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Introduction 

Jesuit Life 
in the Spirit 

With this letter I wish to react to numerous letters which 
have come to me on Life in the Spirit in the Society today. 
Prepared in great part with the help of a community meeting or a 
consultation, these letters witness to the spiritual health of 
the apostolic body of the Society. And they express the desire 
to experience a new spiritual vigor, especially with the approach 
of the Ignatian Year. They do not hide, though, the difficulties 
common to every life in the Spirit today. Such a life feels at 
one and the same time the effects of the strong need to live 
spiritually which so many of our contemporaries experience, of a 
whole culture in the throes of losing its taste for God, of the 
mentality fashioned by the currents of our times, and of the 
search for dubious mysticisms. 

The letters do not speak of life in the Spirit as if it were 
a reality only during moments of escape or times of rest. They 
are faithful to the contemplation on the Incarnation (Sp. Ex. 102 
ff.) in expressing the bond which St. Ignatius considered indis
pensable for every life in the Spirit: "the greater glory of God 
and the service of men" (Form. Inst. n.l). "In order to reach 
this state of contemplation, St. Ignatius demands of you that you 
be men of prayer," the Holy Father reminded us recently, "in 
order to be also teachers of prayer; at the same time he expects 
you to be men of mortification, in order to be visible signs of 
Gospel values" (John Paul II, Homily, September 2, 1983, at GC 
33). It is within this apostolic perspective that the letters 
point out problems, communicate new experiences, and urge certain 
solutions and new initiatives. 

While I want to express my sincere gratitude for all the 
lnformation, reflections, and suggestions received, I must admit 
the impossibility of reacting to all the problems mentioned in 
these letters. On more than one subject there exists, within the 
Society and beyond it, abundant material which need only be used. 
In this letter I would like to limit myself to certain particular 
aspects of our life in the Spirit, while intending to come back 
to other aspects, sometimes more important, in other letters 
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which I will have the occasion to write. 

Daily Eucharist 

The letters show that there is in the Society the felt need 
to recognize in the daily Eucharist all the richness which be
longs to it: "following the example of St. Ignatius, a Jesuit's 
life is rooted in the experience of God who, through Jesus Christ 
and in the Church, calls us, unites us to one another, and sends 
us forth. The Eucharist is the privileged place where we cele
brate this reality" (GC 33, 1.11). Daily Eucharist is not a wise 
rule of religious discipline, it is "our life's vital center" (GC 
31, 98). "Because 'the work of our redemption is constantly car
ried on in the mystery of the Eucharistic Sacrifice,' all of our 
members should consider daily celebration of the Eucharist as the 
center of their religious and apostolic life" (GC 32, 235). For 
this reason, all apostolic formation, if it wants to be personal 
and vigorous, must be rooted "in a faith nourished by daily 
prayer and the Eucharist" (GC 32, 14lb). 

These appeals and orientations of the last General Congrega
tions make concrete the Eucharistic dimension of St.Ignatius' 
life in the Spirit, witnessed to by both the Spiritual Exercises 
and his spiritual journal. And the 32nd General Congregation, 
recommending Eucharistic concelebration, insisted on "a sharing 
of goods and life, with the Eucharist at its center" (28), where 
every Jesuit community celebrates its faith and its mission in 
the world (210). 

Hence, three decisions in this area present themselves: 

as the one primarily responsible (GC 32, 112) for the apos
tolic community, the superior must take care that there is an 
assured time and place for daily Eucharist, particularly in view 
of the brothers and scholastics; · 

-- the liturgical celebration of the Eucharist, whose minis
ters, not masters, we are, must be carried out in a way which 
inserts the community into the local Church and, thanks to that, 
into the universal Church; 

so that the daily Eucharist characteristic of Ignatian 
spirituality take account of the dogmatic, liturgical, and 
pastoral resources of the Church, especially after Vatican II, 
I have asked some specialists to study the problem. The re
sults of their efforts will be communicated to the Society. 

Annual Spiritual Exercises 

"The Spiritual Exercises of our father St. Ignatius are both 
the heritage of our spirituality and the school of our prayer. 
They indeed open the way through which we may penetrate ever 
deeper into the mystery of salvation which in turn feeds our 
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lives as apostles in the world" {GC 31, 212). If the 3lst Gene
ral Congregation asked for a new elaboration of the Exercises in 
order to make their spiritual richness more available to modern 
man (494), the 32nd General Congregation, in its turn, could 
testify to a remarkable renewal in the way of both giving and 
making the Spiritual Exercises (208). And the 33rd General 
Congregation confirmed this (1.10). 

The letters describing the Society's life in the Spirit 
today testify to a genuine fidelity to the orientations of the 
General Congregations. Fidelity to the annual Spiritual Exer
cises where "returning every year to the Exercises, each Jesuit 
renews in them his dedication to Christ" {GC 32, 209). Fide
lity to the practice of apostolic discernment in common which is 
rooted in the Spiritual Exercises {GC 33, 1.39). {I should also 
mention in this regard the experience of a number of provinces 
having made the Spiritual Exercises in daily life and finding 
that they contributed to growth in spiritual conversation; cf. 
GC 32, 237). Fidelity, by means of a formation always subject to 
renewal and by means of help for both Jesuits and non-Jesuits in 
giving the Spiritual Exercises {GC 31, 469), with special mention 
of scholastics who are getting used to giving the Exercises under 
the direction of someone with more experience {GC 32, 180). The 
sum of these fidelities characterizes Jesuits as men of the 
Exercises; it is thanks to the Exercises that the Society, with 
its disconcerting diversity of cultures and traditions, remains 
unified and renews itself {GC 32, 242). 

This letter gives me, therefore, the occasion of thanking 
all those Jesuits who have contributed and continue to contri
bute, personally or as members of a spiritual center, to the 
blossoming of the Spiritual Exercises as a thoroughly modern 
instrument for keeping alive the apostolic options of the Society 
{GC 32, 106-107). It is to be hoped that the sharing of experi
ences gained in this apostolate, especially at the level of the 
Exercises in daily life which reach new publics, will enrich a 
privileged area of the service we can render to the People of 
God. 

There is, though, a shadow around the edges of this bright 
picture. A number of men ask themselves, in their letters to the 
Curia, about a contrast which they find between the recognition 
of the Exercises as a "privileged place" {GC 32, 209) of our 
experience of Christ, and a fairly frequent lack of apostolic 
availability. 

The Spiritual Exercises ought to "pour into us the spirit of 
magnanimity and indifference, of firm decision and reformation ••• 
of our activity or of the means for reaching our goal more suc
cessfully" {GC 31, 365). If one observes the "gradual assimila
tion of that apostolic pedagogy of St. Ignatius' Exercises" (GC 
33, 1.41), one notes as well the diminished apostolic vigor 
resulting from a lack of active and real "indifference" with 
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regard to "all creatures" (Sp. Ex. 23), and with regard to our 
life-circumstances, our actual apostolic work, our method of 
working, and our view of the Church and the world. 

The Exercises can only tend toward the "magis" of service if 
they are lived by persons who are spiritually free and mature (GC 
31, 83), and who bridge the dichotomies between contemplation and 
action, between desire and practice. If we use the terms "discern
ment," "awareness," "evaluation," "review of life,""examen of con
sciousness," it is always so as to incarnate an ever greater 
service in the "here" of concrete choice, in the "here and now" 
of a task to be accomplished with complete availability; it is to 
translate into action the pastoral appeals of the Church and of 
the General Congregations. 

St. Ignatius noted in the Exercises that there is an erosion 
of love when our actions do not live up to our words (Sp. Ex. 
230). What the 32nd General Congregation said with regard to the 
term "poverty" holds as well for all the other spiritual words 
which express our life in the Spirit. "It is not possible to 
love poverty or experience its mysterious consolations, without 
some knowledge of its actuality" (263). The spiritual attitude 
of the Society ought to be that of the "third class of men," as 
ready to pursue as to abandon its mission, depending on the 
greater service of God (265). 

Two letters of Father Arrupe, the one on authentic inte
gration of our spiritual lives and our apostolates, and the other 
on availability (A.R. 16, 1976, pp. 953 ff. and A.R. 17, 1977, 
pp. 135 ff.) have lost none of their timeliness for the Society; 
they rightly insist on practice as the measure of our sincerity. 

The Provincials should inform themselves, especially at 
their annual visitation, about how Ours make the Exercises, and 
Ours ought from time to time to make the Exercises under the 
personal direction of an experienced and trustworthy Jesuit 
companion (cf. GC 32, 243). In the perspective of the Exer
cises, the aid of such a companion, even outside the time of the 
Exercises themselves, will be a condition for growth in life in 
the Spirit. 

Communitarian and Personal Prayer 

The letters furnished abundant information on communitarian 
prayer; they usually said nothing about personal prayer. Al
though the 3lst General Congregation devoted an entire decree 
(D.14) to personal responsibility for the life of prayer, men
tioning only in passing "a short prayer in common" (235), the 
32nd General Congregation on the other hand had recourse to 
common prayer to bring us face to face with our incapacity to 
pray as we would like to and as our apostolic commitments demand 
of us. "If we need assistance it is in our companionship that we 
must seek it: in dialogue with the spiritual counsellor, in open-
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ness to the Superior, in shared prayer with our brothers" (207). 

The practical application foreseen by this decree (237) 
remains, nonetheless, at the level of a short communal prayer 
inserted into the rhythm of the day, while urging a longer period 
for spiritual conversation from time to time. Interior liberty 
ought to manifest itself in "a self-transcendence rejecting that 
individualism which inhibits integration into community life, 
necessary both for the expression and support of our faith" (GC 
33, 1.13). 

This sequence of texts makes evident the development 
attendant upon Vatican !I's impetus and upon the demands of 
"koinonia" it emphasized. These demands are at the heart of life 
in common, even in the religious model peculiar to the Society, 
in which community exists in view of mission (GC 32, 28). Many 
Jesuits, through the help they offered to the diffusion of prayer 
groups, contributed to this development, as the 32nd General 
Congregation noted (208, note 8). 

The letters sent to the Curia to report on life in the 
Spirit in the Society attest at the same time, particularly at 
the urging of the younger generations, that it is indispensable 
(GC 33, 1.13) that the raison d'etre of our apostolic work be 
shared and expressed in a community prayer and that this com
munity prayer is not at all in danger of closing the community in 
on itself (GC 32, 216) or of immobilizing it in relation to the 
human tasks of its mission. 

We must admit that sometimes the danger the community runs 
of turning in on itself is invoked as a pretext for not praying 
together, even though the same risk is not mentioned when it 
comes to leisure time or to long sessions of television watching. 
Without a doubt, there is a whole generation of Jesuits unpre
pared for the forms of common prayer used more and more. Certain 
people are irritated by a particular kind of liturgy, songs, and 
oral prayer. But this is no reason to stop what has emerged and 
is growing in so many successful initiatives of common prayer. 
If a Jesuit is contemplative in his apostolic activity and if he 
seeks God in everything, it goes without saying that the commu
nity in which he shares this ideal of life ought to express this 
call and this mission in some form of communitarian prayer. 

As to just how to go about this, communities can learn much 
from one another. Information received in the Curia shows that 
where a superior dares to take some initiatives, the community 
reacts with gratitude, because such prayer is perceived today as 
absolutely indispensable for the expression and nourishment of 
our faith (GC 33, 1.13), and for the spiritual and apostolic 
dynamism of our communities. 

The silence with regard to personal prayer is easily ex
plained by the largely personal character of such prayer. The 
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rule of an hour of prayer is to be adapted to each formed Jesuit 
according to different situations and personal needs, in obedi
ence to the superior. The best prayer for each person is that in 
which God best communicates Himself to him, whether that means 
mental prayer, vocal prayer, or meditative reading or the expres
sion of intimate feelings of love and offering (GC 31, 227 and 
229) • 

Actually, the letters indicate that many Jesuits find 
satisfaction in the official prayer of the Church, that others 
are rediscovering prayer as a result of the charismatic explo
sion, while still others prepare their prayer by following the 
well-trodden ways of the East or find relish in the Jesus prayer. 
To tell the truth, the Spiritual Exercises contain a broad range 
of ways to pray where each one can discover and appropriate a 
personal form of familiarity with God. And it is the Exercises, 
once again, which can provide the context for each one's exam
ining his desire to pray and finding the right personal rhythm 
and apostolic dimension for his prayer. 

To express this in terms of an Ignatian spirituality im
printed with a Trinitarian vision: 

--Our Prayer is directed to God the Father, speaking as "a 
servant to a master" (Sp. Ex. 54). This recognition of the 
Divine Majesty translates into time (GC 32, 236) and space (GC 
32, 253) consecrated to Him alone in adoring recognition of the 
transcendence of God. Concrete gestures, like the words which 
our prayer stammers out, will always seem strange, especially in 
a culture in process of secularization. Even though we work to 
find a new symbolism of prayer which will enable us to better 
encounter, and help others to encounter, the true God beyond 
fallen idols (cf. GC 32, 75), we will not get away from a di
mension of prayer irreducible to human reason. Fashioned and 
ransomed by God, the creature must ever put himself personally 
and truthfully before Him who remains the Totally Other even in 
the fullness of His love for us. 

Far from confining us to some form of religious narcissism 
or immobilizing us before human tasks and struggles, the Ignatian 
experience of "loving humility" toward Him who is "Creator and 
Lord" teaches us how it is that we are to "praise, reverence and 
serve God our Lord" (Sp. Ex. 23). Such an experience grounds a 
mysticism of the presence of God in His creation (Sp. Ex. 236) 
calling upon us to help every person, and especially the poor, to 
grow out of the disfigured, confused or blurred image which he 
bears in himself to the full likeness of God. 

Our prayer, both personal and communitarian, will then have 
a dimension of gratuity which our sense of efficiency finds hard 
to tolerate; it will have a dimension of passive listening which 
struggles with modern man's sense of being master of his exist
ence; it will have an aspect always somehow out of step with the 
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empirical progress of our time. Since our apostolic work in all 
its forms begins and continues in our personal prayer, it is to 
be expected that such prayer reflect our relationship with Him 
who is its origin, its context and its end, and that communitarian 
prayer bear witness to Him. 

The letters sent to the Curia indicate, once again, that 
Jesuits committed to struggling for the promotion of justice 
sometimes hesitate to pray, especially together and in their 
meetings, for fear that "the return to the spiritual" will weaken 
the impetus given by Decree 4 of the 32nd General Congregation. 
A similar phenomenon is observable in those who, taking to heart 
the tendencies of a society in process of secularization, abandon 
a practice of prayer which no longer seems to make sense to the 
people among whom they work. In doing so they forget that a re
newed prayer can only be a grace obtained at the cost of courage
ous purification, never a consequence of abandonment. 

--Our Prayer is addressed to Christ Our Lord to receive 
"understanding of the true life exemplified (in the Lord) and the 
grace to imitate Him" (Sp. Ex. 139). Perusing the numerous 
letters which speak of our life in the Spirit of the Lord, one 
notes a profound desire to become in the best sense "companions 
of Jesus" and a preference accorded in personal prayer to the 
"mysteries of the life of Our Lord" (Sp. Ex. 261). The abundant 
material these letters offer traces two characteristics of the 
prayer of the Society today which merit particular mention. 

The first concerns personal closeness to Christ or personal 
love of Christ. The 3lst General Congregation called attention 
strongly to this closeness when it urged that "all should culti
vate close friendship with Christ" (252) and when it dedicated a 
special decree to the spirituality of the Heart which expresses 
"this interpersonal exchange of love" with Christ (239). Keenly 
aware of the fact that we are to announce Christ to persons who 
have never really heard of Him or who know Him only imperfectly 
{GC 32, 73), the 32nd General Congregation called upon us to help 
"in bringing men to find Christ in their daily lives" (101) by 
means of an education which fosters a personal attachment to Him 
(109). 

The contemplation of the Kingdom of Christ {Sp. Ex. 91 ff.) 
invites one to this personal attachment; but we must emphasize 
again that the response to the call of Christ cannot be a simple 
decision to commit oneself generously to the causes and projects 
of the task of evangelization to which He calls one. Rather, it 
has as its unavoidable implication renouncing carnal and worldly 
love {Sp. Ex. 97), in order to attach oneself entirely to the 
person of Christ. 

The special quality of the commitment to which Christ calls 
His Society, and whose costs the 33rd General Congregation 
enumerated (1.45) consists in saying "yes" to the promotion of 
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justice in saying a personal "yes" to the Incarnate Word. For it 
is through participation in the mystery of His cross and His 
paschal glory that His reign of justice and peace comes about. 
And it is this personal adherence to Christ--going far beyond a 
simple assent to the ethical values promoted by the Gospel and by 
the teaching of the Church--which grounds the union of minds and 
hearts in a Society which bears His Name, and roots our fidelity 
to this Society in a love prepared for ordeals, not in a shallow, 
passing feeling. It is this personal adherence to Christ which 
makes us grow into oneness with a Church which, despite so many 
appearances and near proof to the contrary, is a "communion of 
love in Christ." 

Other documents of the Society have said all this, but the 
letters received testify to its continuing relevance. In any 
case, we cannot arrive at familiarity with God--in His Son-
without a regular practice of personal prayer (GC 33, 1.11). 

The other point to mention has to do with the way the poor 
have burst into the Church. It is the poor who call upon the 
Society of Jesus to follow a Christ who is poor and who brings 
Good News to the poor (GC 32, 38). Especially in letters coming 
from countries where misery and injustice are rampant the ques
tion is posed whether the face of Christ which we contemplate in 
our personal prayer is, in fact, the whole Christ. Might not our 
prayer be that of the second class of men (Sp. Ex. 154) who are 
always trying to reconcile the face of Christ with the things 
that they want to look at, "so that God is to come to what they 
desire"? It is only when contemplation makes us one with the 
poor Christ, Himself one with the most deprived, that we make 
essential about-faces in our manner and style of living, in what 
and whom we identify with, and in our apostolic choices (GC 32, 
96-97). 

In a letter of April 7, 1555, to Jesuits chosen to go to 
Ethiopia to preach Christ, Ignatius insisted that the people of 
that country might be able to discover, not only in the spiri
tual/pastoral care they receive, but also in the preferential 
option for those living in misery -- "everything gratuitously for 
the love of Christ" -- the whole face of Christ. Contemplating 
the whole face of Christ reminds us Jesuits that a Christian 
cannot act justly without love, and that he cannot prescind from 
love when resisting injustice, since the universality of love is, 
by the express desire of Christ, a commandment that admits of no 
exceptions (GC 33, 1.42). Contemplating the whole face of Christ 
reminds others, in turn, that the preferential option for the 
poor, as was proposed once again recently by the Church in a 
social encyclical, must find its embodiment, directly or in
directly, in the lives of all who are Companions of Jesus and 
in the orientation of all their works (GC 33, 1.48). 

If the contemplative attitude of the desert moulded St. 
Anthony the Copt and the precursors of religious life by making 
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them "go out of themselves" to encounter the Lord, a climate of 
contemplation in the desert of misery and injustice is indispens
able to discover Christ in a brother who is rejected and humili
ated and thus to go out of oneself--out of one's individualism 
and one's "system"--so as to "give life to the poor by giving of 
one's life and even by giving one's life itself to those who are 
the body of Christ in this moment of history." These last expres
sions were penned by Bishop A. Romero, who found in the Spiritual 
Exercises (as his notes prove) that personal prayer which leads 
to solidarity with the poor of the Lord. 

There is a dimension of Ignatian prayer to discover and to 
learn here; without it we will continue to use all our resources 
for our own security and our own comfort, in place of announcing 
the poor Christ with a heart made poor, to the poor (GC 32, 30). 
And it is impossible to arrive at this preference of personal 
love for Christ (GC 32, 37 ff.) without a regular practice of 
personal prayer (GC 33, 1.11). 

--Our prayer addresses itself to the Spirit. It was not 
simply a question of words when the 33rd General Congregation 
preferred to speak of life in the Spirit rather than to use the 
traditional expression "the spiritual life." Conscious of being 
called to be a body for the Spirit, the Society was giving notice 
through this change that, across its whole life of prayer and 
apostolic labor, it wanted to be under the influence of the 
Spirit "which governs and rules for the salvation of souls" (Sp. 
Ex. 365). 

It is a trait characteristic of the pedagogy of the Spiri
tual Exercises to try to clear away obstacles between God and 
man to allow the Spirit Itself to bring about an encounter 
(GC 32, 106). Only on this condition can the Constitutions mount 
an ongoing appeal to our groping liberty so that it gives itself 
"with fuller and more ready availability to the promptings of the 
Holy Spirit" (GC 31, 124). The superior will decide, writes 
Ignatius, "accordingly as the unction of the Holy Spirit inspires 
him or as he judges in the sight of the Divine Majesty to be 
better and more expedient" (Constitutions 624). If we want to 
put into our prayer and our apostolic work the sentiments which 
were Christ's--if we want to be, as men "sent," other Christs 
here and now for the people of our time and culture--Ignatius 
teaches us by his own experience how we must "search and find," 
how we must "judge in the Lord." 

It is not surprising, then, that the General Congregations 
spontaneously make mention of the Spirit when dealing with 
~ersonal or communitarian discernment. Personal spiritual 
discernment to discover where the Spirit is moving us (GC 32, 
208), and discernment in common "by means of a shared reflection 
on the signs which point where the Spirit of Christ is leading" 
(GC 32, 219; cf. Letter of Father General, November 5, 1986, on 
Apostolic Discernment in Common, A.R. 1986 pp. 720-740). 
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Today, within and beyond the Society, discernment plays a 
determining role in the quest of what the Spirit is saying to the 
Church, to a religious family, to a province or a community. The 
apostolic plans of our provinces are an example of this. And the 
letters received in the Curia on our life in the Spirit are 
concerned to point out that, without an authentic spiritual 
liberty which is the fruit of prayer for docility to the Spirit, 
the Society will discern in vain its current apostolic prio
rities. "We do not acquire this attitude of mind by our own 
efforts alone. It is the fruit of the Spirit ••• " (GC 32, 67). 

Prayer to the Spirit, while indispensable for discernment, 
is only a part, though an integral part, of life in the Spirit. 
The letters complain often that prayer, even the most regular 
prayer, wherever it is hindered from embodiment in an existential 
decision, seems capable of extinguishing the Spirit. The Spirit 
of the Lord tends always toward the body, toward incarnation, 
toward "building up the body of Christ" (Eph. 4, 12). It brings 
our works and our deeds to resemble Christ, since it is in these 
deeds--by means of our election--that such resemblance takes 
flesh. For Ignatius orients our prayer to arrive at a concrete 
decision: " ••• beg God our Lord to deign to move my will, and to 
bring to my mind what I ought to do ••• " (Sp. Ex. 180). 

If many letters note a lack of apostolic vigor, dynamism, 
and enthusiasm, we ought not necessarily look for the reason in 
an absence of a daily life of prayer. It is due rather to a lack 
of openness to the Spirit for constant discernment, in concrete 
choices and objective circumstances, of what, in today's society, 
are the urgent needs of the Kingdom to come. Ignatius counts not 
only on contemplation but on a contemplative attitude from which 
actions spring, according to a mystique of service which accompa
nies the work of the Spirit. This is what it means "to strive 
towards our goal in the Spirit" (GC 31, 211). 

To be authentic, life in the Spirit must tend toward the 
election of God's choices for His Kingdom to come; it must tend 
also toward the Church. "For I must be convinced that in Christ 
our Lord, the bridegroom, and in his spouse the Church, only one 
Spirit holds sway, which governs and rules for the salvation of 
souls" (Sp. Ex. 365). It was this conviction that inspired 
Father Nadal when he affirmed that "the Society walks by the ways 
of the Spirit; she enters into combat for God under the standard 
of the Cross. She serves the Lord alone and the Church his 
spouse under the Roman Pontiff, Vicar of Christ on earth" (Mon. 
Nadal. IV, p. 618). So life in the Spirit is, for the Society, 
truly ecclesial, the moreso because the Society itself is a gift 
of the Spirit for the Church (Lumen Gentium, 8). Concretely, 
our life in the Spirit will draw constantly on the sacramental 
life of the Church. 

Called in a special way to the ministry of preaching (GC 
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32, 107), and participating "in that inner unction of the Holy 
Spirit which leads the Church of Christ to all truth" (GC 31, 
182), the Society is not thereby dispensed, on the pretext of 
being less called to "cultic service," from living to the full 
the sacramental life of the Church. Being neither monastic nor 
conventual in vocation (GC 32, 27}, the Society must not for that 
reason deprive itself of the prayer of the Church. On the 
contrary, it must find room in its life in the Spirit, in its 
prayer and in its activity, for the concerns of the pastors 
established by the Spirit (GC 32, 54} and for the impetus or 
appeals of the ecclesial communion, especially in those frontier 
situations where the Spirit sends us on mission to announce 
Christ crucified and risen. The work of direct evangelization to 
announce Jesus Christ remains essential today, since never before 
have there been so many people who have never heard the Word of 
Christ the Saviour (GC 32, 73). 

May our life in the Spirit of Pentecost drive us to insert 
our worries and hopes, in prayer and in action, into the mission 
on which the Spirit sends us; and may that very insertion reduce 
our concerns about furthering the interests of the Society, "so 
that 'the splendor of God which brightens the face of Jesus 
Christ may shine upon all men through the Holy Spirit"' (GC 31, 
442). This prayer, addressed to the Father through his Son in 
their Spirit will thus become one with that of Ignatius who, 
aware of the mission of Our Lady in the economy of salvation, 
begged the Blessed Virgin to place him with her Son and to take 
this pilgrim into His company (GC 32, 11). 

The Problem of Time 

Letter after letter speaks of a problem faced by many: the 
lack of a rhythm of life which lets us face our apostolic re
sponsibilities toward human society and at the same time assures 
us of the time and space indispensable for a life in the Spirit 
(GC 33, 1.13). These letters rehearse the familiar complaint 
about immoderate work and exhausting routine (GC 33, 1.10), but 
they also acknowledge an immoderate leisure and a lack of struc
tured time for community life. Because activism is not at all 
the same as apostolic zeal, the rhythm of life has to assure the 
quality of each one's contribution to the apostolic priorities of 
the Society. 

In the majority of Provinces work continues to expand, and a 
great number of Jesuits try to combine new responsibilities with 
present ones. Often enough, some people prefer to struggle 
helplessly with overwork instead of making a courageous choice 
among the options which face them. Our age is dominated by an 
obsession with efficiency and a fascination for results. The 
price paid for this is so exorbitant that the quality of work 
cannot but suffer, and apostolic commitment lacks fervor while 
the worker finds himself at the end of his resources and his 
availability. 
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Ignatian spirituality considers an individual Jesuit capable 
of embracing that rhythm of life which suits him best, enabling 
him to make progress in the life of the Spirit from which his 
apostolic service flows. This is to broaden out what the 3lst 
General Congregation decreed about "a way of prayer which has 
vitality for him" (123). Basing itself on "discreet charity" and 
supposing--though not always correctly, if the letters are 
right--"the advice of his spiritual father and the approval of 
his superior" (GC 31, 228), the 3lst General Congregation invited 
each Jesuit, in view of a greater service, to find a time "in 
which, leaving all else aside, he strives to find God" (217). 

This act of prayer which easily seems inactivity, this 
"wasted time," nourishes in every life in the Spirit an experi
ence of gratuity which goes beyond any category of useful or 
useless. In our apostolic activity we can embody the desire to 
assess our resources, beginning by "sitting down together" (Luke 
14, 28) to discern and evaluate, and finishing up in such a way 
as to find space "for necessary relaxation and joyous celebra
tion within our communities" (GC 33, 1.13). This problem merits 
further treatment in the near future. 

Conclusion 

This document on life in the Spirit, though very incomplete, 
has attempted to react with gratitude to so many letters in 
which, often in the name of their companions, so many Jesuits 
have shared their worries and their joys. The last word will be 
given to the English Jesuit poet Gerard Manley Hopkins, who died 
just one hundred years ago this June: Let the Risen Lord "easter 
in us ••• !" 

I commend myself to your Masses and prayers. 

Rome, March 26, 1989 
Easter Sunday 

Your Brother in Our Lord, 

rZ4_ _ ~ A/~ . ../--;; . 
Peter-Hans Kolvenbach, !.J. 
Superior General 
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