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FIRST WEEK: R U L E S  
F O R  D I S C E R N M E N T  

By W I L L I A M  B R O D E R I C K  

Ignatius the existentialist 
T ONG BEFORE Kierkegaard, Ignatius discovered the importance 

of the category of 'subjectivity', without having the word. He 
differs from Kierkegaard in that his approach to 'subjectivity' 

~ i s  practical. He did not write at length on 'subjectivity' 
against an alien system. Instead he gave practical hints on how to 
recognize and deal with it. These practical hints are the 'Rules for 
the discernment of spirits'. 

I am going to see what relationships there are between the 
meditations Ignatius puts forward for the First Week and the Rules 
for discernment which he give for that same week, to see what light 
one throws on the other. Here I am going to take into account only 
the so-called First Week Rules, though fully aware that the 'Rules 
for discernment of spirits', both First and Second Week, do in fact 
form one continuous organic whole. Nor am I saying that the First 
Week Rules are only for the First Week. One has come across thirty- 
day retreatants who hit desolation hard for the first time in the 
Fourth Week and then had to take the First Week Rules very 
seriously indeed. 

The relationship between the First Week meditations and the 
First Week Rules for discernment can be seen as the relationship 
between the outer and inner word of God. The First Week medita- 
tions are the outer or objective word of God as contained in scripture 
and christian tradition, in particular as that word reveals to us our 
broken relationship with God, our broken relationship with our 
deepest selves, and our broken relationship with the whole of 
creation. The First Week Rules indicate how that outer objective 
word of God Will be experienced by us as we expose ourselves to its 
truth, the chiaroscuro of feelings that will be ours. These rules will 
also indicate how to dea~ with such experience, how to discriminate. 

The aim of the First Week is to appropriate - -  make personal - -  
the christian teaching on sin, to interiorize the objective word of 
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God,  to m a k e  one ' s  own m to exper ience  - -  the t ru th  abou t  sin 
as p r o p o u n d e d  by  faith. Trad i t iona l  teaching on sin now touches  
not  only one ' s  intellect but  one ' s  whole being.  O n e  now has  an 

e x i s t e n t i a l  grasp,  so that  one ' s  life and  life-style are changed.  T h e  
m o v e m e n t  in the First  W e e k  is f rom theology to spiri tuali ty.  Spirit- 
uali ty is how the word  of  G o d  comes to this par t i cu la r  person  in this 
par t icular  cul ture,  with this par t icular  fai th-history,  and  with this 
par t icular  psychology.  This  seems conf i rmed by  Anno ta t ion  2, to the 
effect that  the director  should give only b r ie f  points.  

Let him (the director) adhere to the points, and add only a short or 
summary explanation. The reason for this is that when one in 
meditating takes the solid foundation of facts, and goes over it and 
reflects on it for himself, he may find something that makes them a 
little clearer or better understood. This may arise either from his 
own reasoning or from the grace of God enlightening his mind. 
Now this produces greater spiritual relish and fruit than if one in 
giving the Exercises had explained and developed the meaning at 
great length. For it is not much knowledge that fills and satisfies the 
soul, but the intimate understanding and relish of the truth. 

I t  is easier  and  quicker  to th ink one ' s  way  to a t ru th  than  to p r ay  
one ' s  way.  

This  cor respondence  be tween  the First  Week  medi ta t ions  on sin 
and  the First  Week  Rules  for d i sce rnment  is well b rough t  out in the 
self-contradict ion which sin object ively i s , and  the self-contradictory 
impulses  one finds in one ' s  own being. ( H e r e  I a m  a s suming  the 

Principle and  Founda t ion  as par t  of  the First Week) .  Accord ing  to 
the First Week  medi ta t ions  we have  this h u m a n  creature ,  ' m a n ' ,  

m a d e  not  only by  God  bu t  for God ,  created in such a way  that  he can 
find fulf i lment only in God ,  in act ing according  to G o d ' s  p lan,  but  at 
the same  t ime going clean con t ra ry  to his God-g iven  na ture  and  
purpose ,  and  so f rus t ra t ing his own deepest  desires. Al though 
Igna t ius  does not quote  the passage,  the classical express ion of this 
h u m a n  baff lement  was given in Pau l ' s  Let ter  to the R o m a n s ,  chapter  
7: ' I  cannot  unde r s t and  m y  own behaviour ;  I fail to car ry  out  the 
things I wan t  to do, and  I find myse l f  doing the very  things I ha te ' .  

' C o n f u s i o n '  is a k e y  word.  It  is the grace we are told to ask for in 

the First Sin medi ta t ion .  Confus ion  seems to m e a n  that  I cannot  
unde r s t and  m y  own actions. I cannot  explain or  account  for them.  I 
know they are foolish and  sinful bu t  still I do them.  In  the medi ta t ion  

on hell Igna t ius  asks the re t rea tan t  to ' tas te  the bit terness of  tears,  
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sadness and remorse of conscience ' .  The  sinner realizes too late the 
self-contradiction of sin, that in choosing what  seemed to him life he 
was in fact choosing death.  

This  division within the sinner gives rise to contrary  impulses. 1 
The re  is a dynamic  in sin. It is going somewhere,  just  as there is 
dynamic  in virtue.  It too is going somewhere.  T h e y  are going not 
just  in different bu t  in cont rary  directions. O n e  is clean cont ra ry  to 
the other.  This  gives rise to the two types of Chris t ian described in 
Rules 1 and 2." 

Rules 1 and 2 (314 and 315) 
In the first two Rules Ignatius divides Christians into (a) those who 

are going ' f rom one mortal  sin to another '  and (b) those who are 
going on 'earnest ly  striving to cleanse their souls f rom sin and who 
seek to rise in the service of God  our  Lord  . . . .  ' T o  discern which 

spirit is operat ing on the re t reatant  one must  first know the main 
drift or  direction of the re t rea tan t ' s  life a s  a Christ ian.  

Ignatius is probably  not thinking of some static scale with high 
sanctity at one end and ut ter  depravi ty  at the other.  H e  has a 
dynamic  view of the christian life. Christians are divided according 
to the general thrust  of their  christian lives. O n  this in terpreta t ion 
Rule  1 is not dealing so much  with those sunk in vice as with those 
whose general direction as Christians is towards egotism, self- 
seeking, away f rom the service of God  and others.  T h e  word 
'mor ta l '  ma y  suggest otherwise, bu t  there is evidence that b y  
'mor ta l '  sin Ignatius sometimes means 'capital '  sin or root  sin 
within us, a tendency towards sin ra ther  than  sin itself. This  
tendency need not necessarily express itself in 'mor ta l '  sins in the 
moral  theology sense of  the word.  On  this in terpreta t ion quite a 
'holy '  person would come unde r  Rule  1, if after she had made  some 
progress  the general  t e n d e n c y  of her  chr is t ian  life was now 
downwards ,  away from God,  while a cons iderable  s inner  (in the 
moral  theology sense) could come unde r  Rule  2 if the general  thrust  
of  her  christian life was upwards,  towards Go d  and neighbour .  

T h e  notion of 'capital '  sin with its sense of dark depth,  its far- 
reaching and al l -embracing mystery ,  provides another  link between 
the First  Week  medi ta t ion  on s in  and the First Week  Rules for 
discernment ,  and shows how one throws light on the other.  Ignatius 
wants  the exerci tant  to come to an unders tanding  of e'~il which goes 
way beyond any unders tand ing  of sin in the nar row moral  theology 
sense of  the word,  sin in a purely personal  sense. H e  wants us to 
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appreciate the cosmic dimension of sin. 'Recall  to m e m o r y  how on 
account  of this sin they did penance  for so long a t ime, and the great 
corrupt ion which came upon the h u m a n  race that caused so m a n y  to 
be lost in hell '  (51). We did not initiate this process of sin. We were 
born  i n to  it. We are victims as well as perpetrators .  In a similar 
m a n n e r  spiritual desolation is something that overtakes us. 
Desolat ion is how this cosmic struggle appears  to us when seen from 
within. Evil registers in the individual 's  inner emotional  life. 

T h e  point  Ignatius makes in Rules 1 and 2 is that these two types 
of person receive cont rary  motions from the good and evil spirits. 

Rule  1 person. The  evil spirit finds no serious opposit ion from 
the fundamenta l  disposition of the Rule  1 person. He  needs only to 
go along with it, and propose what  accords with it. T h e  evil spirit is 
content  to destroy gradual ly and in hardly perceptible degrees. 

T h e  good spirit on the other  hand  comes into collision with the 
fundamenta l  disposition of the Rule  1 person. He  enters percept ibly 
'with c lamour  and observable signs' (335). Even though he cannot  
change the fundamenta l  disposition he can and does use the light of 
moral  reason to show how foolish this way of life is. H e  arouses 
moral  anguish. Even in a Rule  i person there is a spiritual dimen- 
sion to her affectivity. 

Rule  2 person. T h e  evil spirit seeks to make this type of person 
turn back, or at least h inder  f rom fur ther  progress, and in any  case 
to induce sadness. Decept ion ( 'fallacious reasonings ' )  is one of his 
most affective weapons.  

T h e  good spirit produces effects al together  the contrary.  H e  gives 
courage and strength, tears and inspiration, all with a view to 
assisting the progress Of this person. 

It should be noted that  the effects of the good spirit ment ioned  in 
Rule  2 ( 'consolations,  tears, inspirations and peace ' )  can be absent 
without  indicating a decline in christian life. The  good spirit can also 
make use  of desolation, by turning it into an occasion for selfless 
courage and resistance and so into an occasion for spiritual growth. 

It should be noted further that in Rules 1 and 2 Ignatius, like a good 
pedagogue,  has stated pure  cases, unconfused by the complexities 
of concrete instances. Unawareness  of this can lead to naive confi- 
dence and to the ignor ing  of what  was for Ignatius a very impor tan t  
principle - -  the help of  an experienced director.  

Rule 3 - -  Spiritual consolation (316)  

W h e n  we turn  to the next  two rules, 3 and 4, we find an obvious 
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link be tween  them and the ma in  thesis of this article (the 'Ru le s  for 
d i sce rnment '  are the inter iorizing of  the re t rea tan t s '  beliefs). In  
these two rules Igna t ius  spends m u c h  t ime on feelings of every  kind, 
consolat ion,  desolat ion,  sadness,  tears, peace ,  joy.  H e  shows us 
what  he is about .  His  a s sumpt ion  is that  the Ho ly  Spirit  touches the 
whole person,  not jus t  the intellect. T h e  action of the Spirit  is 
revealed as m u c h  in feelings as in thoughts .  

Consola t ion  is p r imar i ly  a feeling, but  this feeling can be 
described or def ined by  relat ion to its cause and to its consequences.  
Spiri tual  consolat ion has a spiri tual source or c a u s e -  love of  God ,  
a be ing d r awn  into G o d ' s  love. I t  is a response  of the whole 
personal i ty  to God.  Such consolat ion also has a distinctively spiri tual  
consequence - -  the rest of  reali ty can be loved only in and  for God.  

W e  are then given some other  characterist ics of  spiritual consola-  
t i o n -  ' increase  of  faith, hope and  love ' ,  ' in te r ior  joy  that  invites 
and at t racts  to what  is heavenly  and  to the salvat ion of  one ' s  soul by  
filling it with peace and  quiet  in its c rea tor  and  L o r d ' .  

But it is Igna t ius ' s  second s ta tement  on consolat ion that  is most  
re levant  to the First W e e k  of  the Exercises. ' I t  is likewise consolat ion 
when  one sheds tears that  move  to the love of  God ,  whe ther  it be 
because of  sorrow for sins or because  of  the sufferings of  Chris t  our  
Lord  . . . .  ' Tea r s  are an  easily identifiable sign of consolat ion,  but  
they mus t  be tears of  a certain kind, tears that  are in some way 
related to the love of God,  related in some way  to his praise and  
service. S t range  though it m a y  seem to some at first sight Igna t ius  
expects a fair  a m o u n t  of  consolat ion in the First Week.  W h a t  we 
discover is that  sin has served only to br ing  out  more  strikingly the 
goodness and  love of  God.  

A read ing  of  the text of the First W e e k  conf i rms this. One  of the 
graces to be asked for in the Second Exercise is ' t e a r s ' .  In  the same 
Exercise the re t rea tan t  is to u t t e r  ' a  cry of  wonder  accompan ied  by 
surging emot ion '  as she passes ' in  review all c rea tu res ' .  

How is it that they have permitted me to live . . . I will conclude 
with a colloquy, extolling the mercy of God our Lord, pouring out 
my thoughts to him, and giving thanks to him that up to this very 
moment he has granted me life. 

In  the fifth exercise we find the same.  ' I  will give thanks  to G o d  
our L o r d  tha t  he has  not  pu t  an end to m y  ~ife . . . .  ' ' I  shall also 
thank  h i m  for this, that  up  to this very  m o m e n t  he has s h o w n  himsel f  
so loving and  merciful  to m e ' .  
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It is in the First Week meditat ions on sin that Ignatius when 
describing ' repet i t ion '  shows how 'we should pay at tent ion to and 
dwell upon  those points in which we have exper ienced greater  
consolation . . . .  ' T h e  implication is that consolation is very much  
part  of  the First Week experience.  It would seem that if consolation 
is not there at all something has gone wrong. In some myster ious 
way our  sins become glorified, b e c o m e  fur ther  grounds for praise 
and thanksgiving, through the creative power  of  God in the 

redemption.  The  felix culpa theme is very strong. 
A mom e n t ' s  reflection will show that this must  be so. A sense of  

sin is a grace, a mark  of  God ' s  favour.  It presupposes the presence of  
living faith, the presence of the Holy  Spirit. Only  a good person (a 
Rule  2 person above) can have a sense of  sin. On ly  the presence of  
light can reveal the darkness.  It is only because Christ  lives within us 
that we can recognize all that is not Christ,  all that  is opposed to 
Christ .  To  ask for a heightened awareness of sin is ipsofacto to ask 
for a heightened awareness of Chris t ' s  presence w i t h . i n -  i.e. a 
consolation. In fact we are never  told in the Spiritual Exercises to ask 
for anything except consolation. We are never  told to ask for 
desolation. 

T h e  c o n c l u s i o n -  consolat ion is very much  to be sought and 
expected in the First Week.  

Rule 4 - -  Spiritual desolation (377) 
Desolat ion is the cont rary  of consolation, and spiritual desolation 

is the cont rary  of spiritual consolation. Spiritual desolation includes 
such states as 'darkness of  soul, turmoil  of  spirit, inclination to what  
is low and earthly,  restlessness rising from m a n y  disturbances and 
temptat ions which lead to want  of faith, want  of hope,  want  of love' .  
It should be noted  that because a par t icular  state of  consciousness 
hinders consolation it does not necessarily count  as spiritual 
desolation. For  example  the desolation caused by excessive admini-  

strative responsibilities or severe headaches may  h inder  consolation,  
but  it is not necessarily spMtual  desolation. It is not of itself and by 
itself opposed directly to spiritual consolation. 

Spiritual desolation is an anti-spiri tual experience.  Th e  ' m a n y  
dis turbances '  that  make up spiritual desolation are directly opposed 
to the peace that flows from faith, hope and love. Th e  essential sign 
by which spiritual desolation can be distinguished from non-spir i tual  
desolation is that the desolate feelings tend directly and by their very  
na ture  to destroy faith, hope and love. These  motions or desolate 



34 P R E S E N T I N G  THE FIRST V~EEK 

feelings are anti-spiritual.  Unde r  these anti-spiritual motions the 
individual feels spiritually dead or dying. 

The most revealing and painful element of spiritual desolation, 
the one that most reveals the anti-spiritual character of spiritual 
desolation, is finding oneself 'separated,  as it were, from one's Creator 
and Lord ' .  Spiritual desolation is not, however, a non-religious 
experience, an experience without God at the centre. It is as much a 
God-centred experience as spiritual consolation. Spiritual desolation 
is a faith-experience, with the desolation grounded in faith. Only  a 
person who has living faith can experience spiritual desolation. 

The link with the sin meditations of the First Week is clear. Spiritual 
desolation, as already stated, is the Self-contradictory nature  of sin as 
registered in the feelings of a God-centred person. It  is sin known no 
longer merely through concepts and images theologically - -  but 
sin known existentially in the affective dimension of one's  life. 

This seems confirmed by the self-image which the retreatant  is 
encouraged to have of herself, ÷hat of  someone living in exile, that of 
someone living in the land of unlikeness, ' among  brute beasts ' ,  
someone 'cast out of Paradise ' .  

Ignatius rounds off this paragraph on  desolation with another  
piece of existential thinking. Thought  is rooted in affectivity. 'The  
thoughts that spring from consolation are the opposite of those that 
spring from desolation' .  The  way one thinks is determined by where 
one is at existentially, by one's whole life-situation. 

Rules 5-8 and 10-12 (318-21 and 323-25) 
These rules tell us how to act in time of desolation, how to prepare 

for such a time (Rule 10,323).  Here again Ignatius reveals himself  
as an existential thinker. Wha t  he is stressing very strongly in these 
rules is the need  to counter-attack the desolation. We are caught up 
in a dynamic  not of our  own choosing, but we can counter-attack. 
We can reverse our  sin history - -  with God 's  grace. Ignat ius 's  aim 
is that we come to see more clearly our present life situation, the 
forces that have shaped and are shaping our lives. As the existentialist 
philosophers stress, we can begin to take charge of our own lives. 
Increased awareness should lead to greater freedom of action. The 
need for courage and strong action is well brought  out in Ignatius 's  
famous image of Satan as a shrewish woman.  

Rule 9 
Rule 9 is particularly important .  Here we learn of God 's  
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constructive purpose in desolation. We are given three explanations 
for desolation. (1) T h e  re t rea tant  has been negligent about  her  
religious practices. (2) Desolat ion gives the individual a chance to 
exercise her  own moral  f reedom. (3) Another  reason for desolation is 
to br ing the individual  to a deeper  and existential unders tand ing  of 
what  it means  to be a creature.  Ignatius does not say that these are 
the only possible explanat ions o f  desolation. He  hints at this in 
Annota t ion  10. T h e  First Week Exercises are seen as ' the purgat ive 
way' .  T h e y  can be seen as a time of  purification, healing and new 

growth. T h e y  can be seen as a kind of death experience.  
The  death  experience can and should lead to a fuller life. The re  

are all sorts of  deaths,  not just  biological. The re  are deaths of 
attitudes, deaths of relationships. T h e  experience of loss and 
emptiness is a death  experience.  Each separat ion is a death. Death  
has ma ny  guises. T h e  soul goes through man y  death experiences,  
but  each t ime the death experience can and should make way for 
personal  t ransformat ion.  Wha t  is called the death  experience or 
desolation is a new life t rying to break through.  Desolat ion like the 
death experience breaks down the old order.  Wi thout  a dying to the 
old order  there is no place for renewal.  

Ignat ius 's  teaching on d e s o l a t i o n -  the value and creative 
possibilities of  desolation - -  is very acceptable and significant for an 
age like our  own which takes the category of subjectivity so seriously. 
Desolat ion is the way to move  from one level of experience to a 
higher  level. We  die to our  past and present  unsat isfactory patterns 
of life. 

Hence  Ignat ius ' s  somewhat  startling advice about  ' repet i t ion '  in 
the Th i rd  Exercise of the First Week.  ' In  doing this, we should pay 
attention to and dwell upon those points in which we have experienced 
greater  consolation or desolation or greater  spiritual appreciat ion '  
(62). At first sight it may  seem strange to be told to re turn  to a point 
of  desolation. But only if one is not aware of  the creative possibilities 
of  desolation. Desolat ion tells us something about  ourselves. It 
points out the un redeemed  areas of our  lives. It indicates the next  
growth-point .  Hence  the impor tance  of staying with the desolation 
and not seeking to escape from it. 

Hence  too the director  must  be experienced.  He  must  not try to 
get the re t rea tant  out of the desolation premature ly ,  though he may  
be tempted  t o d o  this because of his own inability to cope with pain, 
or out  of a false compassion.  He  must  know and allow for the 
redemptive  power  of pain. 
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RuSe 13 (326) 
' O u r  e ne my  may  also be compared  in his m a n n e r  of  acting to a 

false lover. He  seeks to remain  hidden and does not  want  to be 
discovered. '  It is now almost universally accepted that  acknowledg- 
ing and owning one 's  feelings is the first step to br inging about  any 
change or improvement .  Unti l  one has owned up  to and admit ted 
one 's  present  si tuation no healing can take place. This  owning up, 
however,  and admit t ing  is far f rom easy, for a va r i e ty  of  reasons. 
One  reason is to do with the difficulty we experience in becoming 
perceptively and discriminatingly aware of  what  is going on within 
us. Discernment  of spirits involves more  than  the mere con- 
sciousness of our  inner  acts and feelings, it involves reflective and 
discriminating attention.  Another  reason w h y  we find it difficult to 
recognize and own what goes on within us is our  sinfulness. O u r  
pride is at stake. Mora l  and spiritual blindness act to protect  the 
image we have - -  and insist on having - -  of ourselves. For  these 
and similar reasons our  inner  life is rarely brought  to the scrutiny of  
a fai th-enl ightened intelligence. Unt i l  a person has expressed her  
situation in some way to another  person she has not really expressed 
it to herself. She has not come to a full and explicit awareness.  She 
has not owned it. Ignatius did not have such m o d e rn  psychological 
vocabulary  as ' resis tance '  and 'block'  at his disposal, but  he knew 
the reality. It is impressive how across four centuries Ignatius speaks 
to the subjectivity of our  own time. 

RuSe 14 (320 
' In  the same way, the enemy of our  h u m a n  nature  investigates 

from every side all our  virtues, theological, cardinal  and moral .  
• Where  he finds the defences of eternal salvation weakest and most 
deficient, there he attacks . . . .  ' It would seem to follow from this 
that if we" wish to defend the citadel of our  personali ty we ought  
ourselves to investigate f rom every side all our  virtues; to see where 
our  weak spot is, with a view to guarding and s t rengthening it. 

In the sixth Rule  Ignatius tells us how to conduct  ourselves in t ime 
of desolation. No changing of any previously formed resolution. We 
are to insist more  on prayer .  This  is hardly surprising, since the 
p r ima c y  always lies with God.  But we are also to insist 'on  much  
examinat ion  of ourselves ' .  It is a curious phrase.  

If  we take Rules  6 and  14 together ,  what  Ignat ius  seems to be 
saying is that a thorough self-knowledge is essential if we are to cope 
successfully with desolation and the attacks of the enemy.  P raye r  
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and reliance on G o d  by themselves are not  sufficient. Ignatius did 
not neglect o rd inary  h u m a n  means.  A thorough self-knowledge 
would count  as such a means.  By reflecting on ourselves, on our  
previous successes and failures, on the circumstances in which we 
succeeded and thec i rcumstances  in which we failed, we can build up 
an accurate picture of  our  personali ty.  The re  is a pa t te rn  to our  past 
and present  behaviour ,  a pa t tern  in the way we react to people and 
events. 

This  seems to fit in with the way Ignatius instructs us to go over  
our  s in-autobiography,  in the Second Exercise of the First Week.  
'This  is the record of  my sins. I will call to mind  all the sins of my 
life, reviewing year  by year ,  and period by period. Th ree  things will 
help me in this: first, to consider the place where I lived; secondly, 
my dealings with others; thirdly,  the office I have held ' .  It looks as 

t h o u g h  Ignatius is interested not  so much  in isolated individual sins 
as in pat terns of  sin. H e  wants to group.  T h e  s t ructure  of  our  
personali ty begins to emerge.  

I f  we tak6 these three texts together  (327 ,319  and 56) we get the 
idea that Ignatius is laying heavy emphasis on self-knowledge, on its 
impor tance  for defending ourselves against the forces of evil. If  so, it 
fits in with what  we know of Ignat ius 's  integrated view of h u m a n  
beings. He  sometimes lays t remendous  emphasis on feelings, on the 
part  played by affectivity in h u m a n  life. At other  times he lays 
equally strong emphasis  on the par t  played by h u m a n  intelligence. 
H e  is no despiser of  reason. He  believes in ha rd-headed  thinking. 

This  kind of  self-knowledge is an existential knowledge,  acquired 
from hard-won experience.  It varies from one individual to another .  
It is un ique  to each individual.  It is not deduced  from theology or 
book-learning.  It is experiential .  

Right  up  to the end of these First Week 'Rules  for d iscernment '  
Ignatius remains  faithful to his existential and experiential  method.  

In an age which takes subjectivity so seriously, and also the Rules 
for d iscernment  which are so valuable in this matter ,  one can under-  
stand why a great mode rn  theologian like Kar l  R a h n e r  is drawn to 
these Rules as a start ing point  fbr some of his theological reflection. 
Theology  once more grows out of spirituality.3 



3 8  P R E S E N T I N G  T H E  F I R S T  W E E K  

N O T E S  

I In the First Week medi ta t ions  on sin Ignat ius  gives the t radi t ional  theological account  of 
evil - -  sin of the angels,  sin of A d a m  and Eve, history of sin and  so on. In  the First  Week  
Rules  for d iscernment  Ignat ius  takes an  existential  view of evil. Evil is a fact. The  quest ion is 

not how does evil or iginate  but  how does one recognize and deal with it. These  rules can be 
used without  belief in a personal  devil. Wha t  is required is a belief in a moral  and  spir i tual  
struggle going on in this world,  such as is described in Ephes ians  6,12: 'For  we are not 
contending  agains t  flesh and blood, but  agains t  the principal i t ies ,  against  the powers,  against  
the world rulers of this present  darkness,  against  the spir i tual  hosts of wickedness in the 
heavenly places ' .  

2 Exx 314 and 315. For convenience of language,  I will assume in this articl e that  the 
ret reatant  is female and the director  male.  Numbers  in brackets in the text of the article refer 
to pa ragraphs  in the Spiritual Exercises. 
3 I wish to acknowledge the cont inuous help I have received from reading Ju les  Tone r ' s  
comprehensive  and i l lumina t ing  Commentary on the Rules for Discernment (The Inst i tute  of Jesu i t  

Sources, St Louis,  1982). I also wish to acknowledge the insights I have found in J a m e s  
H i l l m a n ' s  book on suicide. Throughou t  the a r t i c l e  I have used Puhl ' s  t ranslat ion of the 

Spiritual Exercises. 




