms 

of giving the Eiercises to meet the situations of the various persons just described. For 

persons described in Annotation 18, there are "light exercises" ("feves") (SE, 18: 10) which 

may take the form of a closed or open retreat; for persons in Annotation 19, there are open 

retreats" ("abiert~s").~~ a term used by Ignatius to mean those undergoing the Spiritual 

Exercises within the framework of their daily life; and for those treated in Annotation 20 

there are the complete Exercises given in a perfect manner. "completes y de modo 

perfecto'" in a closed retreat of thirty days. In terms of content, the Exercises may be 

given: a) in part and simplified [SE, 181; b) in complete form [SE, 19, 201: or c) abridged 

and condensed [Eight-Day Retreats]. The aim of these retreats is always some form of 

57~n a letter to Francis Borgia in 1548, St. Ignatius strongly affirms the need for flexibility 
in the application of the Erercises to different persons. See Young, The Letters of St. Ignadus 
p. 179. Cusson will say that, "All this is according to the intention of Ignatius." Cusson, The 
Spiritual Erercises Made In Everyday Life, 5. Ganss, "The Authentic Spiritual Exercises of 
S t.lgnatius," 10; Sheldrake, "St. Ignatius of Loyola and Spiritual Direction". 104. 

 he Oficial Directory of 1599, Ch. 1, pt. 7, pp. 4-6; Ch. 9. pts., 1-2, pp. 35-36. 

59~emoriale, n. 3 1 1, FN, I. 708. "Chamo exercicios abertos, quando o que os toma nao estii 
de todo recolhido, e somente tern algun tempo pera as meditqoes, saindo todavia a entender em 
suas occupapes." 

T h i s  is a term which Iparraguirre uses to describe Annotation 20. See Brian Grogan, S., 
I., "A Note on the History of Annotation Nineteen," The Way Supplement 49 (Spring 1984): 
7-8. 



renewal of the Christian life. 

The role of the director in proposing the themes for prayer, interpreting and discerning 

the experiences of the exercitant. and adapting the Erercises to his or her changing needs and 

circumstances, contributes in a significant way to the tradition of the Christian interpretation 

and use of Scripture. The three elements of biblical interpretation, explicatio, meditatio, and 

applicatio, come together in the proposing, interpreting, and adapting of the Erercises which 

comprise the essential components of the role of the director. The emphasis in the Erercises 

on the nature and interpretation of experience derived from Scripture shows more directly and 

concretely what is meant by a cultural-linguistic approach to religion. This emphasis points 

up a difference from Frei's position, which does not allow for direct encounter with God in 

experiences derived from the use of Scripture and the interpretation of these by a method of 

discernment involving a guide. At the same time Catholics, who are more steeped in a 

doctrinal approach to spirituality. are less accustomed to this kind of personal prayer than are 

the more charismatic evangelicals who would find this approach to the Spirit and discernment 

helpful. 

B. The Emphasis on Spiritual Formation 

The term "spiritual formation" is not expressly used by Frei. However, since Frei's 

death in 1988 and before. writers supportive of his work such as G. Lindbeck. D. Kelsey, C. 

Wood. and G. ~chner;' are developing the significance of Frei's thesis for practical 

theology as this relates to spiritual formation and theological education. Spiritual formation 

is defined by Lindbeck as "the deep, and personally committed appropriation of a 

6 I George Lindbeck, "Spiritual Formation and Theological Education," subtitle, "Theological 

Education and the Formation of Character," Supplement 1 (1988): 10-32; Kelsey, To Understand 
God Truly; Charles M. Wood, Vision a d  Discernment (Atlanta, Georgia: Scholars Press, 1985; 
Charles M. Wood, An Invitation to Theological Study (Valley Forge, Pennsylvania: Trinity Ress 
International, 1994); Wood, The Formation of Christian Understanding; George, P .  Schner, S.J., 
"Formation: A Search For Rules," The Way Supplement 56 (Summer 1986): 7 1-84; Schner, "The 
Eclipse of Biblical Narrative: Analysis and Critique," see pages 169-170; James Bryan Smith, 
A Spiritual Formation Workbook (New York: Harper Collins Publishers, 1993). 
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comprehensive and coherent outlook on life and the world."62 In his article, "Spiritual 

Formation and Theological Education," Lindbeck explicitly links the period of the late Middle 

Ages with the Jesuits and their Spiritual Exercises as a program of spiritual formation. 

Spiritual formation, he explains, is a deliberate process whereby those who are well-informed 

in a given way of life have developed the capacities and dispositions to think, feel, and act 

in agreement with their convictions under all circumstances. The spiritually mature are 

delegated by the Church to direct and help the less mature. Formation, properly understood, 

is not simply a pattern of natural growth, but includes "a series of activities" that are more 

like a process of education. Some Protestant writers speak of the necessity of "spirituul 

exercises" which include contemplation, asceticism, service of Christ and interaction with the 

Holy Spirit in discernment. The purpose of such formation is to develop self-understanding, 

a clear awareness and appropriation of one's own Christian identity. The overall aim is 

growth in conformity to Christ through on-going formation, growth and development in faith, 

hope, and love. G. Schner describes the dynamics of formation in terms of the dynamism 

of "person-forming." or "per~onicating."~~ The root and basis of all spiritual formation, he 

says, is the imitation of Christ which includes the whole self: memory, intellect, and will, as 

well as interactions with God, self, and others. 

The goal of fostering Christian identity is advanced in the Erercises by the central 

place given to the role of the exercitant who seeks spiritual growth by means of the Exercises 

and who freely and actively undertakes them under the guidance of the Spirit. We will deal 

with this theme in section (a). In fostering spiritual growth. two tools are given to help both 

the exercitant and the one who gives the Exercises, namely, (i) the Rules for Discernment of 

Spirits, and (ii) the Examen. 

Spirit not found in Frei, but 

The first tool is 

characteristic of 

connected to an emphasis on the role of the 

Ignatius in the Exercises. The second tool 

%eorge Lindbeck. "Spiritual Formation and Theological Education," Theological Education 
Supplement 1 ( 1988): 12, 13- 15. See also Wood, An Invitation to Theological Srudy, 26-27; 27- 
34. 

63 Schner, "Formation: A Search for Rules," 7 1, 74-76. 



develops and extends in practice Frei's second view of theology as critical and normed 

Christian self-description. and Kelsey's understanding of theology as a critical and reformist 

activity. We will deal with these two tools of spiritual growth in section (b). First, a few 

points of clarification are in order. 

The first tool. the Rules for Discernment of Spirits, speaks to the way Ignatius views 

the Spirit in the ~ x e r c i s e s . ~  Like Scripture, which speaks very little about the nature and 

person of the Spirit, ignatius prefers to speak of God or the divine action in us. This 

dynamic view of life in the Spirit, the pneumatological aspect of the Christian life, is not 

developed by Frei. Instead. Frei speaks of the Spirit mainly in relation to his Christological 

interests as the "indirect mode of Christ's presence now." The second tool, the Examen. is 

geared to a victory over evil which must take place first and foremost in the heart before 

theology can become a mission for the world. 

3) The Role of the Exercitant 

The role of the exercitant in the Exercises may be seen to develop Frei's emphasis on 

the process by which an individual achieves personal identity. From the influence of 

Stnwson and Ryle on Frei's work, we learn that a person's identity is not some unknowable 

inner essence - "a ghost in a machine" - but that which can be detected by attention to the 

particular person's pattern of intention and action. The importance of such intentionality 

passing over into actions which constitute the self is emphasized by Ignatius in his insistence 

on the activity of the exercitant. The role of grace in Christian formation, stressed by 

Ignatius and not by Frei, develops an important theological component. The purpose of the 

activity of the exercitant is "to order one's life" (SE, 21), which Ignatius describes later as 

"refonnatio vitae," "reform of life." This is the same purpose of the kerygma, the apostolic 

"For a study of the role of the Spirit in the Exercises see Guy Le Poutre, S.J., "Esprit Saint 
dans la penske d' Ignace," Christus 37, 148 (October 1990): 477-485; Cusson, Biblical Theology 
and the Spiritual Exercises, 239-243. 



preaching of the Church which is directed to conversion of heart or rnetan0ia,6~ the personal 

and religious involvement with Christ which means a total reorientation of a person's 

religious attitudes. The theme of conversion is not emphasized in Frei but is reflected in the 

structure of the Four Weeks. This theme is connected to the development in Frei and 

Kelsey's work of theology as a critical and reformist activity, and to the importance of 

response to Christ which Frei designates as commitment in faith, hope, and love? 

The exercitant is referred to in the Exercises as "one who exercises himself' (SE, I :  1) .  

He or she is identified in terms of the individual's enacted intention. After God and the 

Spirit of Christ. the exercitant is the chief agent in the work of the Exercises, the co-operation 

of whom is seen to be crucial to their success. In contrast to the preached retreat which 

focuses on what the director is saying, the directed retreat as the context for the Exercises, 

places the emphasis on what the retreatant is doing. The Spiritual Exercises are a series of 

things to be done by the retreatant: "ruled activities" to be fully and personally entered into. 

and not a series of conferences to be listened to with attention. The retreatant, as the chief 

agent in the Exercises, is properly referred to as the "exercit~nt. '~~ "one who exercises 

himself or herself." or "one who receives the Exercises." In his introduction to the Autograph 

Directory of St. 1gnatius.6~ Iparraguirre tells us that Ignatius "strove to form disciples who 

would live the Ekercises. He wanted to reproduce in them the same spirit which lay at the 

hem of his book, until like "living directories," their minds (their intentions) were reflections 

of the criteria contained in his method. and their works (their actions). "living copies of the 

Exercises themselves. " 

650n this theme in relation to the Exercises see StanleyA Modern Scriptural Approach to the 
Spiritual Erercises, 4, 17, 86, 9 1, 13 1. 

"Frei, The Identity of Jesus Christ, 146; 156. 

6 7 ~ h e  term is found in Puhl's translation of the Exercises. Puhl, The Spiritual Exercises of 
St. Ignatius, p. I .  

68 I parraguirre, Autograph Directories of Saint Ignotius hyola,  3-4. 



The "anthropological moment1169 of the Erercises centers upon the exercitant's 

discovery of his or her own identity in Christ. All of the various exercises which aim at 

evoking. strengthening, and purifying the exercitant's faculties (will, understanding, intellect, 

memory, emotions, affections), at least partially address this desire for self-identity, self- 

surrender, and self-fulfilment. The experience is one of total involvement of the self at all 

levels in the activity that in the Exercises come into an inner unity. The exercitant 

experiences what and who he or she is, and therefore discovers God's specific will for him 

or her. This deeply personal experience and response necessitates a moment of self-return, 

of active self-identity and self-possession, a return to this person's deepest mystery as a 

human person. 

The experience of the Eiercises and the role of the exercitant in relation to them is 

accomplished on four levels of activity: intellect and will, human activity, and divine activity 

or grace." It is the intention of Ignatius that the retreatant be deeply and quietly active in 

dependence on grace." We have noted how the whole being of the exercitant, as an 

embodied agent, is involved in the Exercises: memory, intellect, and will. It is imponant to 

understand that, for Ignatius. all human activity is dependent on divine grace. Under the 

guidance of the grace of the Holy Spirit, exercitants will recall the history to be meditated 

upon.(SE, 50. 5 1, 52; 101. 1 1 1. 137, 149, 20 1, 2 19), do a repetition of a previous meditation, 

(SE, 62. 1 18. 227, 224. etc.,). review their prayer. (SE. 77: 1 -3), and recall God's goodness 

6 T o r  a deep and inspiring description of this dimension see Egan, The Spiritual Erercises 
and the Ignatian Mystical Horizon. chap. 3, pp. 66-85. 

7%or sources on the role of the exercitant in relation to these four levels, the following 
authors are helpful: Cusson, Biblical Theology and the Spiritual Exercises, 99- 106, 109- 1 14; 
Coathalem, Ignatian Insights, 40, 45, 47-48; Egan, The Spiritual Exercises and the Ignatian 
Mystical Horizon, 66-85. 105-106; Elizabeth Emery, "The One who Receives the Exercises," 
The Way Supplement 38 (Summer 1980): 82-91; McQuadefiw to Give the Spirituul Ekercises 
of St. Ignatius to Lay Apostles 17ff; Herbert F .  Smith, "The Nature and Value of the Directed 
Retreat," in Notes on the Spiritual Erercises of St. Ignatius Loyola, ed., D. Fleming, 22ff; Hillier, 
"The Flexibility of the Ignatian Exercises," 337-339. 

7'~oathalem, Ignatian insights, 45; Cusson, Biblical nteology and the Spiritual Exercises, 
109-1 14. 
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(SE, 234). Many of the individual meditations aim at purifying the exercitant's intellect to 

prepare it for the knowledge of Christ (SE, 2, 50, 53, 63, 64, etc." The exercitant 

frequently prays for a twofold grace, one pertaining to the will and the other to the will in 

relation to the emotions. This twofold request for light in order to move the will and the 

emotions is a constant feature of the Exercises (SE, 50, 43, 63, 104, 130, 233). The accent 

on the will in the Exercises refers to will in the classical sense of the entire person, heart and 

feelings, intentions and actions. Specific meditations and the practice of the Colloquy are 

aimed at strengthening the exercitant's will to choose only what is according to God's will 

(SE,  149- 156, The Three Classes of Persons; SE, 165-176. The Three Modes of Humility: SE, 

63. 147, 157, The Colloquies). Retreatants must pray at all times according to the needs they 

feel within themselves (SE, 109). The Third Method of Prayer (SE, 256-260) indicates 

Ignatius' expectation of profound emotional involvement and intense consolation during the 

Exercises. The continuation of the Exercises is a response to an interior need. It is this 

desire which enables the exercitant to accept the dialectical procedure of the Exercises, that 

delicate balance between the objective content of the story of Jesus and his or her own 

response. If the story is told without this desire or interest, Lindbeck comments, "it ceases 

to function religiously."" The Exercises contribute to narrative theology by the "id quod 

volo," the prelude entitled, "what I want and desire" (SE, 48), which recurs at the beginning 

of each meditation. This prelude, which has been called "the backbone of the ~xerc i ses ,"~~ 

draws out the deepest desires of the exercitants and purifies them. helping to make persons 

more connatural to the spiritual truths of the Gospel. 

Human activity is accented in the Exercises, above all, by the practice of prayer. To 

I 

or her grace, the exercitant must assimilate by quiet and 

and the lgnatzan Mystical Horizon, 69-7 1 .  

the extent that God gives him 

" ~ g a n ,  The Spiritual Exercises 

73~indbeck, nte Nature of Doctrine, 32-33. On the theme of desire and the Exercises see 
Edward F. Kinerk, "Eliciting Great Desires: Their Place in the Spirituality of the Society of 
Jesus," Studies in the Spirituality of Jesuits, 15 (1983): 1-33; Cusson, Biblical Theology and the 
Spiritual Ekercises, 46, 50-5 1, 56, 70, 12% 130, 259-265. 

7'~gan, The Spiritual Exercises and the Ignatian Mystical Horizon, 74-75. 



generous co-operation the material proposed during the Exercises (SE, 2), meditate upon it 

in solitude and be penetrated with the presence of God (SE, 20). Unlike Frei. Ignatius will 

stress the importance of direct communication with God (SE. 15)~'~ and the unique quality 

of each retreatant's encounter with God. Ignatius' insists retreatants are to make their prayer 

personal. In the colloquy, retreatants should tell God of their reactions, implore God's help 

(SE, 54, 199), and maintain an attitude of loving reverence in all communication with God 

(SE, 3:l-3). 

Through continual prayer, the whole activity of the retreatant is ordered to what is 

spiritual. It is through the intermediary of prayer that human effort in the Exercises gives to 

God the entire person whom prayer disposes and opens up to the gift of g ra~e . '~  Ignatius 

subordinates the roles of intellect and will to the spiritual fruit being sought in the particular 

mystery of Christ being contemplated. The emphasis on grace is captured in the third prelude 

of each exercise in which the exercitant asks for specific graces from God: "joy with Christ 

in joy." "pain, tears, and suffering with Christ suffering" (SE. 48:2), etc. The first rule of 

action is to have faith in God as though it were God alone who is doing everything and 

oneself nothing, then set oneself to the task with all your strength. as though the success 

depended entirely on yourself. The Exercises simultaneously count wholly on personal effort 

and wholly on the action of divine grace. Faith in God, the author of all grace and of nature 

ought to be expressed in my faithful human and intelligent activity, because my faith is 

founded absolutely on divine power. In this statement of the principle given by Cusson, we 

75~re i ,  rite Identity of Jesus Christ, vii. See also Smith. "The Nature and Value of a Directed 
Retreatt', 24-25. 

7 6 ~ o r  the theme of grace in the Exercises, these authors are helpful; A. Steger, "La place de 
la g L e  dam la spiritualit6 de saint Ignace," Nouvelle revue thiologique 70 (1948): 561-575. also 
found in English, "Grace in the Spirituality of St. Ignatius," Woodstock Letters 78 (1949): 205- 
224: Lawlor, "The Docvine of Grace in the Spiritual Exercises," 513-532; Cusson, Biblical 
Theology and the Spiriml Exercises, note 3 1 ,  p. 235; Rm6n Orlandis, "De la sobrenaturalidad 
de la vida en 10s Ejercicios," Manresa 12, 47 (July 1936): 193- 223; Jose Sagiiks, S.J., "Suhrez 
y la doctrina de la gracia en 10s Ejercicios," Munresa 21, 78-79 (March - June 1949): 779-102; 
Brian 0. McDermott, S.J., "With Him, In Him: The Graces of The Spiritual Exercises," Studies 
in the Spiritiialir?, of Jesuits 1 8 (September 1 986). 



recognize the equivalent of the much discussed Ignatian Maxim commonly expressed: "Pray 

as if everything depended on God. and work as if everything depended on you." 

(Ribadeneira); or "Pray as if everything depended on you, and work as if everything depended 

on God" (~evenesi)." The dialectic, however it is expressed, relates to trust in God's 

providence, a theme also present in ~rei'' which requires the individual to cooperate fully 

with the action of God's grace in all activity and to become penonally involved in one's own 

salvation. 

The significance of Ignatius' contribution lay in the way he brings together both action 

and grace in the role of the exercitant and in the importance of this dynamic for growth in 

Christian identity. It would seem to be essential to Frei's description of human identity 

which is constituted by the patlern of one's intentions and actions, that attention be paid to 

the kind of active responsibility Ignatius encourages in the exercitant. At the same time. the 

theme of grace. which is normally so important in the Protestant tradition. appears to be 

largely absent as a theme in Frei's work. To enter into the biblical world, conversion 

dependent on grace. is required. Frei's reference in Eclipse to Calvin's doctrine of the 

internal testimony of the Spirit in which the reader. not the text, is to be illumined by the 

spirit.'' may be an opening for this. 

"on the varying formulas of Ribadeneira and Hevenesi see Cusson, Biblical Theology and 
the Spiritual Exercises, note 75 ,  p. 71). Ribadeneira's formula appears in Vita Ignatii Loyolae 
( 1 572)' Book 5,  ch. 1 1 in FN, N, 882. The same thought, differently worded by Ribadeneira 
is found in FN. TII, 631, no. 114 and FN. IV, 846. A similar thought from Ignatius' own 
writings appear in Ganss, The Constitutions of St. Ignatius Loyola, [8 13-8141; FN, N, note 27, 
p. 846 gives a paradoxical phrasing of Hevenesi' in 1705. See also G. Fessard, Ln dialectique 
des Eiercices Spirituels de Saint Ignnce de Loyola (Paris, 1956): 305-363. Since the 1950's 
there have been extensive and subtle discussions of these two formulae: See FN, III, note 14, p. 
63 1 : De Guibert, The Jesuits: Their Spiritual Doctrine and Practice, 148. 

7S~rei, The Identie of Jesus Christ, 160- 16 1, 163-1 64. 

'Vrei, The Eclipse of Biblical Narrative. 17-50. 



b) Tools for Growth 

i) The Rules for Discernment of Spirits 

Ignatius' codification of discernment is set out in his Rules for Discernment of Spirits 

which are actually "the first and so far the only detailed attempt at such a systematic 

method."80 Ignatius left two sets of rules for the discernment of spirits. The first set (SE, 

3 13-327) is primarily used to help those who are beginners in the life of the Spirit. Ignatius 

indicates that these rules are more suitable for those in the purgative life and during the First 

Week (SE, 10:3). In the rules for the First Week, the exercitant is encouraged to follow 

where consolation leads and not to follow where desolation leads (SE, 3 15, 3 18, 329). 

The second set of rules (SE, 328-336) is intended for those who are more advanced 

in the spiritual life. Ignatius suggests that these rules are more suitable for persons in the 

illuminative way, and for use in the Second Week, especially during the election (SE, 102-3). 

Like the Two Standards meditation, they are intended to prevent the exercitant from being 

deceived under the appearance of good. In the context of the election which is the focal- 

point of the Second Week, the second set of rules looks to the choice of the means. to an 

application in daily activities of concrete choices in order that the person will not make 

unwise choices, but be ruled instead by the light of the Gospel. 

In general, the Rules for Discernment of Spirits in the Exercises are intended to help 

the exercitants distinguish the different interior movements that they experience and to 

determine their source and direction: "The good motions that they may be received. and the 

bad that they may be rejected" (SE, 3 13: 1)." It is not the various movements which are 

good or bad, but their source and direction which makes the thoughts or feelings good or bad. 

The purpose is to know how to discern what spirit is operative in 

determine from this if the motion is responding to the will of God or 

each case in order to 

not, and consequently, 

8%uckIey, "The Structure of the Rules for Discemment of Spirits," 26. 

8 ' ~ e e  also Coathalem, Ignatian Insights, 244. On the nature of what is meant by good and 
bad motions see Copeland, "A Directory of the Second and Third Weeks", 41 ; John English, 
"Spiritual Discemment," from taped conferences in London, Ontario, March 7, 1973, page 7; 
Iparraguirre, Vocabulario de Ejercicios Espirituales 1 05, 1 06, 107, 144, 206. 



to accept it or reject it. The title of the rules in the Vulgata Versio uses the word 

"discernendos" (SE, 3 13: 1-2)" to describe this process to which Ignatius refers in the rules. 

In Ignatius' usage, "to discern" is to see deeply in order to recognize and separate, to identify 

and distinguish the good spirits from the bad. The Spanish discemir from the Latin 

discemere (separate. distinguish, discern, discriminate), means to know, judge, comprehend. 

distinguish, or discriminate. For the substantive form of discemir Ignatius uses discrecidn 

(SE, 176. 325lS3 in the sense of discemimiento, that is. discernment. insight. discrimination. 

"Keeness of insight." "skill in disceming or discriminating" are the meanings of the English 

word "discemment" which are relevant for an accurate understanding of Ignatius' thought. 

This understanding of discemment, though rooted in the meaning of discemment of 

spirits found in Scripture and Tradition, is based chiefly on Ignatius' own experiences and 

his reflections upon them as we learn from Cimara's note in the ~utobiography.'~ We find 

that there are important differences in Ignatius' development and application of these rules. 

Discemment in the tradition is a much broader conception than what most think Ignatius' 

discernment of Spirits means in the Spiritual Exercises. It is questionable if discernment in 

the tradition is envisioned quite so explicitly as a means of discovering the particular will of 

God in the sense of making a decision. It is in the context of discovering what God wants 

of me while contemplating the Gospel story and disceming the experience derived from this 

' " p ~ ~ ~ S J l  9, 5 10. Longridge, The Spiritual Erercises of St. Ignatius of Loyola, 184- 1 85. 
These rules help to perceive and note the movements themselves to which many uninstructed 
persons pay little attention. SpExMHSJ19, note 1. p. 510. See also J. Laplace, "Lflexpirience 
du discernement dans les Exercices Spirituels de Saint Ignace," Christus 4 (1954): 117. This 
discernment of motions is not so much reached by a clear, distinct judgement. It is more like 
"a sense of the soul" trained by daily practice which gives the origins of such motions. See also 
K. Rahner, "The Logic of Concrete Individual Knowledge in Ignatius Loyola," 129ff. The rules 
show us how God effects God's Divine impulse and about the possibili~ of recognizing that. 

"see also Ganss, The Spiritual Exercises of Saint Ignatius, note 141, p. 190. Futrell, 
"Ignatian Discernment," 48. The Greek word didkrisis and the Latin discemere or discretio in 
their root meaning signify to divide, to separate, to distinguish, to render discrete. 

u~utobiog, nos. 7-9. 372-375 (Young, pp. 9-1 1). On this point see also Ganss, Ihe Spiritual 
Erercises of Saint ignatius, note 141, p. 190; Innocentia Richards, in Discernment of Spirits 
(Collegeville, 1 WO), 20-22, 25-26, 54-55, 99- 10 1 ; Futrell, "Ignatian Discernment," 47. 



activity that Ignatian discemment is useful. In addition, while Frei, Kelsey, and Wood, have 

the same technical meaning of the word "discemment," as found in the Exercises - discemir, 

discernere, "to sift, "to distinguish," etc., theirs is a theological discernment which has the 

quality of "attention." "patient, loving regard directed upon a person, thing, or ~ituation."'~ 

For Frei. it seems that this discemment is linked in a general sense to an understanding of 

ourselves and our lives which is deeply connected to the knowledge of God.86 For Wood. 

it is a question of a theological discemment which has the quality of "attention," "a patient, 

loving regard directed upon a person, thing, or situation."" For Kelsey, to understand God's 

will for me in particular situation is to in such ways that I may discern how God's 

grace is at work in the circumstances in order to correct what is wrong and to empower for 

new life." The discernment which is taught in the Exercises touches upon these meanings 

when the exercitants are directed to reflect on the course of their actions to see how things 

began and where they ended up. The purpose is that "through this experience, now 

recognized and noted" (SE, 334:1: SE. 333-3341, the persons may be on guard against the 

false spirit and be directed solely by the good spirit in the light of the Gospel. Yet. 

discemment understood in a more general sense as given by Frei and others does not quite 

address the way in which the notion of discemment comes to actual practice in the E-rercises. 

I believe that Lindbeck comes closest to what lgnatius means by discemment when 

he speaks of religion in a cultural-linguistic paradigm as an "interiorized skill" which is 

manifested in an ability "to discriminate intuitively (nondiscursively) between authentic and 

inauthentic and between effective and ineffective objectifications of religion."" He explains 

8 S ~ o o d ,  Vision and Discernment, 7 5 .  See also Murdoch, The Sovereignty of Good, 34, 40, 

"~re i ,  Types of Christian Theology, 25ff. 

"wood, Vision and Discernment, 75. See also Iris Murdoch, The Sovereignty of Good (New 
Work: Schocken Books, 197 I). 34, 40, 9 1. 

"Kelsey , To Understand God Truly, 47. 

'Tindbeck, The Nature of Doctrine, 36. 



that unlike the experiential-expressive approach to religion in which experience itself is the 

source and norm of objectification, in a cultural-linguistic paradigm, human experience is 

"shaped" and in a sense, "constituted" by linguistic forms, i.e., the Scriptures. Erperience 

("experiencia") (SE, 176:1. italics mine),w as it is related in the Exercises, has an 

intratextua?' meaning, that is, the experience required for the Election is derived from 

contemplation on the Gospel. The pivotal experiences referred to in the Exercises as 

Consolation Without Previous Cause, (SE, 330: 1 -2), and as Consolation With Previous Cause 

(SE, 33 1:  1-3) arise in and through the meditation on the life of Christ. The Exercises' most 

radical Christocentric moment occurs when their trinitarian dimension appears through 

consolation." It is Christ's consolation. which draws the exercitant into the mystery of the 

Father. Son. and Spirit. Through Christ's tran~parency,~~ the Consolation With Previous 

Cause becomes Consolation Without Previous Cause. Ignatius, in his emphasis on the key 

Ignatian experience of Consolation Without Previous Cause, contributes to a further 

development of narrative theology in this orientation to the Trinity. Attention to the Spirit's 

work "in us," the pneumatological aspect of the Christian life for which Ignatius gives a 

method in his rules. is an outstanding contribution to narrative theology. 

There are three principles that underlie the method of discernment in the two sets of 

rules:" The good and evil spirits act according to their respective natures: 2) the good and 

"~indbeck. The Nature of Doctrine, 114. 

9'~gan, The Spiritual Exercises and the Ignatian Mystical Horizon, 43. 

9 3 ~ p ~ r ~ H S J 1  9. 528. Ignatius' Spanish Autograph rendition of the Exercises indicates that 
it belongs to Christ ("solo es de Dios nuestro Seiior") to bring the exercitant wholly into the 
Father's love. 

m e  following are good sources on the structure of the Rules for discernment of Spirits in 
the Exercises: Hardon, AN My Liberty, 133- 14 1 ; Ganss,The Spiritual Erercises of Saint Ignatius, 
note 146. p.  192; M. Buckley. "The Structure of the Rules for Discernment of Spirits," 19-37; 
For good general sources on the Rules see Jules J. Toner, S.J.A Commentary on Saint Ignatius' 
Rules of Discernment of Spirits (St. Louis: The Institute of Jesuit Sources, 1982); Piet Penning 
de Vries, S. J., Discernment of Spirits: According to the Teaching of St. Ignotius of Loyola (New 



evil spirits act for contrary purposes (for diametrically different ends); 3) the spirits adapt 

themselves to the persons they are trying to influence. These principles are illustrated in the 

first and second rules of the first set (Rules for the First Week). in which Ignatius divides 

Christians into two groups: a) those who are going "from one mortal sin to another":(SE, 

3 14: 1-3: First Rule, RV),95 and b) those who are going "from good to better in the service 

of God our Lord" (SE, 3 15: 1-3: Second Rule, FW)? In Rule 1 persons, the evil spirit finds 

no serious opposition from the fundamental disposition of persons oriented to evil. He simply 

goes along with whatever he finds there, "proposing to them apparent pleasures" in order to 

keep them on the path of evil. The good spirit, on the other hand, conspires with the good 

tendencies in our nature. He enters "perceptively and with noise," (SE, 3352: Seventh Rule, 

SW) awakening their sense of good judgement to recognize how foolish this way of life is 

by "arousing moral anguish, and "stinging their conscience with remorse." With the good 

person in Rule 2, the procedure is just the opposite. The evil spirit seeks to make this person 

turn back. or at least hinder his or her progress, and by "false reasoning," to bring about 

sadness and sense of futility about continuing in this way of conversion. The good spirit 

produces effects completely contrary. He conspires with the good tendencies in our nature. 

and moves in partnership with the good person's efforts towards holiness. The effect of his 

movement within is courage and strength, tears, inspirations and calmness. The remaining 

rules of the First Week will deal with the nature of consolation and desolation (SE, 3 16-3 17, 

Third and Fourth Rules, FW), the attitudes to adopt in desolation (SE, 3 18-327, Fifth to 

Fourteenth Rules, FW), the causes of desolation (SE, 322, Ninth Rule. FW). The rules end 

by forewarning the exercitant by a description of the tactics of the evil spirit which Ignatius 

describes according to three graphic similes (SE, 325-327, Twelfth to Fourteenth Rules, FW). 

York: Exposition Press, 1973). 

M. Buckley, "The Structure of the Rules for Discernment of Spirits," 28. See also 
William Broderick, "First Week Rules for Discernment," The Way Supplement 48 (Autumn 
1983): 30-3 1. 

%M. Buckley, "The Structure of the Rules for Discernment of Spirits," 28; See also 
Coathalem, Ignatian Insights, 25 1. 



A similar structure is found in the Second Week Rules. The initial rule lays down the 

basic matrix: the second rule treats consolation without previous cause; Rules 3-8 deal with 

consolation with cause, and the last rule combines both kinds of consolation into a single 

directive. The general principle of the second set of rules is expressed in rules one and two: 

illuminative consolation can present itself under two forms, one authentic, and the other false 

(SE, 329-330, First and Second Rules. SW)." Consolation which presupposes no previous 

intervention of our faculties is always authentic because its source must obviously be God 

(SE, Second Rule, SW).'' A consolation with a previous cause is of doubtful origin and 

must always be discerned (SE, 331. Third Rule, sW)? Of itself, consolation can lead in 

either direction. that of authenticity or illusion. As a result, it can represent either an 

authentic consolation (God. or a good angel), or a deceptive illusion (devil. evil spirit), and 

the latter can come from the evil spitit (SE, 32: 1-3). The criterion for discerning 

authentic from inauthentic consolation is given in the third rule: "The good angel acts for the 

progress of the soul ... the evil angel works for contrary purposes."(SE, 33 1 :2-3. Third Rule. 

SW). This is Ignatius* interpretation of the fundamental criterion for discernment Christ gave 

in the Gospels: "you will be able to tell them by their fruits (Matt. 7:20)." The fourth rule 

applies this criterion on the level of spiritual psychology. It outlines the evil spirit's 

procedure for causing authentic consolation to deviate. The evil spirit "takes on the 

appearance of an angel of light" (SE, 332, Fourth Rule. SW, italics minej. With persons in 

the illuminative way, the devil is more oblique. While open attack would fail, he stimulates 

spiritual joy by the good spirit to lead people astray in the end by means of the evil 

spirit.'* According to the theoretical principle given in the fifth rule, Ignatius attributes 

to the evil spirit not only what is evil, but also what is less good: the evil spirit, "weakens, 

97 Coathalem, Ignutian Insights, 269. 

98 See also Buckley, "The Structure of the Rules for Discernment of Spirits." 3 1. There is a 
kind of consolation that does not arise from thought, but through affectivity. 

*coathalern, Ignatian Insights, 27 1 .  

'wardon, All My Liberty, 139- 140. 



disquiets or disturbs the soul by robbing it of its peace" (SE, 332-334, Fifth and Sixth Rules, 

SW)."' By way of a practical suggestion, the fifth and sixth rules indicate that we learn 

by our mistakes, a typically Ignatian technique for personal and spiritual growth. In 

examining the course of our thoughts, any course of thought suggested to us that ends in 

something less good than we had formerly done or decided to do, and which has the effect 

of destroying our peace, comes from the evil spirit and ought to be rejected (SE, 333-334, 

Fifth and Sixth Rules, SW). It is possible, even at the beginning of the consolation to 

discover the true from the false. The true consolation will enter a good person given over 

to the Lord almost imperceptibly, that is. in silence, "like n drop of water going into u 

sponge. " That which is not God will enter with violence and perceptibly ''like a drop of water 

falli~tg onto a stone" (SE, 335: 1-6, Seventh Rule, SW, italics mine).'" In a final directive 

given in the eighth rule (SE, 336: Eight Rule, SW)."~ Ignatius instructs us to distinguish 

carefully the immediate action of God in the soul from the reactions which follow in the time 

after it, which are influenced by our reactions. habits. prejudices, and alike. 

The significance of the Rules for Discernment lies in their method of interpretation 

which is closely connected to Frei's emphasis on the literal sense, and Lindbeck's description 

of religion. The Rules for Discernment are meant to be kept "flexible" and "context- 

variant." l W  and governed by the Scriptures. 

ii) The Exarnen 

The aim, nature, and method of the Examen continues the development of Frei's 

'''See also Coathalem, Ignatian Insights, 272-273; Hardon. All My Liberty. 140; Buckley, 
"The Structure of the Rules for Discernment of Spirits," 31-32. 

'"on the fuller explanation of the similes used here see Buckley, "The Structure of the Rules 
for Discemment of Spirits," 32. 

'"De Guibert. The Jesuits: Their Spiritual Doctrine and Practice, 60ff. M. Buckley, "The 
Structure of the Rules for Discemment of Spirits," 32. 

1 0 1  Frei. Types of Christian Theology, 13- 14, 2 1, 3843. The Oficial Directon; of 1599, Ch. 
38, pt, 1, p. 153. Ganss, 7?1e Spiritual Exercises of Saint Ignutius, note 110, p. 181. 



second view of theology, only this time, under its critical aspect as critical normed Christian 

self-description,'05 and of theology as a critical and reformist activity.'" Theology in this 

second sense is a practical discipline aimed at shaping Christian identity. The purpose of the 

Examens, in the Exercises and as a daily examen of conscience in life after the retreat, is "to 

amend, correct, or purify"lo7 one's intentions and actions. It is intended to complete the 

indication given in the title about the necessity of victory over oneself (SE, 21:1), which is 

the same in meaning as reform of life. As a tool for reform of life, the Exarnen has become, 

by means of the Exercises. "a pre-eminent means of correcting faults and acquiring 

vinuesu'08 and a source of "daily renewal and growth in our religious identity."lW The 

examination of conscience is a search for the "real," the pole of "purity of heart" which 

ensures genuineness of spirit. 

What Frei and Kelsey give as a theory of theology as a reformist activity, Ignatius 

gives as a development in practice in his two types of Examens: the Particular and the 

General Examen. In the structure of the Exercises, the Particular Exarnen comes first. not 

only in sequence but in importance. Ignatius calls it the "Daily Particular Examination of 

Consciencett (SE, 24:1)lt0 to distinguish it from the General Examen. The particular 

examen has a narrower focus than that of the general examen. Its aim is "to guard carefully 

'05~rei. Types of Christian Theoiogy 3, 20-2 1. 40, 1 24. 

'QKelsey. The Uses of Scripture in Recent Theology, 159ff; Kelsey, "The Bible and Christian 
Theology." 390-393. 

"'~aniel L. Araoz. "Positive Examination of Conscience," Review for Religious 23 (1964): 
62 1 ff. 

' 0 8 ~ e  Gui bert , The Jesuits: Their Spiritual Doctrine and Practice, 568. 

'OgGeorge A. Aschenbrmner, S.J., "Consciousness Examen," Review for Religious 3 1 (1972): 
15. This is a seminal article on the Exarnen which has brought Ignatius' intention in the Examen 
into the contemporary context. Mary Hugh Campbell, "The Particular Examen-Touchstone of 
a Genuinely Apostolic Spirituality," Review for Religious 45 (1986): 776. 

" m e  words "of conscience" are not in the earliest Spanish or Latin texts. See SpExMHSJI 9, 
252-255; MI. Vol. 100, 166-167. The translation of the Spiritual Exercises by Ganss includes 
the word "conscience" for both kinds of Examens. 



against a particular sin or fault he or she wants to correct or amend" (SE, 32: 1 (italics mine); 

24-26; 27-3 1 ) . l L 1  Since this method aims at purification of the heart. the particular examen 

tends to focus on one fault or virtue at a time and for a definite length of time. The special 

character of the particular examen is its "particular and daily character,""' which 

concentrates on the unique specificity of the person, another important theme which is also 

stressed by ~ r e i .  '13 The matter of the particular exarnen will differ according to one's needs 

and circumstances at a given time. It may be the selection of fault to be corrected, or a virtue 

to be obtained. During the retreat, Ignatius intends the matter of the particular examen to be 

the way the exercitant keeps the Additions (SE, 90: 1). 

The general examen has a wider scope that the particular examen since it is based on 

the examination of all our defects. thoughts, words and actions. Since its purpose is 

purification of conscience. the focus of the general examen is on a more general survey of 

the overall pattern of the person's intentions and actions as the sources of sins of thought. 

word. and deed. The examen may also attend to occasions of virtue, the pattern of which 

needs to be fostered and strengthened. Although its focus is general, its aim is very specific: 

"to purify oneself and to make a better confessiont' (SE, 32: 1 ;  32-42; 43-44).'"' As a tool 

for sacramental preparation for both Eucharist and Penance (SE, 44: 1-9, General Confession 

with Holy Communion). The general examen extends Frei's emphasis on the sacraments as 

' 'Iparraguirre, Vocabulario de Ejercicios Espirituales, 1 1 3; Coathdem. Ignatian Insights, 8 1 - 
82; Townsend. "The Exarnen and the Exercises: A Re-Appraisal," 16-35. 

 he idea is that we have a better chance to master our disordered tendencies or acquire 
some virtue if we take them one at a time. Ignatius, without knowing it, applies a well-known 
principle of psychology. On the particularity of the Exarnen see Timothy Brosnahan, S.J., "Some 
Notes on the Particular Examen," Review for Religious 2 (January - December 1943): 87-88; 
Hardon, All My L ibe r~ ,  92-93; Coathalem, Ignatian Insights, 82-83. 

"'~rei, The Identity of Jesus Christ, "Identity--The Specific Uniqueness of a Person," 135- 
138; "Identity as Self-Awareness and as Moral Responsibility," 37-44. 

"'Coathalem, Ignatian Insights, 86-87. David Townsend, "The Examen and the Exercises--A 
Re-Appraisal," The Woy Supplement 52 (Spring 1985): 17; Hardon, A12 MY Liberty, 87. The 
General Examen goes further into the more obscure domain of inclination and appetites. 



the "self-communication of [Christ's] self-focused identity," 115 and the need for the 

Christian to make this contact and to grow spiritually by means of it. 

The examen is not intended as a course in self-perfection by means of some kind of 

psychological or moralistic self-analysis. While both types of examens necessarily include 

a negative aspect, they are meant to be positive"6 in nature since the focus is on the Spirit's 

work in us and on Christ who is speaking to us in some way through our own life 

experiences and reactions to them which are the data for discernment of God's will for us. 

The positive feature of the examen is seen in that both types of examen are a form of prayer. 

Ignatius refers to the Examens in Annotation 18, with the methods of prayer (SE. 18:4-5).'17 

The method of each involves a concentration on intentions and actions, the same identity 

description pattern which Frei emphasizes so str~ngly."~ The method of the particular 

examen involves two essential elements. and two subsidiary aids. The first element is an 

habitual attitude or intention of alert awareness regarding the subject matter of the examen 

and its circumstances of application. The first time, upon rising, the retreatant resolves "to 

guard against the particular fault he or she wants to correct" (SE. 242). The second time this 

"'~rei. The Identity of Jesus Christ, 157: 164- 165. 

116 All of the _ereat writers on the Exarnen stress its positive nature. Van Breemen, "The 
Examination of Conscience." 60 1-60 1 ; Iparraguirre. Vocabulario de Ejercicios Espirituales, 1 13. 
Speaking of the particular exarnen, Iparraguirre writes, "No se centra sobre uno mismo, sin0 
sobre el servicio que dios exige de cada uno." Rickaby, The Spiritual Exercises of St. lgnatius 
Loyola (London, 1923), 66: Townsend, "The Examen and the Exercises--A Re-Appraisal," 20- 
2 1 : Araoz. "Positive Examination of Conscience," 62 1-624, 

"'on the important relationship of prayer and the Examen see Coathalem, Ignatian Insights, 
88. Brou, Ignatian Methods of Prayer, 168- 169; Peter G. Van Breemen, S.J., "The Examination 
of Conscience," Review for Religious 49 (1990): 600-602; Roberto C. Yap, S.J., "Examen: 
Formative Prayer Towards Contemplation-in-Action," h d i s  5 ( 199 1): 77- 100; George 
Asc henbrenner, S J . ,  "A Check on our Availability: The Exarnen," Review for Religious 39 
(1980): 321; Aschenbrenner. "Consciousness Exarnen," 16-17; "The examen is a time of prayer." 
"Examen without regular contemplation is futile." De Guibert.The Jesuits: Their Spirirwl 
Doctrine and Practice. 133; Joan Roccasalto, "The Daily Examen," Review for Religious 45 
(1986): 280-281; Iparraguirre, Vocabulario de Ejercicios Espirituales, 113. 

"'Frei, 77le Identity of Jesus Christ, 37-38; 41-44; Frei, "Theological Reflections on the 
Accounts of Jesus' Death and Resurrection," 62-64. 



awareness is made concrete is after the noon meal. The actual practice of the examen begins 

here by asking from God the grace "to recall how often one has fallen into the particular sin 

or fault in order to correct it in the future" (SE, 251) .  The second essential aspect of the 

method consists in an act of "corrective control." Twice a day there are such acts of control 

or "times of examen." The method followed is to exact an account of oneself hour by hour 

from the moment of rising until the present examination (SE, 25-26). These first and second 

elements: habitual attitude and corrective control, applied sincerely constitute "the genuine 

Ignatian instr~rnent""~ which is most effective for reform of life. The four additions (SE, 

27-3 1 )  are intended aids "to help in the riddance of the particular sin or fault" (SE, 27:l). 

All four contain a model of noting down the area needing reform in a manner which is both 

"sensible and spiritual." The person should note the area needing reform by an action 

accompanied by an intenfion, of reform, of sorrow, or desire for improvement. 

The first part of the method of the examen offers a form of "doctrinal instruction" (SE, 

32-42)'" on the nature of thoughts. words. and actions in which Ignatius explains what is 

mortal and venial sin or only a defect. The second part is the formal method of the general 

exarnen and has five poicts (SE, 43: 1-7)"' which are original to Ignatius himself. The First 

Point is "to give thanks to God our lord for the benefits received" (SE, 439). A similar 

disposition is noted in Frei's works. Frei comments that for Calvin, to know Christ is to 

know not the correct and proper doctrine of the Atonement or Incarnation, etc., "but to know 

him. as Melanchton said in a famous phrase, "by his benefits. ""' Notice that the first point 

is not an inward movement towards self, but towards God in an awareness of God's presence 

119 Coathalern, Ignotian Insights, 84: 83. See also Iparraguirre, Vocabulario de Ejercicios 

Espirituales, 1 1 3. 

"qparraguirre, Vocabulario de Ejercicios Espirituales, 1 12- 1 13; Donald St. Louis, "The 
Ignatian Exarnen: A Method of Theological Reflection," The Way Supplement 55 (Spring 1986): 
66-76. 

 or this section. I have used G. Aschenbrenner's article, "Consciousness Exarnen," quoted 
above as a modem commentary on the Ignatian Examen. See especially pages 17-20. 

'"~rei. Types of Christian Theology, 25. 
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in the circumstances of one's life. The Second Point is "to ask for grace to know my sins 

and rid myself of them" (SE, 43:3). It is a prayer for enlightenment in terms of "a Spirit- 

guided insight into one's life"Iu which must come from God and not from any exercise in 

self-analysis. In 7'he Third, "I take account of my soul from the moment of rising to the 

present examen. ..-"(SE. 43:4-5). The focus is not an exact listing of failings, but on specific 

incidents as these reveal patterns which bring clarity into my Christian identity. The Fourth, 

is "to ask pardon of God our Lord for my faults" (SE, 435). Everything for Ignatius is 

oriented toward service. the desire to be a disciple, to follow Christ. The Fifh, is "to resolve 

with his grace, to amend them" (SE, 43:7). and to reform my life. The general examen looks 

to the future with specific decisions and choices to be made, with resolutions that embody 

new attitudes and purified choices. The Daily Examen in its five points, is a repetition of the 

Contemplation to Attain Love and a daily renewal of the entire retreat experience. 

The particular and general examens contribute to the funher development of narrative 

theology by their practical emphasis on Kelsey's understanding of theology as a reformist 

activity and Frei's second view of theology as normed Christian self-description. They attend 

both to the particularity and specificity of the individual's personality and situation, as well 

as to the general patterns of intentions and actions which need to be reformed if Christian 

identity is to be shaped and nurtured. The Examens in conjunction with the Rules for 

Discernment are intended as tools to help the Christian to stay attuned to the presence of 

Christ. The emphasis on the Spirit's work in us contributes an aspect of the Christian life 

missing from the discussions of narrative theology. The Rules and the Examen aim at that 

reform of life seen as a response to the presence of Christ and his Kingdom, a response 

which necessarily requires both vision and discernment. 

'"ASC henbrenner, "Consciousness Exarnen," 17; John English, Discernment and the Examen, 
(Guelph, Ont.: Loyola House), 20. You are asking for light to know the source of the 
movements within you. 



C. The Ecclesial Context of the Exercises 

Frei does not develop a "theology of the ~hurch ,""~  but instead situates his 

understanding of the Church firmly within the framework of his Christological and pastorai 

interests. In his earlier works, the relation of the Church to Christology is stressed. The 

Church is understood in the context of the resurrection of Jesus and in relation to the life of 

the Spirit. Frei describes the Church as the "temporal base of the Spirit," and as the 

"indirect, localized presence of Jesus in and for the world."" There is a certain parallel 

between the Church and the appropriate response to Christ's presence which brings together 

factual affirmation with faith, hope, and love. The Church (and the Christian) is "a collective 

it follows at a distance the pattern of exchange, serving in humble obedience 

rather than being served. In Frei's later works, the focus is on the Church as a 

"sociolinguistic community." a concept he borrows from G. Lindbeck. A religion (like a 

culture) can be viewed as a kind of cultural and/or linguistic framework or medium that 

shapes the entirety of life and thought.'" Frei is saying "that the Church is like that--a 

culture. not only for the observer but also for the agent, the adherent who would understand 

it.W!?" In order to understand the Church, it is best described "thi~kly,""~ that is, in terms 

of the activities comprising its life and practice, and from the participant's or language-user's 

point of view. 

When we come to Ignatius' vision of the Church which permeates the Exercises, we 

'24~rei, The Identip of Jesus Christ, 157. 

I3Ibid., (italics mine), 157, 158, 158- 165. For a development of this theme see also Barth, 
The Humanity of God. In the Church, we recognize the humanity of God. 

'"~rei, The Identip of Jesus Christ, 160. 

'"~indbeck. The Nature of Doctrine, 32-4 1 .  

"'~rei, Tvpes of Christian nteology, 13-14; Frei. "The 'Literal Reading of Biblical Narrative 
in the Christian Tradition," 146- 147. 

I2gThis term comes from Clifford Geertz's works. See Frei, "The 'Literal Reading' of 
Biblical Narrative in the Christian Tradition," 146; Frei, Types of Christian Theology, 13; 3 1 .  
Lindbeck, The Nature of Doctrine, 115; See also Geertz, The Interpretation of Cultures, 14ff. 



see something similar to Frei in some respects. but also distinct differences. The similarities 

can be seen in the way Ignatius describes the Church in terms of its activities. The 

community of the Church is the "descriptive context of the sensus literalis and the religion 

of which it is part"130 which Ignatius describes in terms of the sum total of its beliefs. 

attitudes, activities, as well as narratives. The differences center on the strong Christological 

basis of Ignatius' ecclesioiogy - the direct presence of Christ in the Church, and the symbols 

and terms he uses to describe it - spouse and mother. While Frei appears to say that the 

"subject Church" is identical with the indirect presence of Christ. that is with the Holy 

spirit.'" he quickly dispels this appearance by saying that "subject Church" is analogous 

to rather than identical with the subject self that is Je~us."'~' In addition, Ignatius 

emphasizes the attitude of total obedience to the Church as to Christ who is directly present 

there in contrast to Frei who emphasizes "the obedient Jesus" while saying little about 

obedience to Christ in the Church.13' 

Apart from the Rules for Thinking with the Church. mention of the Church is made 

only five times in the Exercises (SE, 18:7: 422; 229:5;170:2: 177:2).lY The Pope is not 

mentioned even once in the Exercises. Inspite of this, St. Ignatius has been called "a man 

'Trei ,  "The 'Literal Reading' of Biblical Narrative in the Christian Tradition," 146. 

" '~rei ,  The ldentiry of Jesus Christ, 57: See Demson, Hans Frei & Karl Barrh, 43-44. 

I3'Frei, The Identity of Jesus Christ, 159. 

I3'For a source of criticism of Frei in both the areas of direct presence of Christ and the 
response of obedience set: Demson, Hans Frei & Karl Bunh, especially, ch. 3,41-67. Frei leaves 
unattended the specific identity that Jesus enacted in his relationship with the apostles. For this 
reason, there is not an opening for Frei to connect our Christian response of obedience to Christ 
in the Church. 

[%nnotation 18; The Examen of Conscience; The Tenth Addition in the Fourth Week refers 
to the observance of the laws of fasting and abstinence ordained by the Church; The object of 
the Election should be matters that are lawful within "our Holy Mother the hierarchical Church: 
A state of life should be chosen within the limits of the Church. See also Ciindido de Dalmases, 
"The Church in the Personal Experience of St. Ignatius," Centrwn Ignatianum Spiritualitatis 44 
( 1983): 53-54. 



of the ~hurch.""~ Inspite of the similarities in their attraction to orthodoxy, Ignatius appears 

to understand the Church quite differently than Frei. For Frei, the Church is the "indirect, 

localized presence of Christ"; for Ignatius. the Church is the sacrament of the presence of 

Christ in which he truly encounters Christ and serves him. This understanding was deeply 

and personally forged through his own spiritual experience of the Church gained at Manresa, 

Cardoner. Montmartre, and La Storta. The Vows made by Ignatius and his companions at 

Montmartre in 1534 were significant in the promise to serve Christ in the Church. The 

Founh Vow of obedience to the Pope which the professed Jesuits take is "the 

institutionalization of the Jesuit's commitment to Christ." "Christ and his Vicar form one 

inseparable sacramental real it^.""^ The description of the Fourth Vow is found in the 

Formula of the Institute and repeated in the first rule of The Rules for Thinking with the 

Church, is considered the very heart and center of the Ignatian charism in the Church. 

The Rules For Thinking and Feeling with the Church 

The title of the rules refers to "the genuine feeling" ("el senrido ~eradero"),'~' to be 

encouraged in a member of the Church which is further defined in the first and second rules 

as "obedience in everything" (SE, 353: 1 )  to the Church. The right feeling to be acquired is 

not only "with" the Church, by an attitude of obedient acceptance of her pronouncements. but 

also "in" the Church, as a participant who intends, feels, acts and speaks habitually in a way 

I3'~his term was coined by Hugo Rahner. H. Rahner, The Spirituality of St. Ignatius Lqvoia, 
55. Nadal had noted that "St. Ignatius always had this ecclesiastical spirit." FN, II, 188, 19 1 .  

i36~ohn R. Sheets, S.J., "The Fourth Vow of the Jesuits," Review for Religious 42 (1983): 525. 
The Fourth Vow is "a spirit of special devotion and attachment to the Holy See." John W. 
O'Malley. S.J., "The Fourth Vow in Its Ignatian Context: A Historical Study," Studies in the 
Spirituality of Jesuits 15, 1 (January 1983): 1-45. 

' " S ~ E X M H S J ~ ~ ,  548. Ganss, The Spiritual Exercises of St. Ignatius, note 163, p. 197. The 
content of Ignatius' lengthy title includes far more than the realm of thought or belief. See also 
Ganss. "Thinking with the Church: The Spirit of St. Ignatius's Rules," 72; Hardon, Ail My 
Liberty, 145. The title of the Rules as given in the Autograph is their purpose according to 
Ignatius. 



which further the Church's ~nission.'~' The prepositions "int' and "with" call attention to the 

shaping of Christian identity according to the pattern of intention and action found in Christ 

who was obedient even to the death of the cross (Phi1.25). These rules are intended for the 

Church as a community of persons, and for each member individually. The communal 

dimension is represented in the text by the frequent use of the first person plural "we" (SE, 

352: They are intended, in particular, for the retreatant who is hearing the call of 

Christ throush the Exercises to spread the Kingdom. The reference to the Church 'tmilitant" 

(SE, 352: 1,  italics mine),'a refers to the actual Church with all the defects and faults of its 

minsters and its people. The reference to the Church "militant" (SE. 352: 1. italics mine)."' 

' 3 a ~ p ~ . r ~ ~ ~ ~ 1  9. 548. "m la Iglesia" (Autograph); "cum orthodoxa Ecclesia" (Vulgata 
Versio). Both the Vulgate "with" and the Autograph "in" are approved translations of Ignatius' 
intention in the Rules. on this point see Ganss. "Thinking with the Church: The Spirit of 
Ignatius's Rules." 73: Ladislaus Orsy, S.J.. "On Being One With the Church." Studies in the 
Spirilualie of Jesuits 7. 1 (January 1975): 2 1-43; Orsy suggests the English translation. "being 
one with the Church" (a Pauline interpretation). expresses the depth the separate English terms 
cannot achieve. See also the articles by Avery Dulles, "The Ignatian "Sentire cum Ecclesia 
Today." Centrum Ignatianurn Spiritualitatis 25/2, Number 76 ( 1994): 19-35; Michael Buckley's 
revision of the piece cite in the dissertation. "Ecclesial Mysticism in the Spiritual Exercises," 
Theological Studies 56 (September 1995): 44 1-463. 

IJ91n his works. Frei several times refen to the Church as a community. See Frei. "Theology 
and the Interpretation of Narrative," 96, 99-100 143; Frei, "The 'Literal Reading' of Biblical 
Narrative in the Christian Tradition," 146-147; Frei, Types of Christian Theology, 2 .  11-12. 14, 
20, 22, 35; I IS). 

laOn the meaning of the Church militant in the Rules see Pedro Leturia, S.J.,"Sentido 
verdadero en la Iglesia militante." Manresa 14 (1942): 33-34. Ignatius treats in the rules and in 
his ecclesiology neither of the Church triumphant nor of the primitive Church of Paul and 
Augustine, but of the actual Church of his own day, the Church which he knew by his own 
experience. Vincent O'Keefe. S.J., "Sentire cum Ecclesia," Review for Religious 42 (1983): 839. 
Ignatius refers to the Church in the concrete, the hierarchical pilgrim Church which stands ever 
in need of purification. On the development of Ignatius' view of the Church see Cindido de 
Dalrnases, "The Church in the Personal experience of St. Ignatius," Centrm Ignatiunurn 
Spiritualitatis 44 ( 1983): 5 1-66. 

lJ'Ignatius does not treat in the rules and in his ecclesiology of the Church triumphant or of 
the primitive Church of Paul and Augustine, but of the actual Church of his own day, the Church 
which he knew by his own experience. On the meaning of the Church militant in the Rules see 
Leturia, "Sentido verdadero en la Iglesia militante," 33-34. O'Keefe, "Sentire cum Ecclesia," 



Ignatius refers to the Church in the concrete, the hierarchical pilgrim Church which stands 

ever in need of purification. Ignatius refers to the historical and existential Church, the one 

whom Frei calls "a collective di~ciple,"'~' and Vatican 11, the "pilgrim Ch~rch.""~ 

The structure of the rules reveal a three-fold division within them which address three 

aspects integral to the Church's life and practice: devotions, authority, and dogma.Iu The 

first group (Rules 2-9) (SE, 354-361), describes the activities of the Church in regard to 

worship and gives suggestions for establishing the genuine attitude about these devotions for 

loyal Catholics. The second group (Rules 10-12) (SE, 362-364), builds up a mental outlook 

with respect to three classes of superiors in the Church, in matters of civil and religious 

jurisdiction, learning, and sanctity. The third group (Rules 13- 18) (SE. 365-370), deals with 

how to convey doctrinal truths in complex times, and the attitude one ought to have toward 

them, 

Rule 1 and Rule 13 form the Christological focus of the content of all eighteen rules. 

They give the fundamental theological principle that should regulate all Christian belief and 

practice. Ignatius states this fundamental principle in Rule I ,  which forms a kind of "first 

839. On the development of Ignatius' view of the Church see de Dalmases. "The Church in the 
Personal experience of St. Ignatius." 5 1-66. 

""~rei. The id en ti^ of Jesus Christ, 160. 

"'"~ogmatic Constitution on the Church," ("lumen Gentium"), par. 8 ,  note 26, p. 24: St. 
Accglcstine, "Civ. Dei", XVIII. 5 1, 2. PL 4 1, 6 14. Frei also uses the word "pilgrim" to describe 
the believer who is in always in transition from belief to unbelief or unbelief to belief, and who 
witnesses to Christ by the "eloquence of a consistent pattern of life." Frei, The Identity of Jesus 
Christ, 160; 7-8. Ignatius. in his Autobiography, calls himself "the pilgrim." Autobiog, nos. 42, 
45, 46, 49, 50 etc., 4 18-43 1 (Young, pp. 3 1, 32, 33, 35, 36 etc.). 

 or the structural and theological analysis of the Rules. I have drawn from the studies done 
by Pedro de Leturia, "Sentidio verdadero en la Iglesia militante," 26-35, 118-13 1; the two articles 
by Joaquin Salavem, S.J., "Significaci6n teol6gica del 'Sentido verdadero que en la iglesia 
militante debemus tener', segun San Ignacio," Mmresa 4 1 (October - December 1969): 299-3 14; 
Joaquin Sdaverri. S.J., "Motivacibn hist6rica y sigruficaci6n teol6gica del ignaciano 'sentir con 
la Iglesia'," Estudios Eclesiasficos 3 1 (February - March 1957): 139-17 1 ; the two articles by 
George E. Ganss, "Thinking with the Church: The Spirit of Ignatius's Rules," The Way 
Supplement 18 (Spring 1973): 72-82; George E. Ganss, S.J., "Rules for Thinking with the 
Church", 7he Way Supplement 20 (Autumn 1973): 72-73. 



principle and f~undation"'"~ for all that follows: 

With all judgement of our own put aside, we ought to keep our minds disposed 
and ready to be obedient in everything to the true spouse of Christ our Lord, 
which is our holy Mother the hierarchical Church (SE, 353: 1, italics mine). 

The intention of the Church, under whose tutelage the Exercises are made, is to lead to the 

ideal of the Christian life. Notice that the norm is expressed first according to what refers 

to our conduct or action. The basic tension of obedience occurs between the retreatant's 

personal judgement and that of the Church. This basic tension is reflected in - three broad 

rules: Rule I related to cults and devotions (SE, 353), Rule 10 on theological knowledge (SE, 

362). and Rule 13 on dogmatic truths (SE,  365). The same norm of obedience is repeated 

in the first part of Rule 13 but insisting more on the aspect of understanding (a[ 

entendhiento) and on personal adhesion of the intellect and judgement to the doctrines of 

the Church: "What seems to me to be white, I will believe to be black if the hierarchical 

Church thus determines it (SE, 365:1).'46 The rationale behind this obedience is one of 

faith in the presence of Christ living and active in the Church, especially in its visible 

authority. The theological principle underlying this norm of obedience in action and intention 

'%anss. "Thinking with the Church: The Spirit of St. Ignatius' Rules". 80. On the first rule 
as foundation for the rest and on the theology of the first rule see also Salaverri, "Significaci6n 
teoldgica del 'Sentido verdadero que en la iglesia militante debemus tener', segun San Ignacio," 
300ff; Robert E. McNally, "The Council of Trent, the Spiritual Exercises and the Catholic 
Reform," Church History 34 ( 1965): 42ff; Luis Teixidor, "Primera Regla," Manresa 10 ( 1934): 
23 1-241. 

'J6McNally, "The Council of Trent, the Spiritual Exercises and the Catholic Reform," 42. 
This statement is often referred to as the "blind obedience' of St. Ignatius. On the theological 
significance of this part of the Rule 13 see Salavem, "Significacibn teoldgica del 'Sentidio 
verdadero que en la iglesia militante debemus tener', segun San Ignacio," 301P, Michael 
Rondet, S.J., "Noir ou blanc selon I't?glise," Christus 57 (January 1968): 5- 18; J. Itumoz, "Lo 
blanco o lo negro segun determinaci6n de la Iglesia," Manresa 42 (February - March 1970): 5-18; 
Luis Mendizibal, S.J., "El 'hecho eclesiistico' de la obediencia ignaciana," Manresa 36 (February 
- March 1964): 403-420; Luis Mendidbal, S.J., "Sentido intimo de la obediencia ignaciana." 
Manresa 37 (February - March 1965): 53-76. Referring to the beginning of this obedience in 
the Autobiography of Ignatius Mendizibal says, "; ...y a que sabemos que la obediencia no fue el 
primer paso de la idea ignaciana, sino que aparecid a1 final, despues de 17 afi de fomaci6n 
espiritual que se desarrollaba a grandes pasos bajo la guia del Seiior." 



is given in the second half of Rule 1: "The true Spouse of Christ our Lord which is our Holy 

Mother the hierarchical Church." The "a-priori character of this obedience"'" is further 

defined in the second half of Rule 13 in the Christologicd title: "Christ our Lord, the 

Bridegroom" (SE, 365:2, italics mine). The Spirit that is between Christ and his Spouse the 

Church is "the same Spirit and Lord of ours who gave the ten commandments" (SE, 356:2-3). 

It is this reference to the Spirit in union with Christ and God which is the theological 

principle giving transcendent value to the norm of conduct of full adhesion to the Church. 

There can be no real contradiction between natural and supernatural means (black and white), 

since the God who is the very author of the natural means is also the author of those 

supernatural. Consequently, even in what appears to be contradictory as 'black' proceeds 

from the natural order of knowledge and works, what the Church calls 'white' according to 

the supernatural order, we can accept the judgement of the Church because it is ruled by the 

same Spirit who ruled by the ten commandments the natural order. Hence, the submission 

of judgement to the Church is a practical expression of the Christian's belief in the 

providence of God (SE, 158, 160. 16 1. 1 65),14' a theme which Frei mentions in his work. 

The norm applied in Rule 13 is extended to everything which the Church teaches and is the 

application to all times, places, persons, and collectivities. 

Ignatius. then. understands the presence of the Christ in the Church through the Spirit 

to be direct, whereas Frei emphasizes the Church "as the spatial, temporal basis of Christ's 

indirect pre~ence.'"~ D. Demson speaks of the indefiniteness of Christ's presence in Frei's 

intention-action schema and the lacuna it causes in his hermeneutic~.'~~ He shows that 

l4'~he term comes from McNally, "The Council of Trent, The Spirimaf Exercises and the 
Catholic Reform," 42. 

'"The theme of the providence of God in Ignatian spirituality is studied by Michael J. 
Buckley in his article, " ' Sempre Crescendo in Devotione.. .' : Jesuit Spirituality as stimulus to 
Ecumenism," Centrum Ignatiunwn Spiritualitatis 88 ( 1989): 73-8 1. The theme of God's 
providence is present in Frei's work, and is a distinguishing characteristic of the work of the 
Reformers, Luther and Cdvin. 

'"Trei, The Identizy of Jesus Christ, 157-158 (italics mine). 

'%emson, Huns Frei & Karl Banh, 41-67; 46-48. 



unlike Barth. Frei leaves unattended the specific identity that Jesus enacted in his relationship 

with the apostles. This omission leads Frei into a discussion of Jesus' presence that is 

deficient regarding its specificity. In his own book, Dernson argues for an understanding of 

the Church as "a reiteration of the apostolate."'" Our relationship with Christ is a share 

in the direct relationship which the apostles experienced with Christ in the Spirit. 

Rules 1 and 13 form a unity, expressing the divine-human mystery of the Church 

according to two dynamic symbols: Spouse and Mother. The first symbol, the Church as the 

"true Spouse of Christ" (SE, 353:1, The First Rule: 3652, The Thi~eenth Rule). It 

speaks to the new interpersonal and permanent relationship of love between Christ and the 

Church and the mutual sharing of goods. In Ignatian logic, the spouse ranks first, above the 

mother and is mentioned first. In the second symbol. the Church as "our Mother" ("nuestra 

Modre") (SE. 353: 1. Rule 1: 3655, Rule 13: 365:3, Rule 13).15' Ignatius is very clearly 

connoting authority. hence the hierarchical aspect of the Church. The Church under this title 

draws attention to our personal and communal relationship with the Church from which we 

have received supernatural life and our sonship with God. In using this term, Ignatius is 

shaping a disposition of love for the Church. "Nuestra Madre" has three particular qualities 

as characterized by Ignatius: Sancta, hierarchica quae romana esd5" These words point to 

'51~bid.. note 3, p. 44. 

I5'~he Thirteenth Rule. Salaverri. "Signification teologica del 'sentido verdadero que en la 
iglesia militante debemus tener', segun San Ignacio," 299-3 14. What Ignatius is describing in 
Rules 1 and 13 is the same doctrine of the Church as the Body of Christ and as the Spouse of 
the Church proclaimed by Paul (Eph. 5:29), and reiterated in Vatican I and II (Lumen Gentium, 
nn. 6, 7). and in the Early Church Fathers and in scholastic theology (St. Augustine, PL, 36510; 
37: 1672; 38:674, 1 O8Off: 42, 424). Ignatius expounds this doctrine in his famous letter to 
Claude, Emperor of Abyssinia, February 23, 1555. Epplgn 8, ep. 5205, pp. 460-467. This letter 
can be found in Young, Letters of St. Ignatius of Loyola. 367-372. 

lS3~he  Church as Mother is a symbol of the most natural and universal love, the most pure 
and the most disinterested. See Luis Gonzalez, "Which Church?" Centrum Ignatianum 
Spirituafitatis 44 ( 1983): 7 1. 

154~pExMHSJ19, 551. "Quae romana est" is a clause found only in the "Versio prima", the 
work written most likely by Ignatius himself. It is the only allusion to the Roman Pontiff to be 
found in the Rules. See Luis Teixidor, "Primera Regula," Munresa 10 (1934): 232-233. The 



the importance of the Roman See where Peter reigns and to the truth, grounded in the 

teaching of the evangelists. of the divine institution of the hierarchy. Some of its members 

possess the sacred powers of teaching, sanctifying, and ruling the rest, "thus continuing the 

work of Christ in the world."15s The reference to the "Roman Church" clearly singles out 

the visible, institutional Church, with its sacraments. rites, laws, and authority, the Bishops 

and the Sovereign Pontiff. It also denotes the historical reality of the Church which, despite 

its grandeur and its sins, remains the legitimate heir to the promises of Jesus. The motivating 

force behind the Rules for the Church is clearly love: "the great service which is given to 

God because of pure love" (SE, 370: 1. This is the same virtue, together with trust, which 

Frei says are appropriate responses to the unique unity of Christ's identity and presence in 

the ~hurch ."~  This spirit is captured in Rule 18 (SE, 370), the last and final word of the 

Exercises: 'Amor divinis finis. " This phrase, Leturia comments, bears the "imprint of the 

whole book." 

The significance of the emphasis on the direct presence of Christ in the historical 

structure of the Church and the corresponding response of obedience. contributes to a 

development of narrative theology not found in Frei. Ignatius, in the Rules for the Church. 

accents the problem for individuals who must respond in freedom to the Church, and who. 

by nature of this response, become themselves through the pattern of intention and action in 

imitation of Christ. This emphasis. though different from Frei in expression and content. is 

connected to his development of obedience to ChristTM7 and to the Church understood as 

"a collective disciple." By the symbols of the Church Ignatius uses: Spouse, Mother, and 

dwelling-place of the Spirit, he contributes in a way Frei does not to deepening our 

Rules reflect on the Christian dogma of the hierarchical Church. This is based on the norm of 
the Christian life. 

1S5Gonzalez, "Which Church?" 7 1. 

156Frei, The Identity of Jesus Christ, 156. 

"'0n this point see Dempson. Hans Frei & Karl Barth, 87. The description of Jesus' 
obedience in the Gospels which Frei redescribes, "gives a clue to how others are to see their own 
identity in relation to Jesus, that is, in obedience." See also note L 1, p. 87. 



understanding and appreciation of the theological context in which the Christian life is lived. 

Conclusion 

Tne role of the director who faithfully narrates the Scriptural account to the exercitant 

and proposes themes for prayer, and helps to interpret the experiences of the exercitant. 

contributes to the further development of Frei's first, second. and third order theology. The 

three elements of biblical interpretation. explicizrio, meditatio. and applicatio. come together 

in the proposing, interpreting, and adapting of the Exercises which comprise the role of the 

director. The interpretation of the experience derived from using Scripture given in the 

Annotations and in the Rules for Discernment of Spirits, demonstrates the overlap between 

Frei's second and third -order theology. Scripture is proposed, experiences derived from the 

use of the story are interpreted. and the context of the reader is emphasized and incorporated. 

The rules relating first and second-order theology are "ad hoc," that is. dependent on the 

specific context in which one speaks. By adaptation of Scripture and the Exercises to the 

exercitant. there is a recognition present but not developed in Frei, of the reader who brings 

his or her own pre-understanding and interests to the text. The emphasis on the importance 

of the role of the exercitant contributes to a funher development of narrative theology by 

accentuating active collaboration of the exercitant in the process Christian self-identification 

while, at the same time. emphasizing the role of grace in all of this. The topic of spiritual 

formation, emphasized by the proponents of Frei, is supported and developed in an 

outstanding way by two tools for spiritual growth used in the Exercises. The first tool, The 

Rules for Discernment of Spirits, give guidelines to help in the growth of self-knowledge and 

the knowledge of God. They develop the first element of Frei's second view of theology, 

the descriptive emphasis of normed Christian self-description. The second tool, the Examen, 

advances the second element of Frei's second view of theology, the emphasis on theology as 

a critical and reformist activity. It gives persons examples or types of models for reform of 

life, leaving it to the individual to choose and adapt the format to their needs and 

circumstances. The Rules for the Thinking with the Church develop the contextual 

framework for spiritual growth: the Church. The Rules for Thinking with the Church stress 



the presence of Christ, which is the aim of Frei's emphasis on the Gospels as realistic 

narratives. In them, Ignatius, in a stnking manner, contributes to the development of Frei's 

Christological and pneumatological vision of the Church. Ignatius brings together both 

aspects through the medium of two dramatic symbols, the Church as Spouse and Mother, and 

the idea of the Church as the Dwelling-Place of the Spirit. Ignatius, in the Rules for the 

Church, accents the problem for individuals who must respond in freedom to the Church, and 

who, by nature of this response, become themselves through the pattern of intention and 

action in imitation of Christ. The emphasis, though different from Frei in expression and 

content, is connected to Frei's development of the obedience of Christ. The obedience of the 

Christian is a favourite theme of the Reformers who speak about obedience to the Spirit as 

obedience to Christ and to the Church understood as "a collective disciple." 



CONCLUSION 

The application of narrative theology to the Christology of the Spiritual Erercises 

makes possible a textual analysis based on the strong historical connection between the 

precritical approach to the Exercises and use of biblical texts in the works of the Reformers, 

Luther and Calvin. The Introduction set out the basic historical background which makes the 

connection to Frei's project such an engaging one. Contemporary historians and scholars of 

the Exercises. such as J .  O'Malley. T. O'Reilly, A. Levi, and J. Olin. have indicated the 

renewed interest in the connection of the Exercises to the late medieval reform movements 

such as the Devotio Modema, and to a new and more balanced understanding of Ignatius, the 

Jesuit Order he founded, and the Spiritual Exercises in light of this historical context. 

Ignatius was indeed an orthodox Catholic, but he did not set out to oppose Protestantism as 

such. Like the Christian humanists. he wanted an end to religious formalism devoid of 

interiority, and in its place, an interior renewal based on the Gospels and attached to the 

maxims of Christ. The primary purpose of the Jesuit Order he founded was not the "defense 

of the faith" as it was defined in light of the Council of Trent, but "the advancement of souls 

in the Christian life and doctrine." The first Jesuits saw themselves as "teachers of 

Christiani~." whose main purpose was to help persons, in particular by showing them how 

to encounter God in Christ by means of prayer on the Scriptures. The Exercises are now, as 

they were then, their chief means of forming Christian identity for themselves and for others. 

At the time when they were written and used, the Exercises were not regarded in any way 

as a sign of anti-Protestantism. Later, however, as the Counter-Reformation became 

increasingly defensive, it enabled others to interpret the Exercises as a providential means of 

re-affirming Catholic Tradition. The Exercises were written during Ignatius' formative years 

and in an historical context of evangelical and Christological reform already at work in the 



Church before the Reformation. At this time, every effon was made to attend to the early 

tradition of biblical reading to which Frei, Barth, Lindbeck and other narrative theologians 

refer when they speak of a realistic-literal reading of the Bible. This helps to explain the 

great attraction to the Exercises for many Protestants, and the reason why Frei's effort to 

retrieve the earlier approach to Scripture is so helpful for our reading of the Exercises. While 

the importance of the historical context is only hinted at in the Introduction, it is for others, 

more adept in historical studies of this time-period, to extend our knowledge of it and to draw 

out the possible implications for our understanding of the Exercises. 

Ludolph's Vita Christi was chief among those specifically narrative sources which had 

a direct influence on the shaping of the Exercises. The Vita Christi carried within it the early 

biblical method of interpretation in terms of a similar pattern of explication of words and 

phrases, a focus on Christ in terms of meditative analysis of the text and its content, and an 

effon at application to the reader in the form of a Collect in which the virtues or "concepts" 

of the mystery are made the object of prayer. The whole effon of the Devotio Modema and 

the positive emphasis given in the sources which conveyed its spirit, is "To Live in Christ." 

and to make the story of the Bible one's own. The meditations Ignatius read in Vita Chrisri 

inspired him with a deep attraction to the historical Christ of the Gospels. to a method of 

contemplation focused on following Christ step by step through its pages. The sequence he 

learned from Ludolph became the viewpoint from which he appraised everything in life.' 

Chapter Three shows how the early readings Ignatius did during his formative years carried 

over into the text of the Exercises as he wrote it, shaping its structure, aim, method, content 

and procedure. 

The more general introduction to the components of narrative theology is given in 

Chapter One. The three-pronged emphasis which gives the significance of narrative theology 

for Christology is found in Chapter Two as the interrelationship of hermeneutics, identity, and 

presence provides a most helpful framework for reading the Spiritual Exercises which can 

supplement and at times supplant other Christologies of the Exercises. The emphasis on the 

realistic-literal reading of the Gospels helps to describe the importance of the large amount 

- - 

' ~ ans s ,  Ignatius of Lqvola: Spiritual Exercises and Selected Works, 25. 
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of Scripture in the Exercises and the direct method of its use without need of additional 

references or commentaries. Ignatius, by his understanding and use of the Gospel stories and 

by his selection and arrangement of them, is shown to be very much the theologian doing 

first-order theology. In terms of content and central patterns, all the witnesses agree that the 

nucleus around which are crystallized all the other facets of the book is constituted by the 

double meditations of the Kingdom and the Two Standards, which link Christian living with 

the mystery of Christ. This mystery entails the passage from death to life, sin to salvation, 

labor to glon. 

Narrative theology with its concepts of identity, redescription, and discrimen provides 

the tools to explain the Christology of the Exercises in theological terms based on what is 

actually in the text. We see in the Kingdom meditation Ignatius' root metaphor in the title 

Christ the King. and the central controlling identity panern of labor et gloria, the pattem of 

the paschal mystery which is worked through the Four Weeks. Through the selection of this 

image and this specific pattern, the identity of Jesus is revealed in terms of the Exercises in 

ways very much like the Gospel of Mark: Jesus is the crucified and risen Savior of the world. 

The Christian is called to be his disciple, following him in the same pattern of his death and 

resurrection. Ignatius' method is similar to that found in Mark. that of a lively contemplation 

of the actions of Jesus in the circumstances surrounding him.' In a redescription of the 

Gospel message, the explanation succeeds only when it convincingly "reconstitutes in its own 

image that which it explains."' Once this successful redescription is completed and the 

central clarifying identity pattem established, it is no longer required that the root metaphor 

("Christ the King") be continually repeated in the theologian's work. The discrimen and the 

root metaphor established to convey its meaning opens up to the other Christological 

describing the identity of Jesus: Christ as Creator, Redeemer, Savior, and Lord. 

titles 

The 

'stanley, The CaN to Discipleship, 47ff. "In Mark's eyes, ... Jesus teaches more by what he 
does than by what he says--a point of view also evinced by Ignatius in the Spiritual Exercises, 
where little space is devoted to those gospel-passages which record Jesus' teaching." 

'~ichael Root. "The Narrative Structure of Soteriology" in Why Narrative?, 276ff. It is 
precisely in this creation of a "new" version of the story that the soteriological task is carried out. 



concepts of identity, discrimen and redescription allow us to show how it is possible to find 

Christ under these various Christological titles in meditations in which Christ is not explicitly 

named, such as in the First Week and the Contemplatio. The understanding of Ignatius' 

discrimen allows us to maintain, without apology or subsdtution. the Fint Part of the 

Kingdom meditation. "The Parable of the Earthly King." Lastly, the emphasis on the context 

of the resurrection as the unity of Christ's identity and presence in the Church through the 

Spirit, Word, and Sacrament allows for an interpretation of the proper context of prayer and 

discipleship (Election) in the Exercises. and therefore. for an interpretation of Christology 

throughout the whole text. 

Other Christologies of the Exercises, those of Juan Segundo? Jon S~br ino .~  and 

Hugo ~ a h n e r , ~  for example. cannot account for how a concise Christology informs the whole 

text, or how Scripture is used and interpreted. or how the various practices and rules are 

integrally related to the Christological vision that informs the whole text. G. Cusson has 

written a sharp criticism of Segundo's analysis, indicating that the author confines himself 

to the text studied "very literally" and to such a degree that as an interpretation it radically 

contradicts the thought of Ignatius expressed in the same text. Segundo holds for the absence 

of an explicit Christology in the Principle and Foundation. First Week, and the Contemplatio, 

and while admitting an implicit Christological aspect, shows even this to be a deception. In 

Segundo's view. Ignatius expresses himself in terms of a theology wherein the human being 

is tested by the Law and helped by the example of Christ, God Incarnate. The significance 

of Jesus is seen in that he contributes "fundamental data" for this test. Jesus, in the 

Exercises, is "the atemporal, ahistorical example of the surest and most perfect way to pass 

'Luis Juan Segundo, me Christ of the Ignatian Exercises (Maryknoll, New York: Orbis 
Books, 1989). 

 on Sobrino. SJ.. Christology at the Crossroads (Maryknoll, New York: Orbis Books. 1978). 
It is not a Christology in the full sense, but an Appendix to his book entitled, "The Christ of the 
Ignatian Exercises." 

6H. Rahner, Ignatius the Theologian, ch.3. "The Christology of the Spiritual Exercises," 53- 
135. 



the test."7 He loses the historical character that so many authors who write on the Erercises 

accord him. Cusson's assessment is that Segundo's interpretation makes use of an 

exclusively moral interpretation by means of "a philosophical-psychological allure" which 

places us back in Ignatian studies more than fifty yeam8 

Sobrino's analysis is superior to Segundo's in that he takes as the starting-point for 

Christology the historical Jesus--the person, teaching, attitudes, and deeds of Jesus of 

Nazareth, but adds, "insofar as they are accessible in a more or less general way, to historical 

and exegetical investigation. "' Sobrino is coming from a historical-critical approach to 

Scripture which he uses as foundational for his approach to the Erercises. He considers their 

Christology in light of the split between the Jesus of history and the Christ of faith so 

familiar to contemporary Christology but which is unknown to Ignatius. Like Segundo, he 

also sees no Christology in the Principle and Foundation. nor in the Contemplatio. and 

questions whether Christ is needed in the "God-Jesus-God" scheme of the Erercises. Since 

the person of Christ integral to the Exercises but is left out of the Principle and Foundation. 

Sobrino concludes that Ignatius has a different notion of God which has little to do with the 

biblical notion. Since Ignatius is clearly interested in the historical Jesus, Sobrino takes that 

to mean he is not as concerned about the "total Christ." in this way explaining that the liturgy 

and the Sacraments do not play an important role even though they are mentioned in the 

Ekercises. Sobrino understands it as a Christology of the historical Jesus and the following 

of that Jesus. In the Ekercises, he says. Jesus as a person is not central, only the practical 

following of Christ. Yet, such an interpretation contradicts, I believe, the text of the 

'~egundo, The Christ of the Ignatian Erercises, 109; 71. Segundo explains Ignatius' "Test- 
Theology" in light of the historical context of the late Middle Ages and some centuries before 
in which Christology could not fully perform the function of giving any positive meaning to the 
active Christian life of lay people. Conceived "from above." it could only adapt itself to the idea 
of a God who. in the face of a world and a society structured by God, offered a test to human 
freedom, and offered in Jesus the example of successful passing of this test. 

'Gilles Cusson. S. J., "La 'manitre ignatienne'--une experience foundauice de sens," Cahiers 
de spiritualitt! ignatienne 14, 56 (October - December, 1990): 250; 333-349. 

9 Sobrino, Chrisrology at the Crossroads, 3ff. 



explicitly Christological meditations of the Kingdom and the Two Standards in which "Christ 

our Lord" (the risen Christ) (SE, 91 :3; 95: 1 ; 9 5 3 ;  SE, 137: 1 ; 138:2; 143: 1; 144: 1) is referred 

to, and in which the person of Christ is the appeal in the second response of the Kingdom 

(SE, 97:l-2) and in the first and second points of the Two Standards (SE, 143;l; 144: 1). 

What these interpretations leave out is what narrative theology allows us to retain, the 

experience of Ignatius contained in the readings he did while at Loyola, especially that from 

Ludolph. the influence of the tradition of contemplation on the "mysteries of Christ" 

understood as contemporaneous with us today, and his illuminations at Cardoner and Manresa 

in terms of the "living Christ" present and active in the Church. Such interpretations fail 

to take account of the historical, Scriptural. and personal history which form the "logicdly 

prior." ie., pre-textual content of Ignatius' discrimen. Without this knowledge, the text of the 

Principle and Foundation is taken out of its historical Ignatian context by introducing into it 

a phiiosophical notion of God which places 3 son of fundamental logic (more rational than 

existential) in to the structure of the Exercises. lo 

By far the best Christology of the Exercises among the three named is that of Hugo 

Rahner's igriatius the Theologian. Whereas narrative theology may be seen to supplant the 

approaches of Segundo and Sobrino. it supplements in some ways what Hugo Rahner offers 

in these pages. A great theologian of the Exercises, H. Rahner provides us with fine insights 

into the structure of the text, offering a Christology which is seen to inform all the 

meditations and illuminating the explicit Christology of the Kingdom and the Two Standards 

with his delineation of the pattern of hbor et gloria contained there and worked through the 

Four Weeks. However, he explains this Christology using a different approach from the one 

we have proposed, one more cognitive in nature in contrast to the literary and c u h r d  model 

found in narrative theology. H. Rahner makes use of a philosophical and metaphysical 

foundation to explain how Christology comes about in the Exercises. He focuses on the 

strongly "from above" quality of Ignatius' Christology. This results in a "mystically 

communicated analogy of being" and a grasp of the "communication of idioms." Rahner is 

'°Cusson, "La 'manitre ignatienne'-une exp6rience foundatrice de sens," 256. 



assured that the whole of Ignatius' theology is Christ~logical.'~ Christ as Mediator is the 

way Ignatius brings "above" and "below" together. Because Ignatius experienced Christ in 

this way, that is. not only as Mediator, but also as Creator and Lord, "the Exercises exhibit 

a remarkable hypostatic dialectic" which come to expression in the text as the pattern of labor 

et gloria. With the appeal to a philosophical foundation, something other than the text of the 

Exercises is required to understand it and to explain how Christology comes about in it. H. 

Rahner says we must "get behind" the words and phrases to understand and appreciate the 

apostolic value of the Exercises for today. In addition, a philosophical approach cannot 

account for how Christology informs all the various rules and practices of the Exercises, even 

though H. Rahner understands this to be the case. Narrative theology, with its cultural- 

linguistic approach to religion and doctrine, offers a movement away from philosophical 

foundations to an emphasis upon the identity of Jesus conveyed in the realistic narratives of 

the Gospels and to the context of their use, the faith and practice of the Church. 

The Exercises contribute to the further development of narrative theology in a striking 

way by the role of the director who facilitates the use of Scripture, helps to interpret the 

experience of the person who uses Scripture for prayer. and adapts Scripture and the 

Erercises to the needs of the retreatant. Ignatius, by his belief in direct encounter with God 

and Christ in prayer, challenges narrative theology to address the whole issue of why contact 

with Scripture so vital to the believer. The majority of Christians use Scripture to nurture 

a personal relationship with God and Christ in prayer. Ignatius' presentation of the life of 

Christ in terms of our 'contemporaneity' with the mysteries of Christ, shows how attention 

of the Gospel and personal prayer need not reduce the identity of Jesus to a function of our 

relation to him. Ignatius, in the Exercises, is attending to the role of the Spirit so important 

to the Reformers, Luther and Calvin. The nature of the book of the Exercises as a practical 

manual is compatible with narrative theology in that it reflects the spirituality of the author; 

one that is doctrinal but not speculative, drawing its inspiration from the mysteries themselves 

in the simple and concrete form they have been given to us by Scripture. 

Karl Rahner clears up many misunderstandings about the Christology of the Exercises 

- .- - - - - - - - - - - 

"H. Rahner, Ignatius the Theologian, 53. 
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which support a narrative approach to their Christology. In his text, The Dynamic Element 

in the Church, he says the Exercises are "spiritual literature" which proceeds from theological 

reflection, very close to its sources. one which possesses a wisdom and an intelligence 

superior to the science of theological schools. He explains that there is a spiritual literature 

which stands in a different relationship to learned theology and yet it is not Holy Scripture 

and the teachings of the Church. It is literature in which the Church's beliefs, the Word of 

God, and the action of the Holy Spirit, which never ceases to be operative in the Church. 

finds a more authentic expression than in the treatises of theologians. He describes the 

Exercises as "a creative assimilation of God's revelation in Christo, " I t  a "creative prototype" 

in accord with historical circumstances, and by way of example, is a "new gift" by God's 

Spirit of something very old (ancient Christianity). If this is correct, the Exercises "can form 

the subject of tomorrow's theo~ogy."'~ and in a certain sense "be one of its sources." By 

applying narrative theology to the Christology of the Spiritual Exercises which form the 

content of this thesis. we hope to have opened a door to this discovery. 

I2K. Rahner, The Dynamic Element in the Church, 86. 

"Ibid.. 86-87. 



APPENDIX A 

Translations of the Spiritual Exercises and its Directories 

We know that Ignatius completed his last substantial revisions of the Spiritual 

Erercises in Rome between 1539 and 154 1. The texts of the three chief editions, critically 

edited by Cdndido de Dalmases. appear in parallel columns in the Monumenta ~~natiana.'  

The actual Autograph. the copy first used by Ignatius and corrected in his own hand. has been 

lost. There is. in the Archives of the Society of Jesus in Rome, a copy made by a secretary 

(approx. d. 1549) with corrections in the handwriting of ignatius.' This Autograph (A) text 

in Spanish contains thirty-two minor corrections left at the time of his death in 1556. In 

addition to the Autograph. there are three Latin primary translations: 

The Versio prima (PI), or first translation into scholastic Latin, made in Paris 

probably about 1534 by Ignatius himself indicated by its rough and inelegant style. 

The Versio Vdgata (V), made from the Spanish Autograph into stylistic classical 

Latin. is the work of P. Andre de Freux (Frusius). This text. along with the Autograph, was 

presented to Pope Paul III for approvai, which was granted in 1548. Ignatius himself used the 

last classical Latin version from 1548 to 1556. It was named the Vulgata because it was 

spread in a printed edition of 500 copies. It was the text in greatest use until J. Roothaan's 

new Latin version of tie Autograph in 1835. 

The Antiqua versio iatina (AVJ referred to as the ancient Latin version which has 

never been published. In 1835, Jean Roothaan. Superior General of the Society of Jesus, 

IS. Ignatii de Loyola, Exercitia Spiritualia: Textwn antiquissimorum nova edito. Monumenta 
Historica Societatis Iesu, vol. 100, (Rome, 1 %9), 140- 155. 

%is version is entitled, Exemplar Hispanicurn Erercitiorm Spiritualium 1 A.S.P.N. Ignatio 
I Probaturn variisque in locis manu propia I Emendatum. 



presented his own version of the Exercises since he wanted greater fidelity to the Spanish 

Autograph and to the Versio Prima which the Latin Vulgate furnished. This text of J. 

Roothaan is the most widespread and the one most often translated until the publication of 

five different versions in MHSJ in 19 19, and re-edited in 1969. The editions and translations 

of these last decades ordinarily follow the Spanish text, (Codina. 1928). (Codina, 1958), 

(Calveras, 1944).' 

Many scholars think that the Autograph (A) best reproduces Ignatius' thought and its 

nuances. However, since texts P' and V were used by Ignatius and have his approval. they 

are helpful for interpreting the Autograph where obscurities occur. Recently, C. Dalmases 

updated and adjusted his previous critical text for practical use as a manual by directors, 

retreatants, and students of the Exerciser, who may have found his earlier 850 page volume 

too unmanageable. He wrote a smaller book left almost completed when he died, and it was 

posthumously published by Fr. Manuel Ruiz Jurado with the title: Ignatio de Loyola. 

Exercicios Espirituales: In troduccidn. by Ca'ndido de Dalmases. S . J . ,  (San tander: Sal Terrae, 

1987). The text by Iparraguirre. Obras Completas de Sun Ignacio, gives important 

information on the text of the Exercises. Several excellent literal translations of the Erercises 

exist. such as those by E. Mullan (19 19). 1. Morris (191 3), W. H. Longridge ( 19 N), and 

others. For this thesis. we have selected the translation by George E. Ganss, Ute Spirirual 

Exercises of St. Ignatius, since his translation since it is based on the critical text of the 

A~itograph published by Dalmases in 1969, with help from the Latin versions printed in his 

parallel columns. Like the shorter manual of the critical text Dalmases wrote before his death, 

Ganss' text has the advantage of a composition intended for practical use, especially apt "for 

those undertaking a deeper study of the Erer~ises."~ Since this thesis involves a textual 

analysis, the numbering system in Ganss' edition based on section and page number, is a 

necessary and valuable help. This edition also endeavours to use gender-inclusive language 

'see the edition of the periodical, Christus, (1958). 

'Ganss. The Spiritual Exercises of Saint Ignatius, 10. 



where possible.5 

All translations of the Exercises must keep close to the original, reproducing 

necessarily, much of the rugged and often incorrect style of the author. Ignatius made the first 

rough draft of the Exercises at Manresa when he had little education and still less practice 

in writing. The Exercises were developed, not to be read for any literary quality they may 

or may not possess, "but were to be made and lived for their transforming q~al i ty" .~  What 

the book of the Exercises lacks in literary merit, it supplies by means of the powerful 

intuition with which Ignatius penetrated the foundations of the theological and spiritual truths. 

Dubuchy proposes that while there are few literary merits to the text, its depth is pictured in 

the colloquies and the "intense pathos" residing. not in words, but in the "poignant situation"' 

brought about by the author. of the sinner before the crucifix (SE, 53:I-31, of the chevalier 

before his King (SE, 98: 1-4), of the creature at the feet of the Creator (SE, 732: 1). 

Directories 

From what we know of the nature of the text of the Exercises printed in 1548, they 

are more a set of directives intended to be carried out in practice, than a book to be merely 

- 

5 ~ o r  other sources on the copies and translations of the Exercises see: W. H. Longridge, The 
Spiritual Exercises of Saint Ignatius of lqvolo: Translated from the Spanish with a Cornmentar?, 
and a Translation of the Directories in Exerciria (London: A.R. Mowbray & Co., Limited, 
1955); Ganss, 7he Spirittial Exercises of Saint Ignatius: A Translation and Commentary, esp.. 
the Introduction, 8-9; Ganss. Ignatius of Lqvola: Spiritual Exercises and Selected Works, 1 17- 
1 18; J.H. Pollen, "The Origins of the Spiritual Exercises," The Month, 133 (February 19 19): 8 1 - 
91; Lionce de Grandmaison, "Les Exercices de Saint Ignace dam I'bdition des Monumenta," 
Nouvelle revue thiologique 70 (1948): 396-398; Cavallera, J. De Guibert, et A. Solignaci, eds., 
Dicrionnaire de spiritualitt!, S . v., "Vie et Oeuvres," by Ignacio Iparraguirre; and in the same 
source. "Les 'Exercices Spirituelle'," by Gilles Cusson; H. Rahner, "Notes on the Spiritual 
Exercises," Woodstock Letters 85 (1956):288; Codina, Los orfgenes de 10s Ejercicios 
Espirituales de S. Ignacio de Loyola, 5-7; Paul Dubuchy, "Introduction A ~ ' ~ t u d e  des Exercices 
Spirituels de Saint Ignace." Collection de la biblioth2que des fiercices de St. Ignace 6 (June 
1906): 3-7. 

6Egan. Ignotius @la the Mystic, 39-40. 

'~ubuchy , "Introduction B ~ ' ~ t u d e  des Exercices Spirituels de Saint Ignace," 7. 



read.# Originally, they were not meant to be put into the hands of the exercitant, but were 

intended to be used as a set of materials, directives and suggestions for the person helping 

others through the Exercises. In this sense, the book of the Exercises may be used more as 

a "teacher's manual"9 than a student's book. We see this from the very composition of the 

text consisting as it does of a different literary genre, a set of directives, meditations, prayers, 

rules and procedures. The method of the Exercises and the nature of the text itself as a 

practical manual, are characteristics which are borne out by an examination of the various 

Directories as "tools" for their interpretation and use. 

When the Exercises appeared in print in 1548. the book stimulated many requests 

from Jesuits for further directives about their use in actual practice. Successive sets of 

Directories arose. each called a "Direcrory." St. Ignatius himself started to work on this 

problem of pastoral application of the text, one which was brought to his attention by his 

secretary. Juan Polanco. But by 1556 he had completed very little of i t  except for a few 

fragments and some oral instructions which others had written down.'' After 1556. the first 

General Congregation, the early Generals. committees. and prominent persons in the Society 

of Jesus. such as Mir6 and Polanco, produced Directories. During the generalate of Claudio 

Aquaviva (158 1-1615) this work was brought to a synthesis. In 1599, he sent to all the 

Provinces in the Society an Oflcial Directory of the Spiritual Exercises (Florence, 1599), and 

intended it to be a useful guide to all directors of the fiercises." Two English translations 

'Ganss. 7'he Spiritual Erercises of Saint Ignatius, 12; De Guiben, The Jesuits: Their 
Spiritual Doctrine and Practice, 243-244. 

9 ~ ' ~ a l l e y ,  The First Jesuits, 37. 

1 %e instructions Ignatius gave orally are now referred to as the Autograph Directory, which 
the reader may find in the text of Iparraguirre, in Obras Completas de Sun Ignucio de Loyola, 
295-298; and as Dictated Directories, found also in the same text, 299-303. See also, Autograph 
Directories of Saint Ignatius of Loyola (Jersey City, N.J.: Program to Adapt the Spiritual 
Exercises, n.d.). 

"This Directory is contained in Directoria Exercitiorum Spiritualium, 569-57 1. This is not 
the personal work of Aquaviva; he, however, put the finishing touches on it. 
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exist:" one, the Authorized Translation (1925), and the other, by Longridge (1 9 19). For this 

thesis, we have used both sources, as well as the helpful notes given by Ignacio Iparraguirre 

in Obras Completas de Sun Ignacio de Loyala in the series, Biblioteca de autores cristianos, 

and those given in his text, Vocabulario de Ejercicios Espirituales: Ensayo de henneniutica 

ignaciana (Rome: Centrum Ignatianum Spiritualitatis, 1972). as well as those in the 

"Introduccibn del P. Iparraguirre" to the Spiritual Erercises in Obras Completas. 

Three important points are to be emphasized in regard to these Directories which are 

of significance to this thesis. First, in the provisional text of 1591, there is a chapter which 

was added at the last moment, since it does not appear in the earlier drafts. It explains the 

three classical stages of spiritual development (the purgative, illuminative. and unitive ways) 

in relation to the Exercises, indicating that a person in the Fourth Week (unitive) may still 

need to return to the First Week (purgative). This indicates that the Erercises are meant to 

be a help for the refom of the Christian life in a whole context of a lifetime, rather than one 
experience to be undergone in a time of retreat. It further testifies to the fact that the 

Erercises represent not only a tradition of biblical reading, but a whole tradition of 

spirituality which is an equally important aspect of the living faith and practice of the Church. 

Secondlv, in regard to the aim of the Exercises the final revision of the Directory of 1599. 

which is characterized by great fidelity to Ignatius' thought and spirit, suppons the position 

taken in the thesis in regard to the Election. While the Election is seen to be central in the 

text of the Exercises, this does not prevent the consideration of those (Jesuits and others) who 

do not have to make an Election of a state of life from still profiting from making the whole 

and complete Exercises, or the abridged retreat. Thirdly, 

commentators of the early Directories and others after them, 

approach and interpretation of the Erercises.I3 As a result, the 

G. Cusson notes that the 

followed a very subjective 

Official Directory is a very 

l2 ~irectory  of the Spiritual Exercises of Our Holy Father Ignatius: Authorized Translation 
(London: Manresa Press, 1925), and another in The Spiritual Exercises of Saint Ignatius of 
Loyola, translated by W .  H. Longridge (London, 19 19). 27 1-358. 

"Cusson, "Les 'Exercices Spirituels'," (1971). Nadal, Polanco, Canisius, are names of early 
sixteenth century Jesuit commentators. 
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analytical commentary, being very close to the literal wording of the text, and aims at an 

interpretation for immediate practical use. AS a consequence, the technical aspects 

concerning the subjective experience of the retreatant occupies a major part of the 

commentary, and its doctrinal or objective content, its message, which includes its 

Christological vision and expression. is given little account. This tendency is a departure 

from the desire of St. Ignatius which intended that the flow of interpretation be directed from 

the objective content of the story of salvation & the situation and needs of the exercitant. 

The revelation of God in Christ is the source of the experience. It is this aspect which is left 

out in the Directories since the composers were anxious to attend to the problems of how the 

director might help the exercitant. It also may explain how a project such as ours, a study 

of the Christology of the Exercises, may not appear to be as central to the meaning of the text 

as do the more subjective and practical aspects concerned with the experience of the 

exercitant and the actual giving of the text. Of-course, we know from great theologians of 

the E-rercises who have studied them for years, such as Hugo Rahner, and many who 

continue to do so, that this is not true. 

Understanding the Christology of the Exercises in light of their theocentric nature, will 

always be the great appeal of the text. I believe. Ignatius' great gifts were not those of an 

academic theologian. although he was himself a scholar, but those of a pastor whose aim was 

to help people understand their Christian lives from the point of view of faith. He chose to 

do this, however, by putting Christ's life before their eyes in order that i t  may bear fruit in 

greater love of Christ. 



APPENDIX B 

The Narrative Muence in the Weeks of the Exercises 

The influence of all three narrative sources. Ludolph's Vita Christi, the Flos 

Sanctontrn, and the Imitation of Christ is found throughout the Four Weeks of the Exercises, 

and in the explicitly Christological meditations found in the Second Week, namely. the 

Kingdom meditation and the Two Standards. Traces of all three narrative sources are found 

in the First Week: 

the composition of place .... "the soul imprisoned in this corruptible body" (SE, 475-6; 

VC, II, 84, 8); 

the account of the three sins (SE, 50-52; VC, I, 1 1 ,  1-2; IMIT, III, 14, 1 ); 

- The sin of the Angels: IMIZ III,55, 2. 3 - The sin of Adam 
and Eve: IMIT, III, 4. 3, 5 Personal Sin:' 

the image of the angels in their pride being "hurled from heaven into hell" (SE, 50%; 

vc, I. 1 1. I j. 

"In principio, cum Lucifer creams esset, erexit se contra Deum 
Creatorem suum, et in ictu oculi de excelso coelorum projectus est in 
excelso coelorum est in infernurn"; 

the description of the creation of Adam in the "plain of Damascus" (SE, 5 1 : 3: VC, I, 

2, 3).' 

At the beginning of the Second Week, there is the explicit suggestion to read from 

'The Imitation of Christ, the Gospels, or lives of the saints" (SE, 100:l). In the 

'See also Leturia, Ifiigo de Loyola, 155. 

2 Ganss, 7he Spiritual Exercises of Saint Ignatius, note 38, p. 156. This point, not found in 

Scripture, is a clear indication of the trace of Vita Christi in the Exercises. 



contemplation of the Nativity there are details not found in Scripture: 

the purpose of the trip, "to express obedience to Caesar," (SE, 2642; VC, I, 9, 1); 

the cow, the donkey, the presence of the servant (SEl 114:2; VC, I ,  9, 20: "Sta et tu 

ad serviendum ei paratus et adiuva eum, si potes; FS, f. 14, r. col. 1 ; GL, "The Nativity 

of the ~ o r d " ) ; ~  

In the Public Life: the three calls of the apostles (SE, 2752; VC, I ,  30, 1 ) ;  

the lowly status of the Apostles: ",...how they came from a rude and lowly condition 

of living": (SE, 275:7-9; VC, I, 30, 3, "men of rude condition"; GL, "Saint Andrew 

the Apostlett). 

In the Third Week, there is the insistence in Vita Christi and the Exercises on: 

the "sorrow of Mary his Mother," and on the house where she retires after the death 

of her Son; (SE, 298:2; 208:8; VC, II, 66, 13. "...; et earn Joannes in sua cura et 

custodia retinuit, ac super propriam matrem omni corde amavit.") 

In the Fourth Week, there is emphasis upon the appearances of the risen Christ. in 

particular: 

the first appearance of the Risen Lord to his Mother, (SE, 299: 13, First Point, "He 

appeared to the Virgin Mary"; VC, II. 70. 6. "Apparitio prima Domini Mariae Matri 

Facta": FS. fol. 3 ~ ) ; '  

the emphasis on the role of Jesus as consoler (SE, 224: 1. The Fifth Point. "Consider 

the office of consoler which Christ our Lord carries out,..."; VC, II, 75, 4 .  "Quem 

visitat Dominum semper consolateur, ..." VC, I1, 70, 7. "...;et consolabatur earn;" 

IMU', II, 1, 2; IMITl KI, I ,  7; IMIT, II, 1, 1); 

the appearance of Joseph of Arimathea "as we read in the Lives of the Saints" (SE, 

31012. "The Twelfth Apparition"; VC, II, 75, 2. "Apparitio facta Josepho ab 

Arimathia"); 

and mention of the joy and intense gladness of the Risen Christ (SE, 221:l; VC, II, 

 o or full reference to the Flus Sanctorm see Codina, Los on'genes de Zos Ejercicios 
Espirituales de S. Ignacio de Loyola, V .  el apCndice I. 

'see Codina, Los origenes de los Ejercicios de S. Ignocio de Loyola, 15 Iff. 



69. 1 1 .  "Laetitia Paschalis de Resurrectione Domini").' 

The First Chapter of the Vita Christi speaks, as do the Exercises about Christ who is 

"God our Lord": 

"Human beings are created to praise, reverence, and serve God our Lord" (SE, 23:2); 

VC, 1, 2. "Dicit autem Verbum Dei Filium; quia Jesus Christus Dominus n~ster") .~ 

Themes and images of the central Ignatian meditations, the Kingdom and the Two 

Standards are found in all three narrative sources: 

- in the portrayal of Christ as the "Foundation of Salvation," 
in the Prooemium of the Vita Christi (VC Prooemium (Preface), 
no. 1, "Salutis Fundarnenturn Christus," ( 1 Cor. 3: 1 1 ; SE, 232);  

- the "King of Kings, the Lord of All Virtue. Christ Jesus, " in 
the Prologue of the Flus Sanctorurn, (FS, Preface; "Christ our 
Lord. the eternal King"; SE, 953);' 

- and as our Leader whom we are called to imitate, in the 
opening of Book One in The Imitation of Christ (IMIT, I, I ,  I ) .  
The opening words, "He who follows Me will not walk in 
darkness." (In. 8: 12) sets the theme for the program of reform 
contained in its pages: (SE, 95:4,5: 167:2,3. "...,in order to 
imitate Christ our Lord better and to be more like him here and 
now"). 

Reference to the Two Standards appears in the Vita Christi in a similar concentration 

on the appearance of Christ: 

. his face "sweet and benign," "white and amiable" (SE, 95:2; 143: 1 ; VC, Preface. I. 14. 

5 ~ e n r i  Wauigant, La genPse des exercices de saint Ignace de Loyola (Amiens, 1897), 82ff. 

6Many commentators are convinced that when Ignatius uses the expressions, "Creator and 
Lord" and variations of that title, he is referring to the person of Jesus Christ. See 0. Vercruysse. 
"Our Creator and Lord Jesus Christ," Ignatiana 12 (1956): 244; H. Rahner, Ignutius the 
Theologian, 6 1 -63. 

 h he Passion and death of Christ are the Principle and Foundation of Vagad's work. Leturia, 
Ifiigo de Loyola, 94-95. 
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"Forrnae Christi ~escriptio");~ 

. the image of the standard of the Cross, (VC, I, 88, 3, 4; VC. XI, 1, 7. "those who live 

under the banner of Jesus Christ," SE, 136:l); 

the designation of Christ as King calling all persons under his banner (VC, 1, 88, 5 ;  

SE, 137: 1); 

the battleground of the Two Standards represented by Jerusalem and Babylon, (SE, 

137:I; 138:1, 2; VC, I, 58, 6; VC, I, 73, 2; IMIT. ID, 3. 2; IMIT. m. 56. 1, 2,: 

the generous service of Christ which does not count the cost (FS, Preface; IMIT, II, 

1, 5).9 

The Narrative Influence in the Rules and Practices of the Exercises 

The influence of all three narrative sources is found also in the various Rules and 

practices of the Exercises which Ignatius placed carefully throughout his text. Traces of all 

three narrative sources can be found in the Rules for Discernment of Spirits: 

in the image of the serpent's tail (SE, 334: 1 : VC, 1, 22. 19); 

the expression, "enemy of our human nature": (SE, 136: 1, Title for the Meditation on 

the Two Standards; SE, 334:1, Sixth Rule for Discernment of Spirits of the Second 

'The injunction "to gaze on upon Christ our Lordt1 occurs in the central meditations on the 
Kingdom and the Two Standards. For an English version of this description see Charles G. 
Herberman et al, eds. The Catholic Encyclopedia, S.V. "Lentulus Publius." by A. I. Maas, SJ. 
The "Epistola Lentuli" is the first attempt in Latin to portray the form and features of Christ. 
It is first printed as incorporated into the Vita Christi of Ludolphus. Ignatius could not help but 
be impressed with it. 

'see Leturia, "El 'Reigno de Cristo' y 10s Pr6logos del 'Flos Sanctorum'," in Estudios 
ignacianos 1 1, (Rome: Institumm Historicurn, S.I., 1957), 57-72; also in Munresa 4 (1928): 344- 
349; Leturia, Iiiigo de Loyola, 94-95. The Doctrine of Christ. "If you desire to reign with Christ 
then suffer with Christ and for Christ" (2 Tim.2: 12). Codina signifies this is the very conclusion 
of the program which the Exercises expresses in the Kingdom meditation. [SE 9551. The content 
and spirit of The Imiriztion of Christ emphasizes the theme of the Third mode of humility 
especially in the section, "The Royal Road of the Cross" (IMIT, Ii, 12). 
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Week: VC I, 22, 19; FS, "St. Onuphri~s");'~ 

the concept of Satan "as an angel of light" (SE, 332-333, Fourth and Fifth Rules 

(SW); VC, II, "De remediis contra spirituales novissimi ternporis tentationes et 

exercitio mentis in Deum");ll 

seducing under the appearance of good; (SE, 3 14-3 15, Rules (FW); SE, 329: 1-2, Rules 

(SW); VC, I, 4, 4; VC, I, 46, 4, 7; "...; sed bonus a malo discernitur, quia malus 

horrorem continuat, qui secundum Bedam nulla melius d o n e  quamfide intrepida 

superatur; bonus autem statim confortat et consolatur"); 

the nature of desolation and consolation: 

- On desolation: (SE, 317-322, Rules (FW); VC, I, 8, 8. 

Ludolph lists thirteen reasons for afflictions); IMIT, III, 30, 3. 

4. 5:  IMIT, 11,9,5,7; m, 7, 3; IMZT, m, so, 1); 

- On consolation: (SE, 3 16, 323-324, Rules, (FW); SE, 329- 

33 1 ,  336, Rules SW); VC, I, 46, 4, 7; IMIT, II, 10, 1 ; IMIT, 11, 

21, 4; IMIT, IfI, 52, I ,  2; IMIT, 1II. 7, 1, 4). 

All three narrative sources influence the various other Rules in the Exercises: 

the mention of Sts. Joachim and Anne dividing their property in three in the seventh 

Rule on Almsgiving; (SE, 344:6; VC, I. 2, 6; FS, "De Sta. Anna, f. 270r; IMIT, Dl, 

40, 4; IMIT, I, 7, 2; IMIT, I, 7, 1, 3, 

''See Pedro de Leturia, S.J., "El influjo de 
inedito de Nadal," Manresa 2 (1926): 237; See 

"For a treatment of this section in Ludolph 

San Onofre en San Ignacio a 
also Leturia, Ifiigo de Loyola, 

base de un texto 
232. 

in relation to the Exercises see, P. Vallin, "La 
R2gles du Discernement des Esprits et Ludolphe," Revue d' ascitique et de mystique 38 (1962): 
21 2-2 19. Baier and Vallin emphasize that Ludolph, in proposing his doctrine of discernment, is 
following the teaching of Christ in the Gospel, a teaching reproduced in the tradition of 
spirituality seen in such Vincent Ferrier. See F. Cavallera, J. de Guiben, eds. Dictionwire de 
spiritualiti (Paris: Beauchesne, 1 976), S.V. "Ludolphe de Saxe," by Walter Baier. 

"See also Codina, b s  ongenes de 20s Ejercicios Espiritwles de S. Ignucio de Loyola, 144- 
145; Ganss, nte Spiritual Exercises of Saint Ignatiur Loyola, note 159, p. 196. On the 
references to the Imitation see Mercier, Concordance de L'Imitatiun de Je'sus-Christ et des 
Exercices Spin'tuels, 43 5-440. 



the quotation from St. Bernard in the Sixth Note of the Rules on Scruples (SE, 35 1:3, 

"We should reply as St. Bernard did: "I did not begin because of you, and neither will 

I desist for you";I3 

in the 1 lth and 18th Rules for Thinking with the Church against vain study which we 

also find in The Imitation of Christ; (SE, 363:l-5 (Sacred Theology), 370: 1-3 (Love 

& Fear); IMZT, I, 2, 1; IMIT, I, 3, 1; IMIT, I, 1, 3; IMIT, I, 35; IMIT, I, 2, 2; IMIT, 

I ,  3 ,  4-51; 

the same motives for serving God which are found in the Vita Christi, the praise and 

glory of God (SE, 370; VC, 1, 53).14 

The practice o f  the Election, Examen, and the Sacraments are present in &l three 

sources: 

SE, 169-188 (Election). Dispositions for the Election and the Election so called: VC, 

11, 57; VC I, 62; VC, I ,  50, 1 ;  IMIT, III. 33, 1 ,  2; IMIT, II. 5, 3; (Election); VC, I, 85, 

7; VC, I, 53, 2. IMIT, I ,  22, 4; IMIT, I, 25, 1; IMIT, 19, 3): 

SE, 24-43 (Examen). The Practice of the General Examen and Confession can be 

found in pan in Ludolph's treatment o f  idle words, and in The Imitation of Christ, on 

Reform of  Life: VC, I, 85, 7; VC, 1, 53, 2. IMIT, I, 22, 4; IMIT, I ,  25, 1; IMIT, 19, 

3): 

SE, 32, 14 (Sacraments)." The Sacraments are treated in Vita Christi: VC. I ,  20 

(Penance); VC, II, 56 (Eucharist); and in The Imitation of Christ, IMIK 111, IV 

(Eucharist). 

130n the Rules for Scruples in the early sources see Leturia, Ifiigo de Loyola, I 12; Ganss, 
The Spiritual Exercises of Saint Ignatius, note 162, pp. 196- 197; Chdido de Dalmases, Ignatius 
of Loyola, Founder of the Jesuits: His Life and Work, trans. Jerome AixalP (St. Louis: The 
Institute of Jesuit Sources, 1985), 179. 

I4See also Codina, Los ori'genes de 10s Ejercicios de S. Ignacio de Loyola, 150. 

''see Mercier, Concordnnce de L 'Imitation de Jestis-Christ et des Exercices Spirituels, 280- 
295. The practice of the General Exarnen and Confession can be found in part in Ludolph's 
treatment of  idle words. and in me Imitation 4 Christ, on reform of life. 
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The Autobiography of St. Ignatius 

Church Dogmutics, the four volumes written by Karl Barth 
(Edinburgh: TLT, Clark, 1936), Vols. I, Pts 1 and 2; II, Pt. 1 ;  III, 
Pt. I; N, Pts. 1-3. 

Ignatii ... Epistolae et instructiones. @dd. M .  Lecina. V. Agusti. F. 
Cervos, D. Restrepo.] 12 Vols, Madrid, 1903- 19 1 1. The letters and 
instructions of St. Ignatius. 

ConsSJComrn The Constitutions of the Society of Jesus, translated with 
Commentary by G. E. Ganss 

DirSp EX Directoria Exercitiorum Spiritualium ( 1 540- 1 599) ( 1955). The 
Directory of the Spiritual Exercises. In the series MHSJ. 

Fontes Narrativi de S. lgnacio de Lqvola et de Societatis Jesu 
initiis, 4 Vols. (Rome, 1943- 1965). 

Flos Sanctorwn, Legends of the saints vulgarly known as "FIos 
Sacntorurn". Prologues by Fray Gaubeno, M. Vagad. Copy 
existing in Archives of Loyola, printed probably at Saragossa 
between 1490 and 15 10. 

The Golden Lgend of locobus de Voragine. Translated and 
Adapted from the Latin by Granger Ryan and Helmut Ripperger. 
New York: Longmans, Green and Co., 1941. (also) The Golden 
Legend: Readings on the Saints. Translated by William Granger 
Ryan. Vols 1&2. Princeton, New Jersey: Princeton University 
Press, 1993. 

The Imitation of Christ, translated by Joseph N. Tylenda, S.J. 



MonRib 

MHSJ 

Monuments Ignatiana. The volumes of MHSI which present the 
writings of St. Ignatius of Loyola. 

Epistolae 0. Hieronymi Nadul. [Ed. F .  Cerv6s.J 5 Vols. Madrid, 
1898- 1905; 1962. Letters and instructions of Ignatius' companions, 
Jer6nimo Nadal. M. Nicolau edited Vol. V (Rome, 1962). 

Ribadeneira. [Ed. D. Restrepo, J. Vilar. 32 Vols. Madrid, 1920, 
1923. Letters and notes of Ignatius' contemporaries, Pedro de 
Ribadeneira. 

Monurnenta Historica Societutis lesu. The series of primary 
sources, critically edited, of historical sources of the Society of 
Jesus, 1 29 Volumes (Madrid, 1 894- 1929; Rome, 192%). 

Chronicon Societatis Iesu, ouctore Joanne Alphonso de Polanco, 
S.J. [Edd. J .  M .  Velez, V. Augusti.] 6 Vols. Madrid, 1894- 1898. 
Early history of the Society by Ignatius' secretary. Juan Alphonso 
de Polanco. 

Polanci Cornplernenta. [Edd. D. Restrepo, D. F. Zapico.] 2 Vols. 
Madrid, 19 16- 19 17. Letters and notes by Ignatius' secretary. 

Scripta de Sancto Ignatio. pdd., L. M. Ortiz, V. Agusti. M. 
Lecina. A. Macia. A. Codina, D. Femindez, D. Restrepo.] 2 Vols. 
Madrid. 1904. 1918. Writings about St. Ignatius and his 
contemporaries. 

The Spiritual Exercises of Saint Ignatius, or Exercitia Spiritualia. 
A translation and commentary by George E. Ganss. 

Sp ExMHSJI 9 Erercitia Spiritualiu S. Ignatii ... ef Direcforia ( 19 19). in the series 
MHSJ. 

Sp ExMHSJTE Sti. Ignatii. ..Exercitia Spiritualia, Textus. (Rome, 1969). A reivsion 
of SpExMHSJI 9. 

Vita Christi, ex Evangelio et approbatis ab Ecclesia Catholics 
doctoribus sedule collecta. Edito novissima, curante L. M. Rigolot, 
saec., Parisiis, apud Victorem Palrne, Bi bliopolarn; Romae, Libraria 
S. Cong. de Propaganda Fide, 1870. 



Young St. Ignatius ' O w n  Story as Told to Luis Gonzdles da Chmara. 
Translated by William Y. Young. Chicago: Loyola University hess, 
1956; 1968. 
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