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W H A T  KIND OF 
D O C U M E N T ?  

By H O W A R D  j .  G R A Y  

~ " " ~ H E  DESIRE for authenticity has probably never been 
I] stronger. It is a desire which transcends occupations, 

H political parties and ethnic identities. It is the human 
I t  desire to find harmony between what people profess and 

what people actually do. When there is a discrepancy between 
words and deeds, people become disillusioned. Our  religious cli- 
mate is no different from our wider cultural climate. Religious 
people today seek authentic models of living fa i th  and ardent 
practice. If  there is a contemporary secular disillusionment because 
professionals and politicians so frequently act in ways which are 
at odds with their proclaimed values, there is a concomitant 
disillusionment among people who take religion seriously. These 
have found too often that greed, lust and ambition have smothered 
the pure love of God and of neighbour which they have expected to 
discover in their leaders. In recent years the press has energetically 
catalogued a series of financial scandals, promotional swindles and 
sexual misadventures among a variety of religious leaders. In 
disillusionment many have abandoned formal religion or sought 
integrity in the atavism of religious fundamentalisms. Our  times 
need religious leaders, as well as secular leaders, whose words and 
deeds are in graced harmony. We can accept weakness; we cannot 
accept deceit. We hunger and thirst for our saints. 

The Constitutions of the Society of Jesus represent a systematic 
effort to bring harmony to belief and to actions, between what 
Ignatius of Loyola called the order of intention and the order of 
execution. 1 The Constitutions come from the lives of men--Ignat ius  
and his early companions--who tried to witness to the authenticity 
of their gospel profession. 2 Granted that there is a cultural distance 
between the world of Ignatius Loyola and the modern Jesui t - - in  
their ecclesiologies, pastoral experiences and apostolic situations-- 
there can be no discrepancy between the values professed in the 
Constitutions and the way Jesuits live and work today. The Constitu- 
tions of the Society of Jesus retain a privileged place in the heart 
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of every contemporary Jesuit because they are a touchstone for his 
authenticity. The Constitutions bind a Jesuit to his foundation in 
faith, touching as they do his vocation to be a man of the gospel 
and to his witness to his times, touching as they also do his 
presence among his contemporaries. For Jesuits the Constitutions 
represent their spiritual patrimony. Consequently, how this docu- 
ment influences contemporary Jesuit life and work is important 
because it is an important norm for assessing contemporary Jesuit 
integrity. Furthermore, because Jesuits continue to touch the lives 
and works of others in and outside the household of faith, the 
Constitutions have value, too, for non-Jesuits. This is a modest 
reflection on the value of the Constitutions for the contemporary 
Jesuit and his collaborators. 

What the Constitutions mean to a modern Jesuit 
There are four constitutive elements in coming to understand 

the Constitutions. First, they are a wisdom document. Second, they 
represent the pilgrimage of the human spirit, seeking to find God's 
ways. Third, they are a commitment to compassion. Fourth, and 
finally, they represent the way one becomes a contemplative even 
in the midst of intensive activity. These four elements--of wisdom, 
pilgrimage, compassion and contemplative action--constitute for 
all Jesuits 'the way' .3 It is their translation of the gospel. 

The Constitutions certainly are a document of legalities and of 
directives, guiding a Jesuit in all the circumstances of his life and 
work. They are also a witness of the Church's incorporation of 
the Society of Jesus into her mission. But they are even more 
radically an instance of wisdom literature; 4 and, I would suggest, 
it is this which is of importance to the authenticity of a Jesuit 
because it touches as well the great gift of the Exercises, that of 
affective knowledge. 5 This affective knowledge, the grace of the 
third prelude of the Second Week of the Spiritual Exercises, is not 
only love of God but insight into God, not only knowledge but 
the dynamism of service in its highest expression, union with God 
through Christ: 

The wisdom that is a gift of the Holy Spirit renders right judgment 
of divine realities and of other things in the light of divine rules. 
This judgment is based in a certain connaturality or union with 
those divine realities, which, in turn, is realized through charity. 
Therefore, the wisdom of which we speak is charity. 6 
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This affective union with God is the medium or way through 
which a person judges or discerns everything in the light of God. 
It is clear from the Exercises that for Ignatius Jesus Christ was the 
exemplar of such wisdom, that the following of Christ was essenti- 
ally taking on the habit of discerning love modelled on Christ's 
love. The Constitutions presume a man of the Exercises, a man of 
such affective knowledge, one who desires and exercises a power 
to choose what most leads to God. Perhaps nothing in the Constitu- 
tions better illustrates this affective union which is wisdom than 
does the Ignatian reflection on the qualities of the superior general 
of the Society: 

In regard to the qualities which are desirable in the superior 
general, the first is that he should be closely united with God our 
Lord and intimate with him in prayer and all his actions, that 
from God, the fountain of all good, the general may so much the 
better obtain for the whole body of the Society a large share of 
his gifts and graces, and also great power and efficacy for all the 
means which will be used for the help of souls. 7 

From this initial reflection to union with God, Ignatius enumer- 
ates six other qualities which should characterize Jesuit leadership. 
The general should also be a man of virtue (especially of charity, 
humility, balanced temperament, compassion, magnanimity), good 
judgment,  alert in initiating and carrying through apostolic pro- 
jects,, a man of external authority and of great love for the Society. a 
These qualities are all governed by the first because union with 
God is the source of that wisdom which will guide the general in 
the use of all his gifts and sustain him where such gifts are less 
vigorously present. 

From the opening reflections of the Constitutions 9 Ignatius insists 
on divine initiative and human cooperation, especially through 
that discerning lo4e which chooses what is genuinely from God 
and leads to God. This reliance on divine wisdom as the initiator, 
sustainer, judge and reward of Jesuit life pervades the Constitutions. 
Jesuits will always have to make adjustments to details of the 
Constitutions; for example, our modern history has been one of 
reconciling the Ignatian ideal of poverty with the economic realities 
of running major institutions, supporting international works, and 
training men to work as capable professionals and scholars. 1° But 
the enduring wisdom of Ignatius regarding poverty is twofold. On 
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the one hand the poverty he espouses is apostolic, looking at the 
example of simplicity associated with Christ's initial ministry and 
also looking at the ability to do the' greatest effective good for the 
neighbour. 11 Such apostolic poverty demands faithful adaptation 
to people, places, circumstances. On the other hand, Ignatius 
insists that the canker of avarice will endure throughout human 
history and will attempt to influence intentions in any age and 
among any group of Jesuits. ~2 This is what I mean by Ignatian 
wisdom: the ability to adjust while remaining both faithful to what 
is essential and alert to what would enfeeble the energy with which 
Jesuits should pursue those essentials. 

The Constitutions originated in wisdom because God guided and 
gifted Ignatius's reflections. What the Constitutions call a Jesuit to 
be is similarly one guided by wisdom, to become an instrument 
joined to God. ~3 The Constitutions invite a Jesuit to make practical 
judgments but not out of human shrewdness alone. 14 Further, the 
Constitutions invite the Jesuit to become part of a wisdom c o m -  
munity, a fraternity of those who have learned how to dispose 
themselves to God's leadership, how to assess GOd's directions, 
how to recognize when and where they err, how to discover peace 
and even joy in surrenderng to divine wisdom, how to foster that 
affective knowledge which allows one to choose in the likeness of 
Christ. 

If the inspiration of the Constitutions is wisdom, their structure is 
that of the pilgrimage. The importance of the pilgrimage in the 
life of Ignatius and in the formation of young Jesuits is estab- 
lished. ~5 Perhaps less developed is our understanding of how this 
same reality influences the structure of the Constitutions. As John 
Olin has pointed out, the term pilgrimage can be used in at least 
three different ways. 16 In its literal meaning, as 'a journey to a 
shrine or sacred place as an act of religious destination', 17 pilgrim- 
age represents an honoured and familiar religious practice, which 
has been part of popular Christian tradition for centuries. In its 
allegorical meaning pilgrimage can refer to the journey through 
this life of trial, temptations and threats into the life to come. Such 
was the allegorical use in the Epistle to the Hebrews, in Augustine's 
The city of God, in Bunyan's  Pilgrim's progress, and in Dante's Divine 
comedy. ~8 Finally, in its spiritual sense, pilgrimage can stand for 
the search for God, the pursuit of vocation, the quest for an ethico- 
religious ideal. 19 Saint Ignatius's notion 'of pilgrimage was, as 
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Professor Olin illustrates, a developmental one--from his pilgrim- 
age to Jerusalem, to his internal pilgrimage to discover his place 
in the Church, to his establishment of a religious community. This 
multi-layered symbol became for Ignatius 'an archetypal idea,. 2° 
It is operative in the Constitutions as well. 

Parts I and II of the Constitutions discuss the essentials for 
admitting or dismissing candidates; Parts III and IV lay out the 
spiritual and academic formation of the members; Part V describes 
the incorporation of scholastics into the body of the Society; Part 
VI talks about the religious life of those who are fully incorporated 
into the Society. While Part VII explains the mission of the formed 
Jesuit, namely, to travel wherever needed, Part VIII  balances such 
apostolic mobility with a concomitant call to deeper religious and 
fraternal union. Parts IX and X deal with two specific sources of 

uni ty :  the liaison with the general superior of the order and the 
conscious cultivation of those religious, ascetical and commonsense 
means which will continue to keep the corporate Society healthy 
and developing. 

These parts do not constitute merely a governmental structure, 
because it is clear that the relation of one part to the next is also 
a movement through t ime:  from initiation into the novitiate and 
formation and then into formal incorporation into the Society. 
From that incorporation the Jesuit assumes his responsibility to 
contribute to the Society's community life, to undertake its minis- 
try, to support his fellow Jesuits, his superior general, and the 
Society's future. This movement is the progressive personal assimi- 
lation of one's vocation, of moving into that sacred place where 
each Jesuit can say, in truth, 'I am the Society of Jesus; its life is 
entrusted to me; I have journeyed into the maturity of spiritual 
ownership before God' .  For it is neither geographic sacred place 
nor specific work nor distinctive religious garb, custom or devotions 
which establish a Jesuit 's identity. Rather it is his commitment to 
move with God, to be ever the pilgrim, ever journeying in his life 
and work to discover the 'always more' ,  which is God. 

The third element in the Constitutions is that which touches its 
raison d'gtre, service: 

The aim and end of this Society is, by travelling through the 
various regions of the world at the order of the supreme vicar of 
Christ our Lord or of the superior of the Society itself, to preach, 
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hear confessions, and use all the other means it can with the grace 
of God to help souls. 21 

This emphasis needs no elaboration here. It is quite simply the 
effort 'to help people', to bring the compassionate presence of 
Jesus to others, especially through the Word of God. 22 

Finally, the Constitutions are a corporate continuation of the 
graces and processes of the Spiritual Exercises. As the continuation, 
the Constitutions are a living out of the climactic prayer of the 
Exercises, the Contemplation to Attain Love. 23 Recall that the 
Contemplation to Attain Love has four parts: the appreciation of 
the range of gifts from creation to personal salvation; the active, 
dynamic presence of God within those gifts; the labour of Christ, 
especially in his passion and death, to bring these gifts into God's  
fellowship, and the final restoration of all gifts to God in the 
resurrection of Jesus and his lordship over creation. From the 
reflection of the gifts from God one is led to contemplate the reality 
of God. The movements of the Constitutions parallel the movements 
of the Contemplation to Attain Love. The discernment of the gifts 
of a candidate's vocation, its quality, and its apostolic potential 
(Parts I to IV) parallels the movement within the first point of the 
Contemplation: to discern God's  gift. The incorporation into the 
body of formed members, especially through obedience, emphasizes 
how Jesuits live within the community of the Society (Parts V 
and VI). This incorporation parallels the second point of the 
Contemplation: to consider how God is present in the gift given. 

The reflections on the apostolic mission of the Society (Parts 
VII and VIII),  a twofold labour of being sent and yet being united, 
parallel the third point of the Contemplation: to consider how God 
labours---especially in the passion of Jesus which united God to 
the human family-- in the gift given. Finally, the concluding 
sections of the Constitutions (Parts IX and X), with their synthesis 
in the portrait of the general of the kind of man a Jesuit should 
be and the kind of union the Society should have, parallel the 
fourth point of the Contemplation: to consider how God brings all 
gifts into himself into a new synthesis of origin and destiny. 

Just  as the Contemplation to Attain Love synthesizes the move- 
ments of the Exercises, offering the individual retreatant a form of 
prayer which is a method of discernment, so the Constitutions, 
suggesting as they do the Contemplation to Attain Divine Love, 
offer the corporate Society of Jesus a form of apostolic life which 
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is also a way of living discernment. The Constitutions present four 
questions: Is this from God? Where does God dwell? Where would 
God have us labour? Does all this lead to that truth, peace and 
union which is God's kingdom? The Jesuit who asks these questions 
will be living out the Exercises as well as fulfilling his vocation; he 
will become, in his pursuit of those questions, a contemplative in 
his apostolic activity. 

A modern Jesuit sees the Constitutions, then, less as a set of 
particular laws and more as an expression of identity. He realizes 
that he must open himself to wisdom so that his contemporary 
world can be related to the perennial presence of God's truth. He 
also knows that wisdom takes shape in the tedious fidelity to 
seeking its incarnation through particular choices, in the pilgrim 
quest to sustain the search for God's will. But that journey is not 
solitary for the Jesuit; it is a journey that knows God's will is to 
help others, to be what Jesus was, a man of compassion. Therefore, 
his wisdom journey is always oriented towards inviting the neigh- 
bour into this wisdom and in the direction of the true pilgrimage. 
In this wisdom journey of compassionate fellowship, the modern 
Jesuit knows, too, that he will find God precisely because he 
journeys and specifically in the twists and turns of the journey. 

It would be extravagant to claim that every Jesuit spells out his 
reliance on the Constitutions in this way. Most, having studied the 
Constitutions during their formation years, live in that memory and 
in the trusted reliance on their recent General Congregations tO 
have offered directions which bring the relevance of the Constitutions 
to their present-day challenges and opportunities. But what is 
comforting to me as a superior is to meet in most Jesuits the 
underlying reality of the Constitutions in the way they live and 
work. 

What the Constitutions could mean for non-Jesuits 
In its final report, the 1985 Extraordinary Synod of Bishops 

enunciated a conviction and an agenda which is important for the 
entire contemporary Church: 

The end for which this Synod was convoked was the celebration, 
verification, and promotion of Vatican II. With grateful hearts, 
we feel that we have truly obtained this fruit, with God's assistance. 
Unanimously, we have celebrated the Second Vatican Council as 
a grace of God and a gift of the Holy Spirit, from which have 
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come forth many spiritual fruits for the universal church and the 
particular Churches, as well as for the men of our time. Unani- 
mously and joyfully, we also verify that the council is a legitimate 
and valid expression and interpretation of the deposit of faith as it 
is found in sacred Scripture and in the living tradition of the 
Church. Therefore, we are determined to progress further along 
the path indicated to us by the council. There has been full 
consensus among us regarding the need to promote further the 
knowledge and application of the council, both in its letter and in 
its spirit. In this way, new progress will be achieved in the 
reception of the council, that is, in its spiritual interiorization and 
practical application. 24 

This  s ta tement  is impor tan t  because pr ior  to the synod there 
were react ionary  voices calling for essential reversals in  the renewal 
inaugura ted  at the Second Vat ican  Council .  M a n y  feared that 
r e t r enchment  would be the dominan t  concern at this synod. Such 
was not  the case. T h e  synod bishops carefully and clearly recommit-  
ted the C h u r c h  to its own renewal according to the norms and 
processes established by the Second Vat ican  Council .  For  religious 
communit ies ,  including that of the Jesuits ,  this was most  important .  
Since the Second V a t i c a n  Council ,  the Society of  Jesus  had,  for 
example,  taken systemic and consistent steps to renew its formation,  
commun i ty  life and apostolic works. Not  all agreed with these 
directions; some, in fact, voiced the hope and later  the confident 
expectat ion that  the synod of 1985 would reverse much  in the 
Second Vat ican  Counci l  and re turn  the Soc i e ty - - and  other  reli- 
gious c o m m u n i t i e s - - t o  something Closer to the life-styles and apos- 
tolic concen t ra t ions  prevalent  before the council. Th e  synod stilled 
such unhea l thy  nostalgia and a t tempted  to stir minds and hearts 
to the future.  For  Jesui ts  that f u t u r e - - f o r  themselves and for 
the greater  C hu rch - - i nvo lve s  a dedicat ion to collaboration,  both 
apostolic and social, not  a withdrawal  into affective isolation or 
ministerial self-sufficiency. The re  should be, then,  in all Jesuits  a 
clear or ienta t ion towards the collaborative goals enuncia ted in their  
last three general congregations,  for example:  

The involvement we desire will be apostolic to the extent that it 
leads us to a closer collaboration with other members of the local 
Churches, Christians of other denominations, believers of other 
religions, and all who hunger and thirst after justice; in shor t ,  
with all who strive to make a world fit for men and women to live 
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in, a world where brotherhood opens the way for the recognition 
and acceptance of Christ our brother and God our father. Ecumen- 
ism will then become not just a particular ministry but an attitude 
of mind and a way of life. Today it is essential for the preaching 
and acceptance of the Gospel that this spirit of ecumenism embrace 
the whole of mankind, taking into account the cultural differences 
and the traditional spiritual values and hopes of all groups and 
peoples. 25 

I believe that Jesuits, by and large, subscribe to the need for 
collaboration in their schools, pastoral centres and social apostola- 
tes. The problem is not so much that Jesuits should work towards 
collaborative ministry for a more collaborative Church. The prob- 
lem is rather how Jesuits can contribute best to that collaboration. 
Generally, Jesuits have relied on the Spiritual Exercises to provide 
ideas, processes and norms. This is understandable because the 
Exercises are a tool for all Christians, not just for Jesuits. Their 
very universality facilitates wide availability. However, I would 
want to suggest that the Constitutions can, and should~ also be 
utilized in this most crucial mission of collaboration. The Exercises 
offer a programme of conversion, discipleship and dedication; the 
Constitutions offer a specific way for living out the values of the 
Exercises. I do not feel that we Jesuits have utilized this dimension 
of the Constitutions, that is to say, their ability to be transferred to 
our colleagues in the ministry. That  transfer cannot, of course, be 
done mechanically, making 'Jesuits' out of people who  are not 
called to be Jesuits. That  would be presumptuous and manipulat- 
ive, robbing the Church of the specific alternate charisms of their 
lay, religious or clerical colleagues. But the archetypal spiritual 
priorities which I have sketched in the first part of this essay are 
both radically Ignatian and yet transferrable to other charisms in 
the Church. Moreover, these four priorities of wisdom, pilgrimage, 
service and contemplated action resonate with the particular direc- 
tions for sustained renewal offered in the final report from the 
Extraordinary Synod of 1985. Let me comment on how each of 
these four priorities from the Constitutions could help Jesuits and 
their apostolic colleagues share even more deeply in their inspi- 
ration and their efforts to establish criteria to judge their effective- 
ness in the ministry. 

The wisdom character of the Constitutions emphasizes the particu- 
lar role of the person of faith in a world of competing and frequently 
hostile ideologies. Ignatius Loyola understood that his men would 
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be in the world; and,  as I outl ined earlier,  his way of  life was not 
to remove  them from this but  to find in the midst  of even intense 
secularity the deeply rooted reality of God,  of  the struggle for the 
k ingdom,  of  the presence of  the Spirit. Wi sd o m  is the ability to 
see the pat terns  of  salvation or the pat terns  of destruct ion in the 
events of  the world and,  thereby,  to lead oneself  and others to 
sound j udgme n t  and good choices. This  ability to see, to judge  
and to choose what  is t rue and good is certainly as needed in our  
t ime as it was in the t ime of Ignatius.  T h e  Ex t rao rd ina ry  Synod 
has emphas ized  this: 

The brief twenty-year period that separates us from the conclusion 
of the council has brought with it accelerated changes in history. 
In this sense, the signs of our times do not exactly coincide, in 
some points, with those of the time of the council. From among 
these, special attention must be paid to the phenomenon of 
secularism. Without any doubt, the council has affirmed the 
legitimate autonomy of temporal realities (cf Gaudium et spes, 36 
and elsewhere). In this sense, a correctly understood secularization 
must be admitted. But, we are speaking of something totally 
different from the secularism that consists of an autonomist vision 
of man and the world, one that leaves aside the dimension of 
mystery, indeed neglects and denies it. This immanentism is a 
reduction of the integral vision of man, a reduction that leads not 
to his true liberation but t o ' a  new idolatry, to the slavery of 
ideologies, to life in reductive and often oppressive structures of 
this world. 26 

It is crucial that  apostolic colleagues take quali ty t ime together  
to read the signs of the times, to open themselves,  together ,  to the 
priorities and the means  of the k ingdom of Jesus,  and to choose 
in peace and courage what  is the appropr ia te  Chris t ian response 
to a situation. In  brief, apostolic staffs must  become wisdom 
communit ies .  I f  they do not  do this, then they slip into only acting 
efficiently or only politically and not  religiously. 

Apostolic col laborat ion can never  become an obsession with 
institutional main tenance .  It is ha rd  for schools, parishes or even 
social centres not  to think of  their  survival as the mission. W h e n  
they do begin to think this way,  main tenance  can also take 
precedence over mission. T h e  pi lgr image s t ructure  of the Constitu- 

tions can help Jesui ts  and their  apostolic colleagues to work not 
only as a wisdom c o m m u n i t y  bu t  also as par t  of  the eschatological 
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reali ty of  the whole Church .  On ly  in such contexts does change 
become  not  only  a sociological but  a religious event:  

The whole importance of the Church derives from her connection 
with Christ. The council has described the Church in diverse 
ways: as the People of God, the Body of Christ, the Bride of 
Christ, the Temple of the Holy Spirit, the family of God. These 
descriptions of the Church complete one another and must be 
understood in the light of the mystery of Christ or of the Church 
in Christ. We cannot replace a false unilateral vision of the Church 
as purely hierarchical with a new sociological conception that is 
also unilateral. Jesus Christ is ever present in his Church and 
lives in her as risen. From the Church's connection with Christ, 
we clearly understand the eschatological character of the Church 
herself (cf Lumen gentium, 7). In this way, the pilgrim Church on 
earth is the Messianic people (cf Lumen gentium, 9) that already 
anticipates in itself its future reality as a new creation. Yet, she 
remains a holy Church that has sinners in her midst, that must 
ever be purified, and that moves, amid the persecutions of this 
world and the consolations of God, toward the future kingdom (cf 
Lumen gentium, 8). In this sense, there are always present within 
the Church the mystery of the Cross and the mystery of the 
Resurrection. 27 

A realistic acceptance  of  our  p i lgr image  rea l i ty  allows us to be free 
enough  to let new genera t ions  of  leadership to emerge ,  to encourage  
a l ternate  forms  of  minis t ry ,  and  to l iberate  ourselves f rom demand-  
ing our  leadership  be  the only leadership in a work  or even in the 
Church .  

I t  seems otiose to emphas ize  that  service is essential to the 
C h u r c h ' s  ident i ty  and,  hence,  to her  renewal .  But  a careful 
reflection on t h e  m e a n i n g  of  service p r o m p t s  two crucial con- 
clusions. First, the service of  p e o p l e - - h e l p i n g  people  as Igna t ius  
would s a y - - i s  dis interested service, au thent ic  help. I t  means  learn- 
ing the real needs of  people  and  accept ing these. Th is  requires  
tough  humil i ty ,  the abili ty to listen, to be critical of  one ' s  own 
agenda ,  and  to readjust  bo th  a ims and  strategies. Second,  the 
service of  people  is a ba lanced  concern  for h u m a n  reality, m e n  
and w o m e n  in their  integri ty as body  and  soul, m ind  and  heart ,  
dest ined for e te rn i ty  but  also defined by  their  own his tory and  
t imes.  

The salvific mission of the Church in relation to the world must 
be understood as an integral whole. Though it is spiritual, the 
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mission of the Church involves human promotion, even in its 
temporal aspects. For this reason, the mission of the Church Cannot 
be reduced to monism, no matter how the latter is understood. In 
this mission, there is certainly a clear distinction--but not a 
separation--between the natural and the supernatural aspects. 
This duality is not a dualism. It is thus necessary to put aside the 
false and useless oppositions between, for example, the Church's 
spiritual mission and diaconia for the world. 2s 

T h e  Igna t i an  me thodo logy  for discerning true service, especially 
as found in Par t  V I I  of  the Consiitutions, can be adopted  by  Jesui ts  
and  their  apostolic colleagues. W h e n  coupled with wisdom and a 
sense of  p i lgr image ,  service becomes  the fruit  of  d iscernment .  

Finally,  the repor t  of  the Ex t r ao rd i na ry  Synod p resumes  that  
the key to effective renewal  is un ion  in the myster ies  of  Chr i s t ' s  
life and  in the life of  the Tr in i ty .  Th is  un ion  is wha t  Igna t ius  
persistently underscores  in the Constitutions as, I believe, the con- 
t inuat ion  in Jesu i t  life of the graces of  the Spir i tual  Exercises.  Th is  
selection f rom the final repor t  of  the Ex t r ao rd ina ry  Synod should 
r emind  us of  the pa t t e rn  of  incorpora t ion  into Chr is t  o f f e r ed  in 

the C o n t e m p l a t i o n  to At ta in  Love:  

The primary mission of the Church, under the impulse of the 
Holy Spirit, is to preach and to witness to the good and joyful 
news of the election, the mercy and the charity of God that 
manifest themselves in salvation history, that through Jesus Christ 
reach their culmination in the fullness of time, and that communi- 
cate and offer salvation to man by virtue of the Holy Spirit. Christ 
is the light of humanity. The Church, proclaiming the Gospel, 
must see to it that this light clearly shines out from her countenance 
(cf Lumen gentium). The Church makes herself more credible if she 
speaks less of herself and ever more preaches Christ crucified (cf 
1 Cor 2, 2) and witnesses with her own life. In this way, the 
Church is sacrament, that is, sign and instrument of communion 
with God and also of communion and reconciliation of men with 
one another. The message of the Church, as described in the 
Second Vatican Council, is Trinitarian and Christocentric. 

Because Jesus Christ is the Son of God and the new Adam, he 
at once manifests the mystery of God and the mystery of man 
and his exalted vocation (cf Gaudium et spes, 22). The Son of God 
became man in order to make men children of God. Through this 
familiarity with God, man is raised to a most high dignity. 
Therefore, when the Church preaches Christ, she announces 
salvation to mankindY 
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It is certainly difficult, if not impossible, to effect ecclesial renewal 
without personal renewal. It is, in turn, just as difficult, if not 
impossible, to effect personal renewal without developing one's 
prayer and one's charity. The Contemplation to Attain Love has 
influenced, I believe, the way Jesuits come to be Jesuits. In doing 
this, the Constitutions have inculcated a way for Jesuits to see in 
their lives a recapitulation of Christ's life. The reason for this is 
the possession of the same Spirit inspiring us to see in prayer how 
to serve and in service how to pray. This gift of contemplative 
action, of a harmony between the solitude of prayer and the 
demands of the apostolate, relies, I believe, on the ability to be 
engaged in love both by the consolations of contemplation and by 
the challenges of the mission. Can Jesuits both help their colleagues 
and learn from their colleagues how to love? While most people 
do not immediately think of love as the dominant reality in 
Ignatius-- they would, for example, think first of zeal, 'discretion, 
service--he was, in fact, an ardent lover. The power to be a 
contemplative.in act comes not from insight but purified affection, 
the desire to see what good God reveals in prayer and/or in work 
and to embrace this. 

I introduced this section of my essay by suggesting that Jesuits, 
generally, know that collaboration is important but are not sure 
how to do it. What I have urged here is that we Jesuits co-labour 
best when we live our own integrity and, therefore, are not afraid 
to share its fruit with our co-workers. Taking the Constitutions as 
an expression of Jesuit spirituality will help Jesuits discover anew 
their meaning and prompt them to be friends in the Lord not only 
with one another but with those who share their labour. 
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