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GENERAL INTRODUCTION

Ignatius of Loyola began registering his prayer in February of 1544 in the document
that has come to be known as the Spiritual Diary by reporting “an abundance of devotion”
[De 1]'. The description is simple and precise; it seems to suggest a welcome and familiar
presence that filled his interior. In his straightforward style, the writer transmits, as one
would expect in what were personal notes, a known experience, one immediately
recognizable. It came on this day, February 2" in abundance, and this would be the first of
many occasions that devotion accompanied his prayer and his celebration of the mass. At
times he felt “much” devotion [De 13], others were “new” [De 22], and at some moments it
was “intense” [De 36], even reaching “the most intense” [De 8]. Such descriptions portray
his fine sensitivity to the internal movements that he experienced in prayer. For those
familiar with his spirituality, this is unsurprising. His conversion is recounted as his desire to
conform his life to Jesus Christ and as a concomitant awakening to his interior as the place of
God’s communication. That same attention to internal movements as possible indications of
God’s language to him is on full display at the beginning of this spiritual process in 1544.

If devotion in his diary were only “abundant”, “new” or “intense”, perhaps a reader
could gloss over it. But it assumes other resonances and dimensions. For example, it appears
over a series of weeks as a presence which he felt as warm, soft, and bright [De 56]. Its
luminosity and gentleness suggest that it had a life of its own and that it was not his to
control. His notes also convey the idea that it pervaded him warmly on what must have been
cold winter mornings in early March in Rome. And this is not all: on one occasion it
assumed a color; it appeared to him as red in appearance [De 49]. On another he reports that
he could taste it — it was very sweet [De 71]. In another period of his prayer, he felt his
devotion as afraid of making a mistake [De 50]. This last description is as rich as it is

enigmatic; devotion as that which expressed a fear, a doubt, or a misgiving. In a word, his

" All translations from the Diary, unless otherwise indicated, are mine. Citations to the text in brackets follow
the abbreviation De established by the editors of the Diccionario de Espiritualidad Ignaciana. Critical edition of
the Diary bears the title “Ephemeris S.P.N. Ignatii” in MCo 1, 86-158. For this study, multiple versions have
been consulted which I will detail in chapter 4. The version edited by Ignacio Iparraguirre and Manuel Ruiz
Jurado in Obras de San Ignacio de Loyola (Madrid: BAC, 2013), 291-364 (hereafter work cited as Obras) will
be the principal point of reference given that it most clearly indicates the changes made to the text by the author.
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attention to this spiritual experience impresses, and the range and precision of his language
on it suggest its importance in his prayer.

All of this would be sufficient to motivate one to explore further this spiritual reality,
but Ignatius’ descriptions of it continue. It was also a spiritual gift that moved him. This
characterization of it gives the sense that it was pulling him into new spiritual places and
presences. He will report that it led him to an experience of confidence, hope, and even to
the presence of the Trinity [De 98]. If earlier it occasioned in him fear, in other moments it
brought him to a place of trust. Finally — yes there is one further element to his experience of
this spiritual gift — Ignatius found that devotion “ends in” one of the divine persons or Mary
[De 101]. This description seems to point to the contemplative nature of his prayer: he
allowed the experience to unfold and to take him to the very presence of God. The
peripatetic pilgrim from Loyola, now largely confined to a room and an office in Rome, is led
deeper into the mystery of God’s life. In a plethora of manifestations, devotion appears to

have guided him on that journey.

1. State of research on devotion and the Spiritual Diary

a. Devotion

This brief description of devotion in the Spiritual Diary represents only a cursory
reading of the text. These are but the broadest annunciations of how this particular spiritual
experience manifested itself in his prayer. Nevertheless, for as abundant as its presence is
and for as important as it would appear to have been to him — and for as fascinating as it is for
a reader to discover so many dimensions to one spiritual gift — studies in the field of Ignatian
spirituality have not examined the place and the meaning of devotion in a way that would
correspond to its significant presence in his personal notes from 1544-1545. To date there
exists only one study, monographic in character, on devotion in Ignatian spirituality. That
study, titled La devocién en el espiritu de san Ignacio, was realized by Alfonso de la Mora®.
Published in 1982, the work was his doctoral thesis from twenty-five years earlier. In the
forty years since that study, no serious critical reflection has investigated the topic. There is,

however, a fine article on it by Santiago Thié de Pol in the Diccionario de Espiritualidad

% Mora, La devocién en el espiritu de san Ignacio (Rome: CIS, 1982).
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Ignaciana’. Yet, its treatment in that comprehensive dictionary on the Ignatian charism
would appear to suggest that it occupies a peripheral place in Ignatian spirituality: a mere
four pages are dedicated to it. Much more extensive treatment is given to topics such as the
examen of consciousness’ and consolation’; respectively, those articles run twice and three
times as long as that on devotion.

The status of devotion is perhaps best represented by the way that critical
introductions to the Diary present it. In essence, in introductions to the document devotion
figures inconspicuously, or it is overlooked completely. For example, in his introduction to
Ignatius’ autograph text, Victoriano Larrafiaga dedicates entire sections to the gift of tears,
loquela, and to the grace of reverence and veneration. Devotion, a term used one hundred
and sixty-six times in the Diary is not mentioned at all®. In the most recently published
collection of Ignatius’ works in Spanish, Ignacio Iparraguirre and Manuel Ruiz Jurado
mention devotion once, and that in a citation from a footnote from Larrafaga which is
nothing more than an indiscriminate and exhaustive list of graces recounted in the text’. This
situation is somewhat rectified by Santiago Thi6 de Pol in his version of the Diary published
in 1990. In the wonderful commentary in which he guides the reader through the text, he
includes a three-page commentary on devotion®. His analysis is strong, but it is not meant to
be critical nor exhaustive. In critical introductions to the text in English, scant attention is
given to devotion. Joseph Munitiz, in his very good translation of the Diary, prefaces it by
only referring to the “sudden onslaught [that] devotion can cause™. For his part, George
Ganss, in his presentation of an abbreviated translation of the Diary, indicates ‘“the
extraordinary mystical phenomena which often accompanied” his prayer, but devotion is not
mentioned; it appears to have been too prosaic to be considered a mystical gift'’. In short, the
few scholars that have dealt seriously with the Diary have not directed readers’ attention to

its presence or import.

3 Thi6 de Pol, “Devocion”, in DEI 1:584-587.

* See, Adolfo Chércoles and Josep Rambla, “Examen de conciencia”, in DET 1:841-850.

> See, Jesus Corella, “Consolacion”, in DEI 1:413-425.

% See, Victoriano Larrafiaga, “Introduccion al Diario Espiritual”, in Obras Completas de San Ignacio de Loyola,
vol. 1, Autobiografia — Diario Espiritual, ed. Victoriano Larrafiaga (Madrid: BAC, 1947), 629-681.

7 See, Iparraguirre and Ruiz Jurado, “Introduccion”, in Obras, 271-289, on 276.

¥ Thi6 de Pol, La intimidad del peregrino (Bilbao-Santander: M-ST, 1990), 123-125.

® Joseph Munitiz, liiigo: Discernment Log-book. “The Spiritual Diary” of Saint Ignatius of Loyola (London:
Ifiigo Enterprises, 1987), 15; (hereafter text cited as /lfiigo: Discernment Log-book).

' Ganss, “Introduction to the Spiritual Diary”, in Ignatius of Loyola. “Spiritual Exercises” and Selected Works,
ed. Ganss (New York: Paulist Press, 1991), 229-234, 230.
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b. The Spiritual Diary

The status quaestionis on devotion is all the more surprising given devotion’s
multifaceted presence in a body of writing so authoritative as is the Diary. In essence, no
other spiritual gift is described so richly and with such diversity in a document that is so his.
This last point cannot be passed over too quickly. No other writing in the Ignatian corpus, for
as rich and as sophisticated as it may be, brings us to Ignatius’ actual experience of God as
does this autograph text. It is the source that shows us his encounter with God in his own
language. That he would use “devotion” in such manifold ways in his personal description of
his prayer and the Eucharist would suggest that the term, and concomitantly the encounter
with God signaled by it, was immensely important to him. Such a deduction cannot be made
with the same force or cogency regarding other spiritual descriptions of his in other texts. In
brief, it is hard to imagine undertaking a study of more relevance to Ignatian spirituality than
to study how Ignatius himself conceived of and understood his encounter with God. I aim to
do exactly that in the pages that follow.

Nevertheless, for as important as the Diary would appear to be for reflection on his
spirituality, not unlike the status of devotion in the field of the studies on his charism, it
appears to be a largely overlooked document in his corpus. Scholars do not seem to know
how to read it, General Congregations of the Society of Jesus do not cite it, and Jesuits
themselves, especially in the English-speaking world, seem to have only the vaguest of
notions on it. As an example of the state of research on the Diary, one need only turn to what
is arguably the most rigorous collection of research on Ignatian spirituality. I refer to the
Coleccion Manresa'. Within the fine studies of that collection, not one work deals directly
and critically with the Diary. Moreover, in investigations that deal with topics germane to it,
it is often surprisingly omitted. The clearest example of this is to be found in Cristian Peralta
Nufiez’s study Elegir en tiempos de incertidumbre®. That study investigates the election in
Ignatian spirituality; yet no chapter analyzes the Diary, a stunning omission given that it is an
autograph document of his that shows him making an election. Similarly, in El sujeto, a
collection of essays that study Ignatian anthropology, there is no article that engages this
topic with seriousness from the perspective offered by the Diary. And where one would

think it would be invoked — for example in articles that deal with Ignatius as a retreatant, the

' Fine, albeit occasional studies on the Diary appear in the journal Manresa, but again, they do not pretend to be
exhaustive studies.
? Peralta Nuifiez, Elegir en tiempos de incertidumbre (Bilbao-Santander-Madrid: M-ST Comillas, 2020).
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Ignatian experience of God, or the faculties of the soul — it is not cited’. The situation is
somewhat different in the collection of essays on aspects of dogmatic theology in the Ignatian
charism as several articles pick up on its importance®. But those articles do not pretend to be
studies of the Diary, rather they allude to the text in the service of their respective theological
topics. Should one look to studies in English, one may not know that the document exists in
the Ignatius corpus. There is the doctoral thesis by George Panikulam, “The Problem of
‘Seeking Confirmation’ in the Spiritual Diary of St. Ignatius of Loyola” (2004), nonetheless,
more indicative of the status of the Diary is the absence of any treatment on it in the fine
monographic publication Studies in the Spirituality of Jesuits. For a text that recounts his
experience of God in his own hand, this is a remarkable oversight.

Given the particular state of research on devotion and what appears to be a general
tendency to bypass the Diary as a source for thinking about Ignatius’ spirituality, this study
seeks to understand the abundant presence of devotion and reposition the Diary as a source
for thinking about his spirituality. The abridged summary I have given above on devotion in
his diary suggests that devotion was an exceptional gift in his interior life. In essence, an
attentive reading of the Diary motivates this study and holds out the possibility that such an
exploration of it may take us to a central part of his prayer. Quite possibly this was the
spiritual gift — that language from God — that most guided him in his search for God’s will
and God’s very life. Such a conjecture may seem venturesome, but I will study devotion in
all of its manifestations to test this hypothesis. I will also do this in such a way that takes the
form of the text into account. It may be that reading the Diary “brings a feeling of wandering
in a forest without guideposts™. My aim in the pages that follow will be to provide the
reader with sure guideposts to follow Ignatius in his discernment. And I will take these
guideposts one step further as I will argue that the Diary embodies a genre of writing

essential to Jesuits and to all those that follow the Ignatian charism.

3 See, El sujeto: reflexiones para una antropologia ignaciana, ed. Rufino Meana Peén (Bilbao-Santander-
Madrid: M-ST Comillas, 2019); (hereafter collection cited as E/ sujeto). Respectively, the articles mentioned:
Dominguez Morano, “Ignacio de Loyola: el primer ejercitante”, 153-174; Manauel Garcia Bonasa, “Experiencia
ignaciana de Dios”, 129-151; Rufino Meana Peo6n, “Las potencias del alma revistadas”, 383-407.

* See, Dogmatica Ignaciana, ed. Gabino Uribarri Bilbao (Bilbao-Santander-Madrid: M-ST Comillas, 2018);
(hereafter work cited as Dogmadtica Ignaciana). The three articles are: Angel Cordovilla Pérez, ““Al hablar al
Padre, mi amor se extendia a toda la Trinidad’ [De 63]. Rasgos del Dios de Ignacio”, 73-96; Bert Daclemans,
““Uncion del Espiritu Santo’ [Co 414]. En el cruce de voluntades: pneumatologia ignaciana”, 205-240; Gabino
Uribarri Bilbao, “‘Siguiéndoos, mi Sefior, yo no me podré perder’ [De 114]. Lineas maestras de la cristologia
ignaciana”, 133-175.

5 Ganss, “Introduction to the Spiritual Diary”, 232.
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2. The proposal of this investigation: the grace of devotion

This study seeks to place before the reader devotion as it appears in his Spiritual
Diary, a text that recounts his prayer during a 13-month period from 1544 to 1545. 1 will
seek to offer a hypothesis as to its importance in this discernment process recorded in his
diary. In this way, this investigation has a fundamental aim: to investigate in detail one
aspect of his spiritual experience from one text of his. One could simplify this further: the
object of this research will be one word from one document. However, this is not any
ordinary word nor is this any ordinary text. And herein lies the beauty and the complexity of
the chapters that follow: the study of devotion promises to unearth a fascinating spiritual term
that guided him and countless believers before (and after) him in their desire to live their
faith. It is also to undertake a rigorous analysis of the Diary itself, uncovering the form of the
document so that a gift recounted in it can emerge in all its splendor. The study of a spiritual
term in a personal document will require an array of careful hermeneutical procedures, not
least among them a critical attention to the history of the term and a clear enunciation of the
genre of the document.

Notwithstanding a critical-historical approach taken in these pages, with a decided
emphasis on spiritual, theological, and biblical texts, this study cannot be reduced to a mere
genealogy of a word and its meaning in a personal diary from the 16" century. This
investigation ultimately seeks to describe an encounter and a relationship. It aims to be a
chapter in the field of spiritual theology whose task, always urgent and necessary, is to
disclose God’s communication with the human person in such a way where the reader
discovers that this same God is communicating in equally rich and diverse ways with him or
her. In the case of Ignatius of Loyola, one aspect of that communication appears to have
been designated as “devotion”. Consequently, this research into a term and a document is
also an inquiry — intuitive, partial, and even tentative in its assertions — that seeks to follow a
spiritual topic to its end which is nothing less than the human experience of grace.
Discovering the contours of his sense of devotion, that he described as “much”, “soft”, and
“ending in” the Trinity, may help readers to know that this is how God communicates to
them. As such, this exposition of devotion, though patently academic in nature, does hope to
remind readers that these myriad descriptions of the grace of devotion are actually less about
Ignatius and his saintly interaction with God than they are about God. They are but indices

of God’s search for the human person that continues unabated to this day. It may be that this
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study recovers an important part of the spiritual experience of Ignatius for the field of studies
on him. Yet, I would suggest that this investigation is more intrepid, or at least wider in
scope. It presents devotion as that “ever ancient, ever new” experience of God’s grace that

can be felt and known by person.

a. The outline of this study

The structure of this study into three basic units derives from the fundamental aim to
explore the grace of devotion in his personal text. The first unit will establish the wider
theological and spiritual reflection on devotion that would have arrived to Ignatius. The
second seeks to establish the form of the Diary. Finally, the third section, recovering the
insights of devotion from the first and the form of the document from the second, will detail
in three chapters devotion in his autograph text. As such, I will guide the reader into a brief
history of devotion, make familiar or more readable this document of his, and then offer a
detailed analysis of this spiritual gift as he registers it occurring in his prayer and in his
celebration of the Eucharist.

The reader may be surprised to discover that this research into devotion unfolds in
such a circuitous manner. Yet this is because the term is an ancient one, understood by way
of stories and then transposed into New Testament letters where it signaled God’ gift of His
self to the human person in Jesus and in the Spirit (1 Tm 3:16). From its earliest appearance
up until the time of Ignatius, it appears to have been a word of rich connotations. As such,
writers such as Bernard of Clairvaux, Thomas Aquinas, Gerard Zerbolt, and Francisco Osuna
will be invoked given that their observations comprise original and originating discourses on
it. In addition, the reader will see a section given over to the devotio moderna as well as an
entire chapter dedicated to Thomas a Kempis’ Imitation of Christ, the most famous book to
emerge from that spiritual movement. Regarding Kempis’ text, a study on devotion could
hardly not be comprised by what has been considered the most popular devotional work of
Western Christendom. According to the great English man of letters, Samuel Johnson, “it
was said to have been printed, in one language or another, as many times as there have been
months since it first came out™. At the end of the 18" century Johnson was being
hyperbolic, but not overly so. And Ignatius was one such person who promoted the book’s

divulgation, recommending it to his earliest companions and citing it by name in the Spiritual

6 James Boswell, Life of Johnson, ed. Robert Chapman (Oxford: OUP, 1970), 897.
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Exercises. He was an assiduous reader of it, and he appears to have imbibed much of its
spirituality. Though largely and inexplicably forgotten since the Second Vatican Council,
this study will recover Kempis’ text as that which may provide the strongest clues to
understand his conception of and interest in devotion. Furthermore, this introductory unit of
chapters, in part necessary in order to have a basic sense of the term, yields fundamental
orienting features on it. As I will argue, to speak of devotion is to speak of a promise, an
experience, and a movement. Those categories, spiritual and theological in nature, will guide
my reading of the Diary. 1 do believe that they open up his text in interesting ways. To what
extent they are illuminating hermeneutical tools that disclose more critically the grace of
devotion I will leave the reader to judge.

The second unit of chapters realizes an equally important component of this
investigation: it places before the reader the text and provides a cogent articulation of its
form. I believe the Diary is an eminently readable document whose structures emerge from a
careful scrutiny of the Spiritual Exercises. Though perhaps not a literary genre per se, 1
believe that his text is best understood by way of the category of a “discernment notebook”.
On its surface, this affirmation may not appear especially novel; but for studies on the Diary,
itis. In the relatively few studies of the Diary, I have discovered only one that has attempted
a critical argument about its form. To date, I would suggest that the strongest argument
advanced on its structure is that offered by José Garcia de Castro. This Jesuit scholar, whose
work I will cite extensively in my research, argues that the text is a mystical document,
characterized by language and grammatical expressions found in a mystical genre of writing’.
Such an approximation is helpful. However, this study will do something much more basic: |
will show the reader the structures that comprise it and that give it a followable form. It may
have mystical elements, but discernment is the overriding interpretive key to the text. As
such, I will make the text accessible to the reader in a way where it becomes not just a
readable document in Ignatius’ corpus, but where it represents an essential style of writing for
Jesuits and for all those that seek to follow the Ignatian charism. This argument, a clear step
forward in the field of Ignatian spirituality, will help us to see anew the Diary as the text that
occupies, or ought to occupy, the center of reflection on his spirituality.

In my hypothesis, I will argue that the Diary makes visible the first part of a
discernment itinerary. Such an interpretation accounts for its form, and it reminds us that

Ignatius was in the process of discovering which spiritual experiences were in fact from the

7 José Garcia de Castro, “Semaéntica y mistica: el Diario espiritual de Ignacio de Loyola”, Misceldnea Comillas
59 (2001): 211-254; (article hereafter cited as “Semantica y mistica”).
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Spirit. Here too the route towards the classification of the document as a discernment
notebook may appear rather roundabout. The reader will see that I make a foray into other
personal narratives on the experience of God. Augustine’s Confessions, Angela of Foligno’s
Memorial, and Teresa of Avila’s Life are presented in order to arrive at a clearer sense of its
structural aspects. The Diary is a peculiar document, but it is not so unique as to not be
included and contrasted with distinguished texts from the broader tradition of personal
writing on God. Ignatius is, I will argue, a writer, and his style emerges against the backdrop
of other narratives as well as alongside of his other writings.

Finally, devotion. I will study that spiritual experience so richly attested to in his
autograph text by way of the categories of promise, experience, and movement. Though
general, these classifications permit a detailed consideration of devotion. His promise to God
is on full display in this text: he structures his prayer, seeks the company of the mediators,
and continually attempts to adapt himself to the experience given. But more than
representing his promise, in devotion he meets Jesus, the one who does everything for him.
His promise to God is met and exceeded by God’s promise to him in Jesus. He finds in Jesus
the mystery of God’s love for him that “calls to him more deeply and loves him more
wisely”®. In addition, the pages of his diary suggest that his profound encounter with the
Father and the Son at La Storta continued to be as present as ever. La Storta was an
originating encounter of his with God, and those same relational lines outline the grace of
devotion.

Similarly, his experience of devotion may be one of the more remarkable aspects of
his discernment. He always looks to it, and it arrives to him in manifold ways that affect his
body and his thoughts. It seems to inhabit the DNA of his spiritual experience, so ingrained
in him that, no matter how lofty or convincing the encounter with God may have been, he
always makes a kind of side-ways glance to check it. Similarly, in the multiple smaller
discernments that emerge within the larger question of poverty, devotion always seems to
assure him that he is finding a way to God. In short, in the structure of his discernment
notebook, it appears as the sign upon which the entire discernment process rests.

Nevertheless, the novelty of the argument advanced may reside in the analysis of
devotion as movement. Though Ignatian spirituality has given pride of place to the spiritual
movement of consolation, his autograph text suggests something different. It could be that

his hermeneutical axis to understand the movement of the Spirit in his life was devotion. In

¥ Michael Buckley, What do you seek? The Questions of Jesus as Mystery and Promise (Grand Rapids:
Eerdmans, 2016), 10.
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this way, this investigation repositions devotion as a central aspect of his prayer. For Jesuits
and for all those that orient their life in the Spirit by his charism, the hypothesis offered may
widen their frame of reference for thinking about spiritual motions in his and their own life.
Concurrently, this last chapter modestly attempts to resituate the Diary as an authoritative
text for thinking about his spirituality. The Exercises are, undoubtedly a crucial document to
understand his spirituality and theology. But in a way that is different from that spiritual
book, all of Ignatius is present in his prayer observations from 1544-1545. In summary, I
will offer the reader an argument that takes us to the center of his experience with God. That

center, deeply familiar to him, was devotion.

b. A grace and a text for readers today

The writing of this thesis has coincided with major historical moments in the world,
not least among them, a global pandemic and a war in Europe. On a smaller scale, and much
more hopeful one, it has also overlapped with the 500" anniversary of the conversion of
Ignatius. The cannonball wound was but the beginning of his lifelong search for God, and
his Diary represents a particularly intense moment of one phase of that search. In his
fragility and vulnerability in Loyola, he met Jesus in a new way, and that companionship led
to a new charism in the Church and a new apostolic order. Though the encounter with Jesus
during his convalescence was deeply personal, it is available in rich ways to all those that
follow his charism. In much the same, his Diary, though a personal document, is now an
open and public text. It too is available to all of us. And like texts before and after it, it
impacts a reader. In part, the image of Ignatius’ encounter with God that emerges in its pages
impresses for its fullness and realism. With God he experiences beautiful movements, but it
also portrays him as clinging to a desire to get what he wants from God. Indeed, even the
saint from Loyola struggled to overcome his narcissism and ego. But the effect of this text
on readers may be simpler and less hagiographic. It is a text which transmits devotion: the
grace in which God reveals his promise to the person, a promise that is felt and that moves
him or her — not an insignificant grace for us in our times. In short, the Diary is an
extraordinary piece of writing that turns us back to our lives, encouraging each one of us to
throw wide the doors of our souls to God who in Jesus and the Spirit encounters us, as He

encountered Ignatius, in devotion.
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PART I

An overview of the theological and spiritual tradition of devotion
that precedes Ignatius of Loyola
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The Mystery of Our Devotion is Deep

Constitutive discourses on devotion

INTRODUCTION

The object of this study is Ignatius of Loyola’s spiritual experience of devotion as
registered in his Spiritual Diary. As a way to grasp the significance and the depth of this
spiritual reality in his life as represented in his prayer observations from 1544-1545, 1
propose in these first three introductory chapters to outline the history and the theology of
devotion, the key term of this investigation. Devotion enjoys a long and rich usage in the
spiritual and theological tradition of the Church, and as such, allows us to consider some of
the more prominent spiritual writers of the Christian tradition. Given that Ignatius and his
first companions emerge from this spiritual milieu, in these chapters I will furnish the broad
outlines of how devotion has figured in the way that the human person has experienced,
interpreted, and expressed his or her relationship with God.

At the same time that I indicate my intention to provide a sketch of devotion in the
Christian spiritual tradition, I am immediately conscious of undertaking an immense, if not
impossible task. The history of devotion is long, beginning with the use of the term in Latin
in Roman culture before the advent of Christianity. That comprehension of the word
influenced early Christian communities, and late New Testament writers apprehended the
term’s significance, integrating it in their letters. Yet, devotion in the Scriptures is only the
beginning of a wide-ranging theological, spiritual and ecclesial reflection on this topic. And
this is not to mention the multiple personal, communal and ecclesial devotions or religious
practices that have marked the Church’s life through the centuries. In light of this, Ignatius
of Loyola can be considered just one figure of countless whose life has been marked by the
experience of and the theological reflection on devotion. Given this vast and extensive
tradition, the possible avenues for such an investigation into this subject matter are numerous,

if not endless. Indeed, the risk of producing a cursory and superficial analysis is great.
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However, a simple reflection on the word proves to be of great help for structuring an
investigation on it. “Devotion” is a word that describes a relationship. In essence, the term,
in its origins and in its use at least up until the 16™ century, if not beyond and including its
use in our current context, is relational. It points to the way in which the human person felt
the divine presence and sought to relate to God. At the risk of simplifying further, devotion
essentially describes the relationship between two beings, one divine and the other human.
This is, I recognize, perhaps not the most novel insight. But this relational structure implicit
in the word provides a hermeneutical perspective and a point of departure for this
investigation. In addition, the relational connotation of devotion hints at the theological
depth of such a study. That is, when we examine devotion we are entering into the story of
grace, God’s revelation to the human person that can be experienced, and once experienced,
interpreted and expressed in religious language'. “Devotion” is that religious language that
points to God’s grace as that which is a real experience for the person, and as that which
seeks a response by and in him or her. Though not a synonym for “grace”, “devotion” does
place us in its broad theological horizon. In this way, a study of devotion in Ignatius of
Loyola, seeks to describe, if not systematize, theologically and spiritually, one part of his
experience of God’s grace.

With this relational frame of reference as a point of departure, these first three
chapters will examine the history and the theological spirituality of devotion. Ordered
chronologically, each chapter seeks to explore the content of this spiritual experience.
Though the arc of this study is extensive given that it will highlight the way devotion was
understood from Roman times to its use in Thomas a Kempis’ Imitation of Christ, the
objective in each of these chapters is modest: provide that which is minimally necessary to
understand the principal theological reflections of devotion which arrived to Ignatius. This
background will be essential for a more complete and precise analysis of his experience. My
intent is not to be exhaustive, but to offer the relevant theological formulations of devotion
that would have formed part of the spiritual and theological atmosphere of the saint from
Loyola. With this spiritual context established, it will be possible to discover what in
Ignatius’ experience of devotion was traditional and what, if anything, was novel. Similarly,

the narrative, descriptive and deductive approach guiding this study” provides a methodology

! Here I follow closely the language of Edward Schillebeeckx in Cristo y los cristianos: gracia y liberacion,
trans. A. Aramayona (Madrid: Ediciones Cristiandad, 1982), 70.

? Following Charles André Bernard who suggests that the method of spiritual theology ought to be descriptive,
deductive and be constituted by a phenomenological openness. See, Charles André Bernard, Teologia
Espiritual, trans. Alfonso Ortiz and Vicente Hernandez, 6" ed. (Salamanca: Sigueme, 2007), 106-113.
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that is focused and attentive to detail. Also, my framing of devotion by way of the heuristic
of relationship will underscore what is essential in this spiritual experience, that is, the
movement between the human person and God. This particular hermeneutical frame also
serves to remind us that the object of this study is hardly an object. Rather, it is the way — at
times complex and at others trite — in which the human person has sought to describe his
experience of and desire for God.

Given the objective to investigate the constitutive pre-Christian and Christian
understandings of devotion, I will begin by analyzing the term’s use in Latin in pre-Christian
Roman culture as well as its use in several New Testament texts. It may surprise the reader
that this investigation begins in a context so distant and remote from that of the subject
matter. However, both of these contexts gave rise to and represent originating discursive
traditions regarding the topic of devotion. That is, both have shaped the understanding of the
term that exists to our present day. Continuing this investigation into the constitutive
understandings of devotion will lead, in the third part of this chapter, to the spiritual and
theological considerations of St. Bernard of Clairvaux and St. Thomas Aquinas. Both offer
reflections that are essential for understanding how devotion was experienced and reflected
upon. In brief, this opening chapter of this study seeks to discover the fundamental elements

of the topic.

1. To pledge oneself in service: ancient meanings of devotion

In Roman religious expression, the verb “devovere” denoted “to vow as an offering or
sacrifice. In this general meaning of the term, the emphasis falls on the action or the
solemn oath that took the form of a sacrifice, an offering, or an expiation. At the same time,
the vow to the gods was made in exchange for or in the hopes of a favor from them®.
Consequently, two actions circulated in the word: the offering, properly speaking, the
devotion, as well as the receiving of what was being solicited or sought’. This very general
meaning is illustrated by its use in military circles. For instance, the act of devotion was
carried out by a general who “devoted” his or the army’s life on behalf of the patria. For this

reason, the noun is defined as “the devotion by a general, etc., of himself (and his army) to

* Oxford Latin Dictionary (Oxford: Clarendon Press, 1968), s.v. “devovere”.

% Jean Chatillon, “Devotio”, in DSp 3:702-716, on 703; Redento Valabek, “Devocion”, in DdM, 558-560, on
558; Roberto Moretti, “Devocidon” in DdE 1:567-572.

> See Jacques Le Brun, “Devocion y devociones en la época moderna”, Historia y Grafia 26 (2006): 57-75, on
59.
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the infernal gods on his country’s behalf”®. Lurking just beyond this definition is one of the
stories told by the Roman historian Titus Livius (59-17 B.C.). In his History of Rome, Livy
tells the story of the Roman Consul Publius Decius Mus who, sensing the confusion and
weakening of his troops in battle with the Latins, implored the Pontifex Maximus: “dictate to
me the words in which I am to devote myself for the legions™’. Decius completed the ritual
prayer and offered his very life in sacrifice to the gods for his troops. Returning to the scene
of battle, he was vanquished, but his soldiers, inspired by his offering and emboldened by his
fearlessness, conquered their enemy. Though just one example of many of heroic self-
sacrifice®, these stories molded the understanding of devotion so that it referred to the total
act of self-sacrifice — the very offering of one’s life’ — to the gods for the safety and the life of
others'’. Additionally, it is in this context that the word came to be associated with the idea
of invoking the wrath or the curse of the gods. To devote one’s self to the gods as Decius did
was to invoke the curse of the gods upon one’s very life, and in that way free the life of
others. For example, after the prayer in which he “devoted” himself, Decius “appeared as
something awful and superhuman, as though sent from heaven to expiate and appease all the
anger of the gods and to avert destruction from his people and bring it on their enemies™'".

Decius became the “execrated” or the “cursed”'? so that his troops and patria might live'*.

% Oxford Latin Dictionary, s.v. “devotio”.

7 Titus Livius, History of Rome, ed. Canon Roberts (New York: E.P. Dutton and Company, 1912); on-line
version last consulted on 26 March 2020.
http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3 Atext%3A1999.02.0026%3 Abook%3D8%3 Achapter
%3DY%notel

Also for consultation, Livio, Historia de Roma desde su fundacién (Madrid: Editorial Gredos, 1990), libro VIII,
capitulo 9.

¥ Two books later in his history, Livy tells the same story of Decius’s son who, finding himself in a similar
situation, losing in battle to the Gauls and the Samnites, invokes the memory of his father, and recalls that “it is
a privilege granted to our house that we should be an expiatory sacrifice”. He follows the prescribed prayers,
and, just as his father, “devotes” himself to the gods. See, Livius, History of Rome, Book X, chapter 28.

? According to Juan de Dios Martin Velasco, this is the “strong meaning” of the Latin word. See, Martin
Velasco, El fenomeno mistico (Madrid: Trotta, 1999), 149.

' In his study of European institutions, Emile Benveniste suggests that the history of Decius is that which
“donne son plein relief & la notion deuouere”. See Benveniste, Le vocabulaire des institutions indo-
européennes, 2. Pouvoir, droit, religion (Paris: Les éditions de minuit, 1969), 233-243, on 237. For a more
contemporary reflection on devotion, see also Giorgio Agamben, Homo sacer, Sovereign Power and Bare Life
(Stanford: Stanford University Press 1998), 96ff.

" Livius, History of Rome, Book VIII, chapter 9. Similarly, the story of Decius’s son is illustrative. After
carrying out his prayers of devotion, Decius’s son declares: “I carry before me terror and rout and carnage and
blood and the wrath of all the gods, those above and those below. I will infect the standards, the armor, the
weapons of the enemy with dire and manifold death, the place of my destruction shall also witness that of the
Gauls and Samnites”. Livius, History of Rome, Book X, chapter 28.

'2 Both participles are reported in the definition of the adjective “devotus™ in Oxford Latin Dictionary.

"> This meaning of the word that signals the offering of one’s life for one’s patria seems to have been
particularly important in Spanish use of it; Sebastian de Covarrubias offers this observation in his dictionary:
“Llamaron en Espafia antiguamente devotos a los que muerto su principe, se derrocaban sobre sus espadas y
morian juntamente con é1”. See, Cov, s.v. “devoto”.
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To further understand the key word of this study, it is important to consider briefly
Roman religious sensibilities. Though not exactly known for their religiosity, it seems that
the Romans did have, in fact, quite a high esteem for their religious practices. The following

excerpt from a passage of Cicero is revelatory on this very point:

If we care to compare our national characteristics with those of foreign peoples,
we shall find that, while the latter will be found equal, or even superior to us in
other respects, in religion, that is, in the worship of the gods, we shall be found to
far excel them'.

Perhaps their heightened religious sensibilities were in part due to their belief that the
gods “intervened and exercised influence over the affairs of men and the events of history”"”.
Given this belief in the decisive action of the gods in their life, “devotion” expresses how
they situated themselves before the gods, attempting to invoke or influence this divine action
by way of their promises, vows, or sacrifices. Yet the relational sphere of devotion was not
limited to the gods. “Devotion” also included the action by which a citizen consecrated
himself in service to a leader or to the emperor'®. As such, the word also referred to the
absolute fidelity and dedication of a person to another, to a pursuit, or to a particular

N
occupation !

. This meaning demonstrates that the the relational content of the word moved
between sacrifices or vows to the gods and to the offerings and promises to civil leaders. In
part, this fluidity between the religious and the civil spheres in the term’s use reminds us that

Roman religion “was inextricably intertwined with social and political life”'®

. It is enough to
note that in both instances — whether to the gods or to a leader — the emphasis is on what the
person does to or for another.

Additional inquiry into the word reveals that it also referred to an established formula

with which the sacrifice or the vow was made!®. “Devotion” was to make a vow in a

4 Marcus Tullius Cicero, On the Nature of the Gods, book II, chapter III, trans. Francis Brooks (London:
Methuen, 1896), accessed on 25 November 2019. https://oll.libertyfund.org/titles/cicero-on-the-nature-of-the-
gods

In light of this, Robert Wilken, in his study of roman perspectives on Christianity, writes that “not only were the
Romans religious, they also considered themselves religious”. Wilken, The Christians as the Romans saw them
(New Haven: Yale University Press, 1984), 57, author’s emphasis.

'S Wilken, The Christians as the Romans saw them, 58.

'® Chatillon, “Devotio”, in DSp 3:704. In her study of the history of “devotio™, Chatillon gives the sense that this
was a later development of the word. However, in his analysis of “piety” in Roman culture and Roman
religious expression, a word very closely associated with devotion and translated by the Greek eusebeia, Wilken
suggests that piety first referred to family, leaders and to the fatherland, and later evolved to include the
relationship with the gods. For a succinct analysis of piefas in Roman culture and religion, see Wilken, The
Christians as the Romans saw them, 56.

"7 Oxford Latin Dictionary, s.v. “devovere”; Moretti, “Devotion”, in DdE 1:568.

8 Wilken, The Christians as the Romans saw them, 48-67.

¥ Chatillon, “Devotio”, in DSp 3:703.
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ritualized or prescribed way. This demonstrates the extent to which the Romans were
attentive to all aspects of the ritual act, so much so that “attention to the smallest details, the
minutiae of religious ceremonies” formed part of the religious ceremonies, providing them
with the assurance that the gods would respond benevolently’. This scrupulousness to
ceremony or ritual is evident in Livy’s story where Decius follows the minute prescriptions
of the Pontifex: “the Pontifex bade him veil his head in his toga praetexta, and rest his hand,

covered with the toga, against his chin, then standing upon a spear to say the words [of the

prayer]”*",

Finally, but no less importantly, another meaning refers to the internal motivations
that would have prompted the sacrificial offering to the gods. As such, “devotion”, in this
sense, designates the internal dispositions of fidelity, obedience and respect that informed
such a vow or promise®”. In this way, faithfulness, interior attachment, and loyalty comprise
strong synonyms of the word®. Thus, at the same time that the word denoted the realization
of external acts of promise or vow-making to the gods or other civil leaders, it also
designated the internal dispositions of faithfulness, attachment and respect that would have
constituted the motivations for such acts™*.

The study of the word “devotion” presents core aspects of Roman religious
experience, such as “the Roman belief in divine providence [and] in the necessity of religious

observance for the well-being of society””.

Nevertheless, for the purposes of this
investigation it is sufficient to note the multiple valences of the term. As a way to
summarize, four meanings or aspects of the term are important to retain. First, “devotion”
signals a vow or a promise made to a god or to another. Second, it was ritualized; there were
ceremonies for it. Consequently, the vows, promises, or sacrifices were public in nature.
Third, devotion often was realized in the hope to obtain a favor, but not exclusively so. The
tradition of heroic dedication and self-sacrifice of military generals attests to devotion as that

which is done with no hope nor desire of personal compensation, but rather for the salvation

of others. Finally, the term referred to the internal dispositions of faithfulness, reverence and

20 Wilken, The Christians as the Romans saw them, 59; see also, Chatillon, “Devotio”, in DSp 3:704.

2 Livius, History of Rome, Book VIII, chapter 9.

*? Chatillon, “Devotio”, in DSp 3;702; Valabek, “Devocion”, in DdM, 558.

 Chatillon, “Devotio”, in DSp 3:705.

** In his study, Valabek suggests that the meaning of the term with respect to internal dispositions developed in
the context of the “devotion” or promise made to a leader or emperor. However, Chatillon proposes a much
more modest approach, arguing that it is simply too hard to sequence the origins of the various meanings that
the term accumulated over time. Cf. Valabek, “Devocion”, in DdM, 558; Chatillon, “Devotio”, in DSp 3:705.

* Wilken, The Christians as the Romans saw them, 63. “Devotion” appears to be, with “piety”, a word that
reveals much of Roman culture.
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obedience that were to form part of the honoring of the gods, civil leaders, or one’s family.
This general outline of devotion forms the foundation of the word. These meanings
comprise the hermeneutical bases from which posterior reflection on the term has proceeded.
Indeed, it is striking to see the similarity between these uses of the term and the reflection on
it in Christian theology. As an example, the Diccionario de mistica introduces the term in the

following way:

In Christianity devotion designates all ritual and liturgical acts that are offered to God
as a sign of the service owed to Him...At the same time, and although not always
easily distinguished from the exterior acts, devotion refers to the interior dispositions
necessary to celebrate the liturgy, that is, reverence, faith and commitment™.

This excerpt demonstrates that the Christian comprehension of devotion stems from
the Roman usage of it. It is almost an exact mirroring of what devotion meant for the
Romans: a service to the gods by way of external ritualized acts, as well as the dispositions
that accompany or ought to accompany such promises or vows. To complete this initial
survey of the word’s foundations, I will now turn to the New Testament Scriptures. There it
is possible to discover an innovation in the term that diverges in an important way from the

ancient Roman understanding of it.

2. Jesus Christ: to live in the full power of devotion

New Testament passages point to the development of another interpretive tradition
with regards to devotion’’. In light of the Paschal mystery, devotion also came to express
what God has done in and through his son Jesus Christ. The believer’s promise or fidelity to
God continued to be taken into consideration in New Testament reflection. But the term also
signaled the action of God on behalf of the person. Returning to the heuristic of relationship
that is guiding this analysis, an attentive reading of relevant New Testament passages
suggests that the emphasis shifts to the divine side of the relation. Now it is God’s action that
takes precedence; it is God who makes a vow or a promise to the human person to obtain
what it is that He seeks and desires.

First, however, an important semantic approximation is required. “Devotion” derives
from Latin, and for this reason the first step of this inquiry is to discover, in New Testament

texts written in Greek, the semantic field of Greek words most closely associated with it.

26 Valabek, “Devocion”, in DdM, 558; translation mine.
*7 All quotations from the Bible come from the Revised Standard Version.
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Fortunately, the association of “devotion” with Greek biblical terms is not a difficult task.
The semantic terrain comprised of the verb “sebomai”, the nouns “eusebeia” and “eulabeia”,
as well as the adjective “eusebes” are those words which most closely approximate us to it**.
Three of these words contain the root “seb”, a root that denoted, according to its use in Greek
literature, “being afraid of, or having a kind of reverential awe for something which
prevented one from doing something disgraceful”. This fear or awe which guided one’s

2 The derivations

actions also included “the object of reverential awe, holiness, or majesty
from this root, all used to convey “piety, reverence, loyalty, and fear of God”°, are akin to
and synonymous with “devotion”. In particular, the word that most lines up with it is is the

31 .
72", The noun’s use is

noun “eusebeia”, defined as “profound respect, piety, and religion
limited to the Pastoral Epistles, 2" Peter, and to one very important use in Acts of the
Apostles. Though not of the same root, the noun “eulabeia” suggests, in a more generic way,
piety’>. Notwithstanding the fact that this last term occurs in only two New Testament
passages™, it too will be important to consider in order to arrive at a more complete
understanding of “devotion” in the New Testament.

The authors of the Pastoral Epistles and the 2™ Letter of Peter employ “eusebeia” in a

variety of ways. The general sense of the word, given the Sitz im Leben of these texts, refers

to the way that the Christian should conduct his or her life in the world**. For example, the

2 paul Stuehrenberg, “Devout”, in The Anchor Bible Dictionary, ed. David Noel Freedman (New York:
Doubleday, 1992), 2:184.

¥ Greek English Lexicon, ed. Henry Liddell, Robert Scott (Oxford: Clarendon Press, 1996), 1588; for further
analysis of the root “seb” see, W. Giinther, “Piedad, religion”, in Diccionario teologico del Nuevo Testamento,
ed. Lothar Coenen, Erich Beyreuther, Hans Bietenhard, 2™ ed. (Salamanca: Sigueme, 1986), 3:359-361.

3% A4 Greek-English Lexicon of the New Testament and Other Early Christian Literature, ed. William Arndt, F.
Wilbur Gingrich (Chicago: University of Chicago Press, 1960), 326.

3! Greek English Lexicon, 731, which defines eusebeia as “reverence towards the gods or parents, piety or filial
respect”; see also Peter Fiedler, “eusebeia” [gvoefewat], in Diccionario Exegético del Nuevo Testamento, ed.
Horst Balz, Gerhard Schneider (Salamanca: Sigueme, 1996), 1:1684-1686, on 1684; also, André Mehat, “Piété”,
in DSp 12/2%:1694-1714, who offers: “En grec, on reconnait dans eu-seb-és la racine du verbe seb-omai
‘vénérer’ dont le sens primitive est incertain”, (1695); a helpful dictionary has been that of Amador Angel
Garcia Santos, Diccionario del griego biblico (Barcelona: Herder, 1965) where the author defines eusebeia as
“the respect and love of God, piety, devotion, religion” (363); likewise for reference, G.W.H. Lampe, 4
Patristic Greek Lexicon (Oxford: Clarendon Press, 1961) which offers the following definition of eusebeia:
“devotion, sense of duty; devotion to God, piety”. Additionally, the observation by the historian A.D. Nock is
helpful to situate eusebeia: “Classical Greek has no word which covers religion as we use the term. Eusebeia
approximates to it, but in essence it means no more than the regular performance of due worship in the proper
spirit”. A.D. Nock, Conversion (Oxford: OUP, 1933), 10. Also Wilken who suggests that “cusebeia” is the word
most closely associated with “devotion”. See, Wilken, The Christians as the Romans saw them, 54.

32 Liddell and Scott report “eulabeia” as “caution”, and “a careful employment of”, and, in the third entry for the
term, “reverence, piety”. See, 4 Greek-English Lexicon, 720. Also W. Mundle, “Piedad, religién”, in
Diccionario teoldgico del Nuevo Testamento, 3:358.

33 Used in the Letter to the Hebrews in 5:7 and 12:28.

3* Following the outline of Marc-Frangois Lacan who surveys devotion first with reference to the Christian
community and then in relation to Jesus. See, Lacan, “Piedad”, in Vocabulario de Teologia Biblica, ed. Xavier
Léon-Dufour (Barcelona: Herder, 1965), 615-617.
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author of the letter to 1* Timothy offers encouragement to the community to live a life full of
devotion (1 Tm 2:2), and to train themselves in piety and devotion (1 Tm 4:7). In this sense,
the word points to the reverence and obedience in carrying out one’s Christian obligations.
In another pastoral text, devotion assumes the status of a virtue and, as such, should be
strived for (1 Tm 6:11). Its status as one of the characteristics of a Christian way of living is
also announced in 2™ Peter where the author situates devotion in a succession of virtues. The
writer proposes that perseverance is supported with devotion, and devotion, in turn, allows
one to live a life of kindness and love (2 Pt 1:5-7).

It is possible to consider the use of “eusebeia” in these texts, which in the Christian
canon are representative of late reflections on Christian living, as a response to or the result
of greater contact with Roman culture. The historian Robert Wilken advances the theory that
Christian writers started employing the term to show the Romans that their religion was not a
superstition but in fact a legitimate religious expression that would benefit secular society’”.
But even if the Greek term was used to garner favor and acceptance in society, it was never
disconnected from the central Christian message of the life, death, and resurrection of Jesus.
As such, passages of these epistles establish the relationship between doctrine and devotion.
Thus, for the writer of 1% Timothy, the community should continue to live in the truth of
Jesus Christ, the true doctrine which is in accordance with true devotion (1 Tm 6:3). This
idea of living in the true knowledge of Jesus Christ, which leads to a true devotion, that is, an
authentic Christian praxis, also finds an echo in the letter to Titus (Ti 1:1). Finally, the author
of 2™ Timothy cautions his readers regarding those who live devotion only in appearance.
Interestingly, this devotion is not characterized as a false devotion, rather it is one in which
the community “denies the inner power of it” (2 Tm 3:5).

The association of “eusebeia” with Jesus, however, functions much more than as a
way to animate the Christian community’s fidelity and adherence to Him. In the context of
describing the qualities of the bishops and deacons of the communities, the writer of 1%
Timothy includes an ancient hymn about Christ:

The mystery of our devotion (eusebeia) is very deep indeed: He was made visible
in the flesh, justified in the Spirit, seen by angels, proclaimed to the gentiles,
believed in throughout the world, taken up in glory (1 Tm 3:16).

As an ancient hymn, or psalm about Christ, “with the specific character of teaching

3% Wilken, The Christians as the Romans saw them, 66-67.
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and confession™®, this passage expresses the salvific action of God in Christ with “eusebeia”.
The appearance of “eusebeia” in this hymn suggests that the Christian community, at a date
much earlier that the composition of this epistle, and likely in the context of worship, sang to
and reverenced’’ Jesus as the one whose life expressed devotion. In this way, devotion gains
a deep significance. It is much more than a way of living in the world; it is a way to express
the Christian kerygma. In other words, Jesus’ incarnation, the outpouring of His life in
mercy to others and in obedience to the Father, and the action of the Holy Spirit to carry forth
this message to the world reveal the content of it. Devotion expresses what God has done for
the human person in and through his Son and Spirit.

As important as this scriptural citation is, it is not the only one that places the divine
action at the center of devotion. In a passage from the Letter to the Hebrews, the author
makes an important reference to Jesus’ devotion or piety. Specifically, the author states that
Jesus offered his sacrifices with tears and cries, and that it was for “eulabeia” [devotion,
piety] that Jesus was heard by His Father (Heb 5:7). This passage reveals that Jesus is the
pious or devout one. His life, poured out in compassion to others and in faithfulness to the
will of the Father’®, represents the essence or the fullness of devotion. He is the reference
point for Christian devotion. Consequently, the Christian interpretation shifts the emphasis in
the relational structure of the word. In the Christian understanding, devotion represents not
only a way of relating to God, but it becomes a way to express the life of Jesus, revealing
what God has done in His Son and what God continues to do through the outpouring of the
Spirit. Living in true devotion then is to live in the Son, or, as in the words of 2nd Timothy
suggest, to live not in the appearance of devotion but in the full power of it. The full power
of it is Jesus.

This idea of living in the full power of Christ’s devotion finds a compelling
illustration in a passage from the Acts of the Apostles, specifically the narrative of the curing
of the lame man in chapter 3. In response to his fellow Israelites who believe that it was his
own power that cured the man, Peter exclaims: “Men of Israel, why do you wonder at this, or

why do you stare at us, as though by our own power or eusebeia we had made him walk?”

3% Martin Hengel, Studies in Early Christology (Edinburgh: T&T Clark, 1995), 284. The author indicates that
there is relative consensus that 1 Tm 3:16 is a hymn, or, in his language, a psalm about Christ. Given that these
kinds of passages are limited in number, “their significance is consequently all the greater” (284).

37 Hengel, Studies in Early Christology, 286. Hengel argues that the passage’s poetic and hymn-like character is
obvious.

3% This very brief formulation of the Christology of the Letter to the Hebrews is informed by Albert Vanhoye,
“La identidad del sacerdote segin el Nuevo Testamento”, in El ser sacerdotal: fundamentos y dimensiones
constitutivas, ed. Gabino Uribarri Bilbao (Madrid: Comillas, 2010), 23-36.
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(Acts 3:12). Peter is clear: it was not his power or his devotion that cured the man, rather, as
he plainly expresses, “And his name, by faith in his name, has made this man strong whom
you see and know” (Acts 3:16). This passage, in which “eusebeia” refers to the power of
Christ acting in the believer, read in conjunction with 1* Timothy and the Letter to the
Hebrews, suggests that Christian devotion is participation in the devotion of Christ. In this
interpretive paradigm, devotion is to live as He lived, where God is the true protagonist in
human life, and where God’s Spirit configures the life of the believer according to the life of
Jesus. If in Roman religious and cultural expression devotion was primarily the action of the
person, the New Testament reveals to us the primacy of the action of God in the believer. In
this way, the Christian scriptures inaugurate a whole other interpretive tradition regarding
devotion. The point of emphasis is the action, sacrifice and promise that God makes to
humanity in Jesus Christ and in the continual presence of that salvific action in the Holy

Spirit.

3. The depth of the relationship between God and the person: two Christian

reflections on devotion

The preceding analysis confirms the relational nature of the term, pointing as it does
to the existence of two discourses on it. This relational architecture provides this study with a
clear structure and, in a way, it obviates any need to detail period by period, or author by
author, the posterior reflection on this spiritual experience. In other words, the discourse of
devotion will move in this relational framework, highlighting on the one hand, the liturgical
practices, the service or the interiority of the person, or, on the other, it will point to the
primacy of the action of God in the believer. To demonstrate that this is indeed the case, this
section of this chapter will highlight two significant expositions on devotion in the Christian
spiritual tradition: one from St. Bernard of Clairvaux and the other from St. Thomas Aquinas.
A study of their considerations will suggest to what extent the reflection on devotion draws
from and develops upon this interpretive tradition.

The selection of these two authors is much more than merely testing a hypothesis
regarding the relational constitution of devotion. Two other criteria govern the inclusion of
these two theologians. First, both are towering figures in the Christian spiritual and

theological tradition, and both advanced crucially important reflections on the topic of
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devotion®®. St. Bernard, considered the “last of the Fathers, but not unequal to them”™*,

represents an ineludible point of reference for reflection regarding the affective experience of
God*'. Similarly, given the magnitude of the Summa Theologiae, as well as the fact that
“devotion” receives a specific analysis in this great work, Thomas Aquinas is also touchstone
for the consideration on the subject matter. Their imprint, at times palpable, and at others
merely latent, pulses through much of the spiritual tradition that follows them. In brief, both
offer constitutive reflections on devotion. Second, both spiritual writers bear significantly on
the object of this study. Ignatius and his early companions were formed by the reflection of
Bernard and Thomas; specifically, in Paris their formation would have been both scholastic
and patristic’>. However slight the textual references might be in the Ignatian corpus to
Bernard — there is a reference to him in the Exercises [Ej 351] — the Cistercian monk’s
spirituality comprises the very bedrock of the spirituality of Modern Devotion®, a spiritual
movement which configured in a very significant way the religious environment in which
Ignatius was formed**. With reference to the great Dominican theologian, the connection is
much more explicit. Both the Spiritual Exercises [Ej 363] and the Constitutions of the
Society of Jesus [Co 464] make direct reference to him*. And these references are hardly

casual. As John O’Malley reminds us, “the Jesuits would never have selected Thomas unless

3% See Chatillon, “Devotio”, in DSp 3:711 and 714 where the author highlights the influence of Bernard and
Thomas Aquinas. Similarly, both Chatillon and Moretti suggest that both theologians were crucial for the major
exponents of Modern Devotion. See also Moretti, “Devotion”, in DdE 1:568.

0 “Atque ultimus inter Patres, sed primis certe non impar”. See Joannis Mabillon, “Praefatio Generalis” in PL
182; 14-56, 26, paragraph number 23.

*! Martin Velasco calls Bernard “el iniciador de la via afectiva”. See, Martin Velasco, El fenomeno mistico, 376.
2 See Philippe Lécrivain, Paris en tiempos de Ignacio de Loyola (1528-1535), ed. José A. Garcia (Bilbao-
Santander-Madrid: M-ST Comillas, 2018), 170-178; for connection to St. Bernard, see also Enrique Garcia
Hernan, Ignacio de Loyola (Madrid: Taurus, 2013), 206ff; for the contact with Aquinas’s work, see Victoriano
Larrafiaga, “Los estudios superiores de San Ignacio de Loyola”, Razon y Fe 153 (1956): 221-242, especially
230-234; James Farge, “The University of Paris in the time of Ignatius of Loyola”, in Ignacio de Loyola y su
tiempo, ed. Juan Plazaola (Bilbao: Mensajero, 1992), 221-243, see 224, 232; similarly, José Garcia de Castro,
who suggests the following: “nosotros no lo creemos solo probable, sino casi seguro; Ignacio estudié a Santo
Tomas y llegd a estar familiarizado con su obra”, see Garcia de Castro, EI Dios emergente (Bilbao-Santander:
M-ST, 2001), 58, nota 37.

* For his influence on Modern Devotion, see Anselme Le Bail, “Bernard”, in DSp 1:1454-1499, especially
1496-1497.

* See, for the connection among Bernard, Modern Devotion, and Ignatius, Garcia de Castro, EI Dios emergente,
102.

* In my references to these Ignatian texts, I follow the abbreviations indicated by the editors of the Diccionario
Espiritualidad Ignaciana. As such, Ej represents the Spiritual Exercises, and Co the Constitutions. 1 will be
working with the Ignatian texts both in Spanish and English. For the texts in Spanish, the principal source will
be Obras, edited by Iparraguirre and Ruiz Jurado. For the English version of the Exercises, the version edited by
George Ganss (New York: Paulist Press, 1991); for the Constitutions, the translation will be that of The
Constitutions of the Society of Jesus and their Complementary Norms (St. Louis: 1JS, 1996); unless indicated,
the translations of these two Ignatian texts will come from these texts.
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they found in him elements compatible with their religious vision”*®. In order to deepen this
investigation in the spirituality of devotion, as well as to approach more critically Ignatius’
experience of this spiritual reality, Bernard and Thomas constitute fundamental points of

reference.

3.1. Devotion as the desire for God — Bernard of Clairvaux

Bernard of Clairvaux (1090-1153)", considered to be the “greatest public figure of

his time”*

, remains a preeminent figure for the study of spirituality. Although his corpus of
writing is immense, it is possible to survey his texts and to locate particular uses and
meanings attached to devotion. A close study of his texts that explicitly use the term suggest
that there are two major points of reference to it. It is a grace from God, and, it is a means or
a way of responding to God. Focusing on his sermons, I will investigate both of these uses,
zeroing in on the theological and spiritual content of devotion. Also, mention needs to be
made, albeit briefly, that many other theological expositions of his have contributed in
significant ways to the devotional life of the Church. For example, his reflections on the
most holy name of Jesus, the Sacred Heart, the holy name of Mary, and the guardian angels
have given rise to devotional practices centered on these aspects of the faith*’. Furthermore,
many of Bernard’s texts appeared in devotional manuals, in large part composed by
Franciscans in the 13™ and 14" centuries™. In short, Bernard is a monumental figure for
devotion, both in terms of orienting religious practices as well as for investing the term with

deep theological content.

* John O’Malley, The First Jesuits (Cambridge: Harvard University Press, 1993), 249.

*" For a discussion of his life, his works, doctrine, and influence, see Le Bail, “Bernard”, in DSp 1:1454-1499;
Jean Leclercq, Saint Bernard Mystique (Paris: Desclée de Brouwer, 1948); Etienne Gilson, La Théologie
Mpystique de Saint Bernard (Paris: Librairie Philosophique J. Vrin, 1947); likewise, the very helpful introduction
by Mariano Ballano in a selection of Bernard’s texts published by BAC, En la escuela del amor (Madrid: BAC,
1999), xiii-xxxii. Two books by the great Cistercian historian Jean Leclercq provide wonderful introductions to
his life and writings: San Bernardo y el espiritu cisterciense, trans. Mariano Ballano (Burgos: Monte Carmelo,
2017), and Bernardo de Claraval, trans. Miguel Montes (Valencia: Edicep, 1991).

48 Christopher Dawson, Religion and the Rise of Western Culture (New York: Doubleday, 1991), 201.

* For this general overview see, Ailbe Luddy, San Bernardo, el siglo XII de la Europa cristiana (Madrid: Rialp,
1963), 673-681. For Bernard as the “star” in the history of devotion to angels, see, Joseph Duhr, “Anges”, in
DSp 1:580-625, especially 600-603.

% See Leclercq, San Bernardo y el espiritu cisterciense, 112.
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a. The grace of recalling God’s gifts

Firstly, and most emphatically, Bernard declares that devotion is a grace from God’'.
In one of his more well-known sermons™ on the Song of Songs™ that expounds upon the
importance of Jesus’ humanity™”, the Cistercian abbot declares that “devotion to the humanity

3 For Bernard, meditation on

of Christ is a gift and a very great gift from the Holy Spirit
Jesus’ humanity occasions the gift of this grace®. In another text from the same body of
writings, the saint describes the intimacy between the Word of God and the soul. Both are
spirits and both possess tongues with which they can communicate to each other. But it is the
Word of God, “present in every place” that ultimately stimulates and moves the soul, without
which “the tongue of devotion would not be encouraged to speak™’. Similarly, in another
sermon, this time on the feast of the Circumcision of the Lord, the abbot puts the matter more

bluntly: “God gives this grace [of devotion] as a favor, as something lent and not given, so

*!' In her philological and historical study of “devotion”, investigating primarily the term’s use and history in
French spiritual texts, Lucy Tinsley finds no significant use of “devotion” up until its “sudden efflorescence in
the X1I™ century”. Tinsley traces what she calls the “semantic rise” of the term in which it arrives as a grace. It
was by way of the powerful impetus of Bernard that devotion became “almost suddenly, overwhelmingly,
dominant in the Middle Ages”. See Lucy Tinsley, The French Expressions for Spirituality and Devotion: A
Semantic Study (Washington, Catholic University of America Press, 1953), 28, (hereafter cited as The French
Expressions).

>? For a discussion on the literary genre of the sermon in medieval monastic culture, see Jean Leclercq, £/ amor
a las letras y el deseo de Dios, trans. Antonio M. Aguado, Alejandro M. Masoliver (Salamanca: Sigueme,
2009); Leclercq, analyzing Bernard’s sermons on the Song of Songs, argues that the format of the composition
most likely indicates that the commentaries on the Song of Songs would not have been proclaimed to an
assembly of monks (223).

>3 For an analysis of the importance of the Song of Songs in medieval monastic culture and the reasons why this
text was so commented upon see Leclercq, El amor a las letras y el deseo de Dios, 117-120.

> As an example, one such phrase from this very moving sermon that highlights the humanity of the Son of
God: “Siempre que ora tiene ante si la imagen del Hombre Dios que nace y crece, predica y muere, resucita y
asciende”. See San Bernardo de Claraval, Obras completas de San Bernardo Vol. 5. “Sobre el Cantar de los
cantares. Sermé6n 207.6.285. In my references to Bernard, I will indicate the volume number, the name of the
text, the paragraph number and then the page number. All quotations from Saint Bernard come from the edition
of his works by the BAC. Obras completas de San Bernardo, ed. Los monjes cistercienses de Espafia, 8 vols.
(Madrid: BAC, 1983-1993); all translations mine.

Regarding the privileged place of the humanity of Christ in his thinking, it is worth noting how Le Bail
considers Bernard “the leader of the expansion of the devotion to Christ’s humanity” (1481). The author
highlights his influence on St. Bonaventure, and Franciscan spirituality, as well as on Groote, considered the
founder of Modern Devotion, and on Kempis, the most well-known author of said school; for a detailed
description of this influence, see, Le Bail, “Bernard”, in DSp 1:1495-1498; for the explicit pedagogy of love that
begins with the meditation of the person of Jesus in Bernard, see, Etienne Gilson, La théologie mystique de
Saint Bernard, 100-115.

> Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermoén 207, 8.289. For a more critical appraisal of Bernard’s
devotion to the humanity of Christ, see Giles Constable, who offers that “he [Bernard] and other Cistercian
writers were ultimately less concerned with Christ’s earthly life and body than with the eternal Christ”. See
Constable, Three Studies in Medieval Religious Thought (Cambridge: CUP, 1995), 188ff, (hereafter cited as
Three Studies).

*% Tinsley, The French Expressions, 36. For the author, “meditating on the humanity of Christ from one’s heart
is the keynote of affective spirituality” (36).

7 Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermdn 457, 8.605.
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that in opportune moments we might remember the difficult ones, or conversely, so that

during times of adversity we might not forget the favorable ones™*,

Taken together, these
considerations suggest that devotion is a gift from God that favors the communication
between the person and the Creator, and it provides a certain equilibrium to the person to live
peaceably, whether in moments of difficulty or in moments of consolation.

Closely related to these references to devotion as a grace is the idea that it comes
about in the recognition of God’s goodness in the life of the believer. In other words, the
realization that God is acting in one’s life, and that His action is salvific and redemptive,
provokes in the heart of the Christian an experience of devotion. For example, returning to
his sermons on the Song of Songs, Bernard discusses in one of his texts the three aromas or
perfumes that accompany the Christian. The first is the scent of compunction®. But much
better than this is devotion “which is prepared by the memory of all of God’s gifts”®. This
same idea recurs in another sermon in which he describes the second perfume: “there is
another perfume that is called ‘devotion’, and this one is made in remembering all of the

divine gifts”*'

. And this experience of devotion as the memory of God’s gifts in the life of
the believer, actually leads the soul back to Jesus: “there are those that live exclusively given
over to God, with great fervor and gratitude, and we can affirm that they pour out this

perfume [of devotion] over the head of Jesus Christ”®.

Likewise, returning to one of his
sermons on the Song of Songs, he draws on these same images, exhorting his monastic
community to live in a profound spirit of gratitude, which is to live “in the holy anointing that
recalls the gifts of God in the joyful gratitude of holy devotion”®. Devotion is a grace, and it
is also the memory of grace’s action in the life of the believer. As he suggests, Christ’s
salvific action in us “demands, without a doubt, all of our love. It captivates all the devotion

of our heart, and it calls for our practice of justice”®*.

> Obras. Vol. 3. “En la Circuncision del Sefior. Sermoén 37, 10.269.

** Tinsley points out that in the writings of Bernard there are, clustered around devotion, words such as
compunction, humility, reliance upon grace, as well as joy and consolation. Tinsley, The French Expressions,
37.

8 Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermdn 12”7,10.191-193.

' Obras. Vol. 6. “Sermones varios. Sermén 877, 6.423-425. The same metaphor of the three perfumes appears
in his Sentences: “There are three perfumes: ...the second one is that of devotion for the memory of benefits
received that anoint the head of Jesus”. Obras. Vol. VIII. “Segunda serie de sentencias”, 169.105.

%2 Obras. Vol. 6. “Sermones varios. Sermén 907, 3.431-433.

5 Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermén 117, 1.171.

% Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermén 207, 2.279.
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b. Interior disposition for worshipping God

In addition to being a grace from God connected to the memory and recognition of
God’s action in the life of the believer, his writings also suggest that this spiritual reality is
one that the person is in a way responsible for. For example, in one very moving passage
from his collection on the Song of Songs, he writes that the soul reaches out to the Lord and
finds itself held. As a response to this experience of union, the soul “holds onto the Lord

with the firmness of faith and with the affection of devotion”®.

In this way, devotion is an
affective holding onto and not letting go of the love of God. In a text of an altogether
different literary genre, that of his sentences®®, Bernard offers a much more straightforward
description: “devotion is worship of God, and as such consists of three elements: faith, hope

9507

and love™’. Further on in the same collection of writings, discussing how one is to worship

God, he states: “the sacrifice of the work of justice requires the oil of discretion. And the
sacrifice of praise demands the balm of devotion”.®® Both of these observations indicate
devotion as the way the person should approach the Lord, a disposition he or she can, to a
certain extent, nurture. To this end, the abbot of Clairvaux indicates ways that the monk can
foster the grace of devotion in his life: “four things increase the grace of our devotion: the
remembrance of our sins, the evocation of punishment, the idea that one is a pilgrim, and the

desire of eternal life”®

. Thus, though primarily a grace from God, there is in the writings of
Bernard another set of meanings that correspond with its ancient Roman uses that refer to
how the person can offer himself or herself to the Lord.

The Cistercian saint also draws heavily from the meaning of the term which referred
to the interior dispositions necessary for worship. For example, regarding how one is to
approach the Lord, he rhetorically asks in his very well-known sermon on the birth of Mary:
“Is there by chance another way than that of the force of desire, the ardor of devotion and the

purity of prayer?”’’. The answer clearly is “no”; it is the ardor of devotion which allows us

5 Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermén 79”, 5.987.

% For a review of this genre, see Leclerq, EIl amor a las letras y el deseo de Dios, 219-223. Though my analysis
will not consider his letters, another significant literary genre in the corpus of Bernard, numbering some 550, it
is pertinent to suggest here that his letters were important for the Society of Jesus in its earliest years. Ignatius’
secretary, Juan Alfonso de Polanco encouraged Jesuits to read Bernard’s letters as models for the kind of
correspondence desired by Ignatius. See, Leclercq, San Bernardo y el espiritu cisterciense, 118.

7 Obras. Vol. 8. “Tercera serie de sentencias”, 21.137.

8 Obras. Vol. 8. “Tercera serie de sentencias”, 84.205.

% Obras. Vol. 8. “Segunda serie de sentencias”, 7.63.

% Obras. Vol. 4. “En el nacimiento de Santa Maria”, 5.423. For an analysis of this sermon and the way that
Bernard presents Mary as the one who by her love, that is, by her desire, devotion, and justice she was united to
God, and constituted as the new Eve, see Le Bail, “Bernard”, in DSp 1:1487-1488.
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to draw near to the Lord. As a further illustration of this, he encourages his monastic
brethren to enter into the season of lent with great fervor: “I say this, my brothers, so that no

one flinches and begins this time of fasting with little devotion™”'

. In this same text, he warns
his brother monks: “Our enemy exhausts all means so that our sacrifice loses its abundance of
devotion and so that it will not be pleasing to the Lord”’>. Likewise, on the feast of the
nativity of the Lord, one of the ways in which he inspires his listeners to enter into the
mystery of the feast is by invoking their desire for devotion: “look for, then, the deep waters
of devotion”, the waters that irrigate and give life to all the good works of a righteous life”.
And in a more general way, as a way to inspire and motivate the prayer of his community, he
animates them: “pray the psalms wisely [and remember], in just the same way that honey
hides in wax, devotion hides in the words of the Scripture”’”.

Finally, there is one more component to his thinking on this spiritual and theological
reality: devotion brings about certain effects in the life of the believer. It is not so hidden that
it is not felt. According to the Mellifluus Doctor, the “light of devotion is a very peaceful
guide, and it is the sabbath of the soul”””. For those that experience it, it is joyful, and

9576

because of its presence, “the monk can live as an indefatigable soldier In a similar

fashion, he proposes that devotion “provides a joyful calm to the soul””’.

Calm, joy, and a
certain indefatigable constancy in the Christian life seem to be the ways that he perceives its
manifestation.

In addition to presenting devotion as a grace and as in internal disposition, it is
plausible to consider, given the suggestive and metaphorical language with which he
describes devotion, that this great doctor of the Church seems to have been as interested in
rousing his listeners to an actual experience of devotion as he was in presenting a theological
treatise on it’". In part, this seems to be the function of his evocative allegorical language and

his use of the metaphor of perfume and ointment to describe it. These rather affective, even

sensual images — comparing it, for example, to a balm that soothes the soul — remind us that

" Obras. Vol. 3. “En la Cuaresma. Sermén 37, 1.421.

2 Obras. Vol. 3. “En la Cuaresma. Sermén 37, 1.421.

7> Obras. Vol. 3. “En la natividad del Sefior. Sermén 17, 6.207.

™ Obras. Vol. 5. “Sobre el Cantar de los cantares. Sermon 77, 5.133.

7> Obras. Vol. 3. “En la Circuncision del Sefior. Sermén 37, 10.269.

’® Obras. Vol. 3. “En la Circuncision del Sefior. Sermén 37, 10.269.

" Obras. Vol. 6. “Sermones varios. Sermoén 177, 8.163.

78 Tt might be too much to ask his texts that which they do not pretend to offer, that is, a systematic spiritual
theology. G.R. Evans puts it this way: “we are not looking at a systematic theologian, but rather at a ‘reactive’
one, who writes about problems as they arise and are presented to him”. Evans, Bernard of Clairvaux (Oxford:
OUP, 2000), 72. Similarly, one of the great authorities on Bernard, Dom Jean Leclercq, echoes this very idea:
“Mais il se place rarement au point spéculatif: il se situe presque toujours sur le terrain de la pratique et de
I’expérience”. Leclercq, Saint Bernard Mystique, 485.
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devotion is, above all, relational, and for Bernard, the relation that devotion establishes with
the Lord is strikingly intimate. It moves in the same semantic field as that of love and desire.
This becomes more apparent in one further example. In a homily on the gospel passage of
the wedding feast at Cana, the Cistercian writer creatively interprets Jesus’ command to the
servants to fill the vessels with water. In Bernard’s way of reading the passage, Jesus is

»7 " This is the overall

telling his followers to “desire devotion, ask for the wine, seek fervor
function of his reflection on devotion: to inspire us to seek it, and in seeking it, enter into the
mystery of God’s life and love. In this way, Bernard’s language, at once beautiful and
evocative, creates the very disposition of, and desire for, this deep spiritual experience. As a
way to conclude, in the monastic and Cistercian milieu as represented by Bernard, devotion
seems to have been a spiritual concept employed to express the semantics of desire on both
sides of the divine-human relationship. It expressed the movement of God towards the

person, and the way that the person sought the Lord with ardor, desire, and love.

3.2. Devotion as the will to serve God — Thomas Aquinas

Though the influence of St. Bernard can be felt all through the middle ages right up
until modern times®, his is not the only reflection that will reverberate throughout the
spiritual tradition of devotion. Another decisive formulation on this topic is that of Thomas
Aquinas (1225-1274)*'. The great Dominican theologian studies devotion in the second part
of his Summa theologiae™ in the context of his reflection on religion®. In this part of his

magnum opus, after studying the question of what constitutes religion, Thomas turns to

7 Obras. Vol. 3. “Domingo primero después de la octava de Epifania. Sermén 27, 8.337.

% Such is the appraisal of Chatillon in “Devotion”, in DSp 3:711.

8! Within a bibliography worthy of the size of Thomas Aquinas’s output, my selection of texts has included
Jean-Pierre Torrell, “Thomas d’Aquin”, in DSp 15:718-773; Romanus Cessario, “Tomas de Aquino”, in DdM,
1691-1694; M.D. Chenu, Introduction a l’étude de Saint Thomas d’Aquin (Paris: Librairie Philosophique J.
Vrin, 1950); Ralph Mclnerny, “Introduction”, in Thomas Aquinas Selected Writings, ed. and trans. McInerny
(London: Penguin, 1998), ix-xxxiv; similarly helpful Jean-Pierre Torrell, Iniciacion a Tomds de Aquino: su
persona y su obra, trans. Ana Corzo Santamaria (Pamplona: Universidad de Navarra, 2002).

%2 For a very helpful and clear introduction to Thomas’s Summa, see Bernard McGinn, Thomas Aquinas’s
“Summa theologiae”: A biography (Princeton: Princeton University Press, 2014); also helpful, especially for its
concise overview of the Summa is Torrell, Iniciacion a Tomas de Aquino, especially 161-177; for historical
background that indicates the rise of the universities and the scholastic method, two components crucial to the
Summa, see Jan Aertsen, “Aquinas’s philosophy in its historical setting”, in The Cambridge Companion to
Aquinas, ed. N. Kretzmann, E. Stump (Cambridge: CUP, 1993), 12-37.

% STh Ilallae q. 82. References to the Summa are taken from an online version in English from
http://www.documentacatholicaomnia.eu/03d/1225-

1274, Thomas Agquinas, Summa_Theologiae %5B1%5D, EN.pdf; last consulted on 25 January 2022; I have
also compared this version with that of the BAC, that takes as its text the Leonine Edition begun in 1880; Suma
Teoldgica, ed. Francisco Barbado Viejo (Madrid: BAC, 1948-1955); the topic is is found in Tomo IX, 2-2 q.82
a.1-4, pages 36-44.
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devotion, organizing his analysis in four articles: its nature, its relationship to religion and
charity, its causes, and its effects. Though innovative in its own right, Thomas’s reflection
demonstrates a remarkable consistency with the relational nature of this spiritual category.

Namely, the word delineates the richness of the divine-human relation.

a. The offering of one’s will to God

The great scholastic theologian’s analysis begins with reference to ancient uses of the
word. In two occasions in this question, he invokes the use of the term from its Roman
context. In the first article, he reminds his readers that “in olden times among the heathens a
devotee was the one who vowed to his idols to suffer death for the safety of his army”**. The
allusion to the story of Decius by Livy — the very one alluded to above — is evident. The
second connection to the Roman context occurs in the article where he recalls that the Latin
word “devovere” signified a vow; this allows him argue that devotion, as a vow, is an act of
religion®. These two explicit references to the word’s meanings from the Roman context are
not just points of departure for his argument, rather they form the very foundation of it.

He argues that devotion is “the will to do readily what concerns the service of God”®,
or, as he puts its slightly differently in the 2" article, is to do that which pertains to the
worship of God. Yet there is an important point of emphasis in his formulation. Devotion is,
above all, the will to serve God. Thus, it is not only the action, the sacrifice or the promise
made to God, but it is the very will of the person offered in service to God. He formulates
this definition in his first article of the question: “devotion is a special act of the will”®’. And
in the second article, he advances in his thinking: as a religious act, it is a special act of the
will to do what pertains to the worship of God®. This is how Thomas recasts and innovates
devotion: he locates it in the interior of the person, specifically in one of the faculties of the
soul, that is, the will. As such, it is the point of departure for all subsequent religious action,
be it interior or exterior® . In this line of thinking, devotion touches that which is most central

or intimate to the human person, that is, their desire or will. Moreover, by way of devotion,

% Iallae q. 82. a.1.

% Iallae q. 82. a.2.

% Ilallae q. 82. a.1.

¥ Iallae q. 82. a.1.

% Iallae q. 82. a.2.

% To illustrate this, one need only look at the topic treated in the next question: prayer. In other words, devotion,
or the will to serve God, is that which precedes prayer.
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the person offers his or her will to God™. In this way, devotion forms the bedrock of the
relationship to God given that it signals a kind of readiness to or a promptness for those acts
which serve God. In the hermeneutic of the human-divine relationship that is guiding this
initial foray into “devotion”, Thomas’s comprehension of it would appear to be at the ground
level of the relation. That is, if there is no devotion — the offering of one’s desire to God — it
is hard to imagine the possibility of a relationship. This seems to be the direction of his
argument: religion depends upon devotion. To use his own words: “religion belongs to that
virtue to have the will ready to do such things, and this is to be devout™".

I suggested earlier Thomas’s formulation is something of a touchstone for the
reflection on devotion. As an example of this, it is not out of place to refer to one of the more
famous and widely read books on devotion, The Introduction to the Devout Life by Francis de
Sales (1567-1622)"2. At the beginning of his book, the author suggests that devotion is a kind
of spiritual agility and vivacity: “devotion... makes us active, ready, and diligent in keeping
God’s commandments, but furthermore it stimulates us to the eager and loving performance

of all the good works™””.

The emphasis on promptitude and being eager to do good works
hearkens back to Thomas’s article on devotion. This connection becomes clearer when,
much later in his text, the Bishop of Geneva declares that “devotion does not consist in that
sweetness, consolation, and visible tenderness... [rather] in the resolute, prompt, and active
will to execute what we know to be pleasing to God””*. Thomas’s consideration of devotion
permeates this expression, and the clear allusion to his thinking reveals its importance for

posterior reflection”.

% Le Brun, “Devocién y devociones en la época Moderna”, 64.

! allae q. 82. a.2.

2 For a review of his life, spiritual works and ecclesial activity, see, Pierre Serouet, “S. Frangois de Sales”, in
DSp 5:1057-1097, especially the analysis of the Introduction to the Devout Life on 1064-1066; also, very
helpful, given her historical analysis of “devotion” is Tinsley, The French Expressions, 161ff. What is more,
the author argues that the Bishop of Geneva gave the term “devotion” special extension and nuances. Tinsley
argues that “we witness [in the book] the actual renascence of the word DEVOTION, which had been languishing,
if not moribund, as a religious term” (168).

% Version in English used is that of Francis de Sales, Introduction to the Devout Life (Charlotte, Tan: 2013), 4.
% De Sales, Introduction to the Devout Life, 278-279.

% Le Brun makes this same connection between de Sales and the Angelic Doctor. See, Le Brun, “Devocion y
devociones en la época Moderna”, 65.
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b. The causes and the affective experience of devotion

In the last two articles of this question on devotion Thomas explores its causes and
effects. In terms of its causes, “the extrinsic and chief cause of devotion is God™®. Though
there is no further elaboration on God as the chief cause of devotion in this 3™ article, it is
important to keep in mind the entire movement of the Summa. It has been described as a

. . 9
movement of “exitus-reditus”’

, where God is at the beginning and the end of all things,
attracting all things that have been created back to Himself”>. Given this idea of a kind of
circular movement that frames the entire work, the theological density behind this simple
formulation emerges. Devotion forms part of this movement back to God, intimating the idea
of being attracted by the Lord. This attraction back to God also occurs on account of what
Thomas identifies as “intrinsic causes to devotion”. The logic of this argument is that “every
act of the will proceeds from some consideration... consequently meditation must needs be
the cause of devotion, in so far as through meditation man conceives the thought of

surrendering himself to God’s service™”’.

In this line of reasoning, thoughts, meditations or
ideas form a part of what he labels “intrinsic causes of devotion”. He identifies two
considerations that especially provoke in us the will to serve God. The first is God’s
goodness and loving kindness, and the second is the consciousness of one’s own personal
shortcomings. Notwithstanding these considerations, they remain, for the Dominican
theologian, abstract. The person, according to Thomas, needs sensible objects to guide him
or her, and for this reason the meditation on the humanity of Christ provides a ‘“chief

55100

incentive to devotion Jesus’ humanity'’ is like a “guiding hand” that leads us to God,

% [Tallae q. 82. a.3.

°7 This Neoplatonic reading of the Summa was advanced by M.D. Chenu, “Le plan de la somme théologique de
Saint Thomas”, Revue Thomiste 47 (1939): 93-107; for a more contemporary review of the literature on the plan
or structure of the Summa, see, Brian Johnstone, “The Debate on the Structure of the Summa theologiae of St.
Thomas Aquinas: from Chenu to Metz”, in Aquinas as Authority, ed. P. Geest, H. Goris, C. Leget (Leuven:
Peeters, 2002), 187-200; for an alternate scheme, one that proposes that each section corresponds respectively to
God, man, and Christ, see Rudi te Velde, Aquinas on God (Cornwall: Ashgate, 2006), 10-18; Torrell also
summarizes the debate, Iniciacion a Tomas de Aquino, 169-171.

% Torrell, “Thomas D’Aquin”, in DSp 15:749-750.

% Iallae q. 82. a.3.

1% Ilallae q. 82. a.3. A total of 33 questions are dedicated to Jesus’s human life in the 3™ part of the Summa,
specifically questions 27-59. Torrell points to 435 occurrences of the word conformitas as just one indication of
Aquinas’s emphasis on Jesus’s humanity. See, Torrell, “Thomas d’Aquin”, in DSp 15:758-759.

%" Though there is no scholarly consensus on how Thomas understood the imitation of Christ, “there is no
question, however, that Thomas held up the humanity of Christ as an example in the Summa theologica”. See
Constable, Three Studies, 238.
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awakening us to a love of divine things and a desire to serve God'*.

Finally, as a way to conclude his investigation into devotion, the angelic doctor
discusses the diverse effects that it can cause in the person. Principal among these is
“spiritual joy of the mind”, though special consideration is given to sorrow, given that it “is

99103

its secondary and indirect effect For example, in the consideration of Christ’s passion,

there is “something that causes sorrow” in it; similarly, the remembrance or consciousness of

104
d” ™. Sadness and sorrow have

one’s sins can provoke a “sorrow which is according to Go
their place in the spiritual experience of devotion given that both can activate the desire to
serve God. In short, the affective responses need not be uniform, but the will is unified in its
movement towards God. In conclusion, Aquinas’s exposition highlights devotion as the
offering of the will to God. It is the desire to serve Him; a desire motivated by the
consciousness of God’s goodness. Though he never calls it a grace, it is God who causes it,

and the reflection on the humanity of God’s son has a special place in it.

CONCLUSIONS

The principal objective in this chapter has been to introduce the topic of devotion and
to discover the core theological and spiritual formulations on it. I would offer these five
conclusions, conclusions that are best understood as foundational comprehensions of

devotion that, as such, form the base of this study.

1. An ancient word expressed in ancient stories

“Devotion” is an ancient word, expressive of the way that the human person related to
the gods by way of a pledge, a vow, or a commitment. What is more, at the root of the word
are stories, narratives of heroic feats and self-sacrifice to the gods on behalf of the safety and
well-being of others. In this way, devotion points to something much more than a vow or a
pledge; it suggests the human capacity for giving one’s life to and for another without any

desire for recompense.

192 Perhaps the clearest expression of this is found in the third part where the Dominican Theologian writes that

“the full participation of Divinity, which is the true bliss of man and the end of human life... and this is
bestowed upon us by Christ’s humanity”. IIla q. 1. a.2.

' ITallae q. 82. a.4. These effects are in accord with the two considerations highlighted above that lead to
devotion: that of God’s goodness and one’s shortcomings.

1% [allae q. 82. a.4.
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2. God'’s devotion to humanity: Jesus Christ

The Christian tradition, heedful of the deep resonance of the term, picked up on its
connotation of self-sacrifice and dedication, but from another perspective. No longer was it
solely what the human person did to or for the gods, it was now God, in His Son Jesus Christ,
who was understood to be the author or the giver of devotion. As such, devotion in Christian
parlance, transposed the meanings of promise, sacrifice, and fidelity to the life, death, and
resurrection of Jesus. In other words, devotion is the gift of God’s very life to the human
person. To use the expression from 1* Timothy, the mystery of Christian devotion is deep
indeed; it refers us back to the paschal mystery, and the ongoing redemptive action of that
mystery by and in the Holy Spirit.

This interpretive tradition, along with that from the Roman context, reveal the
relational structure in this topic. Specifically, it connotes a relationship in which self-
donation, sacrifice and service are essential aspects. This is the groundwork, the original

humus of the term which this brief investigation has unearthed.

3. Devotion and faculties of the soul

From this ground the Christian tradition has developed its own spiritual and
theological reflection. Noteworthy in this tradition are Saint Bernard of Clairvaux and Saint
Thomas Aquinas; both theologians use the term to explore, in their respective ways, the
interiority of the human person in his or her relationship to and desire for God. For the
Dominican theologian, devotion is the offering of one’s will to God. For the Cistercian
abbot, devotion is a grace, and it is the memory of God’s gifts in the life of the believer. Both
of these formulations — devotion as a grace and the offering of one’s will to God — appear to

be constitutive Christian discourses on the topic.

4. A deep religious sentiment

In addition, devotion for both theologians is a felt experience. This is one of the great
Christian innovations with regards to devotion. That is, the human person feels the divine
presence. And as a deep spiritual sentiment, it may be akin to happiness and joy, but sorrow
too has its place in it. For Bernard devotion occasions feelings of calm, constancy, and a
certain equilibrium. Likewise tears and compunction can be manifestations of it. God’s
movement towards the person provokes this felt experience, producing in him or her a kind

of “reditus” back to Him.

51



1. CONSTITUTIVE DISCOURSES ON DEVOTION

5. An emerging aspect — the humanity of Christ

Finally, a careful consideration of the reflection of both of these theologians reveals a
component of their thinking on it: meditation and reflection on the humanity of Christ causes
devotion. As the writer of 2™ Timothy suggested, there is an inner power in devotion, and
this is to be found Jesus’ humanity. Drawing from the deep scriptural roots of Christian
devotion, Bernard and Thomas establish the groundwork for future theological and spiritual
reflection on devotion as that which is intimately connected with the humanity of Christ, a
reflection that will be taken up with considerable vigor in the late medieval religion. Thus, at
the same time that this spiritual term allowed the two Christian writers to explore more
deeply the human person’s interiority, and the relationship with God that occurs there,
devotion also referred them back to the human life of God’s son. Devotion appears to be
caught up with what it means to be human before God, which is to be human like God’s Son
Jesus.

To conclude, there are a constellation of themes: self-sacrifice, grace, the will to serve
God, interiority, a felt experience, and Jesus’ humanity. These appear to be the constitutive
aspects of the Christian reflection on devotion, and from the rich terrain of these ideas, late
medieval spiritual reflection will emerge with great potency. It is to that theological and

spiritual moment that I will turn in the following chapter.
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Infused into the very marrow of our souls

Devotio moderna — Devotion takes center stage

INTRODUCTION

This previous chapter made an important claim about the spiritual experience of
devotion: it is relational in nature. To that end, the survey of some of the core discourses on
it revealed important characteristics of this relationship: it includes sacrifice, interiority,
feeling, and a desire to serve. Similarly, the reflection on Jesus’ humanity occupies an
essential place in this relationship as the one who mediates it. Regarding this last point, there
is the very felicitous expression in the writings of Saint Thomas Aquinas: Jesus’ humanity is
the “guiding hand” of devotion. This metaphor suggests that it is Jesus’ human life, and the
meditation on that life, that leads us by the hand, as it were, into relationship with God. This
figurative expression is important as it reminds us that more than a genealogy of the word
“devotion”, tracing origins and originating discourses, this investigation has attempted to
demonstrate that with “devotion” the human person expresses an experience of God.
“Devotion” is a word that tells the story of this divine-human relationship. It is an ancient
word expressed by ancient narratives, powerfully initiated by the Roman historian Livy, and
dramatically reinterpreted by the Christian scriptures and enriched by subsequent theological
reflection.

All of this is helpful for this theological and spiritual approximation to the experience
of devotion of Ignatius of Loyola as he registers it in his Diary. Attentive to the objective to
discover his experience of devotion, in this present chapter I will take a step closer towards
Ignatius, examining the more immediate spiritual and theological atmosphere of devotion that
could have configured his experience of this spiritual reality. To this end, I will traverse
several centuries, turning now to the practices, texts and movements that form the latter part

of medieval Christianity. Not only is the reflection on devotion in this period important for
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Ignatius and the early Society of Jesus, it represents, for the broader story of devotion whose
narrative I am following, a decisive moment. It was during this period that the Church
witnessed the emergence of a spiritual movement whose very name included the topic of this
investigation: Modern Devotion. In this way, devotion, present but not prominent in the
spiritual reflection of the Church, came to characterize an entire spiritual current which
configured not only the person’s relationship to God, but to the Church and to broader society
as well.

My objective in this chapter is to examine the spiritual current known as devotio
moderna. To do this, I have organized this section in two parts. In the first, as a way to
provide continuity between the previous chapter and the subject of Modern Devotion, I will
provide a brief overview of late medieval devotional practices and an analysis of a key
devotional text, the Vita Christi of Ludolph of Saxony, that emerges from this milieu. I will
then undertake, in the second part, an analysis of Modern Devotion, focusing on the life and
spirituality of the Sisters and Brothers of the Common Life. Finally, I will point to the
manifestations of Modern Devotion that developed in the Iberian Peninsula. Once again,
conscious of the extensiveness of the content that both parts of this chapter encompass, my
objective is modest and focused. I seek to indicate the spiritual and theological content, that
is, those elements, images, and practices, that most configured devotion in this time period,

and which could have formed the more immediate spiritual context of Ignatius of Loyola.

1. Devotion that produces devotions: a brief look at late medieval devotional practices

The topic of late medieval devotional practices is important for two reasons'. First, a
brief outline of them will allow us to better understand Ignatius of Loyola and his earliest
companions. Given that “late medieval piety was at least as important as scholasticism and
humanism” on them®, a cursory mention of significant medieval devotions will help
apprehend their spiritual life. The second reason involves an important observation regarding

the term of study as it is emerging in this introductory unit of chapters. The fascinating

' For treatment of late Middle Age devotion, helpful for this study has been R.N. Swanson, Religion and
Devotion in Europe ¢.1215 — c.1515 (Cambridge: CUP, 1997); Constable, Three Studies.

2 O’Malley, The First Jesuits, 264. Similarly, the observation from Joseph de Guibert that “Ignatius was a man
from the Middle Ages who had strayed into the sixteenth century in the height of its development” provides
clear motivation to detail aspects of late Middle Age spirituality. See, de Guibert, The Jesuits: Their Spiritual
Doctrine and Practice, ed. George Ganss, trans. William Young (St. Louis: 1JS, 1986), 71.
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aspect of devotion are its multiple meanings’. In addition to the meanings alluded to above
as interiority, deep feeling, the will to serve, and the connection to the humanity of Jesus, the
word also refers to religious acts, objects, prayers, or other spiritual exercises by which a
person draws near to and worships God®. Not unfamiliar to us, this meaning of devotion,
often rendered by the use in its plural form “devotions”, is that of sundry practices which
involve a host of personal, cultural, and ecclesial features. One could adopt the view that
there is opposition or tension between devotion as an internal experience and devotions as
external practices’. However, another approach considers devotions as the specification and
organization of the spiritual experience®. In this way, devotions attest to the creative activity
of religion’ and the way that the deeply felt interior experience of God finds exterior
expressions. To point to devotional practices then is to present the external sphere of
activities in which the human person sought and continues to seek God. In addition to a
critical analysis of spiritual texts, I believe that to fully engage the term of this investigation
requires an exploration, however cursory, of the multiplicity of faith expressions that emanate
from or that in fact inform a spiritual theology of devotion.

But to accentuate the positive meanings of devotions as I am is to recognize briefly
the drastic evolution that the connotation of the word has suffered. Though the semantic
remaking of the term is not the object of this study, I do want to acknowledge that, generally
speaking, in contemporary religious parlance, the term can be considered, at best, ambiguous,
and at worst, as having a negative connotation. More concretely, from the 17" century
onwards, “devotion” began to take on pejorative connotations®, connotations that still prevail.
As an example, to speak of devotion or devotions is to consider those rather simple feelings
for God or those rather unreflective mechanical acts in which one bargains with or solicits

favors from Him. The word’s use in contemporary religious idiom to evoke a deep religious

3 It is worth mentioning here that five articles by six writers comprise the entry for devotion in the Dictionnaire
de Spiritualité. The lemma are “Devotio”, “Dévotion”, “Dévotion Moderne”, “Dévotions”, and “Dévotions
prohibées”.

* I am following Emile Bertaud and André Rayez, “Dévotions”, in DSp 3:747-778, especially 747-748.

> Such is the view of Kees Waaijman who suggests that “By means of the word “devotion” spirituality is thus
read as a tension-filled reality: the sphere of the heart (inwardness, fervency, dedication) and the sphere of the
external (devotions, practices, consecrated spaces and times)”. See, Waaijman, Spirituality: Forms,
Foundations, Methods (Leuven: Peeters, 2002), 345.

% Following Bertaud and Rayez, “Dévotions”, in DSp 3:749.

’ Dawson, Religion and the Rise of Western Culture, 219.

¥ “Et depuis le 17° siécle ce terme est souvent pris en mauvaise part pour fausse dévotion, hypocrisie”.
Chatillon, “Devotio”, in DSp 3:715. Exact same point made in Le Brun, “Devocion y devociones en la época
Moderna”, 70; Tinsley’s study is even more dramatic and insightful. She describes the semantic deterioration of
the word in the 17™ and 18™. See, Tinsley, French Expressions, especially 140-143, and 186. In her argument,
the author cites texts by French Jesuits who casted suspicion on the word (188ff).
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experience has been compromised’. The concept does not occupy a high place on the scale
of spiritualitym. Thus, to examine devotion, is, to a certain extent, an exercise in recovering a
term of great depth in the Christian tradition. It is not my intent to rectify four centuries of
use that have simplified or have relegated it to certain ecclesial sectors. But it is my desire to
evoke the richness of the term, and to study, in particular, just how expressive the word was
for Ignatius of Loyola. I believe this study of the Diary will do just that for Ignatian

spirituality and for all readers of his autograph prayer observations.

1.1. Devotion that led to devotions

Devotion led people to do things, and in the late Middle Ages, devotion led people to
do a lot of things. The center of Christian devotion, even “the preeminent feature of
medieval religion”, was the mass''. But attending mass was just one of many religious
activities that constituted devotion. Though hardly an exhaustive list, practices such as
saying prayers, fasting, participating in processions, joining the activities of confraternities,
visiting Marian sites, giving alms, and attending sermons constituted ways in which men and
women expressed their will to serve God'?. Crucial to understanding devotional practices is
to bear in mind the belief “in the permanent intervention of God in the life of humankind”
that permeated the Middle Age mindset'’>. Coupled with this was the belief that evil was not
an abstract force, but rather “real, visible, and tangible, capable of inflicting actual physical

14 Whether it was the personal search for God'” or the desire to ward off malignant

damage
forces, devotional practices seem to have been a unifying factor of medieval life. They cut

. . . . . e e 16
across social classes, to a certain extent representing a mixture of lay and clerical initiative °,

? Chatillon, “Devotio”, in DSp 3:715. Such is the conclusion of Chatillon. A more personal note is not out of
order here. The responses of peers and colleagues to this investigation have reflected this semantic
deterioration. The typical response to the topic of this investigation is one of askance, as if devotion were at
best ancillary to Ignatius’ spiritual experience.

' Again, following Tinsley, The French Expressions, 248.

! Swanson, Religion and Devotion, 137, 139.

'2 Richard Kieckhefer, “Major Currents in Late Medieval Devotion”, in Christian Spirituality: High Middle
Ages and Reformation, ed. Jill Raitt (New York: Crossroad, 1988), 75-108, 81.

% André Vauchez, “Saints and pilgrimages: new and old”, in The Cambridge History of Christianity, vol. 4,
Christianity in Western Europe c. 1100 — ¢. 1500, ed. Miri Rubin, Walter Simons (Cambridge: CUP, 2009),
324-339, on 325.

' Joseph Sumption, Pilgrimage: An Image of Medieval Religion (London: Faber and Faber, 1975), 15.

!5 Swanson argues that “it was the personal search for God that was the keystone, generating varied responses”.
At the same time, the author reminds us that there existed devotional practices that clearly stressed the “more
magical aspects of the relationship between God and man, exploiting religious practices and traditions to secure
benefits and control the elements”. See, Swanson, Religion and Devotion, on 177, 182.

'S Kieckhefer, “Major Currents in Late Medieval Devotion”, 101.
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and in this way provided a common identity across distinct social spheres'’. For this reason,
devotions represent a dense religious and social phenomenon, crucially important to national,
local, and religious identity. They not only draw attention to how people lived their relations
with the sacred, but also how they lived and related to each other'®. Though hard to pin down
given that they could also occupy an intermediate position between public acts of the Church
and those carried out in the intimacy of one’s home'’, and given the presence of strong
affective components in them®, the plethora of devotions in the late medieval period points

to a Church that was vibrant and effective?!.

a. Four foci of devotional practices

Though diverse and multiple in their manifestation, and very much conditioned by the
local situation of the Church and in creative contact with other social activities™, it is
possible to identify four aspects of the faith that gave rise to more important devotional
practices of the late Middle Ages: the passion of Christ, Mary, the Eucharist, and the saints™.
Though it is not easy to single out one as more important than the others, each represents
fascinating aspects of how believers expressed communally and personally their faith. For
example, reverence of the saints was one of the keystones of the human relationship with the
divine®. They were considered powerful intercessors for the faithful. Additionally, the
translation into every vernacular language of James of Voragine’s Golden Legend marked an

evolution in this cult: the “saints... now inspired affectionate devotion rather than reverential

'7 Keith Luria, “‘Popular Catholicism’ and the Catholic Reformation”, in Early Modern Catholicism, ed. K.
Comerford, H. Pabel (Toronto: Toronto University Press, 2001), 114-130, on 120-121.

'8 Luria, ““Popular Catholicism’ and the Catholic Reformation”, 116.

¥ Kieckhefer, “Major Currents in Late Medieval Devotion”, 101.

*% Bertaud and Rayez, “Dévotions”, in DSp 3:748.

2! Bernard McGinn, The Presence of God: A History of Western Christian Mysticism, vol. 6, part 1, Mysticism
in the Reformation (1500-1650) (New York: Crossroad, 2016), 6; similar on this point of the creativity and
inventiveness in the late Middle Ages is John Van Engen, Sisters and Brothers of the Common Life: The
Devotio Moderna and the World of the Later Middle Ages (Philadelphia: University of Pennsylvania Press,
2008), 120, (book hereafter cited as Sisters and Brothers). Yet, this view is not shared by other scholars. For
example, Sumption suggests that the “Church in the fifteenth century was a very much more rigid institution
than it had been in the twelfth”. Similarly, Terence O’Reilly paints the late Middle Ages as a time of malaise
and great moral tension. Notwithstanding the legitimacy of these claims, I believe — as I hope to demonstrate —
that devotio moderna represents a significant moment of growth and creativity, pointing to a real and effective
spiritual vibrancy in the Church during this period. See, Sumption, Pilgrimage, 274; O’Reilly, “The Spiritual
Exercises and the Crisis of Medieval Piety”, The Way Supplement 70 (1991): 101-113.

2 Natalie Zemon Davis, “Some Tasks and Themes in the Study of Popular Religion”, in The Pursuit of
Holiness, ed. C. Trinkaus, H. Oberman (Leiden: Brill, 1974), 307-336, on 314.

2 Here 1 follow the outline of Kieckhefer, “Major Currents in Late Medieval Devotion”, 83-100.

** Vauchez, “Saints and pilgrimages: new and old”, 324.
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fe ar”25

Similarly, to speak of Marian devotion is to speak of “one of the most widespread
and dynamic aspects of late medieval spirituality”*®. And in the later Middle Ages, there was
an explosion in religious practices directed to the Virgin Mary, many of which were driven
by the laity*’. Nor can devotion to the Eucharist be excluded. The elevation of the host at
mass was the moment in which the faithful believed that Christ came down to them, and it
was a unifying moment, symbolizing the community’s communion®. But in the period of
the later Middle Ages, Christ and his passion may be considered “a key feature... in

spirituality in the fifteenth century”?.

This emphasis on devotion to Christ’s humanity and
passion points to the continuity between the theological reflection of Saints Bernard and
Thomas on devotion and actual devotional practices”. Moreover, there can be little doubt
that devotion to the humanity of Jesus grew in large part with St. Francis of Assisi and
Franciscan spirituality’’. The great unifying factor in all of these devotional practices,
whether it was seeking a saint’s intercession or visiting a Marian shrine, was the personal
search for God. This was the key element: “the desire for closer contact with God, to create a
more private religion and an individual relationship with the divinity was significant

throughout the period™?.

b. A devotion that unified and moved: pilgrimages

Devotions were an articulating force in society, unifying Christians in a particular
place and providing a common identity. But they were also a centrifugal force. They moved
people, and set them on a journey. And one of the more fascinating spiritual and religious

activities of late medieval religion which generated both an inward, unifying movement along

** Vauchez, “Saints and pilgrimages: new and old”, 336; on the importance of this book, Swanson is equally
emphatic on this point, see Religion and Devotion, 158.

*® Swanson, Religion and Devotion, 144.

" Following Vauchez, “Saints and pilgrimages: new and old”, 338.

28 Swanson, Religion and Devotion, 138.

* Ibid., 143.

3 For a very thorough list of devotions to the humanity of Jesus, see, Bertaud and Rayez, “Dévotions”, in DSp
3:765-771.

3! Frangois Vandenbroucke, “Nouveaux Milieux, Nouveaux Problémes, du XII au X VI siécle”, in Histoire de la
Spiritualité Chrétienne, vol. 2, La Spiritualité du Moyen Age, ed. L. Bouyer et al., (Aubier: Editions Montaigne,
1961), 273-644, especially the end of his chapter “Printemps Franciscain”, 380-381. The importance of
Franciscan spirituality is echoed by Heiko Oberman who suggests that “Franciscans proved to be in tune with
the Zeitgeist; so much so that for two centuries late medieval spirituality, piety and theology outside the
university halls can be said to have been dominated by them”. See Oberman, “Shape of Late Medieval
Thought”, in The Pursuit of Holiness, 3-25, on 7.

32 Swanson, Religion and Devotion, 173.
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with an outward one was pilgrimages™. In late medieval Christianity, pilgrimages were
extremely popular, and they comprehended other devotional practices®.  For example,

3. in essence, a saint’s life

pilgrimage “was intimately connected with the cult of the saints
provided the opportunity for pilgrimage. Here, the great examples would be the journeys
undertaken to Rome and to Santiago of Compostela®, two major destinations for visiting
tombs of the apostles, and, as in the case of Rome, for the reception of papal indulgences®’.
In addition, pilgrims, after returning from the veneration of a saint’s tomb or a holy site, often
formed confraternities in honor of the saint, furthering social and communal ties®®. Similarly,
the cult of the Virgin provided another incentive to make a journey. And in late medieval
religion, pilgrims need not to have travelled far given the number of local or minor shrines in
her name®. Whether it was to touch or simply to stand before a relic or a tomb*’, men and
women were on the road*'. Finally, there was the pilgrimage to the Holy Land, that journey
to trace physically the geography and the events of Jesus’ life. In the late Middle Ages, the
pilgrimage to the Holy Land, under the direction of the Franciscans since 1337, took on a
kind of “modern devotion” hue. In other words, the sacred itinerary of Jesus’ life was
punctuated and organized with methodical meditations on events of His life* which
2543

encouraged pilgrims to “experience and relive Christ’s final sufferings™".

If pilgrimages integrated many elements of late medieval religious expression, they

33 See, within the very complete article on pilgrimage, Pierre André Sigal, “Pélerinage: Moyen age occidental”,
in DSp 12/1*:918-929.

* In part, this is the thesis of Sumption’s study. For the Oxford historian, “pilgrimage affords a unique
reflection of medieval religion at every stage of its complicated development”. See, Sumption, Pilgrimage, 302.
33 Swanson, Religion and Devotion, 166.

3% “The most significant locations of holiness and supernatural power were the relics of saints”. See, Caroline
Walker Bynum, Jesus as Mother. Studies in the Spirituality of the High Middle Ages (Berkeley: University of
California Press, 1982), 10; for the connection of the surge of relics in relation to the inability to travel to the
Holy Land, see, Francisco Ramirez Fueyo, El evangelio segun San Ignacio. La vida de Cristo en los “Ejercicios
Espirituales” y la tradicion biblica en la “Vita Christi” del Cartujano (Bilbao-Santander-Madrid: M-ST
Comillas, 2020), 210; (hereafter book cited as E/ evangelio segun San Ignacio).

37 Sigal, “Pélerinage: Moyen age occidental”, in DSp 12/1%:924-925, where the author shows how indulgences
changed the practice of pilgrimages.

3 Sigal, “Pélerinage: Moyen age occidental”, in DSp 12/1%:925.

3% Sumption, Pilgrimage, 269.

0 «“Vers la fin du moyen 4age, cependant, une évolution est sensible: au désir de toucher les reliques se substitue
peu a peu celui de voir”. Sigal, “Pélerinage: Moyen age occidental”, in DSp 12/1*:923.

*! “Female pilgrims were a familiar sight on the roads... [and there was] a sudden reappearance of large
numbers of female pilgrims in the fourteenth and fifteenth centuries”. Sumption, Pilgrimage, 262; similarly,
Vauchez who suggests that “never, perhaps, had Christians travelled so much as at this period [end of the
Middle Ages], and women seem to have been particularly involved”. See, Vauchez, “Saints and pilgrimages:
new and old”, 339.

%2 Sigal, “Pélerinage: Moyen age occidental”, in DSp 12/1*:926.

* Constable, Three Studies, 228; for more on Franciscan custodianship of the Holy Land, see Sylvia Schein,
“La ‘Custodia Terrae Sanctae’ franciscaine et les juifs de Jérusalem & la fin de moyen-age”, Revue des études
Juives 141 (1982): 369-377.
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also involved a combination of multiple spiritual intentions. Whether for undertaking
asceticism, for missionary purposes, the visiting of holy sites, for penitential motives or to
obtain an indulgence™, there existed a deep spirituality that undergirded this devotional
practice. At the same time, it is not easy to deduce aspects of what could have constituted
this spirituality given that, although extremely popular, “pilgrimage is remarkably ill
recorded”®. Documents do survive®, in fact, “more books were written about pilgrimage
than about comparable medieval institutions”, but the texts tend to be largely anecdotal and
autobiographical®’. Clearer, however, are the kinds of ceremonies by which pilgrims began
their journeys as well as the prayers, purification rites, and the high masses by which the
spiritual experience was finalized"®. Notwithstanding its popularity, or perhaps because of it,
the tradition certainly had its critics. Pilgrims were criticized for being curious, frivolous, or
for trying to escape their responsibilities at home™. Even if it was an act devoid of spiritual
motives, it still remained by far the most important external religious observance of late
medieval religion.

But more than an observance or a spiritual practice, pilgrimage permeated late
medieval spirituality in two important ways®'. First, there is the tradition in which Christian
life was represented as a pilgrimage. This was a way of conceiving all of “earthly life as a
phase of the journey, the peregrinatio, the pilgrimage, in which individual Christians sought

to merit, even earn the reward to heaven™>.

This tradition, too extensive to survey here, is
thought to have begun with the trilogy of works of the 14" century Cistercian monk
Guillaume de Digulleville (1295-1358)*°. The second understanding, not wholly unrelated to
the comprehension of Christian life as a pilgrimage, is that of pilgrimage as a spiritual

journey with and in Christ’s life. In this regard, pilgrimage was not physical movement to

* Sigal, “Pélerinage: Moyen age occidental”, in DSp 12/1%:918-920.

* Swanson, Religion and Devotion, 165. The author suggests that the documentary evidence of pilgrimages is
“fragmentary and impressionistic” (166). This is his appraisal though later on in his study he does refer to guide
books, route books and books of indulgences that would have accompanied pilgrims (261).

# «Of the Jerusalem pilgrimage there is a vast literature — between 1100 and 1500 some 526 accounts were
written that have survived”. Donald Howard, Writers and Pilgrims: Medieval Pilgrimage Narratives and Their
Posterity (Berkeley: University California Press, 1980), 17.

*"Howard, Writers and Pilgrims, 16-17.

** On both of these points, see Sigal, “Pélerinage: Moyen 4ge occidental”, in DSp 12/1%:921-923.

* Yet this curiosity was immensely creative. Sumption, connecting writing with pilgrimage when he notes that
fleets that left Venice in the late 15" century carried diarists, argues that pilgrimages represent “the first chapter
in the history of mass travel”. Sumption, Pilgrimage, 258.

*% Sumption, Pilgrimage, 268.

> Here I follow Aimé Solignac, “Pélerinage”, in DSp 12/1*:888-893.

>2 Swanson, Religion and Devotion, 191.

>3 Solignac, “Pélerinage”, in DSp 12/1%:892; likewise, Sumption, Pilgrimage, 300; the titles are: Le Pélerinage
de la vie humaine, Le Pélerinage de [’dme, Le Pélerinage de Jésus-Christ; for description of the three texts and
of the author, see, Maur Standaert, “Guillaume de Digulleville”, in DSp 6:1201-1203.
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visit holy places, rather it was an interior journey in which one followed Christ. Though this
internal pilgrimage could and did have physical manifestations, such as the Stations of the
Cross or the representation of vernacular passion plays>*, the following and the imitation of
Christ was also lived as an interior experience. In essence, as the Middle Ages progressed,
Christ’s earthly life grew in importance, and devotions emerged around every aspect of His
life, with believers “modell[ing] their own lives on His with a degree of literalism which

would have surprised and even shocked people in the early Middle Ages™”.

Religious art,
especially painting and sculpture, helped facilitate the affective identification with and
imitation of Jesus’ life’®. Literature too facilitated this inner pilgrimage with Christ, and one
prime example of a text that guided its readers on an interior journey with Him was Ludolph

of Saxony’s Vita Christi.

1.2. A devotional text that led to the source of devotion: Ludolph of Saxony’s Vita
Christi

A particularly important expression within this milieu of devotional practices which
had as their focus Jesus’ humanity — and one that has considerable significance for the object
of this study, given that the Autobiography of Ignatius of Loyola reports his reading of the
text during his convalescence in Loyola’’ — is the Vita Christi of Ludolph of Saxony (1300-
1378)°®. This book, thought to be composed sometime before 1368, represents one of the
great literary, theological, and spiritual masterpieces of the Middle Ages, and it is regarded as

>* Kieckhefer, “Major Currents in Late Medieval Devotion”, 81.

5 Constable, Three Studies, 169-170.

> Ibid., 221.

*7 The reference is in number 5 of the Autobiography. Critical version in “Acta Patris Ignatii”, in FN I, 353-507;
English translation comes from the new version of the text edited by Barton Geger, titled A Pilgrim’s
Testament: The Memoirs of St. Ignatius of Loyola (Boston: 1JS, 2020), (hereafter Au with paragraph number in
the body of text. Again, I follow the abbreviation of the text as established by the authoritative Diccionario de
Espiritualidad Ignaciana); Spanish version of the text which I will also employ is that of Iparraguirre, Ruiz
Jurado, in Obras, 23-105. It is important to point out, as José Garcia de Castro does, that notwithstanding the
reference to Ludolph’s text in the Autobiography penned by the Portuguese Jesuit Gongalves da Camara, the
reference to the Vita Christi is silenced in the earliest biographies — those of Diego Lainez and Juan Alfonso de
Polanco — of Ignatius. See, Garcia de Castro, “La Vita Christi de Ludolfo de Sajonia (f 1377) e Ignacio de
Loyola (F 1556)”, Estudios Eclesidasticos 86 (2011): 509-546, especially 524-529.

*% For a biography of his life and list of other works of his, see Walter Baier, “Ludolphe de Saxe”, in DSp
9:1130-1138; for an analysis of his life and the Vita from an Ignatian perspective, see of Paul Shore, “Ludolfo
de Sajonia”, in DEI 2:1149-1153. The version of the text that I have consulted is the two-volume edition from
the MHSI nova series, Ludolfo de Sajonia, La vida de Cristo, ed. E. del Rio (Madrid-Rome: Comillas, IHSI,
2010); all translations mine.
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one of the most widely read devotional texts in the fifteenth century’”. In the estimation of
the Jesuit scholar Francisco Ramirez Fueyo, the book contains practically everything that a
Christian European of the 15" and 16™ century could read in any theological or devotional
book, could discuss with any spiritual person, and could hear in any sermon in church®.
Immense and extensive — it is divided into two parts, each respectively containing 92 and 89
chapters — the book functions as an organic unity, taking the reader on a journey through the
entire life of the Son of God, beginning with a chapter on the eternal and divine generation of
Jesus right up to a consideration, in the penultimate chapter, of the glory of heaven and the
pain of hell. In this way, the author, the once Dominican friar turned Carthusian monk, folds
into one narrative the four Gospel texts where each chapter covers a mystery or set of
mysteries from His life. Considering the book as a whole, “two-thirds of the chapters of the

01~ And the chapters are voluminous®, incorporating material from

Vita are on the public life
the spiritual tradition that precedes it. Ludolph’s work, considered a kind of Summa
evangelica, and in close correspondence with the liturgy®, felicitously presents a Gospel
passage with theological reflection from both the Greek and Latin patristic tradition®. As the
editor and translator of a modern edition of the work in Spanish puts it, Ludolph compiles

and makes his own 14 centuries of reflection on the Gospels®.

a. To be present in the Gospel scene

Yet the Carthusian writer’s vast compilation of the material is hardly the most
important aspect of the work. Perhaps its most important feature is its structure that “aid[ed]
the reader in grasping and meditating upon the sense and meaning of the scriptural text”®.

Concretely, the author utilizes the scheme of lectio, mediatio, oratio, and contemplati067.

*® Paul Shore, “The Vita Christi of Ludolph of Saxony and its Influence on the Spiritual Exercises of Ignatius of
Loyola”, SSJ30/1 (1998), 5.

%0 Ramirez Fueyo, El evangelio segiin San Ignacio, 14.

6! Mary Immaculate Bodenstedt, “The Vita Christi of Ludolphus the Carthusian”, in Ludolphus the Carthusian,
ed. J. Hogg, A. Girard, D. Le Blévec (Salzburg: Analecta Cartusiana, 2007), v-160, on 97.

62 Milton Walsh argues that Ludolph is intentionally prolix in his text, so that the reader might savor the event
under consideration. Walsh, “‘To be always thinking somehow about Jesus’”, SSJ 43/1 (2011), 7.

% For a more extensive commentary on the connection of Ludolph’s meditations with the liturgy, see
Bodenstedt, “The Vita Christi of Ludolphus the Carthusian”, especially 130-133.

% For an overview of his sources, see the table provided by Bodenstedt, “The Vita Christi of Ludolphus the
Carthusian”, 51-52.

5 Del Rio, “Introduccion”, in La vida de Cristo 1, vii-xxviii, xvi.

%6 Charles Abbott Conway, The “Vita Christi” of Ludolph of Saxony and Late Medieval Devotion Centered on
the Incarnation: A Descriptive Analysis (Salzburg: Analecta Cartusiana, 1976), 32.

%7 Following Ramirez Fueyo, who will modify the outline in his study to that of lectio, meditatio, conformatio,
and contemplatio. See, Ramirez Fueyo, El evangelio segun San Ignatio, 239-291; very helpful too has been
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Consequently, the reader begins with a summary of the scene of Jesus’ life, and in the very
reading of the Gospel passage, the contemplation and meditation of it is occurs®. In this
way, lectio is not separate from meditatio o contemplatio. Furthermore, Ludolph has a
precise understanding of what reading and meditating on the life of Jesus means. The
medieval writer establishes as a hermeneutic the following observation: “if you want to profit
from these things... make yourself present at that which Jesus says or does...as if you heard

79 In short, the meditation that the reader is to

it with your ears, and saw it with your eyes
undertake is that in which he or she is present. For this reason, the author, throughout his
text, will remind the reader that what is most important is to “enter into contact with Jesus...

the man who showed us what it means to be divine by his words and deeds””’

. He constantly
encourages the reader to imagine that he or she is actually present in the scene. For instance,
in the scene of Jesus’ birth, the Carthusian monk directly addresses the reader: “Look at

»" Likewise, in a chapter dedicated to Jesus’ encounter with the

Jesus’s great poverty
Samaritan woman at the well, the author invites the reader to be at His side: “sit with him, see
him tired and humiliated, in need of bodily nourishment of food and drink”’*. And in an even
more vivid illustration of how Ludolph situates the reader in the Gospel scene, in the chapter
dedicated to Jesus’ burial, the writer urges the reader: “bury yourself in the same tomb with

3
Jesus””.

Jesus’ humanity is expressed in its fullness, and Ludolph guides the reader into
knowing it intimately’*. At the end of the book, he elucidates how he has sought to proceed:
“the meditation should arouse the affect, the affect the desire, and the desire should produce
tears, until you appear in the presence of the Lord””. Being in the presence of the Lord is

what his book is all about.

Garcia de Castro, “La Vita Christi de Ludolfo de Sajonia (11377) e Ignacio de Loyola (T 1556)”, 509-546; for
an analysis of how Ludolph treats mediation, vocal prayer and contemplation in the work, see also, Bodenstedt,
“The Vita Christi of Ludolphus the Carthusian”, 117-145.

%% Ramirez Fueyo, El evangelio segiin San Ignacio, 264, 270.

% La vida de Cristo 1. Prologo del autor.11, p. 8. References will indicate the volume number, the chapter, the
paragraph number within the chapter, and finally the page number in which the quotation can be found.

7% Ramirez Fueyo, El evangelio segiin San Ignacio, 266.

" La vida de Cristo 1.9.7, p.79.

™ La vida de Cristo 1.62.11, p. 534.

7 La vida de Cristo 11.66.9, p. 593.

7 This movement of Ludolph’s narrative aligns with what Constable suggests about late medieval spirituality:
“realism, far from being, as it is sometimes said, a Renaissance imposition on medieval religious sentiment, was
a reflection of the essence of late medieval spirituality. It corresponded to the desire of Christians to take
seriously, and if possible to imitate even in their own bodies, every aspect of Christ’s life on earth”. Constable,
Three Studies, 232.

” La vida de Cristo 11.89.1, p. 773.
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b. The meditation goes deeper: to do as Christ did

However, this is not the only function of the meditation: the invitation is more than
that of entering into the Gospel scene, rather it is to be of service in it. As an example, in a
very vivid description of the descent of Jesus from the cross, the author implores his reader:
“you, my dear, approach piously and spiritually the descent of your Lord and God from the

cross ... entomb him and do what they are doing”’®

. In the very next chapter, he encourages
the reader to stay involved, helping in the scene: “you too, wash with your tears his body,
sprinkling everything with his sacred blood”’’. Likewise, in a very tender portrait of Mary
and the beloved disciple John, returning home after Jesus’ burial, the writer depicts their
extreme fatigue and sadness, and he encourages the reader to “console and comfort Mary...

and try to prepare them something and serve them”’®

. In this way, the reading of Ludolph’s
work is far more than coming into intimate contact with the life of Jesus; his text draws the
reader into serving Him. At the heart of Ludolph’s work is not only the meditation on

»" " The reader is to cultivate “a

Christ’s life “but more particularly the imitation of that life
love that is heroically expressed”™.

This movement into greater familiarity of and desire to imitate Jesus is reinforced by
the prayers with which he concludes each chapter®’. The language and the tone of these brief
passages, perhaps the most original parts of the work®”, are remarkable for their intimacy, and
they are a clear aid to facilitate what the author lays out in his prologue when he suggests that
the reader ought to converse familiarly with Him*. In saying these prayers, chapter after
chapter, it is hard to imagine any other scenario than that of the reader gaining a greater
knowledge of the life of Jesus, ultimately having his or her life affectively and effectively

284

configured with that of Jesus’™". I might take, as an example of this, one of the final prayers

7% La vida de Cristo 11.65.3, p. 583.

" La vida de Cristo 11.66.8, p. 593.

8 La vida de Cristo 11.66.13, p. 596; given that “the desire to participate in the sufferings of Christ was a central
theme in late medieval spirituality” it is not surprising to find a in the passion the densest cluster of invitations
to participate in Jesus’s life. See, Constable, Three Studies, 226.

7 Conway, The “Vita Christi” of Ludolph of Saxony and Late Medieval Devotion, 129.

% Emily A. Ransom, “St. Ignatius in the Affective School of Ludolph of Saxony”, SSJ 53/3 (2021), 18.

8! As an indication of their importance, it is worth noting, with Walsh, that the prayers that conclude each
chapter were later published on their own in devotional books. See, Walsh, “‘To be always thinking somehow
about Jesus’”, 16.

%2 See the study by Ramirez Fueyo in the chapter “Las oraciones vocales del Vita Christi y las oraciones vocales
en Ejercicios” in his El evangelio segun San Ignacio, 317-357. Also, Bodenstedt, “The Vita Christi of
Ludolphus the Carthusian”, 127. In an analysis of the text’s Latin, the author suggests that Ludolph “shows
himself a master of rimed prose” (129).

¥ La vida de Cristo 1. Prologo del autor.13, p. 9.

% Ramirez Fueyo, El evangelio segiin San Ignacio, 335.
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of the book in which the reader is invited to make his or her own the following words: “that I
might enjoy for all of eternity your desirous presence, for that which I pine, Jesus, my desire,

my reward, my life”®.

As the language of this passage suggests, the life of Jesus is to
become the life of the reader. This is the movement of this potent devotional work from the
14™ century: a presentation of the life of Jesus that combined a clear methodical structure
with a strong affective component to facilitate the identification of the reader with Jesus. In
brief, Ludolph’s Vita Christi is a remarkable moment in the spirituality of devotion: it
proposes an interior pilgrimage with Jesus in the mysteries of His life which includes being
with him, loving him, and serving him. With Ludolph’s emphasis on an affective

identification and effective imitation of Jesus, the great themes of the spiritual current known

. . . 86
as Modern Devotion come into view" .

2. Devotion comes into the modern era: Devotio moderna

Though much of the style and structure of Ludolph of Saxony’s Vita Christi provides
the outlines for the spiritual movement known as devotio moderna, given this spiritual
current’s importance for context of Ignatius and the founding of the Society of Jesus, I will
elucidate central features of it in this section. Once again, it is important to state that the goal
is to provide a précis of it, recognizing that a more thorough treatment of the topic exceeds
the limits of this chapter. Given this objective, I have organized the presentation in two
sections. First, I will detail the spiritual movement by reference to its founders as well as to
the structure and the spirituality of the Brothers and Sisters of the Common Life — arguably
one of the more novel aspects of the program. Secondly, I will explore the coetaneous
spiritual reformist tendencies — very much in harmony with devotio moderna as it emerged in
the Netherlands — in the Iberian Peninsula. Specifically, I will survey the reform programs of
Cardenal Francisco Jiménez de Cisneros, Garcia Jiménez de Cisneros, and that of the
Franciscan Observant reform movement known as recollection, or, in Spanish, e/
recogimiento. In this way, the second part of this chapter will offer an approximation both

thematically and geographically to the spiritual context in which Ignatius emerged.

¥ La vida de Cristo 11.87.11, p. 765.
8 See, Shore, “Ludolfo de Sajonia”, in DEI 2:1150.
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2.1. Devotio moderna in the Netherlands: a new return to Christian discipleship

7, “the most successful religious movement in late medieval

Devotio moderna®
Europe”™, has its roots in a very specific place and group of persons. The father of the
movement is considered to be Gerard Grote (1340-1384) from Deventer, the Netherlands®.
Grote, highly educated, having studied theology, medicine, and canon law at the Sorbonne in
Paris, and then having taught philosophy in Cologne, experienced something of a conversion,
recollecting himself for a period of years (1374-1377) at a Carthusian monastery. At the
same time, he opened his parents’ home in Deventer to a group of poor, peasant women that
were looking to live together simply in community®’. Upon emerging from the seclusion of
the Carthusian monastery where, according to a document of 1458, he had been “striving to

reform his interior man to the likeness of God in which he had been created”’!

, he was
ordained a deacon and dedicated himself to preaching in the diocese of Utrecht. His
preaching, characterized as encouraging the practice of virtue and the imitation of Christ’,
created a following, and eventually a community of men, similar to the one of women that
had been in his home, coalesced around him. These groups eventually became the Brethren
of the Common life and the Sisters of the Common life, both considered to have been

founded by way of his inspiration”. One of Grote’s earliest disciples, and one of the first that

%7 The nomenclature to refer to the movement varies. Van Engen adopts the terminology “Modern Day Devout”
and “New Devotion”; in keeping with the larger scholarly tradition, I will use “Modern Devotion” or its Latin
equivalent devotio moderna. For my research, the ineludible points of reference have been Albert Hyma, The
Christian Renaissance. A History of the “Devotio Moderna” (Grand Rapids: The Reformed Press, 1924); R.R.
Post, The Modern Devotion. Confrontation with Reformation and Humanism (Leiden: Brill, 1968).

% Anne Bollmann, “The Influence of Devotio Moderna in Northern Germany”, in A Companion to Mysticism
and Devotion in Northern Germany in the Late Middle Ages, ed. E. Anderson, H. Lahnemann, A. Simon
(Leiden: Brill, 2014), 231-259, on 231; (book hereafter cited as A Companion to Mysticism and Devotion).

¥ Both the name “modernae devotionis” and the idea of Grote as its “fountain and origin” are very old,
attributed to Henry Pomerius, in a text of his that dates before 1420, see Pierre Debongnie, “Dévotion
moderne”, in DSp 3:727-747, on 727; for Grote, the points of reference are Post, The Modern Devotion;
Theodore van Zijl, Gerard Groote. Ascetic and Reformer (1340-1384) (Washington: Catholic University of
America, 1963); Georgette Epiney-Burgard, Gérard Grote (1340-1384) et les débuts de la dévotion moderne
(Wiesbaden, 1970); Jean Tiecke, “Gérard Grote”, in DSp 6:265-274; the spelling of his surname varies
immensely; [ will adopt, following Van Engen, “Grote”.

% Rudolph van Dijk reports that Grote, in opening his house to a group of women, was merely following the
example of a priest from his city, Henri Stappen, who had done the same thing. See, Rudolf Th. M. van Dijk,
“Windesheim”, in DSp 16:1457-1478, on 1467.

! Cited in Constable, Three Studies, 238. The document, titled, Lives of the Brothers, indicates Rudolf Drier
and Peter Hoorn as the authors.

%2 Tiecke, “Gérard Grote”, in DSp 6:268; though it is important to point out, as does Van Engen, that no sermons
of his survive, if they were ever written down. See, Van Engen, Sisters and Brothers, 45.

%3 The observation by Van Engen, that “what Grote may have intended and what the devout actually became
must not be blurred” is an important one. See Van Engen, Sisters and Brothers, 47.
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gathered in community around him in Deventer, was Florens Radewijns (1350-1400).
Radewijns is another central figure and one who would give concrete form to Grote’s
charismatic preaching. He is considered the “indisputable founder of the Brothers’ houses™”
as well as the founder of the Windesheim Congregation of Regular Canons. This religious
community, “the legally authorized branch of the Modern Devotion” that lived according the
rule of St. Augustine, along with communities that adopted the status of Third Order of
Franciscans’® were, together with the Brothers and Sisters of the Common Life, the three
significant structural or institutional developments of this spiritual revival’”’. Taken as a
whole, the emergence of these communities represents a kind of “new return to the primitive
church with a personal and communal life characterized by simplicity, poverty, humility and

98
fervor™”.

a. General features: community life, work, relationship to learning

A brief overview of some of the more significant external aspects of the households
of the Sisters and Brothers of the Common Life will reveal key elements of the spiritual
movement’’. The place to start is with the most obvious feature of their life, and indeed one
of the more distinctive: they lived in community. From the beginning, these were
communities of goods and of life, and the desire to break with possessions and to live humbly

and simply was strong. When a member joined a community, he or she pledged “the

% For an overview of his life, works, and spirituality, see Martin van Woerkum, “Florent Radewijns”, in DSp
5:427-434. A more complete overview is that of Thom Mertens, “Introduction”, in “Tractatus devotus”: Petit
manuel pour le dévot modern, ed. and trans. Francis Joseph Lagrand (Belgium: Brepols, 1999), 7-37. His name
in English receives many different spellings; I will adopt what appears to be the most common, “Radewijns”,
used both by Post and Van Engen.

% Van Engen, Sisters and Brothers, 143.

% Van Engen suggests that the establishment of the religious house at Windesheim and the adoption by so many
houses with the status of Tertiaries was done party as a tactical and strategic move to seek legal cover from
bishops and others who would have been hostile to a community of men or women who were not living under a
rule. See, Van Engen, Sisters and Brothers, 90, 124-125; also, Van Engen, “Introduction”, in Devotio Moderna:
Basic Writings, ed. John Van Engen (New York: Paulist Press, 1988), 5-61, on 20.

7 Van Dijk, “Windesheim”, in DSp 16:1457-1478; Pierre-Marie Gy, “Devotio moderna” in DCT, 362-364, on
363; Debongnie, “Dévotion moderne”, in DSp 3:727.

% Van Dijk, “Windesheim”, in DSp 16:1458.

% Though it exceeds the scope of my study, mention needs to be made of how the movement evolved over the
15™ century. One such view is that there was an “ever-strengthening process of monasticization” in all aspects
of the devotio moderna. For this view, see Maximilian von Habsburg, Catholic and Protestant Translations of
the “Imitatio Christi”, 1425-1650. From Late Medieval Classic to Early Modern Bestseller (London:
Routledge, 2016), 48; another view, offered by Van Dijk, outlines five generations or periods (early enthusiasm,
recognition and consolidation, florescence, ongoing impact and regularization, and late flowering), see, Van
Dijk, “Toward Imageless Contemplation — Gerard Zerbolt of Zutphen as Guide for Lectio Divina”, in
Spirituality Renewed: Studies on Significant Representatives of the Modern Devotion, ed. Hein Blommestijn,
Charles Caspers, Rijcklof Hofman (Leuven: Peeters, 2003), 3-28, on 8, note 22; (book hereafter referred to as
Spirituality Renewed).
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renunciation of private property and the contribution of all personal income for the upkeep of

d”IOO

the common househol Their communal life is all the more remarkable given that they

were not held together by any vows. What is more, there was no authorized rule that

governed the homes, rather each house adopted its forms or “house customs” to uphold their

101

common life"". These documents, called “house customaries”, the very “connective tissue of

their collective households”!??

, provided the outlines, both charismatic and practical, for their
communal venture. The model for them was clearly the early Christian community that held
everything in common and shared what was surplus with the poor. Although their communal
arrangement required delicate legal maneuvering with regard to Church law and civil
jurisdiction, theirs was an alternative, and for it they were criticized by all. Yet they “never

h”103

defended their way of life as something different from the existing Churc They seemed

to have been much less pretentious, modestly maintaining that in their living “according to

95104

friendship” ™ they were incarnating the earliest Christian way of living.

Theirs was an intense life, and though it varied from house to house, and differed
among the Brothers’ and Sisters’ communities, their life was patterned off of Carthusian and
Cistercian traditions. As such, their daily routine was an impressive combination of prayer,
reading, study, work, and communal responsibilities. In terms of pastoral ministry, the
Brothers acted as confessors or spiritual guides to Sisters, schoolboys, or to men of

105
1

goodwill ™. But a significant portion of the brothers’ and sisters’ day was dedicated to work.

Perhaps conscious that townspeople were irritated by the fact that those who professed
religion did not work, but rather lived off of others, the members of the Brothers and Sisters
of the Common life never begged'”. In order to avoid then, as one house customary puts it,

95107

“panting after others for gifts” "', the Brothers dedicated themselves to the copying of

1% Koen Goudriaan, “Empowerment through reading, writing and example: the Devotio moderna”, in The

Cambridge History of Christianity, vol. 4, Christianity in Western Europe c. 1100 — c. 1500, ed. Miri Rubin,
Walter Simons (Cambridge: CUP, 2009), 407-419, on 408.

%" The collection of Modern Devotion texts edited by Van Engen includes one customary from a Brother’s
house, “A Customary for Brothers”, and one from a Sister’s, “A Way of Life for Sisters”. See, Van Engen,
Devotion Moderna: Basic Writings, respectively 155-175, 176-186.

12 van Engen, Sisters and Brothers, 179.

19 Vvan Engen, “Late Medieval Anti-Clericalism: The Case of the New Devout”, in Anticlericalism in Late
Medieval and Early Modern Europe, ed. Peter Dykema, Heiko Oberman (Leiden: Brill, 1994), 19-52, on 33.

'%* Van Engen citing an anonymous text of the 15™ century that describes the style of living as friendship, see
Van Engen, Sisters and Brothers, 199.

195 «“Schoolboys and men of good will (lay folk) were, beyond sisters, the two main categories of people for
whom the brothers felt a religious and quasi-pastoral responsibility”. Van Engen, in Devotion Moderna: Basic
Writings, 327, note 4.

1% «Virtually every reference to the Modern-Day Devout lifestyle noted explicitly that they did not beg”. See,
Van Engen, Sisters and Brothers, 188.

107 «ep Customary for Brothers”, in Devotion Moderna: Basic Writings, 155-175, on 158; for the importance of
their work as copyists, see Goudriaan, “Empowerment through reading, writing and example”, 412-413.
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religious and spiritual manuscripts and the Sisters, typically, worked with textiles. However,
female communities did copy and work with texts: they compiled private prayer books and
organized collections of texts for communal and private meditation'”. Though in fact the
communities most likely supported themselves from the inherited incomes that they
themselves placed at the disposition of the entire household'”, work was central to their life.

Their work put them into contact with texts. These were men and women who spent
their days surrounded by books. As a result, the Brothers and Sisters were familiar with the
mystical, spiritual and theological tradition that preceded them''®. And as copyists, they were
not indifferent to what they read. In other words, they were copyists and readers; they were
attentive to the internal, affective resonance of what they were copying. In this way, they
seamlessly integrated their labor as copyists, translators, and compilers of religious material
into their larger spiritual project of reflection, meditation, and the cultivation of the internal
experience with God. It is true, labor consumed the largest portion of their day, but “reading
came in second”'"". It was a basic activity of theirs, and they read with the pen''>. That s,
they took notes, jotting down passages for later personal meditation in their own personal
diaries or rapiaria. Considered the “most famous advocates of lay reading” of the
Scriptures'?, they believed that the reformation of the Church, namely, a return to authentic
Christian living, occurred through spiritual reading''*.

Yet curiously, and quite paradoxically, in the historiography of the movement, there is
always mention of their animadversion to learning and theological speculation'"”; the claim is
made that with Modern Devotion, a split emerged between theology and spirituality''®.

Though it is not my intention to dispute these affirmations, it does seem important to qualify

1% «Despite the long neglect of women’s works, it is becoming clear that, in both Germany and the Low
Countries, the 15™ century constituted a period of extremely active religious literary and scribal engagement on
the part of women”. Anne Winston-Allen, Convent Chronicles: Women Writing about Women and Reform in
the Late Middle Ages (Pennsylvania: Pennsylvania State University Press, 2004), 11.

19 van Engen, Sisters and Brothers, 192.

1o Bollmann, “The Influence of Devotio Moderna in Northern Germany”, 236.

" van Engen, Sisters and Brothers, 269.

"2 The phrase is from Van Engen, Sisters and Brothers, 312.

'3 Such is the appraisal of Christopher Ocker, “The Bible in the 15™ Century”, in The Cambridge History of
Christianity, vol. 4, Christianity in Western Europe c. 1100 — c. 1500, ed. Miri Rubin and Walter Simons
(Cambridge: CUP, 2009), 472-493, on 485, 489; yet, it needs to be remembered that Grote, for example,
translated texts into Latin, thus for “clerical members of the Devotio moderna the use of Latin remained
obligatory”. See, Goudriaan, “Empowerment through reading, writing and example”, 414.

"'* Van Dijk, “Windesheim”, in DSp 16:1475.

15 All of the dictionaries reviewed point to this; see, for example, Gy, “Devotio moderna”, in DCT, 364; also,
Bernard, Teologia Espiritual, 68, 70.

16 Debongnie, “Dévotion moderne”, in DSp 3:744.
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them''”. These were men and women that studied, their houses had libraries, and, if one

house customary is indicative of others, surplus money was not just given to the poor, but

directed to the upkeep of their libraries''®. Their reading never precluded intellectual

120

exploration“g; time, each day, was allotted to study, and a considerable amount of it . For

instance, in his small treatise on the spiritual life, Radewijns fixed two hours for study,

121 " He was also clear as

insisting that spiritual reading be done methodically and not hastily
to what this study was for, and how it was to be done: “according to [Saint] Bernard, he [the
one studying] must, through reading, strive to awaken love, and through love, prayer, so that

95122

he may pray while studying and reading One house customary echoes this same idea:

reading is undertaken “to stir our memory” and “to move our affections”' >’

. Similarly, in The
Spiritual Ascents, the spiritual work considered “the single most influential devotional
treatise from among the Brothers of the Common Life”'**, the author Gerard Zerbolt (1367-
1398) is clear on the place of reading'®’. In the arduous ascent back to God, reading is that
which nourishes and gives rest to the soul'*. All of these observations, coupled with the fact
that some of the Brothers’ houses established hostels for students, a few of which eventually
evolved into schools'”’, demonstrate no aversion to study. Rather, their epistemological
approach differed: the members of these communities immersed themselves in texts to
nurture their inner lives. This epistemology is even more clear in Zerbolt’s work: “the point
[in reading] is not so much that you learn something, but rather that it profits you and others

99128

through you This was their objective in reading: to grow in virtue and to profit others.

"7 «“While never repudiating literacy or Latinity and thus remaining within the clerical estate broadly conceived,

the Brothers worked out a distinctive approach which continues to puzzle scholars and is often labeled simply as
anti-intellectual”. See, Van Engen, “Late Medieval Anti-Clericalism”, 47.

8 «Byt if some good should afterwards devolve upon us, we can assign a third part to our library, and give the
rest to the poor”. See “A Customary for Brothers”, in Devotion Moderna: Basic Writings, 171.

"9 Van Engen, Sisters and Brothers, 269; following Mertens who suggests that “study” and “spiritual reading”
are near synonyms, see, Mertens, “Rapiarium”, in DSp 13:114-119, on 117.

20 van Dijk reports that on feast days communities held conferences on spiritual texts. Van Dijk,
“Windesheim”, in DSp 16:1475.

"2l See Radewijns, “Tractatus devotus”: petit manuel pour le dévot modern, ed. and trans. Francis Joseph
Lagrand (Belgium: Brepols, 1999), 79.

122 Cited in Post, The Modern Devotion, 323.

123 «A Customary for Brothers”, in Devotion Moderna: Basic Writings, 156-157.

2% Van Engen, “The Virtues, The Brothers, and the Schools”, Revue Bénédictine 98 (1988): 178-217, 180; in
another text, Van Engen suggests that this text was “one devotional work probably common to nearly every
house of the Modern Devout”. Van Engen, “Introduction”, in Devotio Moderna: Basic Writings, 57.

125 For an overview of his life and works, see Willem Lourdaux, “Gérard Zerbolt de Zutphen”, in DSp 6:284-
289; also the brief synopsis of Debongnie, “Dévotion moderne”, in DSp 3:730-731.

126 Gerard Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 243-315, on 286; Radewijns
espouses the very same program. See, Radewijns, “Tractatus devotus”: petit manuel pour le dévot modern, 75-
84.
127 Van Engen, Sisters and Brothers, 151ff.

128 Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 288.
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And to profit others, they not only read, but they wrote. Grote, Radewijns'*, Zerbolt and
John Mombaer (1460-1501)"? are some of the more famous ones. And this is not to mention
the most popular work to emerge from the movement: Thomas a Kempis’ Imitation of Christ.
Also, given the recent trend in scholarship on the Sisters of the Common Life, scholars are
now aware of the many female writers of the movement, such as Salome Sticken (+1449)"!
and Alijt Bake (1415-1455)"?. Both produced texts on the communal and mystical life.

A more precise understanding of the distance they took from speculative theology can
be found by looking more globally at religious and social culture of the era. Scholars of the
late Middle Ages suggest that anti-intellectualism was a trend of the times, “not alien to the
Franciscan tradition, and particularly noticeable in the beginning stages of the devotio

133 The disdain for speculative theology and the concomitant movement towards

moderna
the inner experience could have been the result of a larger cultural experience of insecurity.
As Susan Schreiner puts it in her study of the period, “the ‘anti-intellectualism’ evident in
some fifteenth-century treatises was actually an affirmation of the priority of experience over

learning, but never a rejection of knowledge”'**

. In this way, the attention to the interior life,
perhaps driven by the desire for assurance and certitude, produced a new epistemological
emphasis, which in turn gave rise to a search for new symbols and new language to affirm the
truth of the faith. Though it exceeds the scope of this presentation to analyze the kinds of
cultural and religious anxieties to which devotio moderna could have been responding to'*” -
though it is interesting to consider the experience and effects of the plague — this broader
view of the era does help us situate more critically their supposed anti-intellectualism.

Likewise, it is judicious to remember, with Post, that “not everything that was devout in the

12 According to Mertens, Radewijns’s Tractatus devotus, an in-house text for the community of Brothers, was
the first systematic treaty on the spiritual life of the Modern Devotion. See Mertons, “Introduction”, in
“Tractatus devotus”: petit manuel pour le dévot modern, 34.

%% Mombaer’s most influential work, his Rosetum exercitiorum spiritualium et sacrarum meditationum “was
intended to help them [the members of the Common Life] in the three principal functions in which the
Devotionalists had to perform in their devotional life: the praying of the hours, communion, and meditation”.
See, Post, The Modern Devotion, 543. For Debongnie, the work is a complete summary of the spiritual
doctrine, principles and practices of devotio moderna. See, Debongnie, “Dévotion moderne”, in DSp 3:743.

! For a very brief description of her life, see Van Engen, “Introduction”, in Devotio Moderna: Basic Writings,
49. The editor also reproduces a text of Sticken, “A way of life for Sisters” on 176-186.

32 For a brief biography and analysis of the works of this writer, see Wybren Scheepsma, “Mysticism and
Modern Devotion — Alijt Bake’s (1415-1455), Lessons in the Mystical Way of Living”, in Spirituality Renewed,
157-167.

133 Oberman, “Shape of Late Medieval Thought”, 11.

13 Susan Schreiner, Are you alone wise? The Search for Certainty in the Early Modern Period (Oxford: OUP,
2011), 255.

133 Given the current context of the Covid-19 pandemic, it is relevant to point out that both Grote and Zerbolt
are reputed to have died of the plague.
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late Middle Ages formed part of Modern Devotion Nevertheless, the turn inward does

appear to have been part of a larger religious phenomenon.

b. Spiritual lives: interiority, meditation, growing in virtue

Though much of the structure of Brothers and Sisters of the Common Life is redolent
of monastic culture, it is important to remember, as Van Engen indicates, that the “Brothers
and Sisters remained visible in the city, keeping up contacts with friends and relatives,

purchasing supplies at the market, selling their books and textiles, going out to work in their

95137

gardens and fields They were townspeople, and they participated in parish churches.

Yet the members of these communities seem to have been “conscious that they possessed
their own distinctive quality in the domain of piety, devotion, and spirituality”'**. This
distinctive quality of their spirituality can be found in their emphasis on the personal, interior
and affective spiritual experience. In essence, it was the heart that most concerned them. For

instance, they attended their parish church to hear mass daily “where the Eucharist was

dnl39

especially honored and desire They went together, but sat apart from others so as to

“direct their hearts more intently toward God”'*’. Likewise, Zerbolt, using the metaphor of

ascent to frame the spiritual journey, writes that “you only ascend so much as you advance in

99141

your heart” ™. In fact, the very first ascent of three laid out is “is that which returns you to

99142

your heart Sin separates the person from himself or herself, hence the need to return to

the self. The ascent started from one’s heart, but it also, unsurprisingly, ended in purity of

143

heart ™, the full expression of the original dignity of the human person. What is more, even

the most basic spiritual exercises were described in reference to the heart. Continuing with

the same treatise, Zerbolt defines meditation as “the means by which you studiously turn over

99144

in your heart what you have read or heard and thereby stir up your affections” ™. Prayer was

even more simple; it was the desire for God, “a certain familiar and pious conversing”'*.

There is a clear echo of the monastic practice of ruminatio in Zerbolt’s formulation on

136
137

Post, The Modern Devotion, Xi.

Van Engen, “Late Medieval Anti-Clericalism”, 43.

138 Post, The Modern Devotion, 315.

1% Joseph Duhr, “Communion fréquente”, in DSp 2:1234-1292, on 1267.
140«A Customary for Brothers”, in Devotion Moderna: Basic Writings, 158.
tl Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 245.
2 1bid., 257.

" 1bid., 255-256.

“Ibid., 288.

" 1bid., 286.
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meditation'*’, yet the emphasis both in meditation and in prayer is on the personal nature of
the experience with God. And the heart was the place of this encounter, since for Zerbolt and
other writers of this movement it was “within the heart that progress and transformation took
place”'?’.

Meditation from one’s heart was at the center of the Common Life, and this
meditative activity was to be carried out throughout the day, in every free moment
available'”. As an aid to this activity were the rapiaria, or spiritual journals of the members,
in which they could write down that which most led them to ponder sacred mysteries'*.
Consequently, in a highly regimented and structured day'’, the members were to be
constantly ruminating on pious subjects, and among these, “the rumination of the life of
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Christ surpasse[d] all other meditation” ~". Indeed, it is hard to underestimate the importance

they gave to the meditation of the Gospels, and in particular to Jesus’ passion. In a text of his
titled Resolutions and Intentions, but not Vows, a document that was later read as

foundational of the movement, Grote indicates that the Gospel of Christ is the root of all

152

study °“. Moreover, the itinerant preacher counsels: should one be distracted at mass, “direct

99153

yourself to the passion of Christ And, as a warning to those who would not fast, he

offers: “whoever refuses to fast seems to betray and crucify Christ with his crucifiers”'>*,
Regarding the meditation on the passion, Zerbolt is even more pointed; he counsels his

readers “to think of Christ as dying for you alone”'*.

The passion of the Lord focused,
intensely, the spiritual lives of the members of the Modern Devotion; it reminded them that
love, not fear, was at the center of their lives'°.

Though meant to be carried out all throughout the day, their meditation and prayer
were organized. They prayed according to highly organized and methodical structures. As

an example, in his Small Devotional Treatise, or Tractatus Devotus, Radewijns concludes his

146 Elizabeth Anderson, Henrike Lihnemann, and Anne Simon, “Introduction: Mysticism and Devotion in

Northern Germany”, in 4 Companion to Mysticism and Devotion, 1-19, 2.

147 Schreiner, Are you alone wise?, 213.

8 Post, The Modern Devotion, 324.

' Ibid., 542.

%0 For daily routines with an approximation as to their schedules, see Van Engen, Sisters and Brothers, 135,
142.

5 post, The Modern Devotion, 324.

152 Edited and translated version of this text, “Resolutions and Intentions, but not Vows”, in Devotio Moderna:
Basic Writings, 65-75.

153 Grote, “Resolutions and Intentions”, in Devotio Moderna: Basic Writings, 72.

* Ibid., 75.

155 Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 284.

3¢ Van Engen, Sisters and Brothers, 300.
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text with directed and focused spiritual exercises to meditate on the Passion'”’. For each day
of week, and at a set hour, the author outlines a series of meditations to consider prayerfully
and attentively what Jesus suffered in each part of his Passion. The passages are brief, laced
with scriptural excerpts and simple instructions. Organized in chapters, these spiritual
exercises are remarkable for their simplicity and for their focus on Jesus’ experience. In this
way, Radewijns trains the reader’s attention on Jesus, specifically on His goodness, humility,
and love, day by day drawing the reader into a closer relationship with His savior, no doubt
achieving what he states at the outset as the goal of these meditations: that they “stimulate us
to love™"*®,

This last point is a crucial one for the adherents to this movement: all that they did
personally and collectively, whether it was in work or in prayer, was to take concrete form in
the exercise and living of the virtues. The cultivation of and progress in the virtues was of
paramount importance to them. Consequently, when Radewijns proposes a series of spiritual
exercises to “stimulate love”, he is not thinking abstractly, but rather concretely. Love is to
be shown in one’s daily tasks in the community. For them love was sweet, delightful, and
peaceable; they never described love as ravishing or self-annihilating'”. Though it is
possible that scholars have overplayed the practical, concrete, and virtue ordered program of
Modern Devotion to the exclusion of its more mystical elements'®, it is hard to minimize the
importance of the cultivation of the virtues of patience, humility and love. Zerbolt’s Ascents
systematically expressed this, yet all of the members lived by and under personal

resolutions'®', that is, the personal and concrete commitments to make progress in the virtues.

c. Devotion: a life’s vocation

The above summary of the Brothers and the Sisters of the Common Life outlines the
external structures and the internal contours of how they understood devotion. In essence,
everything in their life was dedicated to the cultivation of an intense internal experience of

God. They organized their day in terms of work, study, communal responsibilities, and

37 Radewijns, “Tractatus devotus”: petit manuel pour le dévot modern, 159-171; much less detailed are the

exercises Zerbolt outlines in his Spiritual Ascents, see Devotio Moderna: Basic Writings, exercises on 275-285.
18 Radewijns, “Tractatus devotus”: petit manuel pour le dévot modern, 159.

59 Van Engen, “Introduction”, in Devotio Moderna: Basic Writings, 31.

1" The observation is from Gerrit Gerrits, “Johannes Brinckerinck — Life, Sermons and Thought”, in Spirituality
Renewed, 57-120, on 119.

1! Another key term in the Modern Devotion lexicon, most likely going back to Grote himself and his
understanding of the spiritual life. For more on resolutions, see, Van Engen, “Introduction”, in Devotio
Moderna: Basic Writings, 29; as well as his study Sisters and Brothers, 176.
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meditation, and every moment was aimed at fostering this intimacy with God. They knew
that this was what they were about, and that devotion was the encounter with God to which
all aspects of their life were directed. And they were not without a formulation of what
devotion meant for them. In his spiritual tract, Zerbolt suggests two forms of devotion. The
first is “a sweet affection or affectionate inclination towards the good”'®®. This devotion,
ephemeral in nature, remains at the level of a feeling. It is largely found in beginners,
helping them to move towards good and avoid evil. But for Zerbolt, this feeling cannot be
confused with a far more important experience of devotion “which is not something transient

1”163

but in a sense infused into the very marrow of the sou Much more than a feeling, a

desire, or a repudiation of sin, this is a spiritual state in which one is “rooted through the
habituated virtues, and is always ready to fulfill God’s will, to do or to suffer all things™'®*, Tt
is, for the great writer of the Modern Devotion tradition, a permanent quality of the will,

“which can be virtually judged love”'®

. This is the devotion which this movement aspired to
live: a permanent offering of the self to do God’s will in love. Zerbolt gave all of them the
clear outlines of their spirituality: to move from devotion as an affectionate feeling to that in
which one’s life radiated, continually, love.

The devotio moderna, as scholars have suggested, is in profound continuation with

the tradition that preceded it'®.

They looked to the desert fathers for inspiration and to the
Cistercians and Carthusians for daily structures. Not surprisingly, they were readers of St.
Bernard, and their attention to the inner, affective experience with God that is nurtured by
meditation on the life of Christ clearly points to the influence of the great Cistercian saint.
Bernard’s reflection on devotion provides one of the keys to understand Modern Devotion: it
is the grace of that experience with God that they sought in all of their activities. To live the
devout life was to live in deep relationship with God, in deep intimacy with His son Jesus,
and in harmony and in peace with others.

Equally important is the influence of Saint Thomas in their thinking. Though the
explicit references are not present — a fact unsurprising given their resistance to speculative
study and reading — their emphasis on virtuous living does indeed connect with Thomas’s

understanding of devotion as the offering of one’s will to God. The men and women of the

devotio moderna made resolutions, organized their prayer methodically, and examined

t62 Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 293.

' Ibid., 294.

' Ibid.

1% Tbid.

196 Chatillon, “Devotio”, in DSp 3:714; see also Otto Griindler, “Devotio Moderna” in Christian Spirituality:
High Middle Ages and Reformation, 176-193, on 179.
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themselves regularly because they wanted to do God’s will. Zerbolt’s formulation on
devotion as that state in which one is “always ready to do God’s will” can hardly be
understood outside of the context of the Summa Theologiae. Consequently, though the literal
references are absent, the Dominican theologian’s thinking on devotion undergirds their
spirituality. They may have been reluctant to admit it, but their lives were deep expressions
of Thomas’s reflection on devotion.

Their modernity lies not in proposing a break or challenge to the past, but rather in the
way that they incarnated, for their times, a style of Christian living that both drew from the
tradition and integrated new practices. To think of devotion then in this historical moment is
to consider the inclusion of new ways to cultivate the inner, affective experience with God.
For instance, they read Scripture and saw their lives as intensely related to Jesus’, and they
wrote this down in journals. To call them “spiritual writers” on account of the log-books or
rapiaria, or to consider these texts as spiritual diaries may in fact force the matter, yet the
inclusion of writing as a way to cultivate devotion was clearly theirs. They were hungry for
getting devotion into the very marrow of their souls, and reading and writing were ways that
they “sustained their souls in their pilgrimage”'®”.

In this brief summary, it may appear that I have overplayed the textual aspect of their
life. But this was only because these were men and women surrounded by texts. In the
felicitous observation of Van Engen, “at the heart of this Modern Day Devotion were texts

. . . . .. . 168
and lives, reading to shape lives, lives then memorialized in texts”

. In essence, they found
devotion in texts, and they wrote life stories, biographies of their own members, to enfold
others in the experience of devotion. Story and narrative were important to them. It was the
way they grew in virtuous living. However, those written texts were hardly the most
important narrative in their lives. That was reserved for their inner life. These were men and
women who were discovering their own personal spiritual narrative. They wrote and they
read because both were ways to elucidate, interpret and understand their inner lives.
Consequently, it is possible to affirm that the spirituality of Modern Devotion is not only an
attention to the inner life, but the capacity to objectify that life. Literacy in the 15" century
was expanding, and thanks to the members of this movement, literacy of the interior life was
developing as well.

Finally, the most compelling and simultaneously most obvious aspect of their

expression and experience of devotion cannot be overlooked. More than the spiritual text

167 Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 286.
18 van Engen, Sisters and Brothers, 302.
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that they were reading and more than that which they were creating by their own notes, their
lives were the clearest representation of devotion. In an era consumed with questions about

19 the members of the devotio

how to live, expressed by an entire genre of mirror literature
moderna were men and women who lived devotion. Their entire life — internal and external —
was an expression of what a human life might look like in deep relationship with God.
Conscious of having a particular style, they spoke not just of their houses, but of “our way of
life”'”°. This way of life was a vocation to live devotion, a vocation, as Zerbolt expressed it,
as a spiritual ascent. But it was also, as he suggests at the end of his treatise, a spiritual
descent. It was to live devotion in the world with others. Their goal was that “inner

95171

devotion... may radiate outward in external morals and actions” . In conclusion, devotion,

though expressed by the metaphor of spiritual ascent, was actually a journey back to the self,
to the “high mountain of your natural and primordial dignity”'’*; it was to live fully in the

image and likeness of God.

2.2. Devotio moderna in the Iberian Peninsula: spiritual reading, methodical spiritual

exercises and the practice of recollection.

Though distant geographically from the Netherlands and Northern Germany — the
epicenter of the earliest expression of devotio moderna — the Iberian Peninsula was not
without its own spiritual dynamism'”®. Given its peculiar geographical situation and history,
Modern Devotion comprised just one of multiple international influences that contributed to
the spiritual and ecclesial developments in the Spain in the 14" 15™ and 16™ centuries'™.
Also, the social and political context of the various kingdoms at this time is very much
connected to these spiritual developments. The unification of the kingdoms of Castile and

Aragon, as well as with the reconquering of the peninsula from Muslim domination,

19 van Engen, Sisters and Brothers, 315; Constable, Three Studies, 234; and very much a premise of Ludolph’s

presentation of the life of Christ: “Ponte siempre delante este clarisimo espejo de toda santidad: la vida y
costumbres del Hijo de Dios y Sefior nuestro Jesucristo”. La vida de Cristo 1. Prologo del autor.10, p.7.

170 «A Customary for Brothers”, in Devotion Moderna: Basic Writings, 165.

17! Zerbolt, “The Spiritual Ascents”, in Devotio Moderna: Basic Writings, 308.

" 1bid., 246.

' 1t is important to point out that devotio moderna spread all through Europe: “The movement’s texts and
teachings spread quickly throughout Germany, France, and Hungary”, intertwining itself with the Observant
reform movement that was taking place in the mendicant orders all throughout the continent. For a description
of this connection in different contexts and in different religious orders, see Gabriella Zarri, “Ecclesiastical
Institutions and Religious Life in the Observant Century”, in 4 Companion to Observant Reform in the Late
Middle Ages and Beyond, ed. James Mixson, Bert Roest (Leiden: Brill, 2015), 23-59, on 47.

'7* I would like to thank Professor Maria Jests Fernandez Cordero of the Universidad Pontificia Comillas for
her insight regarding “las fuentes internacionales de las tendencias reformistas en Espafia”.
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positioned Spain as an emerging political and economic power. Indeed the political vision of
the Catholic Monarchs King Ferdinand and Queen Isabella included important ecclesial and

spiritual reforms'”.

Conscious of these broader and more complex ecclesial, political and
economic factors at play in the spiritual reform movements on the Iberian Peninsula, this
investigation seeks to highlight three significant programmatic spiritual developments: the
ecclesial and spiritual renovation promoted by Cardenal Francisco Jiménez de Cisneros; the
reform undertaken by Garcia Jiménez de Cisneros in the Benedictine Abbey of Montserrat;
the Observant movement, specifically that of the Observant Franciscans known as the
recollected or los recogidos'’®. All three shaped the spiritual climate of the Iberian

Peninsula, and for this reason, they offer important considerations for the context of Ignatius.

a. Cardinal Cisneros: a university, the Bible, and spiritual literature

As archbishop of Toledo and Inquisitor-General of Castile, Cardinal Francisco
Jiménez de Cisneros (1436-1517)'"7 initiated two major projects: the founding of the

University of Alcala'’®

and the publishing of the Complutensian Polyglot Bible, a six-volume
rendering of the Bible in Hebrew, Aramaic, Greek and Latin. Under his tutelage and
direction, Alcald became “a climate of theological exposition, textual criticism, and linguistic

17 Similarly, the printing of the Bible in its original languages suggests his attempt

fluency
to renovate the Church in Spain by way of a return to Sacred Scripture in its original
languages'™. However, these projects often overshadow another of equal or even greater

importance: the Cardinal was a major patron for the publishing of devotional and spiritual

'7> For more on the ecclesial and spiritual reforms spearheaded by the monarchy, see José Garcia Oro, Cisneros

v la reforma del clero espariiol en tiempo de los reyes catolicos (Madrid: Instituto Jeronimo Zurita, 1971). A
complete and helpful overview of 15" and 16™ century religious development can also be found in Adolfo de la
Madre de Dios, “Espagne. Age d’Or”, in DSp 4:1127-1146.

"¢ In identifying these three movements, I am following the outline of McGinn as he introduces the spiritual
currents in Spain before the golden age of the great Spanish mystics, in The Presence of God: A History of
Western Christian Mysticism, vol. 6, part 2, Mysticism in the Golden Age of Spain (1500-1650) (New York:
Crossroad, 2017), 4; (book hereafter cited as Mysticism in the Golden Age of Spain).

T For a summary of his life and political interventions, see José Garcia Oro, “Jiménez de Cisneros, Francisco”,
in DBE 27:804-809; for a more extended biography see the two-volume edition of the BAC by the same author,
Garcia Oro, El cardenal Cisneros, vida y empresas, 2 vols. (Madrid: BAC, 1992, 1993); also helpful are the
observations of Adolfo de la Madre de Dios, “Espagne. Age d’Or”, in DSp 4:1128.

'78 For a brief summary of the university and the way it organized the studies of languages and theology, see
Garcia Oro, Cisneros y la reforma, 343-347.

"7 Lu Ann Homza, Religious Authority in the Spanish Renaissance (Baltimore: Johns Hopkins University Press,
2000), 3.

'%0'It is important to recall that “Cisneros was immutably opposed to vernacular translations of scripture”. See
Felipe Fernandez-Armesto, “Cardinal Cisneros as a patron of printing”, in God and Man in Medieval Spain:
Essays in honor of J.R.L. Highfield, ed. D. Lomax, D. Mackenzie (Wiltshire: Aris & Philips, 1989), 149-168, on
158.
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texts. In terms of numbers of volumes, “Cisneros’s devotional library was on a vastly greater

scale than his other projects™'®'.

Indeed, the titles and the range of spiritual texts published
by him are impressive. They include the Rules of St. Francis, St. Clare and those of the
Franciscan tertiaries — all not surprising given his Observant Franciscan background'®.
Perhaps more surprising is to discover that the work of Franciscan piety that seems to have
most attracted him, and that reached up to four editions, was The Memorial of the Tertiary

Franciscan Angela of Foligno'®’,

He also sponsored the printing of the works and letters of
Saint Catherine of Sienna, a biography of her by Raymond of Capua, as well as the Book of
Spiritual Grace by the Benedictine Saint Mechtilde. Mention also needs to be made of his
printing the Ladder of Divine Ascent by John Climacus and the Book of the Lover by
Raymond Llull. Finally, important for the object of this study is his publication of the Vita
Christi of Ludolph of Saxony'*, as well as Kempis’ Imitation of Christ'®.

Albeit concise, this brief mention of his founding of the university at Alcald, of his
printing of the Complutensian Polyglot Bible, and of his publishing of devotional literature
provides a glimpse of the broad outlines of his ecclesial reform project'*®®. These outlines

were biblical, theological, and spiritualm.

In publishing Franciscan rules, he seems to have
been clearly interested in strengthening religious life. Noteworthy too is his interest, even
fondness, for spiritual texts from women. It is possible to detect his predilection for female
mendicant authoresses and lives of female saints'®. These works are mystical and
hagiographical in character, and this seems to have been his goal: moving members of the

. .. o . . . . 189
various religious families into a more direct and intense experience of God ~". Thus, at the

'8! Fernandez-Armesto, “Cardinal Cisneros as a patron of printing”, 159; for a review and commentary on

Cisneros’s devotional library, see 159-168; see also Pedro Sainz Rodriguez, La siembra mistica del cardenal
Cisneros y las reformas en la Iglesia (Madrid: Fundacion Universitaria Espafiola, 1979), 45.

'82 Francisco de Cisneros lived at one of the most important centers for Spanish spirituality, La Salceda, where
he became the superior. See Francisco Juan Martinez Rojas, Ciencia y recogimiento: la via de Cisneros para la
reforma del clero (Madrid: Universidad de San Damaso, 2016), 15.

'3 See Fernandez-Armesto, “Cardinal Cisneros as a patron of printing”, 160.

'8 Ambrosio Montesino’s translation of Ludolph’s Vita has the honor of being the first book printed at Alcala;
an immense project undertaken to satisfy Queen Isabella, see, Bodenstedt, “The Vita Christi of Ludolphus the
Carthusian”, 22; Garcia Oro, El cardenal Cisneros, 2:474-475.

185 For the dates and location of publication of all of the works cited, see Adolfo de la Madre de Dios, “Espagne.
Age d’Or”, in DSp 4:1128.

'%¢T have limited this overview to the more benevolent aspects of Cisneros’s reforms; for detail on the way he
carried out an aggressive policy of conversion of Muslims and Jews, see Bert Roest, “From Reconquista to
Mission in the Early Modern Period”, in 4 Companion to Observant Reform, 331-362, 335-340.

"7 n the estimation of Ramirez Fueyo: “son afios de florecimiento de la cultura teologica y biblica, y de su
difusion por medios impresos”. See, Ramirez Fueyo, El evangelio segun San Ignacio, 74.

"% Fernandez-Armesto suggests that the publication of female writers “reflects his notorious susceptibility to
excesses of spinsterly piety”. Fernandez-Armesto, “Cardinal Cisneros as a patron of printing”, 166.

% Garcia Oro, EI cardenal Cisneros, 2:485; Lu Ann Homza, “The Religious Milieu of the young Ignatius”, in
The Cambridge Companion to the Jesuits, ed. Thomas Worcester (Cambridge: CUP, 2008), 13-31, on 17.
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same time that he was strengthening religious communities’ observance of their rules, he was
introducing literature that promoted a more individual and personal experience of God'”’. As
a result, spiritual reading as a way to develop and cultivate one’s own personal experience of

God was forming part of the spiritual and ecclesial terrain.

b. Garcia Jiménez de Cisneros: lifting your affect up to God, methodically

A similar kind of innovation, albeit on a much more local scale, can be seen in the life

and work of Francisco de Cisneros’s cousin, Garcia Jiménez de Cisneros (1455-1510)"".

Sent by his relative to the Benedictine Monastery in Montserrat, Garcia de Cisneros led an
extensive reform of the entire monastic community during his time there from 1493-1510.
Befitting one of the sons of St. Benedict, he reinvigorated the recitation of the office as well
as liturgical prayer'”>. In part, this reform was facilitated by his installation of a printing

3

press in the monastery'”. But this project went much further than merely printing liturgical

texts and breviaries'”?.

As the result of the very plausible contact he had with adherents of
devotio moderna in a trip that he made to France in 1496'%°, Garcia de Cisneros composed
two significant spiritual texts: Exercises for the Spiritual Life and The Directory of the
Canonical Hours. 1 will comment briefly on the Exercises as it constitutes the first text in

Spain that introduced methodical mental prayer'*®.

Though perhaps not read by Ignatius in
the contact that he could have had with the Benedictine community in 1522 and the early part

of 15237 it is likely that the work would have at least permeated the entire spiritual climate

190
191

Fernandez-Armesto, “Cardinal Cisneros as a patron of printing”, 167.

Perhaps the most comprehensive and recent biography of the Benedictine abbot and reformer is that of Dom
Garcia M. Colombas, Un reformador benedictino en tiempo de los reyes catolicos. Garcia Jiménez abad de
Montserrat (Abadia de Montserrat, 1955). Also helpful is Miguel Carlos Vivancos Goémez, “Jiménez de
Cisneros, Garcia”, in DBE 27:809-812; Mateo Alamo, “Cisneros”, in DSp 2:910-921; the very first biography of
the Benedictine abbot comes to us from J. Lloret, Vita F. Garciae Cisnerii, abbatis ac reformatoris monasterii
Montisserrati, published at the beginning of the 1570 edition of the Ejercitatorio.

192 Alamo, “Cisneros”, in DSp 2:920.

'3 For an analysis of this work, as well as the publications during his lifetime, see, Colombas, Un reformador
benedictino, 133-144.

9% «“En 1500 on distribua 120 missels, 400 bréviaires, 600 processionnels et 600 hymnaires et offices des
morts”. Alamo, “Cisneros”, in DSp 2:912.

195 Colombaés speculates that Cisneros would have likely met with Jean Standock as well as John Mombaer.
Standock had been schooled by the Brothers of the Common Life, but Mombaer, an Agustinian friar of
Windesheim, the last great representative of the modern devotion tradition, would have been a significant
influence for the Benedictine monk. In any event, the influence is clearly demonstrated by the fact that the
second work to be printed at the abbey was the Spiritual Ascent by Gerard Zerbolt. See, Colombas, Un
reformador benedictino, 130-133, and 139.

196 Alamo, “Cisneros”, in DSp 2:920.

7 In addition to the Autobiography, multiple sources attest to his presence in Montserrat. Diego Lainez and
Juan Alfonso de Polanco both mention it in their biographical texts. See, respectively, “Epistola Patris Laynez
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of Montserrat both for monks and pilgrims.

The Exercises, or in Spanish, Ejercitatorio"®, provides an initiation of the interior life
by way of a methodical structuring of spiritual exercises and by the inclusion of an anthology
of texts related to contemplation and the contemplative life'”. Divided into two main
sections, the first of which treats the three classical spiritual paths of purgation, illumination,
and union, and the second which covers the topic of contemplative prayer, the author

d**. Directed not

announces that the goal of the spiritual program is to unite the soul with Go
to the haughty or learned, but rather to the simple and devoted — and for that reason
composed not only in Latin but in Spanish — Garcia de Cisneros provides a very followable
and practical program of meditations to achieve union with God. Most obviously, this
program resides in the series of weekly meditations. He begins his program with a reflection
on one’s sinfulness and the passion of the Lord (purgative way)*"', moves to a consideration
of God’s goodness (illuminative way)*”, and finally brings the person to a series of spiritual

203 s 1:
. However, providing

exercises on the perfections and praise of the Lord (unitive way)
content for the day’s meditation is only one structural aspect of many. For instance, the
Benedictine abbot indicates the where, the when, and the bodily posture the monk should
assume for each spiritual exercise. Moreover, he details the order of prayer itself: first there
is the recognition of one’s faults, then the supplication of mercy, and finally a moment of

204

gratitude™ . Notwithstanding this attention to detail and structure, the monastic reformer is

hardly rigid. Rather, he allows for flexibility, but the flexibility has a clear criterion: “[pray]
in this manner or another, according to how contrition and devotion inclines your heart”*%*. It
is then one’s attentiveness to the movements in one’s interior, and the presence of the feeling

or religious sentiment of devotion, that guides one’s decisions regarding spiritual exercises.

de P. Ignatio”, in FN 1, 54-145, on 76-78, and “Summarium hispanum de origine et progressu Societatis lesus
auctore P. Ioanne de Polanco”, in FN I, 146-256, on 159. For both texts, I will be using the edited version of
Antonio Alburquerque, ed., Diego Lainez, S.J. Primer biografo de S. Ignacio (Bilbao-Santander: M-ST, 2005);
(this biographical epistle hereafter cited with reference to the editor Alburquerque and title Diego Lainez, primer
biografo with paragraph number).

'8 For my study, I have used the critical edition of the Ejercitatorio in Obras completas 11, ed. Dom C. Baraut
(Abbadia de Montserrat, 1965), 77-455; in the references to the spiritual text, I will refer to the page number of
the edition; all translations mine.

199 Colombas, Un reformador benedictino, 230;

% Jiménez de Cisneros, Obras completas, “Prologo”, 91, 454,

1 bid., 142.

22 1bid., 202-216.

% Ibid., 238.

" Ibid., 216.

% Ibid., 152.
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This is the Spanish version of what Modern Devotion writers did in northern Europe**®: the
book proposes very clear methodical structures to develop a personal and affective
relationship with God.

Lest this summary give the impression of a rather cold organization of spiritual
exercises, it is important to mention that Garcia de Cisneros enfolds this structure in a
remarkably human and tender tone®”’. Though paternal, the tone is not paternalistic; he
wants to help the one making the meditations to grow in love of God. In this way, he coaxes
his reader into following his advice. This aspect of the text corresponds to the way that the
author constantly encourages the reader to approach God affectively. Though structured and
regimented, prayer is to come from the heart and from one’s desires. For instance, the book
opens with sixteen general considerations on the spiritual life, considerations meant to be
approached from one’s heart, so that the “fire of desire might be awoken” in the person®”®.
As such, fervor is to reign in the soul of the one who practices this program®”. Further
evidence of the importance of praying with desire and fervor can be seen in the way the
author prefaces the prayers he provides for the reader. Very similar to the style of Ludolph’s
Vita Christi, Garcia de Cisneros provides texts for prayers, but he also comments on how
they are to be prayed. For example, as a preface to a prayer of contrition, the Benedictine

9210

reformer encourages the reader to “pray with lit-up affection” ", or “with sighs and groans

99211

and all of your energy In brief, a spiritual exercise is a “lifting [of] your mind to God

with sighs and inflamed desires, speak[ing] to the Lord in your heart, saying with love...”*',

However important sighing and inflamed desires are for this author’'’, Garcia de
Cisneros never loses sight of the importance of moderation. For the Benedictine spiritual
writer, prudence and temperance are fundamental parts of the spiritual life. As such, he
indicates, in his introductory chapters, the following advice: “The fifth condition is that

everything be moderate, that is, one should keep in mind, to have discretion in taking the

2% This is not to exclude other spiritual currents that influenced and are present in the text. For a summarized

compendium of the various spiritual schools and authors cited, see Javier Melloni, “Introduccion”, in,
Compendio breve de ejercicios espirituales compuesto por un monje de Montserrat entre 1510-1555, ed. J.
Melloni (Madrid: BAC, 2006), xv-Ixi, Xxiv-XXV.

971 share Colombas’s appraisal of the text: “Otra cualidad propia del estilo de Cisneros es ese tono paternal y
afectuoso” evidenced by his use of “hermano”, “hermano muy amado”, and “hermanos muy amados”.
Colombas, Un reformador benedictino, 237-8.

*% Jiménez de Cisneros, Obras completas, 112.

209 Colombas, Un reformador benedictino, 253.

1% yiménez de Cisneros, Obras completas, 150.

> Ibid., 152.

> Ibid., 240.

13 The earliest biography of Garcia de Cisneros written in 1570 specifically mentions his deep prayer life, his
love for solitude, and his experience of the gift of tears. See, Colombas, Un reformador benedictino, 432.
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99214

exercises and in doing them In a similar manner, he titles one of his chapters in the

following way: “Such are the exercises, and the moderation with which one should have with

99215

them The author has a simple anthropological motive for this: “not everything is

conducive to everyone, and not everyone can do the same thing equally’'®

. Notwithstanding
this very humane anthropology, the larger motive is the theological spirituality that permeates
the text. In essence, Garcia de Cisneros wants each person to have an experience of the Lord,
and thereby grow in the virtue of charity and in purity of heart’'’. In other words, the
concrete and flexible methodological structure aimed at inflaming one’s heart and desire for
God is eminently practical; it is to experience the love of God so that, in turn, one might
return that love to God and others.

Though a novel text in the Iberian Peninsula, Garcia de Cisneros’s composition
demonstrates profound continuity with the major lines of devotion that I have been
accompanying. His Exercises propose a practical, flexible, and affectively oriented spiritual
program to develop a personal relationship with God. As a result, Ignatius, in his sojourn in
Manresa and Montserrat, could have come into contact with a vibrant spiritual atmosphere,
one in which he would have learned to pray with “lit up affection”, but with an affection
organized methodically. Though the source material does not permit us to know with any
certainty if he came into direct contact with the Exercises, the Directory, or with an
anonymous treatise titled the Compendium of Short Exercises™™® — a condensed version of the
previous two works — his eleven months in the Catalan region immersed him in Modern
Devotion*"®. Ignatius may not have familiarized himself with Grote, the Brothers and Sisters
of the Common Life, nor would he have met Cisneros himself, but he was practicing their
methodical prayer and forming himself in a spirituality where devotion was a key element™.
It was what one felt in the journey towards union with God. And this experience of God,
though a gift, was not a haphazard spiritual occurrence. It was indicative of a relationship,

and as such, one could exercise one’s self in it, with moderation and flexibility. One of the

great legacies of Garcia de Cisneros, though not original to him, is that one can assiduously

% Jiménez de Cisneros, Obras completas, 106.

1 Ibid.

*1°Tbid., 108.

17 Alamo, “Cisneros”, in DSp 2:915.

218 See Javier Melloni, “Montserrat”, in DEI 2:1284-1287, 1286.

% De Guibert identifies Cisneros as “the principal intermediary who transmitted the influence of the New
Devotion (Devotio Moderna) to the spirituality of Ignatius”. See de Guibert, The Jesuits: Their Spiritual
Doctrine and Practice, 158.

2 Melloni’s thesis is that Ignatius extended his sojourn in Catalonia in part because of the spiritual direction he

was receiving and on account of the spiritual exercises, either those of the Exercises or of the Compendium, that

he was doing. See, Melloni, “Montserrat”, in DEI 2:1286.
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and diligently practice spiritual exercises to receive from God the very grace of devotion®'.

This surely would have impressed and greatly helped the pilgrim from Loyola.

c. Recollection: to be filled and share with others devotion

Cisneros’s spiritual renewal of the Benedictine monastery at Montserrat participates
in a wider historical moment of the Observant reform movement**>. Generally speaking, this
movement represents a broad, continent-wide reaction against the lax living of religious life
in conventual houses and a desire to “observe” more faithfully and authentically the
evangelical simplicity and fervor at the heart of each charism. This tendency, expressed with
different accents among the various religious orders, typically included a renewed vigor to
live the vow of poverty and a deeper attentiveness to the interior life. Also, it is possible to
see two phases in the overall trajectory of this spiritual development. First, there was a more
inward-looking stage and then a decidedly more pastoral or missionary development which
included preaching, catechism, and education’. In this more expansive moment of the
Observant reform, especially in the first part of the 15" century, the reformist communities of
religious orders were “without any doubt the most important vehicle” for the dissemination of
the spirituality of Modern Devotion®**,

Of special interest for this study, and decisive for an understanding of the spirituality
in Spain in the 16™ century®”’, is the Franciscan Observant reform, arguably one of the more
impressive manifestations in all of the Observant reform developments**°. Perhaps dating as

far back as the late 14™ centur 227 Franciscans in the Iberian Peninsula, in search of a more
y

221
222

Jiménez de Cisneros, Obras completas, 106.

For an excellent survey of the Observant movement in various orders throughout Europe, see Bert Roest,
“Observant reform in religious orders”, in The Cambridge History of Christianity, 446-457; also helpful are the
selection of essays in A Companion to Observant Reform in the Late Middle Ages and Beyond.

2 Roest, “Observant reform in religious orders”, 455-457; Melquiades Andrés Martin, Los recogidos: nueva
vision de la mistica espariola (1500-1700) (Madrid: Fundaciéon Universitaria Espafiola, 1975), 23; (book
hereafter cited as Los recogidos).

2% Gabriella Zarri, “Ecclesiastical Institutions and Religious Life in the Observant Century”, in 4 Companion to
Observant Reform, 47.

2> Andrés Martin is emphatic on this point: “Si preguntamos cual es la via spiritual basica en la Espaiia del siglo
XVI, sin cuyo conocimiento no es posible penetrar a fondo en la historia de nuestra espiritualidad y de nuestra
pastoral, e incluso diria en no pocos aspectos de nuestra cultura, la respuesta de la historia es decidida y
contundente: la via del recogimiento”. Andrés Martin, Los recogidos, 32.

2% Roest, “Observant reform in religious orders”, 447.

7 This early date is calculated given that one of the early figures in the movement, Peter of Villacreces is
thought to have died in 1422. Notwithstanding this early date, McGinn identifies two periods in the movement
as it was experienced in Spain: the more official and juridical consolidation of houses (1480-1523) and the
reflection and systematization of the life in texts (1523-1559). See, McGinn, Mysticism in the Golden Age of
Spain, 25.
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authentic living of their charism, began living in communities separate from their conventual

houses. In documents of the Order, these houses were called “domus orationis” or

2228 Members of these houses lived a more eremitical life than that of the

conventual houses. Considered the heart and soul of the Franciscan observant movement™’,

“recollectionis

these hermitages or small communities were centers of intense prayer, silence, poverty, and
recollection™. The members of these houses of prayer or “recollection” were referred to as
the “recollected”, or, in Spanish, “los recogidos”. However, this name evolved to designate
not just the houses or their members, but rather the style of their interior life, a style
characterized by a spirit of withdrawal, silence, and deep interiority. One of the great
exponents of this spirituality was Francisco de Osuna (1492-1540)>".

Though Osuna was not the only Franciscan writer on the prayer of recollection — two
others, Bernabé de Palma and Bernadino de Loredo, were also important™” — there is little
debate as to his place in the Franciscan Observant tradition as well as to his importance in the
broader context of Spanish mystical and spiritual reflection. For starters, “he is the first

2 . .
»233 " He is also considered

author that utilizes the Spanish language to treat mystical topics
“the most widely read of the Franciscan writers on recogimiento... whose work ranks among
the greatest writings of Spain’s Golden age of mysticism”***. Osuna’s most famous spiritual
text is his six-volume set titled the Spiritual Alphabet. This magnum opus represents his
comprehensive exposition of the spirituality of the movement®”, and it is in the third volume
— the Third Alphabet — in which he explores the mysticism of recollection. In light of
increasing suspicion and fear of illuminist spiritual tendencies in the Iberian Peninsula, the
author undertakes a vigorous exposition of the spirituality of recollection to defend it from
those that might call its practitioners illuminists, or “alumbrados” in Spanish®*°.

A brief examination of this text is important for two reasons. First, as alluded to

above, Osuna represents a touchstone for any investigation into spirituality in Spain in the

228 Andrés Martin, Los recogidos, 36.

2 Melquiades Andrés Martin, “Osuna, Frangois de”, in DSp 11:1037-1051, 1038.

2% Adolfo de la Madre de Dios “Espagne. Age d’Or”, in DSp 4:1139.

31 For an overview of his life, works, and spirituality, see Andrés Martin, “Osuna”, in DSp 11:1037-1051;
Hermenegildo Zamora Jambrina, “Osuna, Francisco de”, in DBE 39:293-297.

232 An extensive treatment of both of these writers can be found in Andrés Martin, Los recogidos, 176-230.

233 Zamora Jambrina, “Osuna, Francisco de”, in DBE 39:296.

2% McGinn, Mysticism in the Golden Age of Spain, 34. Andrés Martin sharpens this observation to say that he
was the most widely read spiritual writer between 1527-1555. Andrés Martin, “Osuna”, in DSp 11:1040.

23 For an overview of the topics treated in each of the six volumes, see Andrés Martin, “Osuna”, in DSp
11:1040.

2% This was not enough to keep the author from landing on the Index of Prohibited books of 1559; it was the
publication of a work promoting the frequent reception of communion, titled Gracioso convite de las gracias
del santo sacramento del altar. This led to his “disqualification” as a spiritual writer. See Adolfo de la Madre de
Dios, “Espagne. Age d’Or”, in DSp 4:1133; Andrés Martin, “Osuna”, in DSp 11:1040.
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16™ century. He was widely read in the 16" century, and for this reason it behooves us to do
the same. Second, the spirituality of recollection permeated the Iberian Peninsula, therefore
understanding it and how devotion fit into this system will allow me to bring a more nuanced
and sharper focus on how Ignatius might have thought of the spiritual life and the place of
devotion in it**’. Given the prolix nature of the author’s style, I will limit my observations to
his depiction of recollection and devotion.

The Franciscan writer begins his description of recollection by pairing it with
theology. He calls it a mystical theology, a first theology, even a hidden theology™®. His
apology of recollection appears to respond to critics that would have decried its vacuous
nature, thus the initial description of it as knowledge of God. For him, recollection is
substantive, and “it is more important to desire the hidden theology than the speculative”*’.
What is learned comes directly from the Lord: “Christ held for himself the office of teaching
in secret the hearts of those who live this hidden theology as a divine science™**. He
continues: the prayer of recollection is “the interior and secret school where God teaches the

"' Very much in harmony with Modern Devotion, recollection is the personal

sou
experience of the Lord and the intimate knowledge that comes from Him. This is not to say
that Osuna disdains speculative knowledge or learning; in fact, he stresses the importance and
the place of guidance and spiritual accompaniment in this process, but personal experience is
the bedrock of his spirituality. For him, experience, more than a feeling, is “an integral way
of knowing, even things that cannot be put into words™***,

But he will put into words this new way. In a series of fascinating pages, the author
provides a practically exhaustive list of descriptions to elucidate the nature of recollection.
For example, he describes it as a science, wisdom, the art of loving, a profound spiritual
exercise, union, an exchange of wills, abstinence, attraction, spiritual ascension, and the

243
1

advent of the Lord to the soul™. Other descriptions are explicitly relational, such as where

he describes the spirituality as that of a friendship and an embrace of a devoted heart with

7 See also Mark Rotsaert, Ignace de Loyola et les renouveaux spirituels en Castille au début du XVle siécle
(Rome: CIS, 1982).

2% Francisco de Osuna, Tercer Abecedario Espiritual, ed. S. Lopez Santidrian (Madrid: BAC, 2007), 199-200;
all translations mine.

> 1bid., 201.

' 1bid., 200.

2 bid., 241.

2 McGinn, Mysticism in the Golden Age of Spain, 37; for the place of experience in Osuna, and its (and his)
importance in Teresa of Avila, see, Martin Velasco, El fendmeno mistico, 292.

** Osuna, Tercer Abecedario, 201-202.
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Christ***. In another set of characterizations, Osuna emphasizes its spatial qualities, referring
to it as a vineyard, a golden cup, or a locked garden where only God is the only one with the
key. These characterizations demonstrate his remarkable capacity to present the prayer**.
His language is existential and vivid, popular rather than technical’*, abounding in
metaphors and allegories®’. For example, the bucolic allegory — very much befitting a
Franciscan — “feed the flock of your holy desires in the field of devotion which is

recollection”**®

—is not at all out of place in his text. In brief, there is an image for all of his
readers because recollection is for everyone. However, among all the appellations and
sobriquets offered, the author has a preferred name: “recollection”. And he enumerates ten
reasons why this designation is befitting, the first of which is particularly important: “the

229 " The clear

first, because it unites those that use it, making them one in heart and in love
evocation in this passage of the first Christian communities that were of one mind and one
heart (Acts 4:32) reminds us of Osuna’s overall project, and the Observant reform movement
writ large: encourage the personal experience of the Lord so that the community might live in
accord with the Gospel. The passage also indicates the centrality of the heart in recollection.
To live in one’s heart, united with others was to live as “los recogidos”. The similarity with
Modern Devotion is palpable.

Coupled with his prowess in employing metaphors to describe recollection, he is able
to offer definitions. For instance, he posits the existence of a “general recollection”, which
he defines as a kind of measured-ness, serenity, and peacefulness of the soul with which one

250

engages in his or her daily tasks™". In this state, the soul of the person is disposed to growing

in holiness and wisdom. It is also a precursor to “special recollection” which is when one

251 LR
»=>". This is a deeper

“withdraws into one’s very self to pray well to the Lord in silence
interior state where one’s whole life enacts a concentrated, focused, and natural movement
from the heart to God*”>. Though it may be an arduous exercise at first, one can grow in it:

“true recollection is that which gathers the powers of the soul and unites them so that, without

*** Osuna, Tercer Abecedario, 205. In total, there are 40 names given to this spiritual exercise.

%> He demonstrates this same capacity in his description of grace (311ff) and of love (421ff). Both remarkable
passages for a phenomenology of the experience of grace and love.

% The observation is from Vincente Muiiiz Rodriguez, “Experiencia de Dios y lenguaje en Francisco de
Osuna”, Laurentianum 28 (1987): 44-105, 73.

247 Zamora Jambrina, “Osuna, Francisco de”, in DBE 39:296; Andrés Martin, Los recogidos, 38.

248 Osuna, Tercer Abecedario, 412.

** Ibid., 208.

> Ibid., 400.

! Ibid., 400.

2 In his study of Osuna’s text, Vicente Muiiz Rodriguez suggests that the heart for Osuna indicates the center,
the very substance of the soul, the intimate depth of our being where life comes from. See, Muiiiz Rodriguez,
“Experiencia de Dios y lenguaje en Francisco de Osuna”, 73.
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23 In summary, recollection is

254
d—.

becoming tired, one can give oneself to this prayer tirelessly
an ever-deepening integral movement into relationship with Go

In his spiritual system, Osuna accords a place to devotion, and his reflection on it
shows him in continuity with the spiritual reflection on it that precedes him. For example, in
one of the few passages where Osuna invokes St. Francis of Assisi, he writes: “those that
follow the spirit of St. Francis, running away from idleness, will not kill the spirit of prayer

23 The Franciscan tradition has a place for devotion, and that he associates it

and devotion
with St. Francis would seem to suggest that it occupies a very important place. Moreover, it
is possible to see devotion as circulating in the same semantic field as the above-mentioned
descriptions of recollection. Consequently, devotion is akin to an embrace, an attraction, an
exchange of wills, or friendship, to name only a few of those appellations. Likewise, in a
passage in which he uses the phrase “spirit of devotion”, he writes: “the spirit of devotion is

2% This statement recalls Aquinas’s observation

the principal foundation for all religions
that devotion “belongs immediately to religion, and, through the medium of religion, to
charity”*’. Osuna follows the Dominican theologian, alluding to the fact that devotion is the
very groundwork of relationship with God. It is the will or the desire to serve God, and
without it, there is no foundation, that is, no religion or divine worship. In another passage
where the Franciscan comments on apostolic activity, he reminds his reader that “all works

99258

that lack devotion are in fact dead works Again, the argument is redolent with the

thinking of St. Thomas. If there is no will ready “to do that which pertains to the worship or

259 .
d”*””, works are, as Osuna suggests, lifeless.

service of Go

In addition to being the will to serve and to grow in worship and in relationship with
God, Osuna maintains another line of thinking on the topic: devotion is a spiritual feeling that
reveals God’s presence. This is a key component of his thinking on it. In a passage very
typical of his style, he writes: “the great spiritual masters know what the spirit of devotion
tastes like, and with this knowledge, they also have its flavor*®’. Once again, the author uses

the phrase “the spirit of devotion”, but this time to indicate a feeling, a spiritual sentiment,

253 Osuna, Tercer Abecedario, 450.

% Andrés Martin, Los recogidos, 15. According to this author, one of the key aspects of all of Spanish
mysticism is the emphasis on integration: “La afirmacion de la integracion del hombre en si mismo para unirse
con Dios es pieza fundamental de la mistica espafiola de la edad de oro” (14).

255 Osuna, Tercer Abecedario, 387.

*Ibid., 257.

“7lallae q. 82. a.2.

258 Osuna, Tercer Abecedario, 353.

* [Tallae q. 82. a.2.

%0 The play on words is marvelous in Spanish: “los maestros y los sabios saben a qué sabe el espiritu de
devocion, y con el saber tienen también el sabor” (265).
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and a very profound one, one that aligns with the sense of taste. As a gloss to what he means
by “spirit of devotion”, he suggests that it is a kind of faithful messenger which brings us to
God. And it realizes this in multiple ways: it enlightens our understanding, inflames our
affections, strengthens our weaknesses, and it guides all of our works, and it sweetens our
praise of God*®'. The spirit of devotion is an integrative spiritual experience, not unlike
recollection in that all aspects of the person move towards God. Osuna elucidates devotion
further in another passage where he discusses its absence. According to the author, God
removes the experience of devotion for two reasons, both of which have to do with sin.
When devotion leaves a person on account of a fault, a venial sin, or even for a past mortal
sin, the result will be that the person will not be able to return to his or her “close
communicative familiarity” with God**>. The phrase is evocative and rich: devotion is that
closeness, warmth, and deep communicative intimacy with God.

One final observation will complete this survey of this remarkable spiritual text. In a
passage similar to St. Bernard’s interpretation of the wedding feast at Cana’®’, Osuna
expounds upon the Gospel parable of the virgins who prudently carried oil for their lamps; at
the end of his interpretation, he addresses the reader directly: “be solicitous in searching for
the oil of devotion because on account of it, you will be worthy to enter into the celestial

99264

wedding””™". But this is not all; the oil of devotion is not only for one’s salvation, allowing
one to enter into the heavenly banquet. Rather, it is to be shared with others: “by your
doctrine and by your work, fill the vessels which are those empty hearts of your

99265

neighbors”™”. God fills the life of the believer with His presence — devotion — and this is the

gift that is given “for the benefit of others™>®°,

CONCLUSIONS

This chapter has surveyed late Middle Age devotional practices, the spiritual renewal
known as devotio moderna, and three significant spiritual reformist movements — all in deep
harmony with Modern Devotion — in the Iberian Peninsula. This exposition has sought to

trace the lines of continuity, to the extent that they exist, with the reflection of St. Bernard

261 Osuna, Tercer Abecedario, 353.

> Ibid., 525.

% In terms of the number of quotations, Saint Bernard is cited the most in this text — fifty times. See, Muiiiz
Rodriguez, “Experiencia de Dios y lenguaje en Francisco de Osuna”, 80.

264 Osuna, Tercer Abecedario, 479.

> Ibid., 479.

266 Ibid., 248; for further indications on the pastoral aspect of recollection, see 106, 197, 260, 397.
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and St. Thomas on devotion. This study suggests that such lines of continuity are visible.
Moreover, in this period of late medieval spirituality the word “devotion” emerges as a
central and powerful way to evoke the human experience with God. To state this more
cogently, the term of this study takes center stage in religious and spiritual idiom: it signals
not just an experience of the divine, but the desire to offer to God one’s very life. One’s
whole life could be an expression of devotion. This was surely the case for the members of
the Modern Devotion. Theirs was a vocation to live devotion and, according to Zerbolt’s
spiritual treatise, this vocation was understood as an ascent to God, an ascent which involved
a concomitant descent to others. The apostolic or pastoral side of devotion is never far from
the internal, affective side.

Yet, this chapter seeks to be much more than an apology or an encomium of devotion
in late Middle Age spirituality. My objective is to locate the content and the contours of
devotion that could have informed Ignatius of Loyola’s comprehension of it. To that end,

four important observations seem particularly germane.

1. Affective identification with Christ

The review of devotional practices of late medieval Christianity reveals the panoply
of activities by which men and women drew closer to God. The saints, the Virgen Mary, the
Eucharist, and the humanity of Christ all nurtured in powerful ways the faith of the Church.
Additionally, pilgrimage, informed by multiple motives, was a significant expression in
which men and women offered their will, even their very lives to God. Yet, pilgrimage was
also interior: it was the journey that one made, day by day, with Christ. It was walking with
him in His life, even feeling in one’s own life, what He felt and what He experienced. And
this suggests a new accent in the relationship of devotion to the humanity of Christ. Now it
was not just His humanity that occasioned devotion, but it was an identification with that
humanity. Specifically, His feelings, His sentiments or His emotions, felt in the life of the
believer, were what provoked devotion. The emotional geography of His life was the place

of encounter with devotion.

2. Language that can be interpreted

Another aspect of the spiritual program of Modern Devotion was the reading of
spiritual texts and the practice of writing down that which would have helped the person in
his or her spiritual life. The members of these communities wrote down passages to

remember them and to continue meditating upon them. Perhaps the motive was not just to
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remember, but to relive the feeling of closeness to God that they produced. Regardless of the
motive, writing down citations that produced an internal movement became a spiritual
exercise. But the recording of passages was much more than merely registering that which
produced an internal spiritual movement to which one could go back to. This practice points
to a consciousness that devotion was a language which a person could decode. Words,
phrases, and lines from books mediated the experience, and one could go back to those very
words to discover a communication in devotion. Though the experience of intimacy with
God may not have lasted, the members of the Modern Devotion movement appear to have
recognized that it was a communication, and as such, capable of being interpreted.
Consequently, the interior journey with Christ could be read or interpreted to see how and
where it was going. In this way, devotion was followable, an interpretable reality, an
intimate communication of God’s presence, but not so intimate that it could not be
comprehended. Or at least written down. Ignatius comes of age in a spiritual culture that not
only understands the experience of God as devotion, but perceives it as a kind of language. It
is a communication from God, and writing down what provokes devotion is a way to find out

what God is saying.

3. Spiritual exercises to grow in the pedagogy of devotion

The emphasis on intimacy and on a deep affective experience as that which
constitutes devotion cannot overshadow another crucial aspect of late medieval religious
practice: methodical spiritual exercises. In other words, the interior pilgrimage of identifying
ever more deeply with Christ did not necessarily just happen, rather it was possible to
cultivate it by way of a followable program of detailed spiritual exercises. Indeed, the
affective, intimate experience of God does not preclude a more disciplined, even rigorous
method. This is a fascinating aspect of devotion. It is, to use the very evocative phrase from
Osuna, “close communicative familiarity with God”, and a familiarity with God cultivated by
a method and a program. This combination of growing in closeness with God and
methodical spiritual exercises points to another important comprehension regarding this
topic: there is a pedagogy to devotion. One can grow and learn how to relate to God. Or, to
refer to the above-mentioned point that devotion is a language, one can learn how to read
God’s language in his or her life. In this way, the language of devotion is not so self-evident,
but rather, by methodical spiritual exercises, one does indeed become more literate in

interpreting what devotion is revealing.
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4. The effective identification with Christ

For as much as devotion can be felt, comprehended, and discovered, late medieval
spirituality suggests a startingly simple affirmation on this spiritual experience: it is the desire
to do God’s will. The Modern Devotion tradition generally represents this; it is to offer one’s
entire life to God. Reading, writing, working, and living in community were ways to give
one’s life to God. The idea was that their devotion radiate outward in actions. If there was
an ascent to an experience of great union with God, that ascent also involved a descent: it was
to live virtuously, responding with one’s whole life to God. Devotion then is eminently
practical. It takes root in the heart, and so rooted, the person moves beyond the sweet
affection of the spiritual experience to do and to suffer that which forms part of God’s will.
If the experience is one of communicative familiarity with God, that intimacy is to ultimately
to be shared for others. For this reason, devotion never pertains solely to the affective realm
of the person. It is to seep into the marrow of one’s bones informing all that they did. The
affective identification with Christ is but a prelude to an effective configuration with his life,
the one who offered his whole will to God.

In summary, an investigation of devotion in late medieval spirituality proposes a
fascinating configuration of elements: devotion as an interior journey of ever-deepening
affective identification with Jesus; a language in which God communicates with the person; a
pedagogy in which one continually grows in it; the will to serve God in one’s life. These are
the fundamental elements of devotion which formed late Middle Age spirituality. This was

the climate in which Ignatius began his spiritual adventure.
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To go beyond all devotion to seek the glory of God

Devotion in Thomas a Kempis’ Imitation of Christ

INTRODUCTION

The conclusions from the previous chapter have traced with more precision the
comprehension of devotion that was present in the late Middle Ages. The survey of late
medieval devotional practices and the overview of Modern Devotion, both as it developed in
the Low Countries and in the Iberian Peninsula, suggest that devotion was a deeply
meaningful spiritual concept. It referred to concrete religious practices and felt internal
experiences. The latter included an affective identification with Christ’s human life and the
perception that devotion was a kind of language from God, a language that involved a kind of
pedagogy. Ignatius came of age in an era where believers sought to practice, to live, and to
have an experience of devotion.

However, before entering into a detailed study of his experience of devotion in the
Diary, it is necessary to consider one further aspect of late medieval spirituality: The
Imitation of Christ by Thomas a Kempis. This spiritual text was immensely popular and for
the study of Ignatius it may represent one of the more important sources to understand his
spirituality. Ignatius, like so many before and after him, was a reader of Kempis’ classic
spiritual book. Testimony from early companions of his points us in this direction. For
example, the Portuguese Jesuit Luis Gongalves da Camara recorded in personal notes of his

made while in Rome that Ignatius

. said that at Manresa he had seen the little Gerson for the first time, and that
since then he had never wished to read any other devotional book. He
recommended it to all he had dealings with, and each day read a chapter one after
the other; after dinner and at other times he would open it at random, and he
always came across something that was close to his heart at that time and which
he needed'.

' See “Memoriale seu diarium patris Ludovici Gonzalez de Camara”, in FN 1, 508-752, 584. Modern version in
Spanish with notes and an excellent introduction by Benigno Hernandez Montes, Recuerdos Ignacianos.
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This observation lines up with that offered by another early Jesuit, Jerome Nadal, who
indicated the same idea: Ignatius recommended that he read each day a chapter from the
Imitation®. He does seem to have considered it, as another Jesuit wrote, the crown jewel of
spiritual books®. Lest there be any doubt about his preference for it, the Imitation figures in
no less prominent a place than in the Spiritual Exercises [Ej 100]. Given this firm
documentary evidence of the importance of the book for him, this chapter will consider the
most popular and most complete book to emerge from the Modern Devotion tradition®.
Kempis’ Imitation is a great spiritual text, a work that cannot be excluded from an analysis on
the spirituality of devotion. Though it may appear hyperbolic, an inquiry into this work is
nothing short of an examination of one of “the most influential devotional books in Western
Christian history™.

In order to provide an in-depth study of the /mitation, I have organized this chapter in
two main sections. First, I will provide an overview of Kempis’ book, alluding, broadly, to
the question of its authorship and attending more specifically to the text’s compositional
features, style, and literary genre. Next, I will provide an analysis of the book’s major
themes. Spiritual themes from late Medieval spirituality and the Modern Devotion tradition
abound in the work. Three will be examined: interiority, the emphasis on making progress in
the Christian life, and devotion. Understanding the spirituality of Kempis’ Imitation and,
more specifically, the spiritual experience of devotion, will provide a clear frame of reference

upon which the spiritual experience of devotion of Ignatius can come into sharper relief.

Memorial de Luis Gongalves da Camara (Bilbao-Santander: M-ST, 1992), passage on 92, number 97; (hereafter
Recuerdos Ignacianos, citing editor with reference to paragraph number). Above translation comes from the
English version translated and edited by Alexander Eaglestone and Joseph Munitiz, Remembering Iiiigo.
Glimpses of the Life of Saint Ignatius of Loyola. The “Memoriale” of Luis Gongalves da Camara (St. Louis-
London: 1JS-Iiiigo Enterprises, 2005). I will adhere to the Spanish version of the text edited by Hernandez
Montes. I will also explain in this chapter the question of authorship that emerges in the reference to the work as
“the little Gerson”.

* See, “Chronicon Natalis”, in MNad 1, 1-25, 19. For a translation of this text into Spanish, and a very fine
introduction, see Ignacio Ramos Riera, “Chronicon Natalis”: Una lente para introducirse en el surgimiento de
la espiritualidad ignaciana (Bilbao-Santander-Madrid: M-ST Comillas, 2019), 211. Bibliography on this Jesuit
of the first generation corresponds to his importance; in a word, it is immense. For starters, see, Robert Maryks,
“Nadal, Jeronimo”, in DEI 2:1315-1319; Ruiz Jurado, “Nadal, Jeronimo”, in DHCJ 3:2793-2796.

’ In a document titled “Responsio P. Manarei ad quaedam”, Olivier Mannaerts wrote that Ignatius called the
book “la perdiz de los libros espirituales”. See, MScripta 1, 506-524, on 516.

* The formulation on the book is from Rudolf Th.M. Van Dijk, “Thomas Hemerken a Kempis”, in DSp 15:817-
826, on 817. See also O’Malley for further commentary on Ignatius’ decades’ long commitment to the book, in
O’Malley, The First Jesuits, 25.

* Van Engen, “Introduction”, in Devotio Moderna: Basic Writings, 8.
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1. An overview of a spiritual bestseller: author, compositional features, and genre

1.1. The question of authorship

Thomas Hemerken of Kempis® was born in the diocese of Cologne in 1379 or 1380’.
At a young age, and perhaps following his elder brother John, the young Thomas arrived in
Deventer in 1392 and began studies. There he came into contact with Florens Radewijns, the
head of the community of the Brothers of the Common Life at Deventer®, as well as with
other the founding figures of the Modern Devotion movement. He reports in a later work of
his that as a youngster he “visited and looked [in] on every day” the Brothers’ community in
Deventer’. With this community, his contact was intimate, and it indelibly marked him.
Years later, in a text of glowing affection for the life of the Brothers, he claimed “never to
have seen people so devout and fervent, yet living among the laity, free of worldly life”'?. It
is safe to venture that as a schoolboy he was sponsored and cared for by the community'’,
likely participating in the spiritual life of the house, specifically its “collations”, or spiritual
conversations. Nearing his twenties, Thomas joined the recently founded monastery of
Mount St. Agnes which formed part of the Windesheim congregation where, again, his
brother John had preceded him and was at that time, in 1399, its prior. In 1406, Thomas
donned the habit as a monk; he spent the rest of his life, simply and humbly, in this same

monastery, exercising various community functions until his death in 1471'%,

A brief word about his name. “Hemerken” means “little hammer”, in reference to his father who was a
blacksmith. “Kempis” refers to a town, Kempen. The word also designates a kind of geographical terrain, that
of a moor or heath. In referring to the author, I will follow the custom of referring to him as “Kempis”. I thank
Bert Daelemans SJ, for the insight into the author’s name.

7 As can be expected the bibliography on Kempis is immense. I will be following Van Dijk, “Thomas
Hemerken a Kempis”, in DSp 15:817-826; similarly, Post, Modern Devotion, 521-536; a more extensive
treatment is that of J.E.G de Montmorency, Thomas a Kempis: His Age and Book (New York: G.P. Putnam’s
Sons, 1906), specifically 84-105; likewise, Van Engen in “Introduction”, in Devotio Moderna: Basic Writings,
7-10.

¥ In his work, Dialogue for Novices, Kempis reports that he waited on Radewijns at table. Cited in Van Engen,
Sisters and Brothers, 88.

% Cited in Van Engen, Sisters and Brothers, 86.

" 1bid., 267.

' Regarding this phenomenon of caring for and even functioning as hostels for young schoolboys, Van Engen
reports that as yet there is no focused study of how the Brothers oversaw young students. See, Van Engen,
Sisters and Brothers, 144.

"2 It is relevant to point out that Kempis’s life very nearly coincides with the enormous growth of the
Windesheim canons. In 1475, 100 years after the founding of the congregation, and four years after the author’s
death, there existed a total of 92 houses. See, Von Habsburg, Catholic and Protestant Translations of the
“Imitatio Christi”, 53.
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His literary output'’, the most prolific of any writer from the Windesheim tradition'?,
provides a fascinating window into this 15" century spiritual writer. Sermons, reflections on
virtues, pious treatises, instructions to novices, and meditations on various feasts comprise his
writings. And all of this for a person who had no university theological studies. Even more
importantly, and as an indication of his indebtedness to and place in the Modern Devotion
tradition, he authored biographies on Gerard Groote, Florens Radewijns, as well as the vitae
of nine disciples of Radewijns, among them Gerard Zerbolt'>. He is also the author of a
“customary”, that is, an early guide or plan of living for one of the houses of the Brothers of
the Common Life in Zwolle'®. In addition to composing numerous texts, he was, as so many
were from the Modern Devotion tradition, a copyist of texts. He copied two Bibles, both of
which reached their final form in ten volumes; he also produced copies of missals and choir
texts. Given this immense literary production, it is not a stretch to see an element of his own
biography in the following recommendation he makes in the /mitation: “Never be completely
idle, but be reading or writing or praying or meditating or working in some way for the
common good”"”.

Though I will maintain that the monk from St. Agnes was the author of the Imitation,
it is important to point out that the question of the text’s authorship, the subject of much
debate, has not been settled definitively'®. Though a full analysis of this topic exceeds the
objectives of this chapter, a brief mention of the text’s purported authors is relevant'’. The
tradition that attributes the text to Kempis is long and firm. He copied the work at least three
times, and an analysis of these manuscripts demonstrate that he made significant

modifications to it*”. A manuscript of 1441, signed by him, and considered the autograph

" The critical edition of his texts is that edited by Michael Pohl, Thomae Hemerken a Kempis Opera omnia, 7
vols. (Freiburg: 1910-1922).

'* Van Dijk, “Thomas Hemerken a Kempis”, in DSp 15:819; the author also provides a complete overview of all
of his works on 819-821.

' These biographies are all contained in his work Dialogus noviciorum, in Pohl, ed. Opera omnia, vol. 7.

' “A Customary for Brothers”; the very text referred to in the previous chapter. See Van Engen, Devotio
Moderna: Basic Writings, 155-175.

7 Imitation, Book 1.19. Hereafter, my citations will indicate the book with a roman numeral and chapter with a
cardinal number. 1 will be using the English translation of the /mitation by William Creasy in constant
reference to the Pohl’s critical edition in Latin. Creasy bases his translation from Pohl’s and provides an elegant
rendering of the text. Imitation of Christ, ed. William Creasy (Notre Dame: Ave Maria Press, 2017).

' Such is the guarded position of Van Engen. See Van Engen, “Introduction”, in Devotio Moderna: Basic
Writings, 8. See also Pierre Debongnie and Jacques Huijben, L auteur ou les auteurs de “L’Imitation”
(Louvain: Publications Universitaires de Louvain, 1957).

' The debate is summarized by Albert Ampe in “Imitation de Jésus-Christ (livre) — auteur”, in DSp 7/2%:2338-
2354, see especially 2341-2354; also helpful is Post, Modern Devotion, 525-533; the more complete analysis is
Debongnie, Huijben, L ‘auteur ou les auteurs de “L’Imitation” .

% Ampe, “Imitation de Jésus-Christ (livre) — auteur”, in DSp 7/2*:2348.
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version, has helped to solidify his position as its author’’. However, given its early
anonymous circulation many other authors were ascribed to the work. In fact, the list of
reputed authors includes more than 40 names™, and “the very range of attributions suggests
that it could have been written almost anywhere in western Europe at any time between the
twelfth and fifteenth centuries™. Extant manuscripts report that Basil of Cesearea, St.
Bernard of Clairvaux, or Ludolph of Saxony was its author’*. Others situate the text firmly
within the Modern Devotion tradition, ascribing it to Gerard Groote or Gerard Zerbolt™.
Similarly, there is a tradition which suggests that an Italian Benedictine monk of the 12th and
13th centuries, Giovanni Gersen, was its author’®. However, the strongest non-Kempist
position is that which maintains that Jean Gerson (1363-1429), a prolific spiritual writer of
the late 14™ and early 15™ century, and chancellor of the University of Paris, authored the
work®’. An extraordinary amount of manuscripts circulated at an early date with his name, as
well as versions of the Imitation that were published with other works from the French
theologian®®. In fact, the incunable version of 1483, published in Venice and attributed to
Gerson, is considered to have been the edition that propelled the Imitation to its immense
publication success™. As a result of this tradition, Ignatius and his companions referred to

the book as the “Gersoncito™".

2! “Finitus et completes anno Domini m.cccc.xli. per manus fratris thomae Kempis in monte scte agnetis prope
zwollis”. Cited in Ampe, “Imitation de Jésus-Christ (livre) — auteur”, in DSp 7/2*:2348.

> Van Engen in “Introduction”, in Devotio Moderna: Basic Writings, 8.

2 Constable, Three Studies, 240.

** Ampe, “Imitation de Jésus-Christ (livre) — auteur”, in DSp 7/2%:2342.

* The advocate here is J. Van Ginneken, Trois textes pré-kempistes du premier livre de “I’Imitation’
(Amsterdam, 1940), cited in Post, Modern Devotion, 526, and Ampe, “Imitation de Jésus-Christ (livre) —
auteur”, in DSp 7/2* :2347. Ginneken’s view is compelling: he argues that the work is the final product of three
authors. Groote started it, Zerbolt continued it, and Kempis put the finishing touches on it. Ginnekin was a
Jesuit philologist and writer, very interested in the Modern Devotion tradition. For biography on him see
Godefridus Pijnenborg, “Ginneken, Jacques van”, in DHCJ 2:1733-1734.

*® For a brief synopsis of this purported author, see Réginald Grégoire, “Gersen (Jean)”, in DSp 6:313-314. This
is not a strong position for the simple fact that “historiquement, il est impossible de prouver son existence”
(313).

7 For an overview of his life, works, spiritual doctrine, and influence, see Palémon Glorieux, “Gerson (Jean)”,
in DSp 6:314-331; also helpful is Von Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”,
81-83.

2 See Albert Ampe, L Imitation de Jésus-Christ et son auteur (Roma: Edizioni di storia e letteratura, 1973), 56-
57; Von Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”, 82. Von Habsburg reports
that the /mitation was incorporated in some printed editions of Gerson’s Opera Omnia.

** Debongnie, Huijben, L auteur ou les auteurs de “L’Imitation”, 319.

3% T might add that it was only in the 13th edition published in Spanish, in 1536, where Juan de Avila, in a
prologue to the text, declares: “es bien que sepas que quien hizo este libro no es Gerson, como hasta aqui se
intitulaba, mas fray Thomas de Kempis”. Of the first 12 editions printed in the Iberian Penisnsula, 8 were
attributed to Gerson, 1 to Erasmus, and three were anonymous. See Antonio Palau y Dulcet, Manual del librero
Hispanoamericano (Barcelona: Libreria Anticuaria, 1926), 4:271-281, see especially 272-273.

>
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1.2. Compositional features, style, and genre

The Imitation is best understood as a book that groups four distinct pamphlets or
treatises that circulated independently’’. What we now consider the first book was the
pamphlet that circulated the most frequently, but all of the other sections circulated
autonomously, if in much smaller numbers®”>. Likewise, the titles of each of the treatises
varied. The most frequent, and the ones adopted in the critical edition of the text, are the
ones I will adhere to. A brief overview of these titles and the number of chapters in each of
the books demonstrates how diverse the text as a whole is. The first book, with 25 chapters,
bears the title, “useful recommendations for the spiritual life”; the second, much shorter in
length, with only 12 chapters, is headed “suggestions for the interior life”; the third book, the
most extensive, reaching 59 chapters deals with the topic of “spiritual consolations”; and the
last book, of 18 chapters, is labelled “a devout exhortation for receiving Holy Communion™’.
Once pulled together as a single text, the title that was given, as early as 1472, and that has
persisted, is the Imitation of Christ, probably taken from the opening lines of the very first
book™.

Each of the treatises that eventually came to comprise the work has its own tone,
tenor and redactional style, thus it does not seem that they were designed as parts of a larger
project”. Though many have tried to devise a narrative arc that unites the four pamphlets’®,
scholarly consensus suggests that the different books were not thought of as constituting a
single unit. The assessment provided by Huijben and Debongnie, the result of their minute

study of the vocabulary and themes of each of the treatises, is prudent: the four books are

3! See, for this conclusion, the textual analysis of the four books by Pierre Debongnie in “Les Thémes de
I’Imitation”, Revue D Histoire Ecclésiastique 36 (1940): 289-344, analysis on 292-307; (hereafter cited as “Les
Theémes”).

% In their study of 361 Latin manuscripts of the text, Huijben and Debongnie catalogue the number of
manuscripts which contained one of the books, a grouping of two or more books, and manuscripts that
contained all four books. See, Debongnie, Huijben, L ‘auteur ou les auteurs de “L’Imitation”, 4.

3 According to Bernard Spaapen, this book, “est, avec les hymnes de saint Thomas d’Aquin, le plus beau texte
de la seconde moiti¢ du moyen age sur la devotion et la mystique eucharistiques”. See, Spaapen, “Imitation de
Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2*:2355-2368, 2366.

3 See, for a wider discussion on the various titles that accompanied the work, Ampe, L Imitation de Jésus-
Christ et son auteur, 23-26.

3> Ampe, “Imitation de Jésus-Christ (livre) — auteur”, in DSp 7/2%:2339.

3% The most common interpretation is one that sees the first three books as a project of interior reform and Book
IV, on the reception of the Eucharist, as the culmination and fruit of that reform. Von Habsburg is a very good
example of this. See, Von Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”, 145, 161.
A less common interpretation is that of Montmorency who finds a movement in the books similar to that of
Henry Suso in his Letters to his Spiritual Daughter. Montmorency ventures that Kempis “framed his work on
the ground plan devised by Suso”. This interpretation, though compelling, is not shared in the wider literature
on Kempis’s devotional treatises. See, Montmorency Thomas a Kempis, His Age and Book, 218-221.

98



PART | = THEOLOGICAL AND SPIRITUAL TRADITION OF DEVOTION THAT PRECEDES IGNATIUS OF LOYOLA

distinct and do not share a common plan, though they may correspond to successive stages of
spiritual and/or intellectual development’’. At the same time, there is a sufficient continuity
in terms of style, word choice and themes to attribute the four treatises to the same author’®,
In terms of the date of publication, the most judicious estimates, according to the circulation
of the earliest manuscripts, place it between the years 1420 and 1427°°. However, the time
frame of composition is much harder to determine given that the treatises could have evolved
from Kempis’ own spiritual log-books or “rapiaria”, an idea that I will explore when I
address the genre of the book.

Simplicity and elegance characterize the overall style of the Imitation®. For this
reason, it no doubt appealed to members of Kempis’ monastic community, perhaps its initial
intended audience’'. At the same time, its modest, unpretentious, and graceful narrative style
surely account for how it captivated a much wider readership*>. The narrative voice of the
text speaks a language intelligible to any reader; the author offers, in each chapter of every
book, reflections, proverbial advice, and counsels in order that the reader might deepen his or
her Christian life. Though this appraisal may run the risk of being hyperbolic, it is hard to
imagine a text more densely and tightly woven: nearly every line in the book exudes a deep
knowledge of the Christian human experience. In this way, the reader quickly surmises that
he or she is in the presence of one who knows the Christian life, has reflected deeply upon it,
and has a gift for communicating it in an accessible way.

Very much in harmony with the simplicity of its style is its tone. The voice of the
narrator is compassionate and warm, and at the same time challenging and serious. If there is
a movement that can be discerned across the four texts, I would suggest that it is to be found

in the voice of the narrator. It becomes progressively more personal and intimate®™. This

37 Debongnie, Huijben, L auteur ou les auteurs de “L’Imitation”, 14; see also Ampe, L Imitation de Jésus-
Christ et son auteur, 17.

¥ See Ampe, L Imitation de Jésus-Christ et son auteur, 16; Debongnie, “Les Thémes”, 306, 338.

3* Debongnie, Huijben, L auteur ou les auteurs de “L’Imitation”, 29.

0 Reporting on the style of the entire corpus of texts, Van Dijk reports that Kempis wrote in an elegant
medieval Latin. See Van Dijk, “Thomas Hemerken a Kempis”, in DSp 15:821.

1 Post argues that it was only intended for a monastic audience, Post, Modern Devotion, 533. However, I will
follow Von Habsburg who suggests that the text also contemplates a wider audience. See Von Habsburg,
Catholic and Protestant Translations of the “Imitatio Christi”, 45-46.

> As an indication of how captivating its style was, one early alternative title for the Imitation was Tractatus de
musica ecclesiastica, or Musica Ecclesiastica. See, Robert Jeffery, “Note on the Translation”, in The Imitation
of Christ, ed. and trans. Robert Jeffery (London: Penguin, 2013), page number not indicated; similar comment
made by Ampe in, L Imitation de Jésus-Christ et son auteur, 25-26.

# Debongnie, “Les Thémes”, 305; Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in DSp
7/2*:2357. Similarly, in their study of the number of affective words used in the four books, Degongnie and
Huijben report that 40 are used in Book I, 69 in Book II, 241 in Book III, and 128 in Book IV. The style
becomes more intimate and personal because of the diction used. See, Degongnie, Huijben, L auteur ou les
auteurs de “L’Imitation”, 12.
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occurs principally by the way that the author structures the final two books as a dialogue
between the Lord and a disciple™. Without forcing an interpretive scheme on the four texts,
it is striking to observe that in the first two books the writer encourages the reader to deepen
his or her interior life, and then in the final two books he makes explicit, by way of a
dialogue, what interior intimacy with the Lord might look like. Notwithstanding the
legitimacy of this interpretation, perhaps the best summary of the text’s style and tone is one
given in the felicitous expression of the German Jesuit theologian Johann Michel Sailer® in
his introduction to the text published in 1794: it is a book that comes from the heart and
appeals to the heart of its reader™.

The most adequate hermeneutic to interpret the work’s genre is to consider it first as a
15™ century text'’, and then, specifically, as a text that emerges from the Modern Devotion
tradition*®. Though it is not my intent to summarize the 15" century religious and spiritual
world, nor do I desire to repeat what was presented in the previous chapter on Modern
Devotion, it is essential to locate the work in the broader ecclesial and spiritual context of the
century, as well as point to spiritual practices or structures of the devotio moderna that allow
us to comprehend the book’s genre. Regarding the text’s position in the Modern Devotion
tradition, sharp lines between the Windesheim Canons and the Brothers and Sisters of the
Common Life need not be drawn. Following Post who argues that it is a fallacy to conclude
that there is a separation between the two groups®’, I will situate Kempis squarely within the
devotio moderna in my analysis of the book’s genre and in my subsequent analysis of its
spirituality. First, to illuminate the book’s genre, two aspects of 15" century spirituality with
their respective parallels in Modern Devotion circles are important to mention.

One of the defining traits of the 15™ century was its “insistent moral didacticism™’.
This observation helps situate the genre of the work given that chapter after chapter offers

advice and counsel as to how to live a Christian life. Though warm in tone, it never ceases to

* For a brief analysis on the difference in the dialogue of the two books, see Debongnie, “Les Thémes”, 318,
332.

* For a brief biography and overview of this theologian and bishop’s works, see, Robert Lachenschmid, “Sailer,
Johann Michael”, in DHCJ 4:3462-3463.

* Cited in Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2%:2356; the same idea in
O’Malley, The First Jesuits, 266.

7 Here I follow Van Engen’s lead as he suggests in his article on the 15™ century: “Multiple Options: The
World of the Fifteenth-Century Church”, Church History 77/2 (2008): 257-284.

* Again, Van Engen, who suggests that “the Imitation itself should in any case be approached, historically
speaking, by way of the New Devotion rather than the other way around”. See, Van Engen in “Introduction”, in
Devotio Moderna: Basic Writings, 8. In his other text, the author states that “the booklets that came to comprise
the Imitation breathed the spiritual energies and insights he first acquired during his years in devout gatherings”.
Van Engen, Sisters and Brothers, 157.

9 Post, Modern Devotion, 523.

* Van Engen, “Multiple Options: The World of the Fifteenth-Century Church”, 280.
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be didactic. Line after line takes the form of counsel, admonition, advice, and
encouragement. If moral exhortation permeates the religious atmosphere of the time,
Kempis’ four books demonstrate a profound example of this tendency. His is a book that is
constantly goading the reader to make strides in his or her Christian life. He advocates a
practical ascetism, and his language, almost devoid of metaphors to illustrate the spiritual
life, is very much in accord with this concrete and pragmatic emphasis.

Within the Modern Devotion tradition, this trait of exhorting others to live a more
Christian life assumed a particular form. The Brothers of the Common Life held or delivered

what were called “collations™ .

These were communal gatherings with lay people and
schoolboys in which various Christian and Biblical topics were discussed’>. Closer to
spiritual conversation than sermons, collations were the venue in which “homespun advice

[was offered] to guide people toward a distinct lifestyle™™.

Kempis himself describes them
in his Customary for the Brothers: “Mutual collations, whereby we discuss something from
Scripture in a charitable exchange, not only instructs us in knowledge but also kindles our

fervor, and thus specifically nurtures brotherly love™*.

Similarly, there is a passage in the
Imitation in which the author refers to collations: “devout conversation [collatio] greatly
helps our progress, particularly where people of like mind and spirit are bound to each other
in God™. The chapters of Kempis’ Imitation echo this Modern Devotion practice; they
place the reader in the presence of the narrator who communicates his spiritual experience in
an exhortatory, personal, and intimate manner. Furthermore, linking the book to the practice
of collation allows us to see the aim or goal of the book: to kindle in the reader fervor and
love.

The second aspect of 15" century religious and spiritual life that helps illuminate the

36 This was one

genre of the Imitation was the era’s “strong and distinctive meditative tone
of the central features of the Modern Devotion movement, that is, a certain meditative
attitude in and towards everything. And this meditative approach involved a certain style.

According to Van Engen, “in the fifteenth century a literature of comsolatio in all its

> The reference to the Conferences or Collationes of John Cassian is unmistakable. Groote placed, just after the
Gospels, Cassian’s Collations as “sacred books to study”. See, Grote, “Resolutions and Intentions”, in Devotio
Moderna: Basic Writings, 70. Also, in his analysis of Radewijns, Griindler suggests that there is a notable
influence of Cassian in his works. See, Griindler, “Devotio Moderna”, 181.

> Van Engen, “Multiple Options: The World of the Fifteenth-Century Church”, 276. The author also reports
that these “collations” were a central practice of the houses of the Common Life: “so central was this activity
that references to it permeate the lives of the Brothers”. See, Van Engen, Sisters and Brothers, 285.

3 Van Engen, Sisters and Brothers, 288.

>4 Cited in Van Engen, Devotio Moderna: Basic Writings, 160.

> Imitation, 1.10.

* Van Engen, “Multiple Options: The World of the Fifteenth-Century Church”, 281,
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manifestations and dimensions flourished as never before”’.

Kempis’ book clearly reflects
these trends. His tone is reflective, ponderous, and, at times brooding™. Similarly, by titling
one of his treatises “on spiritual consolation”, it is possible to see one more point of
convergence between the Imitation and the wider spiritual-religious trends of the era.

Within the Modern Devotion tradition, this meditative tone depended upon a very
concrete practice: spiritual writing. As observed above, the earliest communities of the
Sisters and the Brothers of the Common Life created a literary genre to channel and focus
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their meditation. This genre was called “rapiarium””. These were the spiritual notebooks in

which the brothers or sisters transcribed a passage from scripture, another spiritual text, or

from a work that they were copying. These “personal scrapbooks”®’

were highly individual,
allowing for the personal assimilation, even memorization of passages’’. Thus, within a
highly regimented communal life, spiritual writing gave each brother and sister a more
intimate or private venue to experience interiorly what he or she was reading or copying.

Kempis’ Imitation emerges from this tradition of “rapiarium”®

and appears to
disclose the redactional method of these notebooks®. As Post observes, the treatises could
very well be “the result from his own meditation on and with the many texts which Thomas
collected in his rapiarium”®*. Though in a very embryonic stage these pamphlets could have
been his own “rapiaria”, the final text is much more than a personal log book of spiritual
points. It is more akin to a “rapiarium” made public, that is, personal spiritual points redacted
for a wider public. To put this another way: the author takes the genre from a mere collection
of scriptural or spiritual passages and crafts a supple narrative, enfolding the vast majority of

the over one thousand scriptural references in the book in his own language®. In this way,

Kempis could be considered a profoundly creative writer, working from a specific genre, but

°7 Van Engen, “Multiple Options: The World of the Fifteenth-Century Church”, 282,

*¥ 1 agree with the observation of Spaapen that the text is “parfois méme pesant”. See, Spaapen, “Imitation de
Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2*:2359.

*? See Mertens, “Rapiarium”, in DSp 13:114-119. Mertens, though conscious of the difficulty that such personal
texts represent for historical research, suggests that the genre of the “rapiarium” was in fact created by the
Modern Devotion tradition.

% van Engen, Sisters and Brothers, 278.

6! Mertens, “Rapiarium”, in DSp 13:116.

82 Von Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”, 32-33. In his overview of all
of Kempis’ works, Van Dijk postulates that the foundation of many of his works can be found in the “rapiaria”
tradition. See Van Dijk, “Thomas Hemerken a Kempis”, in DSp 15:821.

% See Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2*:2358.

64 Post, Modern Devotion, 528.

% See Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2%:2359. Spaapen also
provides a short list of some of the most cited Biblical texts, but also remarks that as yet there does not exist an
investigation into how the author uses scriptural passages. For a table that shows the number of scriptural
citations and allusions by book, see Debongnie, Huijben, L ‘auteur ou les auteurs de “L’Imitation”, 16.
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molding and shaping that genre into a fluid narrative exposition of Biblical and spiritual
themes.

The consideration of the Imitation as forming part of the genre of the “rapiaria” not
only accounts for the book’s structure, but it also provides insight as to how the work may
have been read by its earliest readers. For the Brothers and the Sisters of the Common Life,
the “rapiarium” had a very specific purpose: to support and foster the spiritual life of the
person. It allowed for the personal assimilation and consideration of spiritual texts. This
much seems evident. But a closer examination of the place of the “rapiarium” in the spiritual
program of the Modern Devout suggests that these personal notebooks occupied an
intermediary place between lectio and meditatio®. In other words, one copied down brief
points, isolating them from their context, that would later serve as subject matter for prayer or
for personal rumination during other activities’’. In this way, the spiritual notebook
functioned as a link or a bridge between meditative reading of a spiritual text and personal
prayer. The “rapiarium” ultimately facilitated the movement into one’s own interior and
personal contact with the Lord.

This is how Kempis’s book operates. It is a text that acts as a bridge into personal

prayer: “it’s aim was to intensify spirituality, not to catechize”®®

. He provides the points for
the reader’s rumination, and then by the simplicity of the presentation and by his explicit
summons throughout the text, Kempis invites his lector to enter into his or her own heart. In
this way, form and content collaborate harmoniously to achieve the desired end: to know,
firsthand and personally, the inner beauty of living in harmony with God’s will and imitating

His son®.

2. Interiority, progress and devotion: the major themes of the work

The origin and the structure of Kempis’s text, as a collection of four spiritual treatises
that circulated independently which do not respond to an overall plan of the author, would

suggest that the that the most adequate hermeneutic for an analysis of the major themes of the

56 Mertens, “Rapiarium”, in DSp 13:117.

“ Ibid.

% Von Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”, 17; Post puts it this way: “The
aim of the Imitation was the fostering of virtue, the intensification of spirituality... it assumes that the reader or
hearer was already acquainted with dogma”. Post, The Modern Devotion, 28.

% Imitation, 111.20.
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work ought to proceed book by book’™. Such a method corresponds to its genre as that of
individual pamphlets or treatises. However, it is important to recall that the object of this
study is not only an analysis of the Imitation in and of itself, but also a study of the text as it
arrived to Ignatius of Loyola. Given that he read it as a unit and not as individual
pamphlets’', T will treat the Imitation as if it were one book with four sections.

Conscious of the difficulties of discovering and uniting major themes across disparate
spiritual treatises’?, this exposition, modest in scope, will proceed in three parts. First, I will
present the crucially important theme of interiority. The author elucidates this topic by way
of the themes of the heart, peace, humility and the examination of one’s life. Next, there is
Kempis’s call to grow in the spiritual life. His is a pragmatic spirituality, and as such he
insists upon the importance of making progress in one’s following of Jesus. Finally, I will
examine his very nuanced treatment of devotion. Very much connected to the themes of
interiority and growth, devotion is presented as a kind of spiritual itinerary of giving glory to
God. With these three topics — interiority, growth in virtue, and devotion — the very

leitmotifs of the Modern Devotion tradition emerge.

7% A book-by-book analysis can be found in Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in
DSp 7/2*:2360-2367; see also Debongnie, “Les Thémes”, 307-338; also helpful is Rogelio Garcia Mateo,
“Imitacion de Cristo”, in DEI 2:994-1001, especially 995-997.

! There is little scholarship that has sought to identify the actual edition of Kempis’ Imitation that Ignatius
would have read. According to Calveras and Dalmases, it is not of great importance. See, Exercitia Spiritualia
Sancti Ignatii de Loyola, ed. José Calveras, Candido de Dalmases, vol. 100 MHSI (Rome, 1969). 47. Santiago
Arzubialde, for his part, basing his conclusion on a comparison of the language of the /mitation with that of the
Exercises, offers his opinion that Ignatius would have had in his hands a copy from a 1516 printing in Burgos.
See Arzubialde, “La limosna, reforma de la propia vida y estado”, Manresa 58 (1986): 3-40, 10, note 5.
Enrique Garcia Hernan seconds this hypothesis in “‘...exhortando a las confesiones y comuniones’ [FN 1, 126].
Confesores de Ignacio de Loyola”, in Dogmadtica Ignaciana, 437-467, 444; (article hereafter cited as
“Confesores de Ignacio de Loyola™). Another possibility, given his documented encounter with it in Manresa
and that by 1522 there had already been three editions of it in Catalan (1482, 1491, 1518), he could have read it
in that language. See, for editions published in Catalan, Palau y Dulcet, Manual del librero Hispanoamericano,
4:153-154.

7> Though he does carry out an analysis, Debongnie calls the attempt to summarize the Imitation a “entreprise
désespérée”. He also criticizes previous attempts where, in his view, each interpreter tends to “retrouver dans
le petit livre le systeme ascétique de leur choix”. Conscious of the difficulties of pointing out the key themes in
such a text, this exposition seeks to highlight those themes central to the Modern Devotion tradition. See
Debongnie, “Les Thémes”, 289. The more expansive study and one that will refer to on occasion is that of P.E.
Puyol, La doctrine du livre de Imitatione christi (Paris: Victor Retaux, 1898).
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2.1. A turn inward: the theme that reunites many themes

Discipleship and imitation of Christ”® begin with an encounter in one’s heart’*. Thus,
as it was for Zerbolt, so it is for Kempis: the first part of following Christ is a return to one’s
heart: “Christ will come to you and comfort you if you prepare a place for him in your

heart”75

. Consequently, Kempis motivates, even admonishes the reader to turn inward’®. At
times, this encouragement to attend to one’s heart and to find Christ there is expressed with
great depth and intimacy. One such example is when Jesus say to the disciple: “I would
willingly speak to you and reveal my most inner thoughts if you would carefully await my
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coming and open the door of your heart to me”’’. The Jesus that Kempis depicts is one who

is not indifferent to the movement of the person’s heart: “Your tears and your soul’s longing,
your humility and your grief-stricken heart have moved me and brought me to you™’.
However, at other times, the author’s tone changes as he admonishes the reader to shut out
the world and all that can distract from such an experience of the Lord: “Go into your room
and shut out the noise of the world””. Intermittently, Kempis’s emphasis on turning inward
is cast as a retreat from and an avoidance of others. This language can give some of the
chapters a kind of misanthropic hue. The oft-cited example of this is when the author quotes
Seneca, writing that “as often as I went out among men, I returned less of a man”®. This
reclusive and pessimistic tone has prompted commentators to suggest that there is in Kempis

81

“a radical lack of confidence in the human person Indeed, one of the interpretive

traditions of the work situates it in the contemptus mundi tradition, so prevalent in late

7 Throughout the four books, Kempis uses the name “Jesus” 87 times, “Jesus Christ” 13, and “Christ” 87. 1
will adhere to his style, at times naming the Son of God as Christ, at others Jesus in accord with the passages
cited. See the comparative table of these uses across the four books in Debongnie, “Les Thémes”, 313.

™ The critical edition of the text reports 172 uses of the word “heart”. See, Concordance to the Latin Original of
the Four Books Known as the “Imitation of Christ”, ed. Raynor Storr (London: OUP, 1910), 92-96; (hereafter
book cited as Concordance). For an interpretation of “heart”, I follow Debongnie who suggests that “cor qui
désigne simplement I’intérieur, I’ame attentive a sa vie spirituelle”. See Debongnie, “Les Thémes”, 305.

7 Imitation, 11.1.

76 According to O’Malley, “of greatest importance to the Jesuits must have been the Imitations’s most general
message: the call to inwardness, to reflection and self-awareness, to personal appropriation of religious truth in
holiness of life”. See, O’Malley, The First Jesuits, 266.

7 Imitation, 111.24.

7 Imitation, TI1.21.

7 Imitation, 1.20.

% Imitation, 1.20.

8! Faustino Boado, “;Por qué ha perdido actualidad el ‘Kempis’?”, Razén y Fe 185 (1972): 361-375, 373.
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medieval monastic spirituality®*>. However, contempt or fleeing the world is not the dominant
leitmotif of the work; interiority, and not avoidance of the world, dominates the author’s

spiritual horizon. For Kempis, interiority occasions intimacy with Jesus, an entirely life-

83, « 9584

giving experience that brings joy"”: “when you enter my heart, everything rejoices in me™".
The personal encounter with Christ in one’s heart creates the conditions for a true
understanding of one’s self and the world. To see the world and one’s life truly is to see it as
God sees it, and this can only happen by the cultivation of a deep interior life. As an
example, the author writes: “If your heart were right, then everything in God’s creation
would be a mirror of life and a book of holy teachings”®. Seeing the world as filled with
God’s presence is the fruit of a rich interior life. And as a counter to those that would see the
spirituality of Kempis as misanthropic, in the very first chapter of the text he encourages the
reader “to love the world, not for its own sake, but for God’s”*. Loving engagement with
the world is hardly foreign to his spirituality®’. In fact, love is at the heart of this work, but

the disciple has to learn how to love, and this can only occur by way of intimacy with the

One who truly loves.

a. Peace and humility

Within this broad, constant and global emphasis on interiority, Kempis situates other
aspects of the spiritual life. As an example, he discourses on the experience of true peace®,
reminding the reader that the only way to experience true inner harmony is to place God first
in one’s life®”. With the following words spoken by the disciple, “You [Lord] are the heart’s

: 90
true peace; you are its only rest”

, the spiritual writer recalls that peace comes about as a
result of communion with the Lord. Moreover, this reflection on true peace is practical.

Serenity and tranquility are obtained by avoiding idle chatter, gossip, and unnecessary

%2 For an analysis of this tradition and why Kempis’ Imitation does not exclusively belong to it, see Von
Habsburg, Catholic and Protestant Translations of the “Imitatio Christi”, 40-43. For a more detailed analysis
of this tradition, and texts that participated in it, see, Swanson, Religion and Devotion, 198ff.

31 follow Van Engen’s idea that the spirituality of the Modern Devotion was “entirely positive”. See Van
Engen, “Introduction”, in Devotio Moderna: Basic Writings, 25.

8 Imitation, T1L5.

% Imitation, 11.4.

% Imitation, 1.1.

%7 Here I follow Von Habsburg who offers that the Imitation “had from the outset presented a spirituality that
engaged with the world without recognizing its values”. See, Von Habsburg, Catholic and Protestant
Translations of the “Imitatio Christi”, 160.

% In its noun form, “peace” is used a total of 90 times throughout the four books. See, Storr, ed., Concordance,
372-374.

% See, for example, Imitation, 111.42, T11.53,

0 Imitation, T11.15.
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meddling in the affairs of others. Furthermore, peace is more than internal harmony or a
benign feeling of contentment. He reminds the reader: “do not believe that you have found

real peace if you feel no burden nor that all is well if you suffer no opposition™"

. Real peace
is not the absence of opposition or difficulty; it is identification and communion with the
crucified Lord. For Kempis, the passion of the Lord is the central, governing image of Jesus
that undergirds and permeates his entire reflection. As such, he declares: “Everything is
founded on the cross, and everything consists in dying on it, and there is no other road to life
and to true inner peace than the road of the holy cross and of our daily dying to ourselves™”.
In this way, the turn inward is ultimately a path to communion with the Lord in his cross.
This is the path to true peace.

Along with this reflection on peace, the author discusses extensively the virtue of
humility”. Over the course of the four books, various ideas emerge as to what constitutes
this virtue. The most consistent formulation is expressed in the first chapters of Book I:
humility is the grace to see ourselves as God sees us’*. And this discovery of who we are
comes from God and is the path to God: “a humble understanding of yourself is a surer way
to God””>. At the same time, self-knowledge is, according to the author, not easily achieved.
Very often, as the author plainly states, “our opinions and our understanding often lead us
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astray and offer very little insight... having eyes, we do not see”””. But Kempis’s exposition

on humility challenges the reader to accept the truth of who he or she is. And on this
particular topic, his language is direct, sincere, and challenging. For example, he reminds us
that “our private prejudices overshadow our sound thinking”, or that “many people have their

9997

own private motives for what they do, and they are not even aware of them In short, it is

hard to see ourselves as we really are since “no one is easily led beyond his own point of

% With observations such as these and in language that eschews the abstract, the text

view
provides a path towards humility that is grounded in true self-knowledge. At times, however,

Kempis’s unflinching commentaries can be difficult to absorb. For example, he confronts his

*! Imitation, T11.25; similar idea expressed in I1.3: “Yet all the peace we have in this life must be rooted more in
humble perseverance than in a lack of difficulties”.

%2 Imitation, 11.12, emphasis mine.

” In texts from the Common Houses, “nothing received more emphasis than humility”. Van Engen,
“Introduction”, in Devotio Moderna: Basic Writings, 33. Debongnie, in a comparative table of spiritual themes,
indicates the number of times humility appears as a theme in each of the four books. His conclusion is
straightforward: “L’humilité s’est fortement dévelopée”. Debongnie, “Les Thémes”, 319-320, as well as the
comparative table of “les idées maitresses des quatre livres” on 343.

% Imitation, I.1,2.

% Imitation, 1.3.

% Imitation, 1.3.

7 Imitation, 1.14.

%8 Imitation, 1.2.
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reader with the fact that “we have little enthusiasm for daily progress™’. But more often than
not, his realism demonstrates a deep comprehension of the human experience. For instance,
in the fourth book, he has the disciple declare: “I hardly know how to spend a half hour in
devout prayer”, and in another passage, in a reference to the slightest of temptations, the

disciple admits: “I am toppled by a gentle breeze”'*

. The function of this realism is to help
the reader comprehend his or her life with humility. Yet, the writer never forgets to mention
a greater truth that envelopes the Christian’s life: God is never far from His disciple. For this
reason, in the dialogue of Book III, the Lord reminds the disciple: “When you think yourself

far from me, I am often closest to you'"".

b. The spiritual life: hardships, temptation, and nature vs. grace

Connected to his exposition on humility as knowing one’s self is a pedagogy
regarding hardship and temptation. In accord with his very grounded and practical
spirituality, difficulties, obstacles, and hardships constitute the Christian life. For the author,

“troubles and hardship call us back to ourselves”'?*

. Not only do they remind us who we are,
often weak and vacillating disciples, but they form a part of what it means to live in the world
as a disciple. The spiritual life in the book is a life that is lived in the midst of trials and
difficulties. It is a life of work and struggle; Jesus did not send out his disciples to be idle,
but rather to work, and “to bear much fruit through hardship™'®.

Temptations function in much the same way. They indicate that “our minds are not
yet firmly fixed on the Lord”, but still attached to things of this world'**. Additionally, they
present opportunities to persevere in faithfulness and love of the Lord. In trying to overcome

95105

them, ““a person proves how much progress he has made in the spiritual life” ™. In this way,

temptations are revelatory, even positive signs for the disciple as they signal movement and
growth in the spiritual life. In another part of his text, Kempis identifies two sources for

295106

them. They come from within: “we carry temptation’s source within us” . They are a kind

of raging desire within ourselves, “a pleasure which clashes with our desire for God”'"”. The

% Imitation, 1.11.
100 Imitation, 111.20.
O mnitation, TI1.30.
102 Imitation, 1.12.
193 mmitation, TI1.30.
1% mnitation, 1.13.
195 mnitation, 1.13.
196 mnitation, 1.13.
97 mmitation, 1.13.
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other source derives from the “old enemy” or the devil who “never sleeps”'®®. The author
reminds the reader that “the old enemy, who is against all that is good, never stops

59109

tempting... day and night, he lies in wait Though the Christian would like to escape

temptations, Kempis invites the reader to serenely accept their presence in the spiritual life,

recognizing that the evil one tempts us “in a variety of ways”' .

One more patent way in
which the evil one tempts the Christian, and one that the author seems to be particularly
preoccupied by, is the temptation to not receive Holy Communion. Concerned about this,
Kempis alerts the reader to distrust a scrupulousness induced by the old enemy: “You should
not fail to go to Holy Communion because of his taunts or because of any fuss he causes™''".
For the writer, the reception of the Eucharist is of paramount importance, and a person, in his
view, should receive it “at every opportunity”' ',

The above observations on the place of hardships and temptation in the life of the
believer demonstrate the pragmatic and concrete nature of Kempis’s spirituality. He never
lets the reader imagine any other scenario than one of facing obstacles, whether internal or
external. At times, his accent on such obstacles does become onerous; to read once that we
are “hollow and worthless, fickle and weak [persons]” can be helpful to gain a more sober
view of one’s life. However, the author relentlessly call’s the reader’s attention to this fact.
This aspect of his work forms a part of the anthropological theology that undergirds his
thinking. For the writer, grace and nature are two distinct and diametrically opposed realities.
In a chapter which he begins by alerting the reader to “pay attention to the particular
movements of grace and nature”, he develops an entire exposition of these two contrasting
realities. Though the descriptions are rich, his thinking borders on the simplistic. For
instance, he writes: “nature is greedy and likes to take rather than to give”, whereas grace is

99113

“kind and sharing, shuns selfishness, is content with little Likewise, he suggests that

“nature seeks to have curious and beautiful things... but grace delights in simple and humble

9114

things Given that nature and grace are two antagonistic forces, nature has to be curbed
and grace “poured in”. The descriptions are appealing for their clarity, but ultimately end up

offering a facile view of the spiritual life. The pessimistic hue that at times colors his

198 mmitation, 11.9.

19 Imitation, 111.39.

"9 Imitation, 1V .18.

" Imitation, TV .10.

"2 Imitation, 1V .10.

"3 Imitation, 111.54. According to Frangois Vandenbroucke, this is basic premise of his thinking on discernment.
See, Vandenbroucke, “Discernement des Esprits — au moyen age”, in DSp 3:1254-1266, 1262.

"4 Imitation, 111.54.
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thinking derives from this binary theological position.

c. Examination, discernment, and the spiritual person

Though at times Kempis’s accent on human frailty and on life as a series of obstacles
can strain his text, it is more often the case that his intuitions and perspicacity on Christian
living help the reader to be more attentive to his or her life. Though he may be harsh, he is
not naive, and he does not allow the reader to have an ingenuous perception on Christian
discipleship. Another way of stating this is that Kempis challenges the reader to become
more critical of his or her life. In line with this, he proposes a spirituality of constantly
examining one’s life: “we must examine our outward and inward affairs and set them both in

!5 Tn another passage, he insists that we should always keep watch over ourselves''°.

order
An examination of one’s conscience is to learn how to disentangle one’s self from feelings,
as well as to discover that “not everything high is holy; nor everything sweet, good; nor every
desire, pure; nor every affection, pleasing to God”'"”. This is the remarkable and nuanced
aspect of his reflection on the practice of examination. It is living a life of discernment,
recognizing with great spiritual acumen that “not every desire is from the Holy Spirit, even

though it may seem right and good to a person at the time”''®.

In essence, Kempis is
convinced that deception forms part of the spiritual life: “many people are tricked by what
seems to be good”''”. 1In this way, the examination of one’s life, desires, and actions
constitutes an essential spiritual practice. Given his pragmatism, he proposes the following:
“in the morning make your plans; in the evening go over your conduct, reviewing how you
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behaved this day in word, deed, and thought Curiously though, the author does not
outline in more detail how one might actually go about such an examination of one’s day. In
my study of the text, I have identified only one chapter in which the broad sketches of an
examination can be glimpsed. In that passage, he catalogues a host of failings and
shortcomings, and then pivots to a second aspect of what might constitute the spiritual
practice: “after you have confessed these failings... firmly resolve to change your life and to

do better”'?!,
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Imitation, 1.19.
Imitation, 11.3.
Imitation, 11.10.
Imitation, 111.15.
9 mnitation, T11.54.
120 mmitation, 1.19.
121 Imitation, 1V.7.
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His spirituality of the examination of conscience includes the reception of the
Eucharist. Though the Eucharist occasions many graces, most obviously that of “a sharing in

the intimate fellowship with Jesus™'**

, Kempis suggests that it contributes to a more attentive
and critical appraisal of one’s life. He writes that the reception of Holy Communion will help
the person to be more “watchful against all the temptations and deceits of the devil”'®. In
this way, the turn inward, one of the constitutive and fundamental aspects of his spirituality,
has to evolve, according to the author, in an examined interiority'**. It is not enough to hide
or seek refuge in the recesses of one’s heart. Kempis asks more; the reader is encouraged to
identify movements in his or her interiority and to question what seems good and holy. But
this is not all. According to the spiritual writer, one of the fruits of such a spiritual practice is
that “[the one] who honestly examines his own behavior would never judge other people
harshly”'®>. The examination of one’s life ought to lead to a kinder, gentler judgement of
others. In essence, it produces love towards another.

Though Kempis never summarizes his thinking, giving us, as it were, a core
expression of his spirituality, he does on occasion indicate how he understands a truly
spiritual person. These are privileged textual moments that allow us to glimpse the more

central elements of his spiritual vision. The following observation is one such example:

The person who knows how to walk by an inner light is not overly influenced by
his surroundings, and he needs neither special places nor special times of prayer.
A person who can quickly focus inwardly is at one with himself, because he
never completely loses himself in his outside affairs. He is not distracted by such
things, nor does occasional necessary business sidetrack him, but he adjusts
himself to such things as they come'?.

This is a remarkable passage: the truly spiritual person is one that can live a deep
inner life in the midst of others. Such a person is hardly one who shuts out others, avoiding
the company of other men and women, but rather one whose inner life is so developed that
outside affairs do not distract him or her from communion with the Lord. He or she is
interiorly free, capable of responding to demands of life with agility and simplicity. This

appears to constitute what we might call a Kempean turn inward.

12 Imitation, IV.10.
123 Imitation, IV.10.
'2* Writing on the practice of self-examination, Van Engen suggests that the practice “served as a kind of basso
continuo that underlay and sustained nearly all other spiritual and communal exercises among the Modern Day
Devout”. See, Van Engen, Sisters and Brothers, 296.
1257 ..
Imitation, 1L.5.
126 Imitation, 11.1.
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2.2. Spiritual growth and progress

As important and ubiquitous as the topic of interiority is in the Imitation, it is
exceeded in importance by the author’s insistence on making progress in the spiritual life'*’.
One of the more famous lines that expresses this topic is his appeal to “uproot every year a

single fault”'®.

There is no question that this phrase captures well his spirituality, recalling
his eminent pragmatism. Moreover, he encourages the reader to have a plan, a life-project so
to speak, and to follow that plan to grow in virtue. According to the author, the Christian is
one who has a daily occupation: “to strive to master ourselves and daily to grow stronger and

to advance from good to better”'*’

. Though one can detect in his thinking the emergence of a
more modern subjectivity which involved the refashioning of the self, Kempis never
imagines this growth outside of a relationship with Christ. Growth is a grace; it is the fruit of
a relationship with the Lord. This is cogently articulated in the words that the author has

Jesus declare to the disciple: “I have come to make you a better person”'’

. Progress in
Christian life is nothing short of a response to the call of Christ.

As one could expect from the style and the compositional nature of the book, this
topic receives a variety of descriptions. Though lacking systematization, it is possible to
reunite aspects of his thinking on this issue in two categories. First, progress is conceived

relationally; second, it leads to indifference or spiritual freedom.

a. A movement into deeper relation with God that comes from God

Given the pragmatic and concrete tenor of the Imitation, one might be tempted to
consider the call to progress in the Christian life as the result of one’s own personal effort.
Though effort and work are requisite, Kempis’s spirituality is not a harbinger of renaissance
humanism. The governing narrative in his mind is not the emergence of a new, refashioned
humanistic self, but the story of salvation. Jesus, the one who became “the most humble and

157131

abject of al in order to save the human person, forms the center of Kempis’s reflection on

2" In his review of the literature more directly associated with the houses of the Common Life, Van Engen

reports that “few phrases appear so often in their lives and spiritual treatises as progress in virtues”. I believe the
same affirmation is apropos to the /mitation. See, Van Engen, Sisters and Brothers, 2677.

128 Imitation, 1.11.

2 Imitation, 1.3.

B0 Imitation, TV..12.

B Imitation, T11.13.
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growth in the spiritual life. Thus, even before the disciple says “yes” to the Lord, it is Jesus
who says “yes”'*%; he is the one who “has stooped to serve us”'*.

The primacy of God’s action on behalf of the believer is made explicit in his
reflection on the Eucharist and on God’s word. The sacrament symbolizes the divine
initiative and desire for communion with the human person. In his book on the reception of
the Eucharist, the author reminds the reader that it is Jesus who calls the person to receive
Him in the bread and wine: “It is only out of my goodness and grace that you are allowed to
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approach my table... It is I who have called you” ”". The disciple learns that Jesus becomes

present in the Eucharist because it is His desire: “you do this because you want to'">’

,and in
another chapter of the same book, the disciple grasps God’s pedagogy in the Eucharist: “You
want me to receive you, you want me to be one with you in love”'*®. The Eucharist is the
outstanding symbol of God’s desire for intimacy and communion, and it gives the disciple the
strength to live his or her life of discipleship. Though Kempis does not advocate explicitly
for frequent reception of it, that conclusion is hard not to deduce from his considerations'’.
Similarly, special attention is given in these treatises to the place of God’s word as
that which produces growth in the believer’s life. The author, a person so accustomed to
texts and words, clearly understands the power of God’s word'*®. As a kind of general
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principle, he offers that “God’s word speaks to us in many ways” >". Moreover, the effect of

hearing God’s word is real: “when the word speaks to us, we are set free”'*’. And it need not
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be a flood of words: “but if he speaks only one word, consolation is great Similarly,

God’s word is clearly efficacious: “The person I speak to will quickly become wise and will

progress far in the spiritual life”'**,

In addition, prayer for the monk from the Windesheim
congregation is a sharing of one’s personal words with the Lord. In essence, prayer is a

conversation, a talking with the Lord'®, but it is something that one learns how to do: “to
g g
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Imitation, 111.9.

Imitation, 111.10.

4 Imitation, TV.12.

135 mmitation, TV 2.

138 mmitation, TV 4.

37 Such is the conclusion of Duhr, “Communion fréquente”, in DSp 2:1267.

3% As Von Habsburg argues, “the modern devout had always retained a keen sense of the power of the written
word, exemplified by their prolific manuscript copying”. See Von Habsburg, Catholic and Protestant
Translations of the “Imitatio Christi”, 243.

139 Imitation, 1.5.

19 mmitation, 1.3.

Y Enitation, 11.8.

2 Imitation, 111.43.

"3 Imitation, 111.11,108.
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know how to talk with Jesus is a great art”'**.

As a result, growth in the spiritual life, correctly understood in the Imitation, proceeds
from the salvific action of God in the person; it is a grace given: “you receive it [heaven’s
grace and God’s comfort] so that you may grow in virtue and humility”'*. Though
understood as a grace from God, Kempis’s preferred way to talk about growth in the
Christian life is by way of the virtues. And first among these is love. Kempis consistently
reminds the reader that love of God and others is what defines the Christian life: “The person
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who is truly great has great love Love is a central theme of his, and it informs his

thinking on Christian practices. For instance, he glosses abnegation as that by which one
“redirect[s] love from yourself to others”'*’. The strength, however, of his reflection on love
is his capacity to descend to the concrete, even quotidian details of life to point out how one
might go about living a life of love. For instance, with a person that is experiencing
difficulties and temptation, he counsels: “never deal harshly with others who are tempted”'**.
Kindness and patience are the way to deal with those that suffer. Attuned to the difficulties
of community life, love is often represented as a respectful non-judgmental attitude towards
others. As such, the author encourages the reader to “not entangle yourself in things that do
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not concern you” , and to learn “to keep silent about others and not to believe the gossip or

daalSO

spread it aroun . And in times of trial or severe difficulty, the spiritual writer suggests:

“hold your tongue. Let no rash word slip from your mouth that may shock or disillusion those

little ones who are new to the spiritual life”"".

His advice is sound, practical, and
convincing. He descends to the concrete and quotidian situations of life to show that it is
there that virtue, especially love, has to take root.

Though not recognized for proposing a spirituality of service, a more complete picture
of his insistence on growing in the spiritual life allows us to see the importance of this aspect
of Christian living. For example, he offers the following criterion: “yet to serve the needy a

99152

good work may be put aside or exchanged for a better one” °. Though it is not clear what he

means by putting aside a good work, the primacy of responding to another in need is

4% mmitation, 11.8.

S Imitation, 111.49.

Y8 Imitation, 1.3.

Y7 Imitation, 111.39; according to the analysis of Debongnie, “il [I’amour] est la raison et le but des exigences de
I’abnégation intérieure”. Debongnie, “Les Thémes”, 322.

" Imitation, 1.13.

" Imitation, 1I1.25,

50 Imitation, 111.45.

B! Imitation, 111.57.

52 Imitation, 1.15.
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unambiguous. And in other passages, the call to serve others is unmistakable: “serve others
with works of love”'™*; likewise, he reminds the reader that he or she “has come to serve and
not to rule”’>*. At other times, his challenge is more blunt: “stop being enamored of
yourself”'> and place yourself at the service of all'>®. His logic is simple: you must give all
to receive all. Likewise, in times of difficulty and distress, the surest way to extricate one’s
self from feelings of desolation is to “take refuge in humble tasks” and “to refresh yourself in
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good works Even the celebration of the Eucharist is an occasion to be helpful. In a

passage directed to priests, the author implores ordained ministers to “seek to be helpful to

others rather than to indulge [their] own devotion™'*®,

But perhaps the most important
expression of service is the one which he frames as the natural consequence of imitating
Christ: “those who follow you truly love the world and others through you...and whatever
good they find in God’s creation, they refer it all back to you™'>’,

This observation, that those who love Jesus will truly love the world and others,
brings us to the central element of these four books: the imitation of Christ. Kempis’s call to
grow is fundamentally Christological. It is to be constantly seeking Jesus in prayer, in
silence, and in the inner recesses of one’s heart. To find Him and hear His voice in one’s
heart is to imitate the Lord and to grow in love, humility, and service to others. To imitate
Christ is to model’s one’s life after his and accept suffering as he did'®’. Though short on
references to Jesus’ earthly ministry, he is never reticent on the passion. He tirelessly directs
the reader’s eyes to the crucified Jesus, because looking at him on the cross will provide sure
aid to continue on the Christian journey: “a religious person who trains himself intently and
devoutly in the holy life and Passion of the Lord will find everything he needs, and he will

find it in abundance”!®!

. The passion of the Lord is the point of departure and, paradoxically,
the point of arrival for the faith, since for him “everything is founded on the cross”'®>. Thus,
to imitate Christ is to contemplate the cross and to live like He did in his patient, loving

acceptance of the Father’s will. In one of the more tender expressions of dialogue in book
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Imitation, 1.15.
Imitation, 1.17.
Imitation, 111.11.
Imitation, 111.13.
Imitation, 111.51.
8 Imitation, 1V .10.
9 Imitation, 111.34.
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241.

1! Imitation, 1.25.
12 Imitation, 11.12.

115



3. DEVOTION IN THOMAS A KEMPIS’ IMITATION OF CHRIST

111, the disciple says to the Lord: “Let your servant be trained by the example of your life”'®.

This is the path that Kempis delineates for his reader to grow in his or her Christian life: the

imitation of the Lord.

b. Growing in spiritual freedom and indifference

In addition to characterizing progress in the Christian life as the imitation of Christ,
Kempis proposes that growth involves an experience of inner freedom or indifference. This
spiritual freedom occurs on two relational levels: with others and with God. For instance, in
social relations, the truly fervent person is the one that “bears all things well”'®. Or, in an
even more plain and quotidian expression, such a person is ready for anything'®.
Descending to even more concrete human experiences, Kempis describes the spiritual person
as one “who has great peace of heart [and] pays no attention to either praise or blame”'®.
This spiritual freedom also characterizes the disciple’s relationship with the Lord. Namely,
the truly mature Christian can arrive at such an interior freedom where sadness, pain, and
other disquieting spiritual experiences do not occasion fear, but rather are accepted as part of
the relationship with the Lord. As an example, he writes: “nothing given by the most high
God is insignificant. And if he should send you pain and sorrow, you ought to be thankful,
too, for whatever he permits he does for our own good”'’.

As a way to help the reader make this journey towards greater freedom, Kempis
draws from the tradition of pilgrimage as a metaphor for human existence'®®. He proposes
that the reader adopt the subjectivity of a pilgrim as a kind of imaginative aid to consider
anew what it means to be a Christian. As is his custom, he directly addresses his reader: “if
you wish to make progress, think of yourself as a stranger on earth, as a pilgrim. You should

99169

become a fool for Christ if you wish to lead a religious life His language could not be

clearer: to grow and make progress is to adopt new categories to think of one’s life, and the

'S Imitation, 111.56.

14 Imitation, 1.25.

15 Imitation, 1.25.

16 Imitation, 1L.6.

187 Imitation, 11.10. Phrase that evokes the Letter to the Romans: “We know that in all things God works for the
good of those who love him, who have been called according to his purpose” (8:28).

' See, Solignac, “Pélerinage”, in DSp 12/1%:892.

' Imitation, 1.17; it is relevant to point out that Peter Hans Kolvenbach identifies this very passage from
Kempis as one of the sources for Ignatius’ desire to be esteemed as a fool for Christ. See, Kolvenbach, “Locos
por Cristo”, in Decir... al “Indecible”, ed. Ignacio Iglesias (Bilbao-Santander: M-ST, 1999), 115-131, 122-123.
For more on the tradition of “fools for Christ”, see Frangois Vandenbroucke, “Fous pour le Christ — en
occident”, in DSp 5:761-770.
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category of pilgrimage captures the freedom, indifference, and single-minded pursuit of God
so central to his spirituality. The author makes more explicit his thinking further on in the
same book: “Keep yourself as a pilgrim and a stranger on earth, a person to whom the affairs

of the world mean nothing apart from Christ”' "

. Similarly, in the first chapter of his second
book, he proposes this same paradigm: “The world is not your permanent home; wherever
you may be you are a stranger, a pilgrim passing through”'’'. Likewise, in the book on
spiritual consolation, the author returns to the image of a pilgrim, elevating the importance of
the idea by placing it in the context of the first Christian community: “Peter instructed the
faithful followers of Christ to keep themselves as strangers and pilgrims in this world”'"%,

He knows that the journey is arduous and long, and for this reason, he offers a
plethora of lucid observations on the topic of human weakness. Difficulties are inherent and
inescapable, and never pretending to over-idealize Christian life and progress in it, he
recognizes that growth, at times, hardly occurs. What is more, he understands human
resistance to it. For example, should one feel a diminution in fervor or spiritual feelings, his
counsel is clear: “all is not lost if you sometimes feel less affectionate toward me and my

99173

saints than you would like” "°. As important as feelings are for the spiritual experience, he

relativizes their importance: “You must not judge according to the way you feel”'””,
Similarly, the desire for growth often betrays the Christian, and this is not a problem: “my
dear friend, your desire for virtue cannot always remain at a fever pitch, nor will you always

99175

hold steady in a lofty flight Though the book may seem to operate at a high pitch, the

author never lets the reader deceive himself or herself. Even temptations are not a problem:

“if you feel yourself set upon or badly tempted, still all is not lost”'’®

. And should one give
in to temptation, he reasonably suggests: “How can you always carry on in unwavering virtue
when Lucifer could not while he was in heaven nor could Adam while he was in

paradise?”'"”.

Though the appeal to grow is never lessoned, it is tempered by a realism
whose function is, quite paradoxically, to create freedom. He helps the reader accept his or
her reality in which desires fluctuate and temptations often overcome us. In short, his work

not only advocates spiritual freedom and indifference, but the reading of it is a veritable
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Imitation, 11.1.
172 Imitation, TI1.53.
173 Imitation, TIL6.
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formation in these two qualities.

In summary, freedom and spiritual indifference express Kempis’s understanding of
growth in the spiritual life. The experience of them are sure indicators one’s progress in the
spiritual itinerary of the imitation of Christ. Yet more than simple markers, I would suggest
that they represent his vision of the pinnacle of the spiritual life. In other words, the culmen
of Kempis’s spirituality is the spiritual freedom to accept all of life as if it were from the hand
of God. Though his book does at times employ a more mystical or nuptial language
regarding union with God'”®, the depth of his spirituality is not to be found in an ecstasy of
union with God'”. Rather, it is to be found in his constant summons to grow in internal
freedom. An observation of his on “true” contemplatives is indicative: “This is why there are
so few contemplative men and women today: very few people know how to let everything

they do in this world flow from their love of God”'®

. The truly mature Christian is not one
who dissolves into a kind of mystical union with the Lord, but the one who is free to receive
all of life from God. The ultimate point of progress in the Christian life for this author is to
be able to say that “whatever He permits He does for our own good”'™.  Spiritual

indifference and freedom take us to the center of Kempis’s spirituality.

2.3. The grace of devotion

The previous two sections of this study are important not only in that they indicate
two major themes of the Imitation, but they also provide the hermeneutical framework in
which devotion is situated. Devotion is a grace that has everything to do with the
development of a fuller, richer interiority. Also, devotional practices, mentioned throughout
the four treatises, are invoked and emphasized in so far as they deepen one’s interior life.
Both of these aspects of devotion as an expression of the interior life will be treated with
more detail in this section. Similarly, Kempis does not separate devotion from his governing
insistence on growth and making progress in the spiritual life. On a very basic level, this
means that devotional practices should be undertaken in so far as they contribute to progress

in the virtues. The litmus test for everything in the spiritual life is growth. This too applies

'78 A beautiful example of this can be found in II1.21.
17 Attentive to the biographical resonances in the book, Debongnie suggests that Kempis was a mystic, but
refrained from relating those experiences: “Moins soucieux d’introspection que de vérité utile, il ne songe pas a
raconteur ses ascensions mystiques”. See, Debongnie, “Les Thémes”, 328.
180 ;. .

Imitation, 111.31.
8! Imitation, 11.10.
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to the grace of devotion. In his thinking, this grace involves a spiritual itinerary in which one
moves beyond the sensible manifestation of feeling God’s presence into the desire to do
God’s will. The context that contains the majority of his uses of the term suggests that in the
Eucharist the believer is in the privileged place to both feel God’s presence and experience
the desire to do His will.

These are the broad outlines of devotion across the four books. However, a full
analysis of it only emerges with greater clarity with an investigation into another spiritual
movement that he describes: consolation. With the topic of consolation, another important
aspect of his spiritual exposition emerges. As a kind of sub-narrative to that of imitating
Christ, his book is a primer on consolation, offering a kind of pedagogy for the reader on it.
Consolation’s similarity to and difference with devotion will not only point to the
fundamental aspects of his spiritual theology, but it will also indicate what may have been the
spiritual terrain from which Ignatius was to forge his comprehension of and language on both
of these realities. To begin the study of devotion I will first establish the nature of

consolation.

a. Consolation: a pedagogy for an internal spiritual experience

Kempis’s Imitation presents a remarkable exposition of the theme of consolation in
the spiritual life'®; all four treatises of his text address this spiritual experience in a range of
ways' ™. He uses the term in its noun form no less than one hundred and two times'*.
Though one might expect Book 111, titled “on Interior Consolation”, to present the majority of
uses and the greater elaboration on it, it is actually Book II “on the Interior Life”, with 33
uses of the term in 12 short chapters where Kempis most concentrates his thinking on
consolation. The closest approximation in the four treatises to a definition of the experience
is offered in Book IIl. There he writes, in the voice of the Lord, “I usually visit those I love

95185

in two ways... one by way of temptation, the other is by consolation Though thin on

"2 An indication of the importance of consolation in the text is suggested by the title in French of L internelle
consolation that was found in “plusieurs éditions incunables”. See, Debongnie, Huijben, L auteur ou les
auteurs de “L’Imitation”, 7. Also, Debongnie brings this very revealing detail about how Kempis was
remembered in the the monastery: “Et la chronique du Mont-Sainte-Agnés disait semblablement du défunt
Thomas: “Mire consolativus””. Debongnie, “Les Thémes”, 324.

'3 Considering the 15th century as a period extremely rich in texts on consolation, Marcel Viller provides a
brief overview of the way consolation figures in all of Kempis’ works. See, Viller, “Consolation Chrétienne”, in
DSp 2:1611-1617, on 1614-1615.

184 Storr, ed., Concordance, 84-86.

185 Imitation, 111.3.
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details, the observation suggests that consolation is one of the ways that God makes His
presence known and felt. Kempis’s main concern regarding this divine visit seems to be with
its origin; he is less concerned, if at all, with elaborating upon its sensible manifestation or
upon the finality of such a visit. In fact, in no part of his text does he provide synonyms for it
nor a description of its nature. Though it is a visit of the Lord’s presence, Kempis does not
indicate the experience as revelatory of anything other than that. The point of inflection
throughout the four books is its origin as external to the person. For instance, it is Christ and
God’s word that lavishly provokes consolation'®, and this is why the disciple opens Book III

7

imploring a word from the Lord for his or her consolation'®”. Yet, as evident as all of this

may appear, the disciple has to learn to seek the consolation that proceeds from God’s
presence and word. This is the pedagogy that he proposes to the reader: an itinerary of
discovering the consolation that comes from God.

The first step in this process is to recognize that consolation can come from various
sources. The author demonstrates this by the range of adjectives that he uses to describe
consolation. There is outward or external consolation, which actually impedes the inner

consolation that comes from God'®®. He also describes consolations that are “worldly”'",

95190 95191

“earthly” ™", and “human Regarding these, the author reminds the reader that any

consolation that comes from anywhere other than God is hollow or worthless'”>. The

consolation that comes from God is “heavenly”l%, “divine”'”*, “inner”'”, and “spiritua

119
On rare occasions, in fact only three, will Kempis indicate consolation as a grace'’’. More
than describing or analyzing the nature of these consolations, Kempis seeks to move the
reader from the external, worldly, or human consolations, consolations which do no last'®,
into an experience of, or search for, those that come from God. Accordingly, he alerts the
reader to the tendency to turn to others for comfort and consolation instead of looking to God

for it'””. The smallest hardship frightens the disciple and typically occasions a search for a

136 mmitation, 111.43.

187 Imitation, 111.1,2.

138 mmitation, 1.10.

13 mmitation, 111.26.

90 mmitation, TI1.53.

191 Imitation, 111.40.

192 Imitation, 11.5.

193 Imitation, 11.9; 111.30, 59.
9% mmitation, 11.9.

95 Imitation, 1.10,25; IV 4.
196 Imitation, 11.10.

Y7 Imitation, 11.10; 1115, 7.
198 mmitation, TI1.23.

199 Imitation, 1.11.
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word of consolation from anyone*”. In light of these very understandable human proclivities
to avoid difficulty, he encourages the reader to look for consolation from God alone: “When
you look for consolation from nothing but God, then you begin to know God perfectly”*’".,
This is Kempis’s pedagogy: to form the reader to look exclusively to God for consolation.
And in order to arrive at this point in one’s relationship with the Lord, he encourages the
reader to imagine God’s largess with this heavenly gift: “heavenly consolation is promised to

95202

us... and divine consolation is to help us God is the giver of all inner consolation, and

203 204,

this consolation is a help against all trials and obstacles””. As such, one can pray for it™ ;
however, this is never framed as a prayer for the grace of consolation.

In this pedagogy for recognizing divine consolation, Kempis identifies patterns of this
heavenly visit, thereby helping the reader to be attentive to its coming and going. For
example, should a person be deprived of consolation, one ought to examine his or her prayer,
since often a spiritually careless or tepid person “lacks inner consolation and cannot find it

293 But the lack of consolation can be interpreted in other ways as well. For

anywhere else
instance, its absence, rather than turning the person back in on himself or herself, can be
nothing more than a prelude to its advent in a much more potent form: “when you no longer
feel God’s consolation, do not despair right away. With humility and patience, wait for the

95206

heavenly visit, for God will return a richer consolation to you Not only is the lack of

consolation a portent of its immanent arrival, it can simply alternate with temptation:

“usually, temptation is a sign of consolation to follow”*"’

. In this way, though Kempis does
not detail the nature of the experience in and of itself, he does describe the global spiritual
reality in which consolation, a transient spiritual experience, alternates with spiritual aridity
or temptation.

Though an important part of his understanding of the interior life, its secondary place
in relation to Christian virtues is consistently highlighted. It is never more important than the
virtue of patience or humility. The goal of the Christian life is not to experience consolation,

but to love, blessing God in times of trials and in consolation®”. The spiritual experience can

follow temptation, but if not, Kempis encourages the reader to endure, even to opt for
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adversities and difficulties in place of consolation, since this is to be more like Christ. Here
the centrality of the cross colors and informs his thinking on this spiritual reality. To imitate
Christ is to bear one’s cross as He did, and in such an act, under the weight of one’s cross,

every “burden will be changed into a divine consolation”".

Yet, Kempis never interprets
consolation as a sign or a confirmation of one’s configuration with Christ. Although it is a
sign of a rich inner life with God, it is never read as an indicator of progress in or movement
towards Christ. Though the idea that “our progress does not depend upon consolation'?, is
a very reasonable one, it is striking that in his thinking consolation appears as an isolated gift
from God, curiously disconnected to the larger spiritual movement of the person and his or
her living of the virtues. This is made more apparent in another passage where again he
reduces its importance in the spiritual life, equating it with visions, a spiritual experience of
no consequence to Christian living: “a person’s worth is not measured by visions or

consolations™?!",

Such a statement borders on the visit, nevertheless it is surprising to find
that this spiritual experience, understood as a visit of God to the believer, does not have a
more articulated place in the following of Christ.

In summary, it is possible to identify four essential aspects of consolation in his
spiritual system. First, though he appears disinclined to call it a grace, it is one of the ways
that God visits the person. As a result, consolation is the feeling or internal sentiment by
which God manifests his presence to the person. Second, Kempis reminds the reader that all
kinds of consolation abound in the experience of the Christian; the hard work is to look only
for that which comes from God. Though without providing clues as to how to do this, the
author animates the reader to look for heavenly, inner or divine consolation. Third,
consolation is not a lasting spiritual experience; it comes and goes, alternating with
temptation, the other way that God visits the person. Finally, consolation is always
subordinate to the Christian living of patience, humility, and love. Configuration to Christ is
the goal, but the author never connects consolation with the larger movement of imitating

Him.
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b. Devotion: a grace given that lasts in one’s interior

Though used less frequently than “consolation”, “devotion” is a term of significant
depth in the Imitation. With a total of forty-three uses, twenty-nine of them occurring in

Book IV — the book that primarily deals with the reception of the Eucharist*'?

— Kempis
employs the term in multiple contexts of the spiritual life. Globally, and very much in accord
with the tradition that precedes him, the term designates the movement between God and the
human person. Within the broad relational terrain of the term, Kempis gives prominence to
its meaning as that which highlights God’s action in the life of the believer. For example, the
author has the disciple ask: “Where is this devotion?”. The answer comes without hesitation:
“Surely, in your sight and in the sight of your holy angels, my whole heart should burn and

9213

weep for joy”” . Similarly, in a passage in Book III titled “a prayer asking for the grace of

devotion”, the disciple cries out for God, exclaiming to the Lord that “I am nothing without
you”. The disciple also beseeches: “do not turn your face from me, do not delay coming to
me, do not take away the consolation of your love, lest my soul be like a parched land, thirsty

»214 " This highly emotional and relational language indicates the grace of devotion as

for you
the felt experience of being with God, before His very face. Additionally, in this same
prayer, drawing from the spiritual tradition that associates devotion with doing God’s will —a
clear allusion to Thomas Aquinas — Kempis invites the reader to beseech the grace to do just
that: “O Lord, teach me to do your will”*"*>. Consequently, in this brief passage styled as a
prayer for the reader, Kempis implies that the grace of devotion is both the experience of
God’s presence as well as the desire to do His will.

The author reveals the importance of devotion by the number of passages which
indicate its status as a grace, and as such, that which one is to pray for. Also, in language not
unlike that of St. Bernard that equated devotion with a balm or perfume, the disciple implores
God: “pour forth your grace from above; water my heart with heavenly dew; send down the

waters of devotion”?!'®

. The importance of the grace of devotion comes into sharper focus in
the dialogical structure of the third and fourth books where Jesus instructs the disciple to

implore it. For example, Jesus addresses the disciple in these words:

12 Storr, ed., Concordance, 133-134.
23 Imitation, IV.11.

24 mmitation, T11.3.

25 mmitation, T11.3.

28 mitation, T1.23.
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Seek persistently the grace of devotion, ask for it earnestly, look for it patiently

and confidently, accept it thankfully, hold onto it humbly, use it with care, and

leave the time and manner of this heavenly visit to God until he comes to join
217

you~ .

Likewise, in another passage, Jesus encourages the disciple: “you must wait for the

218 It is such an important aspect of

grace of devotion with firm hope and humble patience
the relationship with the Lord, that in another section of the text, Jesus reminds the disciple:
“if you do not have this grace but instead feel yourself to be dry, keep on praying, sighing,
and knocking at my door. Do not give up until you are made worthy of receiving some crumb

95219

or drop of saving grace Albeit a crumb or a drop, devotion is crucial to the life of the

believer in Kempis’s vision; one is to pray persistently for it. It is a saving grace, or as the
author suggests in another passage, it is “the reward of being with you”**’.

It does seem significant that Jesus instructs the disciple to pray for the grace of
devotion. This would seem to convey the importance of the spiritual reality, a status not
accorded to consolation — Jesus never instructs the believer to ask for the grace of
consolation. It would also suggest that Kempis sees devotion as that which originates on the
divine side of the relationship®*'. This line of thinking aligns with that of Thomas Aquinas:
God is the chief cause of it. God acts first, visiting the person, and provoking in him or her
the desire for this grace. As a manifestation of God’s presence to the disciple, is not unlike

2

consolation®*?. But a close reading of his text suggests that he understands the two spiritual

realities differently™*.

First, devotion is a broader, deeper, and more encompassing spiritual sentiment than
consolation. For instance, where consolation is transient, devotion lasts. As an example, the
author criticizes those that only carry their devotion in books and not in their hearts***. The

implication is that devotion can reside in the interior of a person, in a way globally

orientating the person in his or her life. Similarly, Kempis reminds the reader that “if our

27 Imitation, IV.15.

218 Imitation, IV.15.

2 Imitation, IV.12.

2 Imitation, TV.17. Though it does seem to be the case, as Tinsley points out, that “no precise judgement is
possible” regarding how Kempis understands the concept of grace, it does seem to be that which sanctifies and
elevates the person to God. See, Tinsley, The French Expressions, 123.

! [Tallae q. 82. a.3.

g grace de la dévotion, c’est la visite de Dieu et la consolation”, in Puyol, La doctrine, 540.

> Though conscious of the depth and magnitude of Puyol’s study on the Imitation, and very much indebted to
his research, his observation that “l’auteur... emploie indifféremment, pour designer la suavité spirituelle
accordée a ’amour fervent par la bonté divine, les termes consolation, grace, dévotion, joie” is where I diverge.
I will attempt to show that there is a difference between consolation and devotion. See, Puyol, La doctrine, 536,
note 1.

224 Imitation, 111.4.
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spiritual progress relies on outward observances, our devotion will not last™**,

Again, the
language suggests that devotion endures, even permeating the life of the person, especially
the one who cultivates the inner life. The indication that devotion can remain with the person
suggests that this spiritual grace refers to a deep religious sentiment that can accompany the
person, indicating that he or she lives in relationship with God**. His thinking very much
evokes that of St. Bernard who suggested that devotion is akin to a peaceful guide or a joyful
calm that permeates the person. It seems to enfold the believer. Receiving the Eucharist is to
receive God’s very life, which the author understands as “to receive the great grace of
devotion and the love of doing what is right”**’. This is the grace of devotion: the experience
of being in relationship with God with the concomitant desire to serve Him**®, Simplifying,
it involves a feeling that moves the person to realize that which God is calling him or her to
do.

Second, in addition to comprising a more lasting and pervasive spiritual sentiment
indicative of one’s relationship to and life before God, devotion appears to contain a finer or
nuanced revelatory dimension. For instance, in addition to affirming that it can abide with
the person, Kempis seems to understand devotion as a spiritual experience that can increase.
As an example, the disciple declares that upon frequently receiving Holy Communion, “the
intensity of my love and my devotion to you may ever increase”**’. And if it can increase, it
can also decrease. One such way it can diminish is by “prying too deeply into” aspects of the
faith®’. Its abiding with, increasing or diminishing are all details that suggest that it is a
variable, even fluctuating spiritual experience. Not unlike consolation it alternates, but its
movement appears much less drastic than that of consolation. Whereas the alternation of
consolation alerted the person to the presence or absence of God, the increase or decrease in
devotion points to a revelatory dimension much more nuanced. Such movement may suggest
that it is a kind of language that God uses to communicate how the believer is progressing in
his or her relationship to God. Globally, it does appear for Kempis that consolation is the

sign that God is present, whereas devotion appears as the more nuanced sign of how to be
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Imitation, 1.11.

Puyol refers to the grace of devotion as a disposition of the soul. See, Puyol, La doctrine, 540. The author
refers to the distinction between accidental devotion, that is, the sensible feeling of God’s presence, and that of
substantial devotion, that of the disposition to do God’s will. He then argues that Kempis, eminently practical,
does away with the distinction between the two, making the grace one integrated experience.

227 Imitation, TV.1.

2281 follow Puyol closely here: “Notre pieux livre représente 1état de I’ame fervente, vivante en communication
constante avec Dieu, et favorisée de la grace de la devotion”. Puyol, La doctrine, 540, note 1; emphasis mine.
2 Imitation, TV 4.

20 Imitation, TV.18.

125



3. DEVOTION IN THOMAS A KEMPIS’ IMITATION OF CHRIST

with God and further know His will.

c. Devotion and devotions to advance in the spiritual life

In addition to being a grace given by God, Kempis understands devotion as that which
forms part of what the person can do to move closer to God. More specifically, it is a way to
be in God’s presence and a concrete spiritual practice that one performs to move closer to
Him. As a way of approaching God, Kempis’s thinking, albeit thin on elaboration, transmits
the idea that one ought to be with God in or with devotion. For example, commenting
generally on the spiritual life, the author refers to the Holy Fathers as examples of devotion in
prayer”'. The idea seems to be that they were men of ardor, fervor, and great desire.
Similarly, when it comes to the reception of the Eucharist, he alludes to all of salvation
history in order to remind the reader of the great love and devotion with which it is necessary

232 In this same book, he characterizes the saints as those that

to approach the sacrament
lived with ardent devotion®>. Though the author does not expound upon on this, the idea
seems to be that devotion constitutes a kind of internal spiritual climate that the person can or
should generate in prayer. The point seems to be simple, and one that his reader would have
understood: devotion is the way that one is with God.

In other contexts of the book, devotion is also invoked to refer to those practices
which the believer carries out to cultivate his or her relationship with God. Here Kempis’s
thinking is nuanced. He is critical of devotional practices principally because, in his view,
they may not change the person. One particular practice that seems to have vexed the monk
from St. Agnes were pilgrimages. In the first treatise, he writes: “few people are made more

holy by visiting churches and shrines”***

. Similarly, in his book on the Eucharist, he comes
back to this issue: “Often curiosity and the desire to see new things lead people to make
pilgrimages. They seldom change their lives as a result, though, especially if they run from

place to place with no real change of heart™*’,

His criticism is clear: devotional practices
often do not produce any change. The point of inflection in all of his spirituality, making
progress, informs his thinking on devotions and devotional practices. And in one very

striking passage of Book IV, one directed towards priests that offers concrete counsel on how
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to say mass, Kempis writes: it is more important “to seek to be helpful to others rather than to

indulge [your own] devotion”*°.

The criterion is clear and simple: being of service to
another is more important than satisfying your own personal spiritual exercises.

Coupled with this metric of making progress in the Christian life, he insists that
devotions be private. Very much in line with his emphasis on interiority, he encourages the
reader to do them, but to “keep your private devotions to yourself”>’. In the same context,
he argues for moderation in devotions, alerting the reader to the danger of private devotions

that are indiscreet®: “some unwary people have brought themselves to ruin through private

#2399  As such, moderation,

devotions... they followed their hearts instead of their reason
reason, and discretion form a part of one’s spiritual exercises of devotion.
Although he offers criticism of and criteria for discerning and examining devotional

activities, Kempis very much encourages a simplified practice of them>*’.

His emphasis on
interiority is not such that it excludes some external configuration. He extols special feast
days as times of devotion which require more careful preparation®*'. In a passage where he
warns the reader that often the evil spirit seeks to thwart or impede devotional practices, he
lists a number of them. They include honoring the saints, remembering the Passion, recalling
your sins, keeping watch over your heart, and firmly resolving to advance in virtue**>. In
deep accord with the spirituality of Modern Devotion, Kempis highlights those practices
which foster a deeper interiority and progress in the spiritual life. This is the litmus test for
Kempian devotion: advancing in virtue. As such, a devotional practice is one that
strengthens one’s relationship with the Lord. Although he does not use the term

“discernment” in the context of devotions***, his text offers criteria for an examination of
9

them.

2 Imitation, TV.10.

27 Imiation, T11.7.

2% Spaapen, “Imitation de Jésus-Christ (livre) — doctrine spirituelle”, in DSp 7/2%:2365. The author suggests that
the book, “with rare perspicacity” highlights the dangers of a disordered attachment to sensible consolation
(2369).

2 Imitation, T11.7.

9 Following O’Malley: “The Imitation explicitly and implicitly called for a simplification in the practices of
the devout life”. See, O’Malley, The First Jesuits, 266.

! Imitation, 1.19.

**2 Imitation, 111.6.

23 The Concordance shows only three uses of the noun discernment in the four books. See Storr, ed.,
Concordance, 145. The contexts are 111.22 where God discerns how to give gifts; I11.50 where the disciple
pleads for the gift to “discern between material and spiritual matters”; and I11.54 where Jesus instructs the
disciple that spiritual movements are so subtle that only a truly illuminated discerning person can distinguish
them.

127



3. DEVOTION IN THOMAS A KEMPIS’ IMITATION OF CHRIST

d. The fullness of devotion: giving glory to God

The broad outlines of Kempis’s vision fall within the framework of the tradition that
precedes him. Specifically, devotion is a relational concept, signaling, on the one hand, a
deep religious sentiment given by God which can enfold and abide in the person as a sign of
one’s relationship and profound connection to the Lord. On the other hand, Kempis
highlights practices with which the Christian can move towards God. And on this point,
Kempis provides a new element. He does not only advocate for spiritual exercises such as
praying to the saints, meditation on the passion, or in receiving Holy Communion, but he
provides criteria for the discernment of these activities. They should be private, moderate, as
well as examined to determine if they are, in fact, moving us towards God.

However, in his spiritual system, these two aspects of devotion — the experience of
God’s presence and that which the person does to grow in relation with God — are less
separate than they first appear. It is one relational movement, and it is always dynamic. The
grace of devotion is the grace to be always growing in it. For him, and in accord with the
reflection of Thomas Aquinas, growth in this grace is the ever-growing desire to do God’s
will. This is the trajectory of devotion as Kempis understands it: to experience God in such a
way where one’s whole life becomes oriented to the realization of His will. Curiously then,
his text, the most famous devotional work of Western Christianity, is actually a book that
encourages the reader to go beyond devotion as a feeling into devotion as an ever-deepening
desire to serve God.

This reflection is presented in two stages. First, he offers general criticisms of the
role or the place of spiritual feelings in the interior life. In essence, he is wary of those who
depend upon feeling God’s presence. He asks: “Can we not call all those people mercenaries
who are constantly seeking spiritual consolation?... Where shall we find a person who is

993244

willing to serve God without receiving something in return Similarly, in a very subtle

and penetrating insight, Kempis confronts the reader with the self-interest that often forms

part of the spiritual life: “what [many] so earnestly ask of God, they ask not solely to honor

1”245

him but to satisfy themselves as well”*"”. His general counsel on spiritual feelings seems to

be: “Enjoy them when you feel them, and be thankful for them, but do not seek them out.

99246 I

Chasing after such feelings can consume you. Try, instead, to maintain spiritual calm n

244 Imitation, 11.11.

245 5 . .
Imitation, 111.49.
2 mmitation, I11.6; a similar criticism of spiritual feelings is made in 11.12.
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much the same way, and perhaps reflecting on the immense expansion of the Windesheim
congregation and houses of the Common Life, the author proffers this criticism of those that
desire to live the contemplative life: “One great obstacle is that they rely on signs and
feelings and have little concern about doing away with their own self-centeredness™*’. In the
spiritual logic of the author, spiritual feelings can become attachments, and it is for this
reason that he has Jesus declare in the text: “whoever wishes to walk freely with me must put
an end to all excessive attachments and cling to no person or created thing out of a grasping
self-love™*",

The second stage of this reflection directly outlines the evolution that ought to occur
with and in the grace of devotion. Given that he understands it as a grace that manifests itself
as a deep religious sentiment, Kempis singles it out for a more critical appraisal. He makes
clear that it has a place in the spiritual life, but a place subordinate to other features of
Christian life; his words are unambiguous: “Neither should you consider yourself something
great or especially beloved by God if you happen to enjoy great devotion and tenderness. A
true lover of virtue is not known by such things as this, nor does your progress and perfection

consist of such things™**

. A similar clarification of its place in relation to living a virtuous
life is made in the following passage, one previously cited: “my dear friend, patience and
humility in troubled times are more pleasing to me than much consolation and devotion in
prosperous ones”>’. His hierarchy is clear: humility before devotion. And in a stunning
passage, in the very same chapter in which he invites the reader to seek the grace of devotion,
Kempis writes that Holy Communion offers a pedagogy in which one learns “not to focus on
his own devotion and comfort, but goes beyond all devotion and consolation and seeks the
glory of God”*”'. To go beyond all devotion as a felt spiritual sentiment in order to give
glory to God is the spiritual itinerary that Kempis proposes. Given the pragmatic and
concrete nature of Kempis’s spirituality, to give glory to God is to follow and imitate Jesus,
the very image and reflection of this glory*>*>. Consequently, the grace of devotion can be
seen as comprehending a spiritual itinerary of feeling and doing; it is the movement from the
feeling of God’s presence into the ever-deepening desire to serve God, as Jesus did, with all

of one’s life.

7 Imitation, .31,

2% Imitation, 111.53.

2% Imitation, 111.25.

2% Imitation, 111.57.

51 Imitation, IV.15.

252 See, 2 Cor 3:18; 4:6; see also the introductory commentary on Christological titles in Luis Ladaria,
Antropologia teologica (Madrid-Rome: Comillas, Gregoriana, 1987), 22ff.
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CONCLUSIONS

The objective in this chapter has been to provide a focused study of the Imitation of
Christ, one of the great devotional texts of Western Christianity. To do this, I have read the
work as one text comprised of four sections. In this way, this investigation presents an
interpretation of the work as it was read by the majority of readers, not least of which
includes the reader who is central to this study, Ignatius of Loyola.

The question of its authorship, style and literary genre have helped to disclose the
work’s connection to the Modern Devotion movement. Kempis may not be the most
important writer to emerge from that tradition, but he is certainly its most famous. As such,
his style and genre recall the profound simplicity and pragmaticism of this spiritual current.
The brief survey presented on the theme of interiority, the importance of making progress in
virtuous Christian living, and the experience of devotion recall the central spiritual themes of
the movement from the Netherlands, and they indicate just how prevalent was the turn inward
in 15™ century spirituality.

The conclusions attempt to highlight clearly the fundamental spiritual elements

presented in the /mitation and the itinerary that the grace of devotion presents.

1. An examined interiority and an examined devotion

The topic of interiority is decisive. It is central because for Kempis the turn inward is
the beginning of the encounter with Christ. Moreover, the cultivation of a deep interior life
need not lead to reclusion, rather it can be lived in the midst of external, worldly affairs. The
tradition contemptus mundi does color his language, but this discourse does not exclusively
account for the way Kempis understands interiority. For him it can be lived with others.
Most importantly, it is an examined interiority. The author inculcates a critical, reflective and
probing posture towards the spiritual life. By extension, it is possible to deduce that the

experience of devotion was for Kempis an examinable spiritual phenomenon.

2. Growth in spiritual indifference
Similarly, Kempis’s Imitation is a clarion call to imagine the spiritual life as one of
growth. Again, his Modern Devotion roots permeate his thinking: the Christian vocation is to

grow in the virtues. I believe that this comprehends the strongest argument against the
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tendency to read Kempis as misanthropic. His emphasis on making progress in Christian life
demonstrates his incarnate spirituality which espouses a loving posture towards all of reality.
In essence, a life of patience, humility and love is what the author seeks to instill in the
reader. In addition to progressing in the virtues, growth in Kempis’s spiritual system is to be
found in spiritual freedom and indifference. For the monk from Mount St. Agnes, maturation
in Christian living does not lead to nuptial union with God, but rather to spiritual indifference

where God’s action, in all of its manifestations, is accepted with gratitude.

3. Consolation: the building blocks for a spiritual language

Though hardly a phenomenologist of the interior experience of God, the Imitation
does provide an outline of the spiritual experience of consolation. It is a religious feeling that
signals God’s presence. As important as this affirmation appears, and as ubiquitous as the
term is, | would offer that consolation has a limited connection to the larger movement of
growing in the spiritual life. In other words, though revelatory of God’s visit, it is not
invested with more revelatory content. His chief concern is to distinguish the consolation
that comes from God and that which has its origin elsewhere. As pragmatic as he is, the
author offers no insight as to how to make such a distinction. The only pedagogical help
offered is that consolation alternates with temptation. In short, Kempis’s language on
consolation is simple, but therein lies its value: the building blocks for erecting a more

elaborate system are in place.

4. A grace of feeling and knowing

Unlike consolation, devotion constitutes a more substantial theological and spiritual
reality. First, it is more consistently represented as a grace. In essence, as Saints Bernard and
Thomas observed, it comes from God. He also reveals the influence of the Cistercian Doctor
of the Church when he characterizes it as a more pervasive spiritual sentiment. The language
of “carrying devotion” suggests that the grace of devotion is not only the grace of being with
God, but it is also the consciousness of that relationship. Gifted with this grace, one would
not only feel it, but know it. Thus, the grace of devotion integrates cognitive and sentient

aspects of the person.
5. The devotional practice

The observations on devotional practices in this text are infrequent. Indeed, it is

surprising to note that in what is considered the most popular devotional book of Western
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Christianity, there is so little emphasis on devotions. When mentioned, they are framed by
very clear criteria: they should be private, moderate, and beneficial to one’s relationship with
God. Of singular importance for him is the reception of the Eucharist. The encounter with
Christ in the sacrament is a profound interior experience, and it is in the sacramental context
where he most speaks of devotion. It is as if the privileged place of its occurrence is in the
Eucharist. One ought to approach the Eucharist with devotion, that is, with love, attention,
and reverence, and equally prominent in his reflection is the idea of devotion as a grace given
in the sacrament. Though its connection to the Paschal mystery is only implicit, it does seem
to refer to the gift of God’s self to the believer in Jesus. In this same Eucharistic context,
Kempis offers that it is the grace to feel which would lead to an increase of faith, hope, and

love.

6. The movement and trajectory of devotion

Another aspect of Kempis’s thinking on devotion suggests that it is a spiritual
movement, and as such, as revelatory for the believer. Its increase and decrease, as an
observable and recognizable spiritual experience, point to it as revealing some kind of
interpretable content — which clearly may vary depending upon the person’s situation — that
helps the person discern his or her Christian practice. In this way, it appears to be a more
nuanced spiritual experience than consolation. It changes and varies, and for this reason it
appears to contain a specific communication from God. Though Kempis is not explicit on
this point, quite possibly the gift of devotion harbors some relationship to the discernment of

God’s will. To notice its increase or decrease would be an exercise in discernment.

7. Grow beyond devotion

Finally, and in continuity with his spiritual system, devotion is a grace in which one
matures and develops. In other words, the grace of devotion involves a movement which the
author describes as going beyond all devotion to the service of God’s will. In continuity with
Saint Thomas Aquinas, Kempis points to the offering of one’s will as the apogee of this
grace. The believer moves from devotion as a felt experience to the desire to do solely that
which gives glory to God. Such an outline of devotion as that which involves a feeling to
know God’s will and then to do it points us in the direction of Ignatius and his discernment in

the Diary. It is to his text that I will turn in the following unit of chapters.
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CONCLUSIONS PART 1
PROMISE, EXPERIENCE, AND MOVEMENT
the Mystery of Devotion

The first three chapters of this investigation have surveyed the spiritual and
theological reflection on devotion. It has found that devotion is an ancient term that has
evolved in its use. For the Roman historian Livy, the devoted one was the person that
invoked the wrath of the gods upon himself in order to save others. Many centuries later and
in a vastly different context, Thomas a Kempis characterized the devoted one as the believer
whose only desire was to do God’s will. Despite the vast differences in time and worldview,
there surfaces a striking constant in this narrative: devotion attests to the human person’s
remarkable capacity to offer his or her entire life to another. It shares the same semantic
terrain as promise, selflessness, and not least of all, love. To study devotion is to be
reminded of the extraordinary depth in the person’s interaction with, capacity for, and
sacrifice to the Transcendent.

Like many before him, Ignatius used “devotion” to name an experience of God. And
that word reached him with an accumulation of meanings, nuances, and connotations.
Following the legacy of Bernard of Clairvaux, it would have expressed for him the affective
nature of the human-divine relationship. As a student of Thomas Aquinas, he could also have
considered that devotion, more than an internal feeling given by God, was the “resolute and
prompt will” to do that which is pleasing to God. As a priest in Rome and as a reader of
Kempis’s Imitation, he may have been inspired to say mass seeking the grace of devotion and
the love to do what is right.

Any one of these considerations could constitute a promising avenue for further
reflection. Yet taken together, I believe that this background study offers three constitutive
categories that comprise the spiritual concept of devotion, and, as such, provide a critical and
a historical lens by which Ignatius’ experience, as represented in his Diary, can be studied.
Devotion reveals an aspect of promise, a felt experience, and provokes or causes a movement.
To speak of devotion is to speak broadly of some kind of promise felt or acted upon, a
palpable and felt somatic experience, as well as a movement or mobilization towards

someone or something. Albeit simple, these categories have the advantage of approximating
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us to the experience and understanding that Ignatius could have had regarding devotion vis-a-
vis the tradition that precedes him. In addition to their phenomenological component, each is
not without theological depth. In this way, these categories provide a hermeneutical key to
consider devotion in the Diary, and they permit a corresponding theological reflection that
could point to devotion’s importance in his spiritual experience.

In the following paragraphs I will elucidate these three topics and the issues they raise
for the study of his autograph text. Taken together and considered as relational in nature,
they delineate what is at the center of the Christian experience and reflection on devotion:

Jesus.

* Promise

In its most ancient sense, devotion denotes a promise in the form of an action or a
vow that the person makes to God or to another'. The level of this promise varies, but it can
reach the dimension of a total sacrifice of one’s life. Christian devotions derive from this
sense of the word; they are the practices that externalize and give ritualized form to the
human promise to God. It also signals the reverential, respectful, and attentive way that the
person carries out his or her promise’. ~As such, this inquiry into Ignatius’ experience of
devotion will seek to identify those practices — sacramental, liturgical, personal — and that
style by which he concretized the offering of his self to God.

In addition to devotion as the person’s movement towards God, Christian reflection
has expanded the relational terrain of the term to indicate that it fundamentally involves
God’s commitment to the human person. As a result of this interpretive tradition, devotion is
understood as God’s promise to the person. The New Testament passage from 1% Timothy
situates the life, passion, and resurrection of Jesus as that action by which God reveals His
promise to humankind. Indeed, the mystery of Christian devotion is deep: it suggests a
spiritual experience in which God draws the person into a deeper relationship with Himself.
As such, this study of Ignatius’ experience of devotion will seek to be attentive to the ways in
which he became conscious of God’s promise to him. At least at the outset of this study, it
would appear that the Eucharist occasioned in him that experience of the Lord who “desires

to give me even his very self, in accordance with his divine design” [Ej 234].

! See, also, DCECH, s.v. “voto”.
2 See, Aut, s.v. “devocion”.
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* [Experience

In both pre-Christian and Christian discourses on devotion, reference is always made
to internal feelings. In essence, devotion is always considered a felt experience.
Nevertheless, the tradition studied in these pages testifies to the range of feelings by which it
can be described. Bernard of Clairvaux and, following him, Thomas a Kempis, suggest that
it is a sentiment that orients a person’s life. Thomas Aquinas enumerates a range of human
emotions, all of which effect a unified movement towards God. For its part, the Modern
Devotion tradition, attentive to the affective experience of God, suggests devotion as both a
transient, ephemeral feeling and one that, with maturation in the Christian life, passes to a
deeper level. Indeed, a crucial aspect to understand Ignatius’ experience of devotion is to
attempt to understand what he was feeling. However elusive it may be to pin down his actual
experience of it, I will also probe the pages of his personal document to discover why it was
important to him to feel or to know that he was feeling it.

Devotion was a spiritual concept that allowed Christian writers to explore the vast
interior geography of the person and the intimacy with which he or she experienced God. For
Bernard of Clairvaux, the experience of it was associated with one’s memory. To remember
God’s action in one’s life and to recall God’s goodness occasioned devotion. For Thomas
Aquinas, devotion was connected with the will; God’s action prompted or mobilized the will
of the person to respond to Him and to perform religious acts. The investigation into his felt
experience of devotion is the beginning of an exploration into his internal experience of God.
The question I will ask of Ignatius relates to the way he connected devotion with aspects of
his soul. In brief, the study of devotion in the pages of his Diary needs to ascertain in what
way the feeling was connected to his desires, his thoughts, or even his memory. This may

help determine why it was important to him to experience devotion in his discernment.

*  Movement

The tradition studied in these three chapters suggests that devotion occasioned a
powerful movement in the life of the believer. If it was a deep feeling, occasioning deep
internal peace or joy, it was also not without a deep impetus to move, to act, or to realize
God’s will. The pages of Ludolph of Saxony’s Life of Christ make this aspect of devotion
evident: one was with Christ in his life to be and act like him. Similarly, Gerard Zerbolt,
perhaps the most important writer from the Modern Tradition, situates the spiritual reality as
a state of being always ready to do God’s will. In brief, devotion occasions a deep somatic

resonance in bodies; it also moves those bodies in history.
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This strong apostolic aspect of devotion picks up on one of the more ancient elements
of it: it is to give all of one’s life for another. And the gift of one’s self has been formulated
all throughout the Christian reflection on it. Aquinas’s formulation of devotion as that of
offering one’s will to God intimates this apostolic character. The Modern Devotion tradition,
with the leitmotif of growing in virtuous living, clearly points to it. Though action is not a
major theme of the Imitation of Christ, Kempis’s formulation to go beyond all devotion to the
service of God’s will provides the embryonic outlines for a decidedly apostolic understanding
of devotion. This inquiry will seek to discover in what ways devotion moved Ignatius.
Perhaps part of his interest in this particular grace was precisely because he understood that it

was a felt experience from God that would lead him to act.

These three topics of promise, experience, and movement express the relational
density of devotion, and they will help open the pages of Ignatius’ Diary to discover the
nature of his experience. At the nucleus of these categories there exists an essential and basic
itinerary. Devotion involves a feeling and a doing. This is the structure of this spiritual
concept as it arrives to Ignatius. It is to feel God in one’s life and to do that which
corresponds to that divine presence. “To feel” and “to do” are the operative infinitives that
undergird this spiritual reality. And all of this is, as I have tried to suggest, eminently
personal and relational. This is because the center of Christian reflection on devotion is
occupied by a person: Jesus.

His is the life that most eloquently reveals devotion as promise and experience; his is
the life that inspires the movement that emerges from it. To feel devotion, an idea central to
St. Bernard, or to live devotion, as so many adherents to the Modern Devotion did so humbly
and unpretentiously, one need only look to God’s Son. It was for this reason that Kempis,
looking at Jesus on the cross, claimed that everything for a Christian’s life could be found
there. The monk from the Windesheim congregation saw a suffering Jesus on the cross, but a
suffering which pointed to God’s love for humanity that was also the deepest expression of
human love for God and others.

Far more than one more category to be investigated, Jesus’ humanity pulls together
the Christian reflection on devotion and reveals that it configures the believer in the life of
the Son. This is the Christian interpretation of devotion. It signals what it means to be
human before God; it is to be human like God’s Son Jesus. And to be human like Jesus
involves a experiencing his presence and living or acting like He did: humbly and lovingly.

In the felicitous expression from St. Thomas Aquinas, Jesus’ humanity “guides us by the
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hand” into the spiritual reality of devotion, awakening in us a “love of divine things and a
desire to serve God”.

The study of Ignatius’ experience of devotion in the Diary will investigate how Jesus’
humanity underlies his experience of devotion as promise, as a felt spiritual phenomenon, and
as the occasion for movement. With these three categories, it will be possible to determine
how Ignatius lived — borrowing once again from the language of 1* Timothy — the mystery of

devotion. It is to the text of his Diary that I now turn.
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PART I1

The features and the form of the Spiritual Diary
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“Judging it to have been well written” [De 9]

The context, text, and hermeneutical tradition of the Spiritual Diary of

Ignatius of Loyola

INTRODUCTION

The personal spiritual experience of Ignatius of Loyola, and the singular place given
to devotion in that experience, is nowhere more on display than in the text of his that has
been titled the Spiritual Diary'. As one of the extant autograph writings of his, this document
provides an unparalleled insight into his personal spiritual experience’. It is a unique text in
his corpus as it allows us to read his experience of God in his own words. Though the time
frame of these personal notes of his is limited — he begins recording his prayer experiences on
February 2™, 1544 and concludes the following year on February 27" — this thirteen-month
period provides a fascinating window into his prayer, his celebration of the mass, as well as
the spiritual experiences that were important to him in his relationship with God. It is also
the document that unambiguously demonstrates that “devotion” was one of the more
significant spiritual categories by which he understood that relationship.

Before examining his experience of devotion as represented in this text and verifying
its correspondence to or divergence from the previously annunciated categories of promise,
experience, interpretation, movement, and well as its relationship to Jesus’ humanity, this
chapter will establish three important features of the Diary: its context, the nature of the
document itself, and the interpretive tradition surrounding it. First, to understand this

document, it is important to consider what initially prompted him to undertake this venture of

" As previously indicated, the critical edition of the text bears the title “Ephemeris S.P.N. Ignatii” in MCo, 86-
158. In addition to the version edited by Iparraguirre and Ruiz Jurado in Obras, 291-364, 1 will refer to the
version edited by Santiago Thi6 de Pol titled La intimidad del peregrino. Also very helpful for his excellent
commentary is the French edition of the Diary translated Maurice Giuliani, Journal Spirituel (Paris: Desclée de
Brouwer, 1959). For an English translation, I have consulted that of Munitiz, /fiigo: Discernment Log-book.
Unless otherwise indicated, all translations of the Diary will be mine. Those translations from Munitiz’s text
will be indicated with a footnote.

* This observation cannot be passed over too quickly. The autograph text of the Diary exists, whereas the
autograph of the Spiritual Exercises and the Autobiography have — as of yet — not been located.
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recording his spiritual experiences. In addition to identifying the issue that drives the text,
the first section of this chapter will briefly delineate the context of the writer and the
concomitant apostolic growth of the newly founded Society of Jesus. Second, I will examine
the nature of the text, specifically its structure and other singular organizational features. As
peculiar and uneven as the text is’, compositional aspects of it yield important considerations
about the spiritual process of its author. Lastly, I will indicate the hermeneutical tradition
that accompanies the document. Seen alongside of other writings of his, it may be, as one

scholar has indicated, “the most forgotten of all the foundational texts™

, yet it is not without
a clear interpretive tradition. As such, in this chapter I seek to set before the reader the
context, the text itself, and the hermeneutical tradition in which the document arrives to us.
These considerations will also begin to evoke Ignatius’ comprehension of devotion as a sign

of God’s language to him that he feels in his interior.

1. Context of the text: a burgeoning new religious order

The broad context of the Diary is the consolidation and the simultaneous expansion of
the Society of Jesus that was in its fifth year of existence. With ecclesial approbation
conceded by the papal bull Regimini militantis Ecclesiae in September of 1540°, the Order
founded by Ignatius and his companions was experiencing impressive apostolic growth in
multiple geographical directions’. Members were dispersed across Europe, and Francis
Xavier had begun evangelization in the Portuguese colonies to the east’. In spite of his great
reluctance, Ignatius was elected Superior General of the Order in 1541 and from Rome was
coordinating this apostolic labor. Though substantially less itinerant than he had been, he

was hardly unoccupied. In a period of only four years, he had spearheaded three significant

? The observation is from Santiago Thié de Pol, “Diario espiritual”, in DEI 2:592-595.

* Noélle Hausman, “Ignacio de Loyola y la mision del Espiritu Santo. Una lectura del Diario Espiritual (1544-
1545)”, CIS 63-64 (1990): 37-57, 37; (article hereafter cited as “Ignacio de Loyola y la mision del Espiritu
Santo”).

> Papal bull Regimini militantis Ecclesiae in MCo 1, 24-32; English translation of the papal document taken from
The Constitutions of the Society of Jesus and their Complementary Norms, ed. John Padberg (St. Louis: 1JS,
1996); (text of the Constitutions in English hereafter cited as The Constitutions of the Society of Jesus).

% “Dentro de un afio entero después que la Sede Apostolica confirmé la Compaiiia, ya estaba esparcida por las
provincias de Italia, Francia, Espafia, Alemania, Irlanda, Portugal y la India”. See, Pedro Ribadeneira, Vita
Ignatii Loyolae, in FN 1V, 381, (book 111, chapter 4); (hereafter cited as Vita with reference to page number as
well as book and chapter number). English translations, unless otherwise noted, come from the version
translated by Claude Pavur, titled The Life of Ignatius of Loyola (Saint Louis: 1JS, 2014).

7 Xavier began his journey to the east on the 7 April 1541 in the ship “Santiago”, see Paul Dudon, San Ignacio
de Loyola, trans. Joaquin Cardoso (Mexico: Buena Prensa, 1945), 315.
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apostolic ventures: the foundation of an orphanage, Holy Mary of Aquiro®; the house of St.
Martha for prostitutes and the fraternity that would care for it, the Society of Grace; as well
as a house for catechumens, specifically for Jews and Muslims that sought to be received in
the Catholic Church’. In addition to these more cooperative or structural pastoral responses
to marginalized populations, Ignatius appears to have diminished, but not altogether
neglected, other pastoral ministries such as giving the Spiritual Exercises, teaching
catechism, preaching, as well as hearing confessions. At the same time, as superior of the
order he was charged with drafting its constitutions. Given all of these activities, and his
precarious health in the midst of all of them, it is not surprising that he would write in a letter
to Peter Faber in 1542, that “busy as some members of the Society may be, I am sure that I
am, if not overly so, at least no less busy than anybody else — and with poorer physical
health”"’.

The Diary is typically understood as that document that responds to his task of
drafting the legislative text of the apostolic body. This is not a mistaken point of departure,
and for this reason the first critical edition of the document, realized by the editors of the
Monumenta Historica Societatis lesu in 1934, places it as one of a series of documents
related to the Constitutions. In essence, the document reveals his personal discernment of
how the order should live its vow of poverty. At the same time, it seems prudent not to
disassociate the spiritual process that this text reflects from the apostolic activity that
surrounds it. In other words, perchance his personal contact with the poor in Rome and his
growing experience in organizing guilds and fraternities to care for diverse populations
contributed and focused his reflection on the issue of poverty, helping him to see the
importance of establishing a clear line of proceeding on the vow. Similarly, Ignatius was
inhabiting a new role in a new religious order. For the first time in his life, he was charged
with establishing a clear directive regarding poverty, not just for himself, but for an entire

religious congregation. The existence of the Diary points to the importance of the question at

8 See, Polanco, Chronicon Societatis Iesu, ed. José Maria Vélez (Madrid: 1894), 1:110; Ricardo Garcia-
Villoslada, San Ignacio de Loyola: nueva biografia (Madrid: BAC, 1986), 528-529.

° A source for information on the last of these two confraternities, written in 1545, is found in Epp 1, To
Members on various topics (Rome, May, 1545), 304-307. Letter not included in a collection of letters translated
in English. I refer to the translation of a selection of letters edited and translated by Martin Palmer, John
Padberg, and John McCarthy, in Ignatius of Loyola. Letters and Instructions (1JS: St. Louis, 2006). Unless
otherwise indicated, all translations will come from Palmer, Padberg, and McCarthy with the reference to the
title Letters and Instructions and page number where the quotation can be found. Thus, I will adhere to the
MHSI collection as well as indicate a brief reference to its location in an English source.

For more on thes confraternities, see also, Ribadeneira, Vita, in FN IV, 405-407, (book III, chapter 9); also,
Garcia-Villoslada, San Ignacio de Loyola, 537.

10 Epp 1, Ignatius to Peter Faber (Rome, 10 December, 1542), 236-239, 238; Letters and Instructions, 92.
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hand; it also shows him negotiating the transition from a personal living of poverty —
something deeply important to him — to a more corporate incarnation of it''. The Diary is
composed in this period of his life in which he is quite literally laying the foundations for the
communal project of the Society of Jesus'’, and it would appear to present him discovering a
spiritual method to do this. Perhaps it was for this reason that he decided to dedicate time to
discern the issue of poverty, write down his experiences, and in this way develop a process of

his spiritual governance of the Order.

1.1. The acquisition of a church and an income

In their first deliberations regarding the regimen of poverty that they intended to
follow, Ignatius and his companions decided to live “as far away as possible from the
contagion of avarice”. In their expression of how they wanted to live the vow of poverty,
they were unequivocal: “they cannot, either individually or in common, acquire any civil
right to any stable goods or to any annually recurring produce or fixed income for the

sustenance or use of the Society”".

Though rigorous, present in this declaration from their
founding formula is their experience of the joy they felt in living evangelical poverty'. A
different regime of poverty would govern their colleges, destined as they were for men that
sought entry into the religious body. Yet, this initial formulation regarding their absolute
prohibition of receiving income changed. In the very inchoate deliberations of March of
1541, in which were drafted very schematic points regarding the life of the order, Ignatius,
along with Diego Lainez, Alfonso Salmerén, Jean Coduri, Pascal Broét, and Claude Jay,
modified their original idea in order to allow for the reception of income for the maintenance
of the sacristies of the Churches of their professed houses: “the sacristy can receive an

9915

income for all necessary things Thus, in less than year after their papally approved

" For a critical view of this, see William Meissner, To the Greater Glory — A Psychological Study of Ignatian
Spirituality (Milwaukee: Marquette University Press, 1999), 54-55; (hereafter book cited as A Psychological
Study).

"2 In his analysis of this process, Mora recalls another factor of it. He offers that Ignatius had in mind the twelve
apostles, o, “el colegio apostolico”, as the model that inspired his vision of the Order. See, Mora, La devocion
en el espiritu de san Ignacio (Rome: CIS, 1982), 45, (hereafter cited as La devocion en el espiritu). Given the
importance of Mora’s study for mine, I will introduce his monograph in the third section of this chapter in
which I present my hermeneutical focus.

13 Papal bull Regimini militantes Ecclesiae in MCo 1, 29; The Constitutions of the Society of Jesus, 10.

'* “From experience we have learned. .. that a life as like as possible to evangelical poverty is more gratifying”.
See papal bull Regimini militantes Ecclesiae, in The Constitutions of the Society of Jesus, 7.

' See the document “Constitutiones anni 15417 in MCo 1, 33-48, on 35: “la sacristia pueda haber una renta para
todas las cosas de menester, de aquellas que no seran para los profesos”.
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original declaration, and at a moment when Ignatius had not yet been elected Superior
General of the Order, a modification was made in their living of poverty so that a fixed
income could be received; the upkeep and the expenses of the sacristies, and by implication
the churches themselves, would have a guaranteed income. The professed houses of the
Order, however, would not benefit from this income; they would remain dependent upon
alms alone'’.

This reversal may be read as taking a step backwards in terms of their vow of
poverty'’, but perhaps it is more indicative of the evolution of the nascent Society of Jesus
and its attempt to adapt its way of living the vow of poverty to a new apostolic reality,
something that the Society has continually striven to do'®. The change of course was
occasioned by their reception from Pope Paul III of the parish church of Our Lady of the
Way". In November of 1540 the Holy See entrusted this church to the Jesuits, and with it
came a fixed income for its sacristy. In part, this acquisition seems to have been facilitated
by the diplomacy of the first Italian to enter the Order, Peter Codacio. This skilled Roman
churchman from a noble family®, who joined Ignatius and the companions in 1539, obtained
from Paul III in June of 1541 an official bull which solemnly confirmed the Society’s
ownership of the church and declared that the earnings, the revenue, and the income from it
would be applied to its sacristy?’. As such, the adjustment of the regime of poverty to allow
for the reception of the revenue for the sacristy forms part of the changing landscape of their
growth as an apostolic religious body. The Society of Jesus was a growing religious and
entering new apostolic terrain. The discernment undertaken in the first part of the Diary
revolves around this particular point of accepting or not this income. The question for him

was to ensure the gratuitous nature of the apostolate and also to establish the apostolate’s

' In his introduction to the Diary, Victoriano Larrafiaga reports that such an arrangement followed the standard
practice of the mendicant orders. See, Larrafiaga, “Introduccion al Diario Espiritual”, in Obras Completas de
San Ignacio de Loyola, vol. 1, Autobiografia — Diario Espiritual, ed. Victoriano Larrafiaga (Madrid: BAC,
1947), 629-681, 668; (hereafter book cited as Obras completas).

'7 Such is the view of Mora, La devocion en el espiritu, 44; Iparraguirre and Ruiz Jurado also hint at this when
as they ask the leading question: “;No seria esta clausula una pretericion del ideal primitivo?”, see
“Introduccion”, in Obras, 271-289, 278.

'8 For further analysis of the vow of poverty over the course of the Society’s history, see Urbano Valero,
“Pobreza”, in DEI 2:1452-1462, especially relevant to the two initial regimes of poverty in the early Society are
1453-1456.

19 See, Thio de Pol, “Diario espiritual”, in DET 1:593.

2 For a brief biography on Codacio, see Mario Zanfredini, “Codacio (Codazzo), Pietro”, in DHCJ 1:831-832;
see also Ribadeneira, Vita, in FN IV, 387, (book I11, chapter 5) for an appraisal of his role in this acquisition.

I See, for complete papal text, MCo I, 69-77. The relevant passage is: “aplicamos y apropiamos los frutos,
rentas y provechos de esta Iglesia de Santa Maria a la dicha sacristia” (73).
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viability®.
2. The text: important (and curious) features of it

Composed in Spanish with occasional words in Italian and Latin®, the Diary is a
document comprised of two small notebooks, or in Spanish, cuadernillos. The manuscript
book or codex measures 310 x 230 mm, and the autograph pages are slightly smaller,
measuring 295 x 222 mm**. The first booklet consists of 13 folios, and it covers the period
from February 2" to March 12" 1544, The second booklet, comprised of 12 folios, contains
his observations on his prayer from March 13" to February 27" of 1545%. Neither book
contains a title. The disparity evident in the amount of time covered in these two groupings
of folios — 40 days in first 13 and an astounding 352 days in the second of 12 folios —
immediately suggests a marked change in how Ignatius went about noting his prayer
experiences. Even the most cursory observation of a photographic reproduction of the
manuscript bears this out®®. The folios of the first 40 days, during which Ignatius discerns the
issue of the reception of income for the churches’ sacristies, present a document somewhat
narrative in style, though largely elliptical in its descriptions. It is also heavily redacted. The
nearly ubiquitous textual corrections indicate that its author was working hard to express
himself. The second notebook, though it continues structures from the first, presents
significant differences. In this part of the document, it is difficult to determine what he was
discerning. The author indicates, on two occasions and only in the most general terms, his

discernment of the missions and some other aspect of the Society of Jesus’ life [De 161, 223].

2 The observation comes from Peter-Hans Kolvenbach; see Kolvenbach, “Sobre la eucaristia”, in Seleccion de
Escritos, vol. 2, prepared by A. Verdoy (Compaiiia de Jestis de Espaiia: Espaiia, 2007), 98-103, on 101.

» His use of Latin indicates the access he had to spiritual theology in that language. On this, see, Peter-Hans
Kolvenbach, The Road from La Storta ed. Carl Starkloff (St. Louis: 1JS, 2000), 129. For more on his
knowledge of Latin, see, José Garcia de Castro, “Ignacio de Loyola y las lenguas en la Europa del siglo XVI
(1491-1556)”, Revista de Filologia Espaiiola 99 (2019): 57-88, 77; (hereafter article cited as “Ignacio de Loyola
y las lenguas”).

** See, Giuseppe de Gennaro, “La expresion literaria mistica del Diario Espiritual ignaciano”, Manresa 35
(1963): 25-46, 29, (hereafter “La expresion literaria mistica”). The author also proffers further details on its
subsequent binding by Cardinal Cienfuegos in the early part of the 18" century. See also, Arturo Codina,
“Notitia codicum”, in MCo I, ccxxvii-celxiii, on cexxxix-cexlii for the Diary.

% Here 1 follow the division offered by Jos¢ Garcia de Castro, “Semantica y mistica” 213. However, there
exists a range of viewpoints regarding the structure of each booklet. For example, Iparraguirre and Ruiz Jurado
indicate that the first booklet contains 14 folios, and they offer no comment on the second, see “Introduccién”,
in Obras, 272; for his part, Thié de Pol indicates that both booklets contain 12 folios, see “Introduccion
General”, in Intimidad del peregrino, 21; Munitiz, in his introduction to his translation, offers no comments on
the document itself.

T want to thank José Garcia de Castro for providing the library of Universidad Pontificia Comillas with a
photocopy of the manuscript. It bears the simple title San Ignacio de Loyola Diario Espiritual.
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This indication that he began to look into the missions of the Society has prompted scholars

»27  Later in

to consider that he was composing the document “Constituciones circa missiones
this booklet, he notes that he “began and proposed to meander through (andar por) the
Constitutions” [De 223]. Such a statement is exceedingly broad, it is possible to conjecture
with Arturo Codina that Ignatius also drafted during this period the document that has been
titled “Of other constitutions” (de otras constituciones), a text cautioning against ambition in
the order’®. In summary, in the second notebook, discernment topics are vaguely hinted at,
but they never reach the concrete nature of the question of the income that he reviews in the
first booklet. And this makes reading it difficult. Though the opening entries of it evidence
minimal narrative descriptions, the style of it quickly evolves into the format of a kind of

ledger. It is as if the former page of the treasurer of the King and Queen of Spain were

merely cataloguing® the movement, this time not of debts and credits, but of tears™.

2.1. Textual features of the first booklet of 40 days
a. Organizational aspects

The first notebook has an unusual beginning. In the first line, he indicates the votive
mass that he offered to Our Lady. Below, he begins his numbering system, but he numbers
this first day with the number “4”. Next, he indicates the day “martes” (Tuesday) and records
his observations of what he experienced in his prayer. Under the word “martes” he draws
two vertical lines intersected by a horizontal line, which appears to symbolize his experience
of a vision®'. The second, third, and fourth entries in this notebook receive the numbers “1”,
“2”_and “3”, and these numbers correspond to the three previous days: Saturday the 2™,

Sunday the 3", and Monday the 4™. A possible hypothesis to account for this backtracking is
y y p

" Following Arturo Codina in his excellent preface to the critical version of the text. Introduction titled
“Articulus II. De Sancti Ignatii Ephemeride, 1544-1545 (Monumentum 19)”, in MCo I, xcv-cxx, cxix; (hereafter
Codina’s introductory text cited as “De Sancti Ignatii Ephemeride” with page number in roman numerals).
Critical edition of the text “Constituciones circa missiones” can be found in MCo I, 159-164.

¥ Again, following Codina’s hypothesis in “De Sancti Ignatii Ephemeride”, cxix. Codina, the editor of these
preliminary documents to the Constitutions, titles this text “Contra ambitum”, and it can be found in MCo I,
164-166.

1 believe Codina’s observation is sharper than he may realize: “This Diary is a catalogue of the benefits that
he received”. See, Codina, “De Sancti Ignatii Ephemeride”, ciii, emphasis mine

3% For more on Ignatius’ time spent at and working for Juan Veldzquez de Cuéllar, the senior economic official
of the Catholic Monarchy, see Luis Fernandez Martin, Los afios juveniles de Iiiigo de Loyola: su formacion en
Castilla (Valladolid: Caja de Ahorros Popular, 1981); (hereafter cited as Los afios juveniles de Iiiigo); also
helpful on this period of Ignatius’ life is the biography by Garcia Hernan, Ignacio de Loyola, especially 43-52.

31 Iparraguirre, Ruiz Jurado, ed., Diario espiritual, in Obras, 291, note 4.
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that he began writing on Tuesday, February 5" and he realized that something of what he
had experienced that day had been occurring in him the previous three days. This may be the
case. On February 5™, he relates a kind of “feeling or seeing Our Lady as favorable to
intercede for him” [De 4], and perhaps this evoked for him the initial movement of this
experience that began three days earlier when, on February 2™, he had felt an “increased trust
in Our Lady” [De 1]. Albeit slightly confusing, this opening is actually quite illustrative:
Ignatius begins his diary attending to a movement and to a person, and he locates the
beginning of that movement’. And at this initial phase, it is a movement related to his
experience of Mary and Jesus as mediators.

This is the only place in this first booklet that does not proceed chronologically. The
rest of the days recorded in this notebook unfold without any irregularity to March 12", and
the observations for each day appear to have been written on the day that he experienced
them®. In addition, the document demonstrates a high degree of organization. Ignatius
numbers each entry with an ordinal number and, as already mentioned, indicates the day of
the week. The numbering system appears to have organized his process and to have been
helpful to him. For example, in his observations for day 19, February 20", he refers to an
earlier experience: “as it is written in chapter 17” [De 57]. Yet this system suffers a curious
break or change. Day 34 of this journal corresponds to Thursday, March 6™. However, the
next day, Friday, he backs up the numbering to 25 and then continues in order to March 12",
the last day of this booklet, with the number 30. Though it is hard to determine the reason for
these changes, the overall care of the text and rigorous search for precision indicates that the
adjustment was intentional.

In terms of the days of the week, it is interesting to note he does get them wrong, and

persists in the error for several days. For example, after Monday, February 11"

, he begins
the next two days writing “Wednesday”, and “Thursday”. It appears that on the third day, in
the midst of writing “Friday”**, he realized his error, wrote the correct day of the week, and

then went back to correct the previous two mistaken days. He is a careful diarist, but Ignatius

32 This hypothesis, which I follow, was offered by Thi6 de Pol, in Intimidad del Peregrino, 48-49, note 44:
“Seguln esta hipotesis, Ignacio empez6 el Diario el 5 de febrero, el cuarto dia de su discernimiento, y consignd
brevemente los tres dias anteriores, para dejar constancia del proceso desde el inicio” (49).

3 See, Arturo Codina, “De Sancti Ignatii Ephemeride”, c; (hereafter, his introduction to the Diary cited as
“Articulus I11”). Though he will point out days in the second booklet whose observations appear to have been
written at a posterior date, the editor can find no reason to conjecture that in the first booklet Ignatius did not
write each day’s experiences on the same day.

3% The manuscript shows the following “15 vie jueves”. The hypothesis that Ignatius realized his error and then
went back to revise the previous two days is from Iparraguirre and Ruiz Jurado, ed., Diario espiritual, in Obras,
299, note 47.
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is prone, like any of us, to simple slips of getting the day wrong®”. Perhaps the most
important organizational feature of this booklet is the votive mass. With one exception,
February 18", Ignatius always indicates the mass that he will celebrate the following day.
Thus, the indication of the mass, though it appears in his folios as if it were a heading to the

day, was written by him the day before™.

b. Crossing out and deleting words, phrases, and paragraphs

In terms of its legibility, the manuscript presents challenges. In part, this derives from
the fact that the ink bleeds from one side of the page to the other. Also, the document’s
legibility is severely hampered by the writer himself, specifically by his penchant for crossing
out words and revising what he wrote. Some of these deletions are, as alluded to above,
simple corrections of mistakes. However, the majority of them show the author making
clarifications and fine distinctions. In a word, Ignatius is an extremely meticulous writer, and
this minute attention to his experience is demonstrated on the very first day. In his
observations of February 5™, he first indicated that before, during and after the mass he found
himself with “much abundance of devotion”; however, that was apparently not exactly the
case. He drew a line through “mueh™; his devotion was only “abundant” [De 4]. Also, on
that same day, he first reports “interior and exterior tears”, only to cross out the two
adjectives. At other times, the changes clarify the content of his prayer. For example, deep
into a movement towards the Blessed Trinity, and with an emerging sense of being led by the
three divine persons, he first indicates that he wondered what God wanted of him. However,
he replaced “God” with the “Holy Trinity”, the object of his pursuit and love [De 119]".

However, not all of his deletions add, at least for the reader, more detail to his experience.

3> Another possibility is the hypothesis offered by Codina. He suggests that this error raises the possibility that
Ignatius did not write his prayer experiences on these days but at a later date. See, Codina, “De Sancti Ignatii
Ephemeride”, c.

3% follow the hypothesis of Miguel Fiorito, “La lucha en el Diario Espiritual”, Boletin de Espiritualidad 59
(1978): 1-40, 6-7. 1 will return to this very point when I examine more closely how structural features of the
Diary emerge from the Spiritual Exercises in chapter 6.

In this 40-day period, he celebrates 7 masses to Our Lady, 7 of the day (one Saturday, 6 on Sunday), 16 to the
Trinity, 4 to Jesus, 2 to the Holy Spirit, and masses of the following feasts: Annunciation of the Virgin, Saint
Matthias, Ash Wednesday, and the Mass of the Five Wounds.

37 Some of the changes made could point to his obsessive personality. For example, he relates an experience of
kneeling and given thanks for “so many graces received”. Not content with the expression, he modified it to
read “for so many benefits” received. Yet, apparently not satisfied with that expression, he made one last
change: “for so many gifts and graces received” [De 41]. Or the following series of revisions: first “tears”, then
the second revision which read “came to tear”, but finally settling on the phrase “on some water to my eyes”
[De 141].
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For example, he reports on February 17" an experience of devotion that drew him “to stay
there enjoying certain movements and interior consolations”. The phrase is very expressive,
one that we would expect from him. However, he deleted the latter part of it, so that it now
reads “enjoying what I felt” [De 41]. The correction may express more accurately his
experience, but there is no question that there is a loss of detail. In terms of the focus of this
investigation, it is significant to observe that of the 159 times that he uses the word
“devotion” in the first booklet, only once does he delete it. This would appear to suggest that
he almost never had to rethink an experience that he originally labelled as “devotion”. The
only time that he does cross out the word was in his description of his prayer after mass on
March 6", He originally indicated that he found himself with so much “satisfaction,
devotion, tears and spiritual visitations”. However, that was apparently overstating the
experience; it seems that he only found himself with “so many tears and spiritual visitations”

[De 1221,

c. Additions and insertions

One other feature of the text includes the phrases that he inserts and adds to his
observations. On some occasions, these additions add nuance or allow the writer to affirm an
experience without offering a categorical declaration on it*’. Ignatius seems to recognize that
the search for the precise expression of a spiritual experience often is that which contains
subtlety and even ambiguity®. For example, in a period of growing intimacy with the
Blessed Trinity facilitated by the presence of Jesus, he carefully describes this experience:
“[it was] seeming to me to be the Blessed Trinity for the showing or the feeling of Jesus” [De
67] *'.  Apparently not satisfied with the circumspection of the phrase, he revised the
observation to read: “seeming in some way to be of the Blessed Trinity”. On another

occasion, after writing that he felt “the Holy Spirit”, he modified the phrase to proffer that he

3% Mention too needs to be made of the entire paragraph that he draws lines through on Saturday, February 9™,
where he had reported an experience of it [De 11]. But De 122 is the only place where he eliminates the word.

3% In the felicitous expression of José Garcia de Castro, in his excellent study of the Diary, there are groups of
terms that rest upon “esa tension vaguedad-precision”. See, Garcia de Castro, “Semantica y mistica”, 239.

%0 And this is in addition to the very clear moments when he writes that he cannot explain what he felt or saw.

*! The verb “parecer” appears crucially important to him as is evidenced by his use of some form of it 96 times.
See, Ignacio Echarte, ed., Concordancia Ignaciana (Bilbao-Santander-St. Louis: M-ST-1JS: 1996), 899-902.
And this dependence upon the verb “parecer” is all the more striking given his awareness of how false humility
can hide behind it. As an example, in his letter to Teresa Rejadell, he takes her to task for employing the verb
and avoiding a clearer declaration of her desires. See, Epp I, Ignatius to Teresa Rejadell (Venice, 18 June,
1536), 99-107, see especially 102; editors of the collection of letters in English translate “parecer” as “think”,
see, Letters and Instructions, 19.
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“felt or saw in some manner the Holy Spirit” [De 18]. Similarly, he relates an experience of
feeling shame before Mary, but his addition suggests that he was not exactly sure what he
felt: “feeling in me a certain shame or I am not exactly sure what before her” [De 35].
Paradoxically, this ambiguous expression “I am not exactly sure what” adds nuance and
depth to his text®.

Another type of addition, very common in this booklet, and one that demonstrates his
attention to the spiritual experience as a process that has a beginning, middle and end, are
those that specify more concretely the time of the spiritual experience felt. Thus, for
example, he is able to circumscribe that “at the beginning” of his accustomed prayer [De 65]
he felt considerable devotion or that it was “throughout the mass” that he felt very great
devotion and much tears [De 72]. He also adds that in his accustomed prayer on Ash
Wednesday he felt much devotion and that “after” this prayer this devotion continued as he
moved to the second period of his prayer in his room [De 82]. Likewise, in one of the
exceptional references to his activity outside of his prayer, he indicates that on the street
“until 3:30 in the afternoon” he was calling to mind — with love and movements to cry — the
Blessed Trinity [De 110]. His attention to the timing of his spiritual movements
demonstrates his understanding that their beginning, duration, and end are revelatory for his
discernment.

One of the key insertions that he made in the first booklet involved the word
“devotion”. On twelve occasions he redacted the text to include “devotion” to indicate that it
had formed part of the spiritual experience that he had felt. For example, in two moments
where he was explicitly reviewing his reasons for and against the reception of income, he
added that in this process he found himself “with devotion” [De 10, 13]. In the same context
of explicitly discerning the issue, he appears to want to underscore, or at least remind
himself, that the oblation was made “not without devotion” [De 40, 41]. Additionally, in an
observation connected to the election, he inserts that in giving thanks for the entire process,
“a new devotion came to him” [De 22]. The other examples of his insertion of “devotion”
involve various moments of prayer. For example, on March 2™, he indicates that at the end

of the prayer he was with “a certain movement, devotion, and tears” [De 94]. This kind of

> Regarding this very insertion, Garcia de Castro asks: “;Como pensar en matizar el sentido de una frase
afiadiendo el ‘no sé qué’?”. See, Garcia de Castro, “Semantica y mistica”, 241. In much the same way, regarding
the verb “parecer”, George Panikulam offers: “The uncertainty expressed implies the author’s desire to be more
accurate or transparent”. See, George Panikulam Kunjhu Kunjhu, “The Problem of ‘Seeking Confirmation’ in
the Spiritual Diary of St. Ignatius of Loyola” (STD diss., Universidad Pontificia Comillas, 2004), 104;
(hereafter thesis cited as “The Problem of ‘Seeking Confirmation’”).
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addition continues in another moment when, preparing the altar for mass, he felt
“considerable devotion and tears” [De 100]. In another moment in mass he found himself
“with such devotion” [De 107], and likewise on March 11™ even after the mass he was “wizh
devotion” [De 143]. Finally, the two remaining instances of the inclusion of “devotion”
constitute important clarifications for him. He writes that his devotion to Jesus “did not
diminish his devotion to the Blessed Trinity” [De 138], and that whether he saw or did not see
a vision, he “found devotion™ [De 143]. These additions suggest that in reviewing his notes,
he was asking himself for the presence or the absence of devotion. And in some instances, it
was more present than he had initially realized.

Even more importantly for the topic of this investigation, no other spiritual experience
is inserted in the text as often as devotion. Perhaps, given the physicality of tears, he does not
fail to observe their presence no matter how light they may be. There is only one occasion in
which he adds “tears” to the text [De 100]; he will, however, on eight occasions, specify their
kind or their intensity. The other interior experiences that he adds, though significant, are
few, and they do not approach his careful attention to devotion. Examples of other less
frequent insertions are a “visit” [De 96, 105], “benefits” [De 21], “feeling intelligences” [De
33], “assistant grace” [De 88], “greater satiation” [De 103], “contentment” [De 134], “interior

satisfaction” [De 148].
d. Importance of these observations

All of these aspects of this first booklet of the Diary constitute remarkable features of
it. On a very conspicuous level, these redactional details suggest that he read and reread what
he wrote”. Further evidence of this can be found in what appear to be posterior marginal
annotations that he inserted into his text. For example, he appears to have added the phrase
“of the persons that hid themselves” [De 20] and “confirmation of Jesus” [De 66]*, small
marginal notes, as it were, to mark stages of his process or to guide a future reading of his
notes. In addition, he enclosed or boxed in various passages. From February 19" to the 29",

Ignatius received powerful visionary experiences” which he found significant enough to

* On this facet of rereading the text, Miguel Fiorito suggests that he could have done this “tratando tal vez de
volver a sentir la experiencia pasada... o para agradecer las gracias recibidas con anterioridad”, see, Fiorito, “La
lucha en el Diario Espiritual”, 8.

* Here I follow the indication of Thié de Pol as to the location of this marginal comment on Jesus; see Thid de
Pol, Intimidad del Peregrino, 110.

* In this eleven-day period, only on two days — February 22 & 26 — is he without some kind of vision. Of the
sixteen passages that he draws lines around, eight of them involve the binomial verbal expression “sentir o ver”
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demarcate with lines and to transcribe them to a separate folio*®, perhaps, as Javier Melloni
remarks, “to return to what has been lived, to explore the excess of meaning that all interior

»¥ Perhaps by enclosing them in boxes he was signaling his desire to

experience contains
continue praying with them. It is plausible to assume that in writing about his experiences,
he found himself propelled forward in this spiritual adventure and that new horizons were
opening for him.

This first booklet also suggests that Ignatius was an author in constant search for the
right word, the adequate expression, or the phrase that would most accord with what he felt.
In the suggestive formulation of José¢ Garcia de Castro, Ignatius in the Diary shows himself
to be a searcher of the word, selecting precision as the linguistic option to describe his
experience®.  Though there are times when he employs metaphors and images, he
overwhelmingly prefers to describe precisely his experience. Even more importantly, this
observation on the style of his writing suggests that the investigation for the content of what
Ignatius understands as devotion is a promising one. Namely, the precision of his Diary
suggests that what he experienced as devotion held a particular and distinct meaning for him.

This precision may be a symptom of his obsessiveness or scrupulosity, and many
instances of this document could be invoked to support such a personality profile. But this
first booklet more cogently points to his rigorous commitment to open himself to God and
God’s gifts”. Similarly, and to highlight an obvious point, that desire to find God’s will took

place in prayer and writing. Like adherents to the Modern Devotion tradition before him, he

[De 52, 54, 63, 70, 74, 75, 77, 83], whereas in the remaining eight passages, Ignatius simply indicates a “ver”
[De 55, 67, 85, 87(2), 88, 89, 90].

* Document can be found reproduced in MCo I, cexli. In his introduction to the Diary, Codina points out that
this page is numbered “2”. It is reasonable to believe that there existed other pages, minimally a first and a third
one. He ventures that Ignatius summarized the first 13 folios into three or four, and he calls this abbreviated
version the “Breviario”: “rightly this could be called the Breviary of the longer Diary”. See, Codina, “De Sancti
Ignatii Ephemeride”, xcvii.

" Javier Melloni, Exodo y éxtasis en Ignacio de Loyola (Santander: Sal Terrae, 2020), 153; for further
commentary on these passages, see, Simon Decloux, Comentario a las Cartas y Diario Espiritual de S. Ignacio
de Loyola (Rome: CIS, 1982), specifically 82, 105, (hereafter cited as Comentario a las cartas y Diario).

* Garcia de Castro, “Semantica y mistica”, 223-224; and before him, Abad: “Leido con mas atencidn, se
descubren con frecuencia expresiones graficas, vivas, exactas, que reflejan con precision insuperable los
fenémenos mas intimos del espiritu”, see, Camilo Maria Abad, “Introduccion”, in Diario espiritual de San
Ignacio de Loyola (Santander: Universidad Pontificia Comillas, 1956), 9-57, 22. For his part, Panikulam sees in
the linguistic register a reflection of the man: “He was by character a man of precision”. See, Panikulam, “The
Problem of ‘Seeking Confirmation’”, 110.

* “El Diario [nos da a] Ignacio en toda su verdad y simplicidad; en el rigor de su apertura a Dios y a sus
dones”, see, Decloux, Comentario a las cartas y Diario, 124.
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turned to writing to listen to and to interpret God’s action in his interior. In this way, his
Diary could be conceived as a distant relative of the practice of the rapiaria™.

Paradoxically, this document, at times an absolute mess and barely legible, evokes the
delicacy and care with which he perceived God’s action and communication with him. His
deep love for God is plainly on display in these pages. Furthermore, the organization, the
deletions, the insertions all implicitly reveal his conviction that the divine language can be
represented in human language®'. But with difficulty. The very pages of his diary reveal how
the divine movement exceeds, even strays outside of the lines of human grammar and syntax.
Even the tension that Ignatius creates with ambiguous formulations and with his
overwhelming preference for the verb “seems” can only point to, but never exactly capture,
God’s action with and in him. On occasion he will appear to despair at not being able to
express himself — “to write cannot be done nor can the other things be explained” [De 27] —
yet, Ignatius does write and explain himself. Though the divine movement that he
experiences spills over into the margins, and with difficulty is represented in second and third
revisions, the Diary testifies to his belief that God’s action in the human person not only can

be felt, but it can be put into words.

2.2. Textual features of the second booklet of 352 days

a. Organizational aspects

The second notebook shares similar organizational features with the first, and the
author develops new ones to simplify the reporting of his experience. In this second
cuadernillo, each day receives a number, and he begins the numbering anew on the first day
recorded in it — March 13" However, he adjusts his numbering system several times —
changes whose logic is very difficult to ascertain™. Also, beginning in October, he changes
altogether the style of his numbering system: he numbers his prayer observations according
to the day of the month. In addition, there are what appear to be patent mistakes: he skips

number 55, jumps from number 85 to 89, and repeats 110. Finally, it is worth noting that not

* If in the Modern Devotion tradition, the spiritual journal functioned as a “maillon intermeédiare” between
spiritual reading with meditation, for Ignatius the journal allows him to objectify or see his prayer. See, for the
argument on the rapiaria in the Modern Devotion tradition Mertons, “Rapiarium”, in DSp 13:113-119, on 117.
> For a learned exposition on his “respect and confidence in language”, see, Kolvenbach, The Road from La
Storta, 125-135.

>2 T will detail these changes, and review those already alluded to in the first booklet, in more detail in Chapter 6
where [ will investigate more carefully the form of the Diary.
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all of the days in these 352 are recorded. On the days he does not say mass, he records
nothing, but he is careful to adjust his numbering system. For example, he omits five days in
August (24™-28"), and skips the corresponding numbers 95-99 [De 328]. Likewise, in
December he goes three days without saying mass [De 445]. In January of 1545 there are
several breaks: from the 2™ to the 11" [De 453], from the 13" — 19" [De 456], and the last six
days of the month, from the 26™ to the 31% [De 463], also go unreported®.

Similar to the first notebook, Ignatius indicates the day of the week and, at least
initially, the votive mass that he will celebrate®. In terms of the mass, it is interesting to note
the presence of what appears to be a cycle of them. On four different occasions, Ignatius
realizes a sequence of masses that are offered to Our Lady, Jesus, the Holy Spirit, and then
the Trinity”. It is possible that each of these cycles could have represented smaller
discernment processes on some aspects of the Constitutions. However, in this second booklet
the feature of indicating the votive mass is not consistent, and then it ceases altogether. For
example, from April 29" to May 10™ there is no mention of the person to whom he offered
the mass [De 212-220]. This occurs again from May 30™ to June 7™ [De 242-250]. Finally,
from July 5" to the end of the journal, February 27" though the mass is the central point
around which he makes his observations, he no longer indicates to whom he offered it [De

278-490].
b. Two abbreviations and a code

As alluded to earlier, Ignatius organizes more synthetically his observations. Though
he begins in much the same way as he ended the first booklet, relating his experiences in a
brief, elliptical format, this soon gives way to a significant simplification and compression. If
in the first booklet, he detailed the manifold spiritual gifts he experienced, the gift of tears
becomes the exclusive object of his attention. Not only does he focus his examination on this

one gift, but he observes its quality and the place of its occurrence with minute care. For

>3 Codina’s hypothesis seems reasonable: for reasons of bad health, he could not celebrate mass. See, Codina,
“De Sancti Ignatii Ephemeride”, cvi.

** In his careful reading of the manuscript, Codina demonstrates days in which the annotations were most likely
not made on the day they occurred but at a later date. He points to three examples of this. The first involves the
first three days of the second booklet, March 13", 14™ and 15™; the second occurs from August 11" — 16™,
where he inserted Sunday’s annotation between two others; and finally, from May 50— May 10", See, Codina,
“De Sancti Ignatii Ephemeride”, c-cii.

> These appear in the following numbers of the Diary: 162-166; 167-171; 172-175; 204-211; 226-229. It is
interesting to note his inclusion of the Holy Spirit in what appears to be a mediatory liturgical cycle, and how
that person of the Trinity is not included in the mediatory prayers or triple colloquies as outlined in the
Exercises [Ej 63, 147, 168, 199, 225].
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bh) 6(199

instance, beginning on March 17th, he uses the letters “a”, “1”, and “d” to indicate the time of
g g

6617’

his tears in relation to the mass. “A” represents tears before the mass, during, and “d” is
after’®. Strangely, even though he employs a system for abbreviation, he will actually write
out when he experienced them. And if there is no letter, he will simply indicate that he was
“without tears”. The abbreviated format however does not preclude him from making a brief
comment on them. The one variation to this format is the inclusion on October 12" of “t”
[De 374]. His description on that day appears to indicate the letter’s meaning: “afterwards
later much” (después tarde muchas) [De 374]”". As Codina points out, if the word “tarde” is
understood as an adverb, it would mean the tears came sometime later. On the other hand, if
understood as a noun, it would mean they came in the afternoon™. The observation is
important, but given that the other abbreviations are adverbs, it does seem probable that the
“t” is as well. Notwithstanding this ambiguity, from the end of the May to the very last entry,
Ignatius follows this three-letter code (“a”, “I”, “d”) to indicate when tears came to him in
relation to the mass.

The author continues his focus on his tears and introduces a code and another
abbreviation system. Beginning on October 4", he indicates with dots above the “a” (the
abbreviation for tears before mass) the time of his prayer in which these tears came to him.
Given that he had three prayer periods before the mass — his accustomed prayer in his bed,
his preparatory prayer in his room, and his preparation for the mass in the chapel — the dots
appear to allow him to record in which moment the tears came™. For instance, the letter “a”
without dots, would indicate tears in one of the three periods, the symbol “4” would report
that tears occurred in two of the prayers, and an “a” with three dots would indicate tears in all
three prayer periods. He then specifies with the letters, “O”, “C”, and “Y” the period of
prayer in which the tears came. “O” represented his earliest or accustomed prayer, “C” was
his prayer in his room, and “Y” was his prayer of preparation for the mass in the chapel®.
Lest this all remain rather strange to the reader, two examples can help demonstrate his
shorthand. For example, on October 14™ [De 376], he noted: “d Martes, C.Y. con muchas”.

€699,

On this Tuesday, he experienced much tears in two places before the mass “4”: in his room

*% Following Codina, “De Sancti Ignatii Ephemeride”, cviii.

°7 On several other days he indicates tears that came later without employing the letter “T” [De 423, 424, 429,
434, 475, 476].

*¥ Codina, “De Sancti Ignatii Ephemeride”, cxi. The Jesuit editor and scholar also points out the other days of
November 30" [De 423], December 6" [De 429], and December 1" [De 434], where Ignatius writes the same
temporal expression “después tarde” but does not use the “t” in the series of letters.

> T will explore the structure of his prayer in more detail in chapter 7.

%0 Again, following Codina, “De Sancti Ignatii Ephemeride”, cix-cxi.
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“C” and then in the chapel “Y”. On this day he apparently did not have tears during nor after
the mass. Another example from the same month is his experience on October 20" [De 382]:
“d | d Lunes, antes C.Y. y en ella y después de ella mucha abundancia de ellas”. On this
Monday, he had a great abundance of tears before the mass “4” — in his room “C” and in the
chapel “Y” — as well as during the mass “I” and after “d” it. With this second abbreviation

system and more focused codification, Ignatius continues and completes his diary®'.

c. Less insertions and deletions, similar rigor, and perchance more freedom

On the whole, save for the first two folios of this part of the Diary, this second
booklet is a much more legible document than the previous one. Apart from the entries for
March, the first week of April, and occasional days in May, Ignatius ceases to report with any
narrative detail his prayer experiences. Though he does continue to cross out phrases and add
more precise clarification®, the text, because of its simplification, demonstrates much less
editorial work. As such, there is no question that his investment of time was significantly
less in this part of his note-taking. Though what it gains in legibility, it clearly loses in
appeal. Day after day, as if it were a kind of ledger, Ignatius simply notes his tears, the
spiritual experience that dominates this second book. And this lack of narrative makes the
text, to put it mildly, vastly less interesting®. Globally considered, of the ten and a half
months covered in this booklet, nine merely record his tears. Nevertheless, his precision
about them does not wane. Though there is the rare occasion in which he notes that he was at
mass with “much superabundance of tears” [De 367, 394, 416], much more common are
adjectives such as “abundance”, “much” or the laconic expression “with tears”.

This booklet, with two sets of abbreviations and a kind of personal code of dots, can
give the impression that the author is minutely and obsessively concerned with tears as a sign
of God’s presence in his prayer. However, it is possible to perceive, amidst his rigor and
attention, an author much more relaxed. For example, there is a five-day period in early May

which he resumes with the phrase “it seems that I had them” [De 218-219]. Likewise, there

%' On Christmas of 1544, Ignatius reports celebrating three masses. And he specifies for each one the tears and
their location [De 446].

%2 For example, on July 21%, he first reported “without tears”; he changed it to read: “almost without tears” [De
294].

% De Gennaro uses the rather harsh nouns “monotonia y sequedad” to describe the text. He does not seem to
catch the irony of describing the second booklet, full as it is of tears, as “sequedad”. See, de Gennaro, “La
expresion literaria mistica”, 33. Nor does Panikulam, in his rather mordant observation: “The entries are dry and
monotonous as the entries of any ledger or telephone directory”. See, Panikulam, “The Problem of ‘Seeking
Confirmation’”, 84.
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are days when he records that he did not know if he had them [De 283], or could not
remember [De 314]. Observations such as these are unrecognizable to the exacting quality of
the first book. Similarly, there are two three-day periods that he goes without them, and this
appears not to cause him any grave consternation or doubt®. In essence, this second
notebook appears as a much quieter, more pacific text. Though I will investigate in more
detail the form of both booklets in chapter 6 of my study, it is enough to indicate at this
moment that the differences between the two booklets could point to a spiritual evolution that
the author experienced over this 13™ month period. The hard, arduous work of finding the
right expression so evident in the first booklet appears to have evolved into calm and simple
noting of one — perhaps the most significant to him — of God’s gifts. It could be the case that
the communication between God and Ignatius became much more fluid, and tears symbolized

this now porous, soft, and flowing relationship with the divine®.

3. Brief history of the document and a path towards a new hermeneutic

In detailing the context and the textual features of the document, I have attempted to
place before the reader Ignatius as well as his personal journal. However, to visualize even
more carefully the document implies an awareness of the hermeneutical assumptions in
which it arrives to a reader. This involves much more than the mention of its publication
history, which in the case of this text, is brief. The first publication of the first booklet,
accompanied by fragments of the second notebook, was realized in 1892 by the Spanish
Jesuit Juan José de la Torre. Thirty years later a translation of that publication in German
was produced by Alfred Feder. These dates, along with the publication of the critical
edition in 1934, constitute important moments in the document’s history. However, the
brevity of this publication history belies the rather clear hermeneutical lines that accompany
it. Ignatius’ earliest companions were aware of the text, and their observations have
generated important critical assumptions on it. Given that my study necessarily interacts and
seeks to dialogue with this hermeneutical tradition, in this present section, I will detail briefly

the earliest remarks on the document and the interpretive assumptions that are derived from

%1 have only located a period of three days as the longest period that he goes without them: De 248-250, 254-
256.

6> Reflecting on his tears that dominate the second booklet, Melloni offers: “La familiaridad del Peregrino con
las lagrimas muestra que, cuanto mas caminaba hacia adentro, mas tierno se volvia”. See, Melloni, Exodo y
éxtasis, 161.

66 See, Iparraguirre, Ruiz Jurado, “Introduccioén”, in Obras, 284.
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these testimonies.

3.1. Early testimony of Ignatius’ personal notes

Far different from the current situation which tends to overlook the Diary, the earliest
biographers of Ignatius seem to have been minimally cognizant of it, if not very familiar with
the document itself. The earliest testimony, albeit slight, comes from Diego Lainez’s letter of
1547 in which he gives an account of Ignatius’ life. Near the conclusion of his letter,
considered the first biograpy on Ignatius, the author alludes to “many other diverse things” he
heard from Ignatius. He writes that Ignatius communicated to him “the visitations that he
had on the mysteries of the faith, such as the Eucharist, especially the person of the Father
and for a certain time afterwards the person of the Word, and lately of the person of the
Spirit”™®”. The reference to the Eucharist and to his increase in knowledge of the persons of
the Trinity, albeit basic elements of the Christian faith, makes it possible to consider, as I
believe Garcia Herndn acutely observes, that Lainez was aware of the existence of the Diary
or at least to the process recounted in it®.

Stronger testimony of knowledge of Ignatius’ personal notes appears in the so-called
Autobiography composed by the Portuguese Jesuit Gongalves da CAmara®. Rounding out his
narrative, Gongalves da Camara rather hastily questions Ignatius on how he composed the
Spiritual Exercises and the Constitutions™. Regarding the composition of the latter text, the
Portuguese biographer reports that he learned that “the method that he followed while he was
drafting the Constitutions was to say mass each day, and to present to God the point that he
was treating, and to pray over it. He always had tears at prayer and at mass” [4u 101]. Just

before that description, the author reveals that his beloved subject informed him with more

detail about this process:

%7 See Alburquerque ed., Diego Lainez, primer bidgrafo, 59.

% Garcia Hernan reads this very passage from Lainez’s missive and offers that “se deduce que conoce la
existencia del Diario Espiritual”. See, Garcia Hernan, “Una ‘nueva’ biografia. La Vida de Ignacio de Loyola de
Juan Alfonso de Polanco”, Manresa 93 (2021): 197-204, 200.

% For as important as this figure is in Ignatian historiography and spirituality, the bibliography on him is
remarkably small. See, for example, the one-page entry on him by José Vaz de Carvalho, “Camara, Luis
Gongalves da”, in DHCJ 1:608-609.

7% Questions, that as Garcia de Castro points out, need not coincide with the telling of the story. The author
could have picked up these details at any point during his stay in Rome with Ignatius. See, Garcia de Castro, “El
Diario Espiritual y el Epistolario de San Ignacio de Loyola. Aspectos lingiiisticos y léxicos” (PhD diss.,
Universidad de Salamanca, 1999), 47; (hereafter cited as “El Diario Espiritual y el Epistolario de San Ignacio
de Loyola”).
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In particular he spoke to me about decisions over which he had spent forty days,
saying Mass each day, and each day with many tears. The question was whether
a church could have any fixed income, and whether the Society could make use
of that [Au 100].

With his curiosity piqued at such a process, and apparently seeing him with papers that could
have included the Diary, he asked Ignatius to show him “the rather large bundle of writings
of which he read to me a good bit” [4u 100]. Ignatius, however, demurred. Though the
“large bundle of papers” may or may have not included the Diary, his testimony would
appear to suggest that some of those papers were in fact the first booklet of it.

Further testimony regarding Ignatius’ personal text also comes from Peter
Ribadeneira’". In one rather unofficial writing of his, in notes thought to be written sometime
between 1559-1566, this long-time companion of Ignatius recounts an event in 1544 which
could refer to the pages of the Diary. Albeit anecdotal and with no small hagiographical
coloring, the story is interesting. Ribadeneira, an excellent writer, sets the scene well: in
1544 the nascent religious order was in the process of refurbishing the house to which they
would move to in September of that year. However, they were suddenly found without
money to pay for the work and their household items were in the process of being confiscated
to meet the costs incurred. All of this was reported to Ignatius, and, according to the author,
he responded with his characteristic freedom: “if they take our beds, we will sleep on the
ground, as poor men, for that is what we are”. Yet, it appears Ignatius was reluctant to part
with one thing. Ribadeneira reports that Ignatius made this request: “I would only ask that
they leave behind some papers; and if they were to want to take them, in God’s name they
could””. 1t is intriguing to imagine that Ignatius was referring to his diary; he could lose
anything in the house, but if it were up to him, he would rather not lose “some papers” of his.

In his official biography of Ignatius, Ribadeneira demonstrates great familiarity with
the text. He indicates that “a notebook written in his own hand, was found in a certain little
box after his death” . 1In the following two paragraphs, the author details the Diary and
demonstrates his careful reading of it. He specifies the question that Ignatius was discerning,
and then offers that God inspired Ignatius to write everything that happened to him for the
space of forty days in his morning prayer, in his preparation for the mass, in the mass itself,

as well his moment of prayer after the mass. In addition to capturing the distinct prayer

"! This Jesuit holds an exceptional place in the history of the Order. For more on the Toledan who lived some 71
years in the order, see Ruiz Jurado, “Ribadencira, Pierre de”, in DSp 13:526-532; Armando Pego Puigbo,
“Ribadeneira, Pedro de”, in DBE 43:276-277,

2 Ribadeneira, “De actis patris nostri Ignatii”, in FN 11, 317-394, on 368-369.

73 Ribadeneira, Vita, in FN IV, 611, (book IV, chapter 2).
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moments, Ribadeneira offers more details on some of the content narrated in it: “There one
perceives with what continual and extraordinary illuminations of the Most Holy Trinity his
mind was filled, about the divine Essence, about the procession of the divine Persons, about

their nature and operation’”*

. His summary of the Diary even quotes specific language in it.
For example, to affirm the point that his experiences in prayer were such that they redounded
in his body, he cites the passage where Ignatius reports “feeling sensibly all of his veins in his
body” [De 47]7. His familiarity with the language of the Diary suggests that he had the text
in front of him or at least the first booklet of it"®. Finally, this early companion advances this
interpretation of the text: “[it is] so that we might realize what status the Constitutions ought
to have, with what reverence we ought to treat them, and with what zeal and care we ought to

follow them”””.

3.2. Hermeneutical perspectives that emerge from this tradition

These early testimonies of the Diary, principally those from Gongalves da Camara
and Ribadeneira, are important for several reasons. First, they remind us of the importance
that the text held for Ignatius; that he would read portions of it to his Portuguese Jesuit
companion some ten years later suggests that he found it relevant or illustrative of who he
was. The image of Ignatius reading his personal journal also softens the representation of
him; quite possibly, he was less reticent about his personal experience that we might think.
Similarly, the documentation of his personal notes by these two biographers indicates that the
document was known and that it helped his earliest companions fill in details about his
personal prayer and experience of God. Testimony from another early companion of his
points us in this same direction. In his response to the petition from Rome to return all
documents about Ignatius for the composition of an official biography, Jerome Nadal wrote:
“about the devotions and sentiments of Father Master Ignatius in prayer, written in his hand, I
do not have it; our Father Master Lainez does, and I think he left it with Father Salmeron;

nevertheless, I have a copy and, in any event, if you cannot find it there, I will send it as fast

" Ribadeneira, Vita, in FN IV, 613, (book IV, chapter 2).

7 Ribadeneira, Vita, in FN 1V, 613, (book IV, chapter 2); translation mine; Pavur misses or does not make the
connection of “venas” with one of the more noteworthy references to Ignatius feeling his body in his prayer.

76 Much later in his biography, he cites passages from the Diary verbatim; he quotes from March 14™ [De 156]
and March 30™ [De 178], both from the second booklet. See Vita, in FN IV, 755-759, (book V, chapter 1),
quoted passage from the Diary on 757 and 759.

" Ribadeneira, Vita, in FN IV, 613, (book IV, chapter 2).
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as I am able””®.

Nadal’s descriptions of a document of “devotions and sentiments” quite
possibly refers to the Diary. In brief, it does seem to be the case that this document was
known, and perhaps it even circulated, helping the men understand more fully the personal
spiritual experience of their beloved spiritual father.

Perhaps even more importantly, the testimony from Gongalves da Camara and
Ribadeneira inaugurated two strong hermeneutical traditions regarding the document. First,
the observation from Gongalves da Camara, specifically his indication of a large bundle of
papers, or, in Spanish, “un fajo muy grande de escritos”, has given rise to the thesis that the
Diary only reflects part of a much larger collection of personal notes or diaries now lost”. It
is argued that a text of only two notebooks hardly constitutes a large bundle of papers,
therefore what we have only represents a part of what was a much larger set of personal notes
and diaries®. This line of thinking has given rise to the commonplace that the text before us
is incomplete®’. Implicit in this hermeneutic is the idea that the Diary, in and of itself dense
and hard to follow*, is further handicapped because it lacks material that should either

precede or follow it. Quite possibly for this reason it is easy to omit in studies on Ignatius®’

or in reflections on Jesuit life®.

" MNad 111, Nadal to Francis Borja (Mainz, 20 Feb, 1567), 369-382, 377. It is compelling to consider that
Nadal had the Diary in mind when he exhorted Jesuits to pray with texts of Ignatius: “leer, meditar y gustar lo
que ha escrito el padre maestro Ignacio, con toda ponderacion, devocién y humildad. Esto ha de dar a sentir
nuevo espiritu y devocion propia de la Compaiiia... en modo suave, fuerte, facil, libero, intrinseco, devoto y
mansueto, con continuo espiritu y devocion... ”, “De la oracion, especialmente para los de la Compaiia”, in
MNad 1V, 672-681, 680.

” For example, Victoriano Larrafiaga who states: “con ser una minima parte de aquel ‘fajo bien grande de
manuscritos’”, “Introduccién al Diario Espiritual”, Obras completas, 629; more recently, Iparraguirre and Ruiz
Jurado: “San Ignacio debi6 de escribir otros muchos fasciculos similares a estos dos que de modo providencial
se han salvado de la destruccion”, in “Introduccion”, in Obras, 272; or, the felicitous French expression “la
liasse reste au secret”, see Pierre-Antoine Fabre, “Introduction”, in Ignace de Loyola Ecrits, ed. Maurice
Giuliani (Paris: Desclée de Brouwer, 1991), 313-318, 313; similar observation made by Decloux, Comentario a
las Cartas y Diario, 81.

%0 Adolf Haas, for example, hypothesizes, with no reference to sources, that Ignatius kept a diary from the days
of his conversion. See, Haas, “The mysticism of St. Ignatius according to his Spiritual Diary”, in Ignatius of
Loyola: His Personality and Spiritual Heritage, ed. Friedrich Wulf (St. Louis: 1JS, 1977), 164-199, 165,
(hereafter cited as “The mysticism of St. Ignatius™).

! For an overview of those positions that see the Diary as a part of a much larger collection of personal
notebooks, see, Panikulam, “The Problem of ‘Seeking Confirmation’”, 75-76.

821 concur with Ruiz Jurado: “Se ha escrito mucho y se escribe sobre las diversas obras de San Ignacio; pero lo
mas dificil normalmente es escribir sobre su Diario Espiritual”, see, Ruiz Jurado, “La oracion de san Ignacio en
su Diario Espiritual”, Manresa 84 (2012): 63-77, 63; (hereafter article cited as “La oracion de San Ignacio”).

%3 An example, and a significant one for Ignatian studies, is the Diary’s absence in Francisco Jos¢ Ruiz Pérez’s
excellent study Teologia del camino. This is surprising, especially given that Ignatius clearly and explicitly
refers to being shown a new way or “via”. His “talante peregrino”, to use Ruiz Pérez’s language, is nowhere
more on display than in the Diary. See, Ruiz Pérez, Teologia del Camino (Bilbao-Santander: M-ST, 2000).

% Similarly, the Diary has figured in the reflection of the more recent General Congregations only in the most
marginal of ways. The last time it was cited in a General Congregation is now over 25 years ago; it appears in a
footnote in the document on Poverty from General Congregation 34. Father Peter-Hans Kolvenbach did
reference it in his introduction to the Congregation’s voting on the Society’s Law. See text entitled
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Second, the eloquent testimony from Ribadeneira situates the Diary as a kind of
hermeneutical key to another text, that is, to the Constitutions. 1t is clear that Ribadeneira
engages the document on its own terms; he appears to have had it or at least to have read it
when he composed his biography. Nevertheless, he ultimately reads it as that which teaches
the Jesuit how to comprehend and live the legislative text of the Constitutions. This too is
another commonplace in the hermeneutical tradition of the Diary®. As an example, the
modern reading of the Diary begins with this premise. In his very impressive preface and
stunning editorial and interpretive work on the autograph text, Arturo Codina affirms in his
opening sentence that “there is only one document that declares more than any other the work

and diligence that Father Ignatius put in redacting the Constitutions”*

. In this interpretation,
its ultimate meaning is found outside of it, in another text; it shows us the care and profound
spiritual experience that undergirds the Constitutions. That is a helpful paradigm, and the
brief allusions to points of the Constitutions in it do allow for such an interpretation. But
overplaying its relationship to the legislative text of the Order shifts the focus from the
internal movement of the document to another text of an altogether different genre that was
composed, lest we forget, in collaboration with others. I would suggest that the Diary is
more than a primer on how to read the Constitutions,

Both of these interpretive traditions regarding the Diary form, even mediate, access to
the text. Not only aware of this hermeneutical tradition, I will diverge from both strands of it.
First, I will propose an interpretive approach that considers this text as a complete unit which
begins in February of 1544 and ends in February of 1545*. This approach of honoring the
text as that which is not lacking any material will, minimally, permit a comprehension of it
on its own terms. I can only study what the documentary evidence presents, and that
evidence exhibits a text that provides no indication of missing material. In other words, there

is a beginning to the Diary, a middle that continues to develop initial themes and experiences,

“Introduction of Father General to the Final Voting on the Society’s Law”. It is also cited in Decree 2 of
General 32, “Jesuits Today”, number 30. Mention too is made, in the same Congregation, of the Diary in a
footnote, in decree 12 “On Poverty”. For documents in English from General Congregations 31-35, see, Jesuit
Life and Mission Today. The Decrees & Accompanying Documents of the 31°" — 35™ General Congregations of
the Society of Jesus, ed. John Padberg (St. Louis: 1JS, 2009). In brief, it is hard to avoid the conclusion that the
Diary does not constitute a source for reflection on Jesuit life.

% Munitiz alludes to this when he writes: “for this was only the exordium of the whole book of the
Constitutions”. See, Munitiz, “Introduction to the Spiritual Diary of Ignatius Loyola”, The Way Supplement 16
(1972): 101-116, on 103.

% Codina, “De Sancti Ignatii Ephemeride”, xcv; at near the end of his introduction he returns to this, cxvii-cxx.
%7 An approach also taken by Panikulum, “The Problem of ‘Seeking Confirmation’”, 78. The author posits that
the text is integral: “There is uninterrupted continuity, from the chronological point of view, of the recordings”.
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and an end®. Thus, to entertain the idea that Ignatius had bundles of diaries and somehow
destroyed them, leaving for us only the one from 1544-1545 is to engage a compelling
hypothesis, but one that rests on the rather subjective interpretation of what constitutes a “fajo

grande”™,

More importantly, to engage that hypothesis is to restrict, seriously, a critical
engagement with the document. If read as a complete unit, a reader can discover the multiple
elections that occur in his process as well as his remarkable growth in his relationship to God.

The only serious argument I have encountered in which the text of the Diary is
interpreted as alluding to pages or parts that precede it is developed by Miguel Fiorito. He,
following Codina, highlights that on February 18" Ignatius reported an experience of very
little enjoyment in his prayer (muy poco gusto) [De 44]°°. Originally, he had written
something far more expressive: “with much less enjoyment than I have had in the past twenty

1 Fiorito invokes this phrase to argue that the Diary formed part of a larger set of

days’
notes, given that 20 days earlier would have referred to a period of time before the first
entries of the first booklet. However, this argument, as intriguing as it might be, ultimately
rests on a phrase that Ignatius deleted. By deleting it, the author demonstrates that he is not
in agreement with it or, like so many other deletions in the document, it is simply not
accurate. In addition, I would offer that the original phrase could have meant that ever since
he started his Diary he had not experienced such little enjoyment in his prayer. In this sense,
his rough estimate of having been praying and discerning for about twenty days was not off
by much. And perhaps in a further examination of his notes, with a penchant to avoid
hyperbole in any form, he crossed it out because it was not true.

With respect to the tradition of reading the Diary as a kind of spiritual footnote to the
Constitutions, there can be little doubt as to their relationship. Ribadeneira is right: it teaches
us how to read the legislative body of the Order. Yet, a close reading of the document

demonstrates that the spiritual movements in it do not always report back to legislative

% As far as I can tell, José Garcia de Castro is the only scholar who maintains this hypothesis, clearly enunciated
at his lecture titled “Diario espiritual de san Ignacio de Loyola” (lecture, Aula Fabro, Universidad Pontificia
Comillas, 4 October 2018), accessed 10 September 2020,
https://tv.comillas.edu/media/D.+J0s%C3%A9+Garc%C3%ADa+de+Castro%2C+SJ.++%22Diario+espiritual+

detsantIgnaciot+de+Loyola.%22+Aula+de+Espiritualidad+Pedro+Fabro.++4+10+2018/1 paw20z4j/15794425

1

% Codina has quite a grand thesis on this point: “The Diary can and should be considered just one part not only
of all that he wrote in his whole life but of all that he wrote while writing the Constitutions”. I will examine the
hypothesis that writing was important to Ignatius, but it is hard to sustain that he wrote diaries his whole life or
the entire composition of the Constitutions was done with journals. See, Codina, “De Sancti Ignatii
Ephemeride”, cxx.

% See, Codina, “De Sancti Ignatii Ephemeride”, cxx; Fiorito, “La vida espiritual de San Ignacio segtn su Diario
Espiritual”, Boletin de Espiritualidad 57 (1978): 1-40, 6; (hereafter article cited as “La vida espiritual”).

o See, Diario, en Obras, footnote 85.

166



PART Il —= THE FEATURES AND THE FORM OF THE SPIRITUAL DIARY

questions of the order. If the initial motive for recording his spiritual experiences was to
discover God’s will regarding the question of poverty, new phases in the journey opened up
to him. These other phases and spiritual processes can emerge when the text is read on its
own. This is not to gainsay that the Diary gives spiritual density to the Constitutions, but its

spiritual depth is not dependent on that of another text.

3.3. A hermeneutical perspective inherent to the text: relationship

I will read the Diary as a complete textual unit but not in isolation from other writings
of his. It is a document that exists in a larger body of writing, and its content and form
emerge when seen alongside of those other texts. Especially helpful for understanding the
structure and the experiences noted in the Diary are the Spiritual Exercises®. Such an
interpretive move is hardly new, and it is one that I will follow”. Many scholars have studied
how the Diary enacts the very practices prescribed in the Exercises. Notably among these
studies is one that directly concerns the object of my investigation. Alfonso de la Mora, in
his monograph to which I have already alluded, La devocion en el espiritu de san Ignacio
(Devotion in the spirit of St. Ignatius), interprets the Diary and devotion in reference to the
Exercises. For instance, he reads the text as that which illustrates the times of election in the
Exercises; he also understands devotion as a kind of consolation, and for that reason
considers the rules for the discernment of spirits as applicable to it*. This approach is
insightful, but the facile identification of devotion with consolation merits deeper inquiry”.
Moreover, Mora does not situate Ignatius’ experience in the larger tradition. With no
reference to the spiritual tradition of devotion, it is hard to determine continuity or difference
in Ignatius’ experience of it.

One other aspect of Mora’s study limits his analysis of devotion in the Diary. Not

unlike many commentators on the Diary, he does not attend to the form of the text. In brief,

%2 In chapter 6 of my study I will directly address the question of the Diary’s relationship with the Exercises.

% The literature on this is abundant and diverse; each author tends to highlight a different aspect of the
Exercises in their reading of the Diary. For example, Fermin Lator, “Los Ejercicios y el ‘Diario’ de nuestro
Santo Padre”, Manresa 17 (1945): 97-115; Angel Suquia Goicoechea, La santa misa en la espiritualidad de San
Ignacio de Loyola, 2nd ed. (Vitoria, 1989), 211-213; (hereafter cited as La santa misa); Mora, La devocion en el
espiritu, especially 31-39; Santiago Thié de Pol, “La experiencia de Dios en los Ejercicios y en el diario
espiritual de S. Ignacio”, Manresa 61 (1989): 343-354; Fiorito, “La vida espiritual”, 17ff. Outside of the field
of Ignatian studies, there is the perspicacious (and indispensable) study by Roland Barthes, Sade, Fourier,
Loyola (New York: Farrar, Straus and Giroux), 1976.

% Mora suggests that devotion is a kind of (una especie de) consolation. See, Mora, La devocion en el espiritu,
58, 144. Thid de Pol, in his article on devotion, offers a similar interpretation. See, Thid de Pol, “Devocion”, in
DEIT 1:585.

% This very topic will form an important part of chapter 9.
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the author does not investigate the genre or the structure of the document. That question is
crucial for establishing a frame of reference by which the spiritual experiences reported can
be understood. In the following two chapters, I will investigate more carefully the form of
the text in order to propose a hypothesis as to its genre. Understanding the genre of the Diary
will clarify the text before us and go a long way in providing a solid ground by which the
spiritual experience and the theology of devotion can be understood. In essence, I believe
that two “backgrounds” are required: one comes from the Christian tradition on devotion and
the other comes from the text itself. Clarity on both of those frames of reference will allow
for a sharper focus on the experiences reported. This is not to suggest that the designation
“spiritual diary” is mistaken, rather it is to argue that the nomenclature does not account in a
critical way for its features. A closer study of the Diary with the rules and the structures of
the Spiritual Exercises can provide us with an understanding of the text that is more cogent
and precise than simply that which is “spiritual” and “diary”.

In addition, the hermeneutic that I will adopt emerges from the conclusions of the
previous section. To that end, I will examine devotion by way of the categories of promise,
experience, and movement. In each of these, I will scrutinize the way Jesus, specifically the
humanity of Jesus, permeates these categories. These classifications permit a focused
analysis of Ignatius’ experience of devotion in accord with the spiritual tradition that
precedes him; they also can contribute to a potentially new perspective regarding his
experience of it and, more generally, regarding the autograph text itself. The Diary has yet to
receive a detailed study of the experience of devotion that not only reads the text as one
complete unit, but also as a chapter in the longer history of the Christian experience and
reflection on devotion. I hope to begin to contribute to that void.

The first unit of this investigation has provided an invaluable point of departure for
studying the Diary. It is also more than the requisite background narrative that offers
indispensable context. It implicitly confirms the insight that feelings and sentiments — even
religious ones — are socially constructed”®. They come from a much larger context and
tradition. Though devotion was “authentically” experienced by Ignatius and other Christian
believers, it comprises a religiously constructed sentiment. It was one of many other kinds of
religious sentiments available to him. He could have chosen the inner experience of peace,
spiritual poverty or consolation as the inner sentiment to which he could have attached such

importance. But he chose, as I believe the Diary makes plainly manifest, devotion. To

% For a lucid overview of this, see, Monica Bolufer Peruga, “La historia de uno mismo y la historia de los
tiempos”, Cultura escrita & sociedad 1 (2005): 42-48, on 45-46.
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understand that choice is to consider the rich architecture of this religious feeling. And it is
to consider his attraction to this term. Quite possibly he wanted to construct his relationship
with God with and in devotion, that is, with a decided interest in that which consists of a rich
inner experience, signals a promise, and produces movement. He may have been attracted to
devotion for the simple, but profound itinerary of feeling and doing which constitutes the
nucleus of it.

Perhaps, and even more simply, the relational nature of the term appealed to him.
This hypothesis will be explored, but at this initial moment of understanding the text before
us, the optic of relationship goes a long way in simplifying and illuminating the document,
reminding us that Ignatius’ diary is a simple, even straightforward document. In it, Ignatius
asks God a simple, concrete question’”: should the sacristies of the Society’s churches receive
income, a partial income, or none whatsoever? And he listens for the response”, trusting that
God will answer him and that he will be able to understand that response®. This dialogical
structure intimates that the Diary is a deeply relational text. It represents his desire to move
towards God’s will and God’s very life, and it is a text that conveys his perception of God’s
movement towards him. It is fascinating to see devotion appear with such frequency in this
relational structure, as if it were pulling together both God and Ignatius in one harmonious
movement.

I am hardly, however, the first person to observe the presence of devotion in the Diary
and its relevance to understanding more carefully Ignatius’ spiritual life. Two of his earliest
companions, Gongalves da Camara and Ribadeneira, seem to have caught it as well. Well
known is Gongalves da Camara’s concluding observation on Ignatius, one that has become
something of a catchphrase on Ignatius. At the end of his narrative, he wrote that Ignatius
“had always grown in devotion, that is, ease in finding God” [4u 99]. This observation
occurs in the part of the text in which the author reports having heard Ignatius read aloud
parts of his Diary. Given the context of this phrase, a context permeated by references to

Ignatius’ personal journal, it is plausible to imagine that in hearing passages from it,

7 Not a new insight into the text. See, for example, de Gennaro, “La expresion literaria mistica”, 30. Also
cogently expressed by José Garcia de Castro in his lecture “Diario Espiritual de San Ignacio de Loyola”.
(lecture, Aula Fabro, Universidad Pontificia Comillas, October 4, 2018), accessed 10 September 2020,
https://tv.comillas.edu/media/D.+J0s%C3%A9+Garc%C3%ADa+de+Castro%2C+SJ.++%?22Diario+espiritual+
detsantIgnaciot+de+Loyola.%22+Aula+de+Espiritualidad+Pedro+Fabro.++4+10+2018/1 paw20z4j/15794425
1

% The idea, in part, comes from Mora’s study. Of the many very trenchant observations contained in the
monograph, the author understands devotion as a “dialogue between God and the human person, where the
divine response would be the devotion”. See, Mora, La devocion en el espiritu, 24.

% For a more complete study on Ignatian anthropology, see the collection of essays titled EI sujeto: reflexiones
para una antropologia ignaciana.
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Gongalves da Camara perceived the importance of devotion in Ignatius’ spiritual life. He
then did what a good writer does: he employed a term so dear to his subject in a rather
brilliant, epigrammatic summary of Ignatius. The description could not be more felicitous.
Ribadeneira seems to have enacted the same kind of procedure. With both the Diary and
Gongalves da Camara’s biography at hand, he too framed his description of Ignatius’ spiritual

life with “devotion”'”

. At the beginning of Book V in which he makes a clear apology for
his sainthood, the author highlights Ignatius as having lived, first and foremost, the virtue of
devotion. He seems to have understood Ignatius’ union and familiarity with God with

. 101
“devotion”

. In the same section of his biography, Ribadeira indicates how as an old and
infirm man, Ignatius was given the grace and spirit of devotion'”. In this way, two of the
earliest narratives written about Ignatius not only refer to the Diary, but they select devotion
as a basic interpretive key to understanding his spiritual life. This study of the Diary picks up

where they left off.

CONCLUSIONS

1. From his context to ours

This chapter has indicated the context in which Ignatius composed the Diary. That
context involved the impressive expansion of the Society of Jesus in multiple geographical
directions and in various apostolic fronts. Similarly, Ignatius himself was establishing
diverse pastoral works with very clear juridical structures. These were founding moments for
the new religious order. Though foundational discernment had been done and ecclesial
approbation had arrived, their discernment now had to evolve to meet more immediate and
pressing apostolic questions. In essence, Ignatius and his companions were discovering their
mission as it unfolded and evolved. The Diary takes place as a discernment in this broad and
challenging context of discovering their particular way of proceeding according to God’s
will. This general context would suggest that a study of the Diary is germane to the present
one of the Society of Jesus. A study of the document’s form, content and spirituality
promises to yield interesting insights into Ignatius; it also may produce important
considerations for the Society of Jesus’ discernment which continues to take place in a

context of immediate and pressing apostolic questions.

1% Ribadeneira, Vita, in FN IV, 737, (book V, chapter 1).
19 See also, Thid de Pol, “Devocion”, in DEI 1:585.
12 Ribadeneira, Vita, in FN IV, 749, (book V, chapter 1).
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2. Avregister with a structure

The brief overview of the Diary presents a document that is asymmetrical. The
author appears to be constantly, even tirelessly at work on it during the first 40 days, and
then, in the second booklet, his attention eventually sharpens to one aspect of his spiritual
experience. Reading the autograph text as one compositional unit gives the sense that it
changes according to his needs. Though both booklets are dissimilar, they convey the idea
that they are responding to the author’s interest.

The general sketch that I have provided of the Diary gives the indication that he is
tracking his spiritual experiences. He numbers the days, changes those numbers, reports
rather elliptically his experiences each day, and then develops abbreviations and codes to
catalogue that experience. Everything appears as a kind of register; it even looks like a
personal log-book, as if he were tabulating experiences, keeping track of them with numbers,
letters, letters with diacritical marks, and key words. Nevertheless, it is a safe premise to
suppose that this way of organizing his observations was helpful to him, and perhaps these
structural aspects made his experience more readable. Things are less uneven than they
appear. In short, it is hard to avoid the conclusion that he had a structure in mind. These
latent structures present in the registering or cataloguing of his experiences need to be made

explicit.

3. A text and a spiritual experience not totally unknown

Early references to the Diary by some of the more well-placed figures in the Society
of Jesus suggest that the text was known and that it provided Ignatius’ early companions of
insight into his personal spiritual experience. Though it appears that Ignatius kept it safely
tucked away, it was not as concealed as one would think. His companions pointed to it in
order to grasp the spiritual depth with which their Institute had been founded. They also
knew that their way of proceeding had been forged by his intimacy with God. The
confidence that this provided them in their life and mission must have been great.

The references to the Diary also present the intriguing possibility that not only was
the text known, but that the experience of devotion was identified as one of the singular
aspects of his spirituality. That Gongalves da Camara and Ribadeneira, two early biographers
of his, would allude to devotion, suggest its importance to them and to him. It is remarkable
to observe at the early stage of this investigation that Ignatius looked for devotion in his

discernment, and his early biographers turned to the same spiritual category to construct their
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image of him.

4. Arelational structure within the tradition

Broadly conceived, the Diary exhibits a relational structure. Ignatius asks God a
question and awaits the answer. He appears to have every expectation that God will reply
and that, over time, he will know the response. And to know the answer, he registers, day by
day, his experience. The prominent presence of devotion as one of the more significant
spiritual categories by which he represents his prayer suggests that it helped him understand
God’s answer. It appears to be a spiritual experience in some way signaling his sense of
God’s communication to him. In this way, his use of the term does appear to confirm the
intuition guiding this thesis: devotion expresses a relational movement between God and the
human person. But his text advances this idea: he seems to understand devotional as
communication from God. At this point in this study, it appears to be a sign or a language
from God. The previously announced categories of promise, experience, and movement will

need to attend to what appears to be the communicative nature of devotion.
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“He spent part of his time in writing, and part in prayer” [Au 11]

Spiritual narratives and Ignatius the writer — approaching the form of the

Spiritual Diary

INTRODUCTION

The previous chapter’s observations on the context, the text, and the hermeneutical
tradition of the Diary provide the broad and the requisite frame of reference for this
investigation. Should the object of this study have required justification, the last chapter has
suggested that the study of devotion is relevant to a comprehension of the Diary itself and to
the man. Devotion comprised an important part of Ignatius’ personal discernment, and it
figured as one of the elements by which early biographers of his communicated his life to
others. They seemed proud to advertise to their readers that he was a man that lived and grew
in devotion.

Another conclusion from the previous chapter has intimated the importance of the
form of the Diary in order to understand its content. In many ways, such an argument hardly
needs further elaboration. Nevertheless, my premise in this chapter and in the following is
straightforward: clarity about the form of the text before us will redound in clarity regarding
its content. An understanding of its unique structural features will add depth and cogency to
the observations on devotion that will follow. This is also to suggest that perhaps the
spirituality of the document does not only reside in the content. Quite possibly, a reader can
come to grasp the depth of the spirituality present in it by way a of clear understanding of its
structure. Moreover, an accounting of the form will situate the content in its rightful place'.
This will allow us to avoid, on the one hand, a hagiographical reading, and on the other, an
interpretation of the document that ignores or devalues what is actually on the page before us.

In addition, an adequate delimitation of the form of the document quite possibly represents

" Roland Barthes offers the intriguing hypothesis that “discrediting the form serves to exalt the importance of
the content”. Perhaps, to miss the form of the Diary is to misread its content. See, Barthes, Sade, Fourier,
Loyola, 39.
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one of the aspects of it that has most eluded readers. Ignatius’ personal diary is, at first
glance, an unusual document, and if it belongs, as I believe it does, to a genre of “spiritual
diaries”, it still remains exceptional. For all of these reasons, I would like to advance, at this
point of my study of Ignatius’ autograph text, a hypothesis regarding its genre.

Studies on the form of the Diary are rare. As I mentioned in the introduction to this
investigation, I believe the strongest such argument is offered by José¢ Garcia de Castro who
identifies the text as a mystical text, “a linguistic articulation that expresses a relationship to

the Divine™

. The scholar brings all of his sophisticated philological skills to bear on the
document, pointing in compelling ways to the mystical terrain of the language, grammar, and
syntax. In studies on this Ignatian text, the seriousness with which Garcia de Castro takes on
the genre is uncommon. More typical is the approach of Munitiz. In his introduction to his
English translation of the autograph text, he titles one such section “the literary genre”.
However, the argument remains impossibly broad and for this reason his hypothesis is not
clearly enunciated’. In his doctoral thesis, Panikulam, largely following Munitiz proposes a
hypothesis, but it suffers the same ambiguity; it is simply not clear how he reads the
document”.

I will argue that Ignatius’ Diary embodies a very particular genre that is best
understood by the outline of spiritual discernment that he proposes in the Spiritual Exercises.
In short, he is in a discernment process moving from feeling to knowing [Ej 313]. However,
before I detail this hypothesis, I will propose in this chapter two lines of analysis to better
understand the text before us. First, notwithstanding its particular nature, the Diary
participates in a much wider tradition of personal spiritual narratives. Reviewing that
tradition, albeit briefly, will help illuminate the particular way that Ignatius writes about his
own personal experience of God. In order to do this, I will establish a frame of reference
comprised by the prophetic and apocalyptic biblical tradition, the Confessions of St.
Augustine, Angela of Foligno’s Memorial, and Saint Teresa of Avila’s Life. Ideally, this
investigation of personal spiritual narratives would have also included a careful study of an
example of one of the devotional notebooks or rapiaria from the Modern Devotion tradition.
However, given that they were literally scrap-books, few have survived. Only one or two,
dating to the 16™ century, a very late date for the Modern Devotion movement, have been

found. And these texts, written in Dutch, have yet to be edited. For the moment, the line of

2 See, Garcia de Castro, “Seméantica y mistica”, 219.
? See, Munitiz, “Introduction”, in liiigo: Discernment Log-book, 3-25, on 6-8.
* See, Panikulam, “The Problem of ‘Seeking Confirmation’”, 68.
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inquiry that could seek a comparison of the Diary with this style of personal writing
considered the “distinctive mark of the Modern-Day Devout” remains to be pursued’.
Nevertheless, this present study, albeit selective and necessarily limited in scope, will sketch
a backdrop of clear points of reference by which the style and the form of Ignatius’ way of
writing about his experience can emerge.

Second, I will offer a brief analysis of the style and features of Ignatius’ other
writings. Here the frame of reference is comprised by other compositional acts of his; the
nature and characteristics of these texts can point to aspects of his writing style that will help
us understand the Diary. Two frames of reference then will sharpen my argument on the
Diary. With the larger context of writings on the personal spiritual experience and then the
more personal backdrop of his own writings, it will be possible to zero in on the genre of this
composition. Furthermore, I would modestly suggest that now, almost one hundred years
after the publication of the critical edition of the text, an opportune moment has arrived for an
interpretation of it both in terms of the spiritual tradition of narratives on the experience of
God and in terms of his other compositions®. My hypothesis on the text’s genre, which seeks
to underscore its novelty, sophistication, and deep connection to the Spiritual Exercises,
perforce depends upon a brief discussion of how authors before him have put into writing
their spiritual experience and how this document of his connects with other writings of his.

Before beginning this analysis, an important supposition that undergirds this inquiry
into the genre of his diary needs to be made explicit. That premise is that God communicates
to the person, and His communication is intelligible’. Ignatius does not subscribe to a radical
apophatic posture which posits God as unknowable or God’s will as indecipherable. His
belief in a God who communicates and who enters into relationship with the person is
manifestly demonstrated in the Diary. For him, God’s communication to the human person
can be felt, and the Diary reveals that the act of writing helped him to understand or know

that communication from God.  Perhaps the most forceful expression of God’s

> I want to thank Professor John Van Engen of the University of Notre Dame, whose work I cite extensively in
the first chapters of my investigation, for his gracious help on the particular topic of the notebooks from the
Modern Devotion tradition. For a photograph of a page of one extant rapiarium, see, Van Engen, Sisters and
Brothers, 280; above citation is from the same study (279).

% The writing of this thesis occurs during the Ignatian centenary which takes as its motto: “To see all things new
in Christ”. Slightly modifying that formula, I propose, modestly, to see the Diary and devotion anew. For the
announcement of the Ignatian year, see Arturo Sosa, “Ignatian year 2021-2022”, ARSI 27/2 (2020): 602-604.

7 This is the first conclusion that Gabino Uribarri draws from the collection of essays under the title Dogmatica
Ignaciana: “En su experiencia fundacional de Loyola, Ignacio comprobd cémo Dios se comunica. Dicho en
nuestra terminologia, el misterio abisal y trascendente puede entrar en relacion con la persona humana”. See,
Uribarri Bilbao, “A modo de conclusion. ‘Definir o declarar para nuestros tiempos de las cosas necesarias a la
salud eterna’ [Ej 363]. Arquitectura basica de la dogmatica ignaciana”, in Dogmadtica Ignaciana, 503-524, 504,
author’s emphasis, (hereafter article cited as “Arquitectura basica de la dogmatica ignaciana”).
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communication to the person by Ignatius is to be found in the 15™ annotation of the Spiritual
Exercises where he offers that “it is more appropriate and far better that the Creator and Lord
himself should communicate himself to the devout soul” [Ej 15]. This profound conviction
undergirds the Diary. Though the intelligibility of that divine communication may not be
patent to him each and every day, the document emerges from this basic theological principle
that God enters into relationship with the person and that relationship is ultimately
intelligible. This premise may not be unrelated to the genre of the text before us. This is to
suggest that its form may also express his way of understanding God’s communication. For
this reason, the issue of the form of the text is crucial, not only to interpret his experience of
devotion but also to explore with greater depth how he conceives of his relationship to God.
However, it is fundamentally in the interest of situating devotion, as clearly as possible, that
the exploration on the genre of his Diary encounters all of its meaning and force for this

investigation.

1. Biblical antecedents to the Diary

The prophetic and apocalyptic traditions constitute the remote antecedents of
Ignatius’ Diary. These biblical stories comprise the inspired frame of reference from which
posterior narratives and writing on the experience of God emerge in the Christian tradition.
Though far too vast to summarize in these pages, I will indicate the salient elements of these
foundational narratives that point to the relationship between God and the human person
which is mediated by or as that which produces a text. In essence, these stories present the
themes of interiority, God as the one who writes upon the human heart, and God’s desire that
His word might consume the very life of the prophet. My intent in offering this brief survey
is to locate the essential themes and images by which the prophetic and apocalyptic traditions
describe the encounter with God and the writing of that encounter. Ignatius’ Diary is a
singular text, but seen as emerging from the humus of the biblical tradition, so attentive to the
word of God and the generativity of that word, his personal notes can be seen as much more
than experiences recorded. They comprise the text that God is writing on his heart and that

he is seeking to discern.
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1.1. Jeremiah and Ezekiel: the interiority of the word

The prophet Jeremiah discloses the experience of hearing God’s word come to him
and of devouring those words. They were his joy and his happiness, but they would become
sources of his despair and solitude (Jer 15:16). Jeremiah is the prophet who suffers the
rejection of the people, and in that rejection feels the aloneness of a God that is cast aside.
He gives voice to his feelings, and his confessions “as a personal testimony to the inner
struggle of the prophet [are] unique among the books of the Old Testament™. As a
confessional prophet, his inner experience is more than a turbulent whirlwind of emotions.
His interior life, full of passion, affliction, and lamentation, expresses what the community
does not see; his passion is God’s passion’. In his development as a prophet, “his identity is
configured in the response to the word that he has heard”, and his whole life becomes the
expression of God’s word which is also his mission'’. His life, and not just his word, is the
message to the people''. The depth of his interior experience of God in some ways
symbolizes and announces the new covenant. God proclaims to his people: “I will put my
law within them, and I will write it upon their hearts” (Jer 31:33). This is the most vital and
moving of the visions to be found in this book'>. God’s covenantal relationship with his
people deepens; his law is written on their very hearts".

God’s writing in the interior of the person is the offer of his covenant, and that
alliance is generative; it begets compositions, oracles, and visions. The prophet is called to
utter these words, to write them down, and to make explicit God’s communication to his
people. As an example, Jeremiah reports hearing God direct him to write all of His words on
a scroll. The prophet does this, employing Baruch, and to him Jeremiah dictated “all the
words of the Lord which the He had spoken to him” (Jer 36:4). To write God’s word is to
pass it down to future generations; it is to live in those words as words of promise'* that

demand a transformative action in history"”. At the same time, the image of Jeremiah

8 Lawrence Boadt, Reading the Old Testament: An Introduction (New York: Paulist Press, 1984), 371.

’ See, Walter Brueggemann, La imaginacion profética, trans. Jesus Garcia-Abril, 5" ed. (Santander: Sal Terrae,
1983), 61-63.

' See, Carlos Dominguez Morano, Mistica y psicoandlisis (Madrid: Trotta, 2020), 197.

' See, for example, the analysis by Joseph Blenkinsopp, A4 History of Prophecy in Israel, rev. ed. (Kentucky:
John Knox Press, 1996), 129-147, especially 145-147.

'2 The estimation is from Boadt, Reading the Old Testament, 374.

" For more on the personalization in Israel’s relationship with God, see, Manuel Gesteira Garza, La Eucaristia,
misterio de comunién, 5™ ed. (Salamanca: Sigueme, 2006), 316-317.

'* See, for example, Jaldemir Vitorio, “Jeremias, profeta critico do poder imperial”, Estudios Biblicos 30 (2013):
389-412, 408.

1> See, Dominguez Morano, Mistica y psicoandlisis, 196.
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dictating all that he heard to another represents a parable of the experience of God: God
writes on the interior of the person, and that language is made comprehensible when it is told,
written down, and interpreted by others. The new covenant with God, written in the interior
of the person'®, also contains the impetus to write and express that experience to and for
others'”.

At the risk of conflating prophetic traditions, many of the same themes appear in the
prophetic tradition of the prophet Ezekiel'®. In what is perhaps one of the more famous
images from this book, God calls out to the prophet: “Son of man, eat what is offered to you;
eat this scroll, and go, speak to the house of Israel” (Ezek 3:1)"°. Again, God’s word is given
to the person to be devoured. The divine voice comes to him, instructing him to receive in
his heart all the words spoken to him (Ezek 3:10). The prophet is to absorb and integrate
these words into his heart, the place from which he is to think and act. From his heart, he will
speak words that are not his, and he will see, unlike few before him, visions of God’s glory.
Though the visions of God’s majesty seem solely directed to Ezekiel, the intimacy of the
relationship with God is not exclusive to him. The prophet symbolizes, in his faithful and
responsible living of his relationship with God, the interior covenant that God seeks with all
His chosen people™.

This divine pedagogy, however, is not complete. The word of God is not meant to
merely inhabit the person’s life, but, in effect, to devour that life. The devourer is devoured.
The prophet’s whole life becomes a sign, a prophetic sign to the people, and he, like Jeremiah
before him, learns that his whole life embodies God’s covenantal language to his people®’;
everything that he lives or feels is communication from God to His chosen people®. In this

way, his very life is his great pastoral teaching on personal responsibility and

' For more on the argument that relates Scripture and experience, specifically, bodily experience, see, Luke
Timothy Johnson, The Revelatory Body. Theology as Inductive Art (Grand Rapids: Eerdmans Publishing, 2015),
36-63. He argues: “Scripture consistently points to humans as the medium of revelation... of locating the arena
of divine activity squarely in the bodily experience of its characters” (51).

7 “Lo que distingue al profeta de los demés hombres religiosos es que su revelacion no se limita a la
percepcion, ni a la aceptacion, ni a la interpretacion. Exige la transmision”. See, Melloni, Vislumbres de lo real.
Religiones y revelacion (Barcelona: Herder, 2007), 196.

18 See, for example, Boadt, Reading the Old Testament, 387.

' The word of God is first ingested and then proclaimed. For more on this dynamic, crucial to evangelization, in
which the author highlights this very passage, see, Gabino Uribarri Bilbao, EI mensajero: perfiles del
evangelizador (Bilbao-Madrid: Desclée de Brouwer, Universidad Pontificia Comillas, 2006), 44; (book
hereafter cited as El mensajero).

% Boadt, Reading the Old Testament, 397.

I “Ezekiel presented his body as an expression of God’s word”. See, Johnson, The Revelatory Body, 52.

** Again, following Johnson: “The prophetic tradition therefore strongly supports and extends the premise that
human bodies can be revelatory of God”. See, Johnson, The Revelatory Body, 55
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accountability”. In brief, the trajectory of the divine pedagogy in the prophetic tradition
indicates that God’s writing in the interior of the person is ultimately meant to pervade and
permeate the person; his or her whole life becomes a sign of God’s presence. This is what
God desires for Ezekiel: “You shall be a sign to them, and they shall know that I am the
Lord” (Ezek 24:27). His life is that sign, God’s writing to the people.

1.2. Daniel and John of Patmos: writing and interpreting the word

Two further examples, drawn from the apocalyptic tradition will suffice to indicate
the biblical thinking that undergirds the relationship between the experience of God and
writing. The Book of Daniel casts the prophet as the one who sees, reads, and interprets
God’s writing. Daniel is the great diviner of words. He is attentive to God’s communication
everywhere, as he decodes the external historical signs as well as the internal signs as
revelation from God. The book dramatizes this in the opening chapters which situate the
prophet in the court of King Nebuchadnezzar. Upset by a dream, the king cannot find anyone
to interpret it; he then summons Daniel. The dream is a text for Daniel that he reads ably.
First, he narrates the dream, giving it a clear form and syntax; then follows his interpretation
which situates the king in his rightful place before God: “You, O king, the king of kings, to
whom the God of heaven has given the kingdom” (Dan 2:37). Another example of Daniel’s
interpretation of God’s language, taken from the same cycle of stories, involves his decoding
the writing on the wall. During a banquet offered by King Belshazzar, the son of
Nebuchadnezzar, “the fingers of a man’s hand appeared and wrote on the plater of the wall of
the king’s palace” (Dan 5:5). None of the king’s wise men could read the writing. Again,
Daniel was summoned since he was reputed to know how to “interpret dreams, explain
riddles, and solve problems” (Dan 5:12). Daniel reads the words on the wall with ease, and
he interprets them for the king. As a sign of his deep prayer and unshakeable faith in God,
Daniel finds the writing of God everywhere: it is in dreams and it is literally on the wall**. It
can be seen, read, and interpreted. The book makes clear that God has not only not

abandoned his people in their duress, but he is filling their lives with his communication. He

> Blenkinsopp, 4 History of Prophecy in Israel, 173.

** He is, in the words of Ugo Vanni, “una ‘estrella’ de la oracion”. See, Ugo Vanni, “La espiritualidad de la
apocaliptica”, in Espiritualidad del antiguo testamento, ed. Antonio Bonora (Salamanca: Sigueme, 1994), 243-
263, on 260.
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is the God of their history, the absolute sovereign of all of history”. They only need see the
writing on the wall and interpret it.

The second example from the apocalyptic tradition which dramatically intertwines the
experience of God and writing comes from the New Testament Book of Revelation. John is
the paradigmatic example of the one who hears God call out to him and who reports with
faithfulness all that he saw. Similarly, he is a scrupulous writer, describing with minute
attention to detail the visions that unfolded before him. His authority as a writer comes from
on high, and he writes what he sees: “Write what you see in a book” (Apoc. 1:11). The
visions are extraordinary, yet the seer understands his role according to the tradition that
preceded him®. For instance, he hearkens back to that tradition when he reports seeing an
angel with a scroll in his hand and hearing a voice from heaven call out to him: “Take and eat
it. It will be bitter to your stomach, but sweet as honey in your mouth” (Apoc. 10:9). The
word of God is like a scroll that he devours; the word now penetrates his being, and more
than a hearing or a seeing, it is a taste. All of senses are engaged as he discovers more and
more the word within and outside of him. Everything that he sees speaks to him of the
victory of the Lamb, and he writes of this victory for the Christian communities’ liturgical
celebrations.

But John, an exuberant and soaring writer, is also a careful writer. He gives every
indication of reporting nothing more or less than what he sees. His caveat at the end of his

book demonstrates his extreme attention to the word:

I warn every one who hears the words of prophecy of this book: if anyone adds to
them, God will add to him the plagues described in this book, and if anyone takes
away from the words of the book of this prophecy, God will take away his share
in the tree of life and the holy city (Apoc. 22:18-19).

Every word is a word of salvation, and revision is prohibited by the seer of Patmos.
However, the book is not closed; its seals are open. John knows this, as he himself heard the
angel declare to him: “Do not seal up the words of the prophecy of this book” (Apoc. 22:10).
Though the inspired texts are sealed, God in Christ and through the Spirit continues to
communicate with the human person. Men and women have felt that communication; they
have, to use the language of the prophetic tradition, devoured and then been devoured by the

scroll that was put before them. And they have written of that experience, expressing each in

* “La constante [tematica expresada por Daniel] que méas se impone a la atencién es la soberania absoluta de
Dios sobre toda la extension de la historia”. See, Vanni, “La espiritualidad de la apocaliptica”, 260.
*® Ugo Vanni, Apocalipsis. Una asamblea litiirgica interpreta la historia (Pamplona: Verbo Divino, 1982), 13.
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their own way — in a fascinating array of literary genres — the final words of the book of
Revelation: “Come, Lord Jesus” (Apoc. 22:20).

In summary, the prophetic and apocalyptic tradition presents God as the one who
communicates with His people. The divine communication occurs in their history and in
creation. It also takes place in their interior lives: God offers His promise of a covenantal
relationship to the very heart of the person. The prophetic tradition has formulated this
experience with the metaphor of writing: God writes the language of his love on the scroll or
heart of the person. The signs of that interior language run deep, but not so deep as to not
receive expression. In short, the biblical tradition testifies to writing as a way to elucidate the
interior experience of that deep communication for one’s self and for others. The prophet
exteriorizes God’s word in writing, and in the process makes manifest the extent to which he

has been devoured by that word.

2. Narratives on the personal experience of God

Though the Biblical tradition may appear distant from the Diary, it may provide the
strongest point of reference to consider the author and the theological and spiritual depth of
the content that he was expressing. For instance, as an author, Ignatius shares the carefulness
of the seer of Patmos, hesitant to add or subtract words. He is also subject and vulnerable to
deep feelings and emotions as was the prophet Jeremiah. His entire interior life seems to be
redolent with God’s communication. Though Ignatius may not have thought of himself as
devouring or as being devoured by God’s word, the intense spiritual experiences noted in his
personal journals suggest the metaphor is not wholly irrelevant. He was, like the prophets
before him, trying to exteriorize the language that he felt God was writing in his interior and
in his body. The content of that language is ultimately, as it was for the people of Israel. the
expression of God’s promise to him.

With this inspired frame of reference clearly outlined, I will now consider three
personal expressions on the spiritual experience. Without leaving aside theological and
spiritual themes, I will focus principally on the style of the presentation realized by each
author. Though limited in scope, a brief study of Augustine’s Confessions, Angela of
Foligno’s Memorial, and Teresa of Avila’s Life can raise structural issues and perspectives
for a sharper consideration of Ignatius’ personal document. In essence, its peculiar nature

can come into relief when seen alongside of other personal narratives.
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2.1. Augustine’s Confessions

Augustine of Hippo’s (354-430)>" Confessions, considered to be one of the texts that
inaugurates the literary genre of autobiographical writing on the experience of God®, are a
confession of his faith in and love of God”. As an author, Augustine ranges over all aspects
of his life because in them and through them he can give praise to God. No part of his
humanity remains at the margin of his confession of God’s greatness. All of it is invoked to
talk about or to God. In his prose, he explores the tensions, desires, and debates within
himself, and undoubtedly the humility and the sincerity with which he expresses himself
accounts for the book’s foundational place in the history of literature. The way in which he
understands all of his life as a dialogue with God situates the book as an originating text for
the genre of literature that treats of the personal experience of God. Indeed, at the
fountainhead of all spiritual writing is Augustine’s Confessions. Unquestionably, Ignatius’
Diary is vastly different kind of expression of the experience of God than Augustine’s. But if
Ignatius in Rome began an interior spiritual pilgrimage of discernment with a personal diary,
it was in some ways because Augustine mapped the interior journey as the journey to God™.

In addition to the previously mentioned confessional aspect to the text, Augustine
creates a genre of writing on the self that includes meditations and philosophical reflections
on time and memory. On the one hand, these fit easily together given the pastoral intention
guiding his writing®'. But it is the narrative voice that pulses with energy and desire that pulls
the text together. Augustine is a passionate writer, and at one point, addressing God, as he
often does, he declares that he writes “to rouse up towards you my own affections”*. His

prose, stirring and vibrant, moves him as it no doubt moves a reader. But what is moving for

" For an overview of his life, doctrine, and monastic rule that he established, see, Ch. Boyer, “Augustin”, in
DSp 1:1101-1130.

¥ See, F. Vernet, “Autobiographies spirituelles”, in DSp 1:1141-1159, especially 1141, where the author posits:
“L’autobiographie véritable apparait au IVe siécle, avec le Sur lui-méme de saint Grégoire de Nazianze et les
Confessions de saint Augustin”.

* 1 will be working from the translation by John K. Ryan (New York: Doubleday, 1960). All quotations will
include book, chapter, as well as page number. Confessions, Book 1, chapter 4, 45.

3% T follow here Juan Antonio Estrada who argues: “Agustin es el maestro de la vida interior, con lo que abre las
puertas a la autorreflexion del hombre sobre si mismo, sobre el mundo (que esta en funcion del hombre) y sobre
Dios, al que busca llegar desde las mismas estructuras de la subjetividad”. See, Estrada, Dios en las tradiciones
filoséficas, vol. 2, De la muerte de Dios a la crisis del sujeto (Madrid: Trotta, 1996), 48; (hereafter cited as Dios
en las tradiciones filosoficas).

3! See, for example, the chapter in Book X where he addresses “my fellow citizens and pilgrims with me, those
who go before me and those who follow me, and those who are companions on my journey”. Confessions, Book
X, chapter 4, 232.

32 Confessions, Book XI, chapter 1, 277.
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him is not the retelling of his life, but the discovery of God in it. In this way, writing his
spiritual autobiography is a way for him to make the interior journey to find God. In the
writing of his story, he is discovering God who is the fashioner or artificer of it. The “you”
of the narrative, to whom Augustine the narrator constantly addresses, is not just the one who
has never forsaken him®, but is the one who has been directing the entire story. In the same
way that God opens the pages of scripture to him, God, throughout this narrative, is opening
the pages of Augustine’s life to him™.

This signals the other movement in the text. In detailing his life story, he not only
finds God, but he discovers his true self. The pages of his biography are being opened up to
him in his writing and he is seeing himself, discovering who he is in the presence of God.
For Augustine, God is nearer to him than he is to himself. Thus, to be near God is to be near
himself;, it is to return from a land of “unlikeness to likeness™*. To find God’s story is to find
his own story. This is suggested in his constant pleas to God to show him to himself. As an
example, “I beseech you, my God, show me to myself, so that to my brothers, who will pray
for me, I may confess what wounds I find in me’®. The gift of God’s self to Augustine, is, at
the same time, the gift of the truth of who he is. In brief, his confession is the discovery of
the truth of his life before God, and the very writing of his life is a process that illuminates
that truth: “as to that which I am ignorant of concerning myself, I remain ignorant of it until
my ‘darkness shall be made as the noonday in your sight’”*".

Yet, as these pages make abundantly clear, to see the truth of one’s self is not easy.
Augustine alludes to this when he writes that men “love (the truth) when it shows itself to

»38 1t is this confrontation with the

them, and they hate it when it shows them to themselves
truth of who he is before God that makes this personal narrative so poignant, engaging, and —
at the risk of being redundant — truthful®®. In this way, content coincides with form: to see the
truth of himself is to narrate truthfully. And Augustine excels at this. For instance, he
represents the agony of his conversion, and, perhaps, what is even more compelling, the on-

going difficulty of living with and in his wounded self. He laments, for example, “the

33 “I wandered upon the broad way of the world, but you did never forsake me”. See, Confessions, Book VI,
chapter 5, 140.

3* Confessions, Book XI, chapter 2, 278.

3% < found myself to be far from you in a land of unlikeness”. See, Confessions, Book VII, chapter 10, 171.

3% Confessions, Book X, chapter 37, 270.

37 Confessions, Book X, chapter 5, 233.

3% Confessions, Book X, chapter 23, 252.

3% Estrada illuminates this aspect of Augustine: “La antropologia agustiniana esta abierta a la alteridad divina, no
se cierra sobre si misma y planea una dindmica de constante apertura y conflictividad como unico camino para
alcanzar la plenitud y la identidad personal”. See, Estrada, Dios en las tradiciones filosdficas, 50.
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strength of onerous habit™; he is simply unable to extricate himself from such selfish,
concupiscible ways of seeing himself and others. Speaking about these sinful ways that exist
alongside of his desire to live fully and freely in God, he exclaims: “Here I can abide,
although 1 would not; there I wish to be, but cannot; in both ways I am wretched”". In a
word, Augustine never flinches to comment on all that he suffers. A reader cannot help but
be moved and even identify with such a narrator, especially one who, even after his
conversion, courageously declares: “in your sight I have become a riddle to myself, and that

»*2 His mode of expression — searingly honest, open, and transparent — seems

is my infirmity
to have left an indelible mark on posterior writing on the personal experience of God. To
write about God is to give considerable space to the fearless exploration of one’s self*’. This
style of writing on the self with God can be felt in Ignatius’ Diary. Though he is not writing
a story of his life in these pages of 1544-1545, he is exacting and unflinching in his recording
of experiences. Therein lies the influence, albeit remote, of Augustine’s way of narrating the
spiritual experience in one’s interior.

In spite of this potent narrative thread of debate, tension, and agony in his self, there is
little indication that, once found, he ever experienced difficulty in finding God in his life
story. In brief, the narrative exudes a kind of confidence in detecting God everywhere and at
all turns. All episodes of his life, even in their minute details, are brought forth and appear to
speak to him transparently of God’s presence. To state this more clearly, the divine presence
in his life poses no hermeneutical difficulty. Traces, signs, and divine marks are to be found
everywhere, even if that meaning is only to be found partially. As an example, he declares
that in his childhood there existed “a trace of your own most mysterious unity from which I

took my being”*

. He chronicles his story to confess those signs, marks, and traces of God’s
life in him. And if he did not come across them in his life, it was not because they were not
there, rather, it was because he was distant from himself. In some ways like the prophet
Daniel before him who saw, read, and interpreted God’s writing wherever it was to be found,
for Augustine there is never a problem of interpreting the signs of God’s love in his life*.

They were always there, even in the darkest days of his wandering: “You were before me, but

% Confessions, Book X, chapter 40, 272.

*! Confessions, Book X, chapter 40, 272.

2 Confessions, Book X, chapter 33, 262.

# Vernet, “Autobiographies spirituelles”, in DSp 1 :1141. As an example, “Within me are those lamentable dark
areas wherein my own capacities lie hidden from me”. See, Confessions, Book X, chapter 32, 260.

M Confessions, Book I, chapter 20, 63.

* See also, Bernard McGinn and Patricia Ferris McGinn, Early Christian Mystics. The Divine Vision of the
Spiritual Masters (New York: Crossroad, 2003), 152-170. The McGinns bring to the fore the place of this
seeing in Augustine: the Church.
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I had departed even from myself, and I did not find myself, and how much less you!”*’. For
Augustine, God is “the most high and near at hand, most secret and most present™’. That
anthropological theology, which also gives a clear place to God’s transcendence®, allows him
to brim with confidence and to declare: “When is it that you have not walked with me, O
Truth?”*.

In summary, Augustine’s Confessions present a genre of writing on the personal
experience of God that is both for others and for the self. Augustine tells his story, and the
chronicling of that story allows him to rouse himself up affectively towards God and discover
God in the narrative of his life*. The act of writing allows him to move closer to God, a
movement which is also, simultaneously, a movement towards his interior. This configures
one of the central features of his writing on the experience of God, perhaps one that has
marked posterior writing on the personal experience of God: to know God is to know one’s
self. And according to Augustine, one of the marks or the signs of the authenticity of this
self-knowledge is to be found in the tension, agony, and emotional duress that it occasions.
In deep accord with this content, the form of his prose is truthful, spontaneous, and searching.
Yet the genre maintains a fascinating paradox: at the same time that the life of the self is
inscrutable, ambiguous, always in tension, the signs of God are everywhere, and they never
seem to pose any interpretive difficulty. They are all around him, and his Confessions

portray his journey to confess and to share all of them.

2.2. The Memorial of Blessed Angela of Foligno

The scribe to whom the tertiary Franciscan Angela of Foligno®' (1248-1309) dictated
her spiritual testament or Memorial, as it is titled in English, begins with a brief apology of

the work’. He reports that the text had been read by a Cardinal deacon and “eight well

* Confessions, Book V, chapter 2, 114.

" Confessions, Book VI, chapter 3, 137.

*¥ In the letter from the Congregation for the Doctrine of the Faith on Christian meditation, Augustine is invoked
as the “Great Doctor of the Church (who) recommends concentrating on oneself but also transcending the self
which is not God, but only a creature”. See Congregation for the Doctrine of the Faith, Letter to the Bishops of
the Catholic Church on Some Aspects of Christian Meditation, AAS 82/4 (1990): 362-379, number 19.

¥ Confessions, Book X, chapter 40, 271.

*% «“La autobiografia implica recorrer el itinerario experiencial analizando el proceso de iluminacién del yo que
lleva a descubrir a Dios en las vivencias personales y en ellas reconocer la propia identidad”. See, Estrada, Dios
en las tradiciones filosoficas, 54.

> Very brief overview of her life and work by P. Doncouer, “Angéle de Foligno”, in DSp 1:570-571.

>% All references to Angela’s text come from Angela of Foligno. Complete Works, ed. Paul Lachance (New
York: Paulist Press, 1993). The Franciscan translator and editor has chosen the title Memorial. 1 will refer to that
title and page number in my references.
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known lectors of the Order of Friars Minor”. These were no ordinary readers, but men who
were professors, ministers, and inquisitors”. Should these churchmen not suffice as
guarantees for her story, he adds that three others, “as well as many other trustworthy friars
examined it”. In short, the book was carefully reviewed, and it arrives in the lector’s hands
fully approved. Not only was there no sign of false teaching in it, but they treated the

3

narrative “with humble reverence, and cherish it most dearly, like a holy book™*. The
Franciscan scribe and confessor to Angela, who was also her relative, defends the text, but
more importantly offers a hermeneutic: it is a holy book to be read carefully, devoutly, and
with reverence. And it has continued to fascinate readers ever since, presenting desire and
feelings as central components of the spiritual experience. God is deeply felt, and her style of
finding God in her feelings may help us consider Ignatius’ attention to his feelings and body
in prayer.

Angela’s story is almost exclusively spiritual in nature and very few biographical
details of her life find their way into her account. Though we learn, for example, that she had
been married and had children, and that at some point in her spiritual journey her husband
and children died, her account is not the story of her life”>. She adopts another genre to tell
her story: “she had designated (drawing from her own experience) thirty steps or
transformations which the soul makes as it advances on the way of penance™®. In the first
part of these transformations, the narrative moves quickly outlining nineteen steps or stages.
At step nineteen, the one to whom Angela dictated her story interrupts the narrative and
explains how he came “to know of these things and was compelled to write all about them™’.

After this brief interruption, he continues the story, but it appears the editor or Angela

rethought the original idea of thirty steps; the Franciscan scribe and compiler condenses the

>3 Important to understand this affirmation is Caroline Walker Bynum’s observation: “The major philosophical,
theological and spiritual leaders of Europe in the thirteenth century were Franciscans and Dominicans”. See,
Walker Bynum, Jesus as Mother. Studies in the Spirituality of the High Middle Ages (Berkeley: University of
California Press, 1982), 13.

** Memorial, 123. For more on this paragraph titled “Testificatio” or “Aprobatio” which accompanies three of
the oldest manuscripts of the book, and for the way it historically situates her life, see, Pablo Garcia Acosta,
“Introduccion”, in Libro de la experiencia. Angela de Foligno, ed. and trans. Pablo Garcia Acosta (Madrid:
Siruela, 2014), 11-28, 14-15.

>> Other details emerge: she had a female companion with whom she lived, prayed, and participated in apostolic
work. Her story reports that they both visited a leprosarium.

5 Memorial, 124. As this quotation indicates, her story moves between a 1% and 3™ person account. The
Franciscan scribe seems to anticipate the reader’s perplexity at this as he addresses the issue: “I wrote in the
third person, although she always spoke to me concerning herself in the first person. But, in order to go faster, |
sometimes left my text in the third person, and I have not yet corrected it” (137).

7 Memorial, 133. The redactional history of the text is far too vast and exceeds the scope of my investigation.
Lachance addresses this in section of his Introduction titled “The formation of Angela’s Book”, in Angela de
Folingo. Complete Works, 47-54.
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following eleven steps into seven and designates them as “supplementary””®.  However,
these last seven stages are hardly supplementary. They comprise the bulk of the narrative as
they describe the protagonist’s movement into a more profound union with God’.

The trope of steps employs a classic medieval monastic narrative to outline stages on
the way to union with God®’. Notwithstanding the traditional mold, the structure quickly
gives way to the personal experience of the protagonist. And that experience, at least at the
beginning, surprises for its simplicity. For example, the first step is one of “awareness of
one’s sinfulness”, the fourth step is “a growing awareness of divine mercy”, and the seventh
step is similarly clear and profound: “I was given the grace of beginning to look at the

cross™®!. It is not easy to tell how long these steps last, and Angela offers little insight: “In

some of the steps I lingered longer, and for a shorter time in others™®,

These first steps are not traversed and left behind, but rather are steps that spiral and
come together. Her perception of her sinfulness, her sense of God’s mercy, and her profound
identification with Christ, whom she refers to as the God-man and the Pilgrim, whose love
for humanity reached its apex on the cross, function like rings or concentric circles that
continually intersect and overlap®. In this way, her narrative is the sustained elaboration of
themes announced at the beginning. For example, at the end of her journey, she powerfully
declares that “I understand that God is no less present in a devil than a good angel”®. In
short, she has arrived to find that “He alone is everywhere encompassing everything”®.
Everything has its being in God’s mercy: “He is present in good deeds and in adultery and
homicide”. Alongside of this powerful declaration, she continues to recognize her humble
truth: “I see myself completely full of sin and obedient to it, devious, impure, totally false and
erroneous”®®. Her awareness of sin has only deepened, but now the difference is that she sees
God’s mercy everywhere.

Divine mercy is nowhere more evident than on the cross. The crucified Christ is

*¥ He seems to allude to this process in the following metaphor: “I had so little grasp of their meaning [Angela’s
revelations] that I thought of myself as a sieve or sifter which does not retain the precious and refined flour but
only the most coarse”. See, Memorial, 137.

> For example, in the English version that I am using, the first 19 steps comprise a total of 10 pages. The seven
supplementary steps encompass nearly 80.

% The number of 30 steps proposed at the beginning “recuerda los treinta peldafios de la escala para subir hasta
Dios, que habia escrito Juan Climaco, muy leido en toda la Iglesia”. See, Teodoro Martin, “Introduccion”, in
Libro de la vida. Vivencia de Cristo, ed and trans. Teodoro Martin (Salamanca: Sigueme, 1991), 11-24, 16.

61 Memorial, 125.

62 Memorial, 129.

5 The image comes from Martin, “Introduccion”, 19.

64 Memorial, 212.

65 Memorial, 217.

66 Memorial, 215.
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everywhere in her story, inhabiting all aspects of her spiritual experience and journey. She
learns, as mentioned above, to see the cross, and then, in another stage her vision of the
crucified Jesus sharpens: “He told me that I should look at his wounds... he showed me how

9967

he had endured all these wounds for me Her steps are but moments of an itinerary

towards an identification with Jesus’ suffering on the cross. It is Jesus who relates his entire

69 “and invites her “to see

passion to her®, recounts “all the things having to do with his love
more of his passion than I have ever been told”’’. The mysteries of Jesus’ life, especially his
passion, comprise these steps, and in the cross, she finds new desire: “meditating on the
passion showed her the way and was an example to her of what she must do””".

Yet as powerful as is her awareness of her sinfulness, God’s mercy, or her
identification with the suffering Jesus, it is Angela’s passionate desire that most characterizes
her story. Feeling and desire that redounds in her body configure her personal spiritual
narrative. Though the redaction of her text is massively complicated, it hardly diminishes the
voice of her desire for God. In a word, her story pulses with her hunger for God. So much so
that it is hard to come across a step in her journey which is not described with some kind of
deep emotion and feeling. For instance, early in her spiritual awakening, the dominant
emotion is grief and lamentation for her sins. She weeps, and the consolation that she feels is
bitter. Yet, it is only a matter of time before she is ablaze with love of Christ. And this love
is every bit bodily as it is spiritual: “the meaning of the cross set me so afire that, standing
near the cross, I stripped myself of all my clothing and offered my whole self to him”’%. Her
experience is erotic, passionate, full of fire and warmth. That is nowhere more evident than
the beginning of her story. In a pilgrimage from Foligno to Assisi, Angela reports that “she

9973

was in a state of prayer all along the way She felt during the journey God’s voice and

presence, and this produced in her great consolation and sweetness, “the sweetest I have ever

57 Memorial, 127. Angela has, as Thomas Merton suggests, “a real sense of Christ crucified as a result of the
evil in her”. In one of his conferences to novices at the Abbey of Gethsemani, Merton spoke on Angela and her
mysticism. I want to thank Dr. Paul Pearson of the Thomas Merton Center at Bellarmine University for making
available to me this 35-minute conference that Merton gave on April 11", 1965. Though unavailable for
distribution by the Merton estate, it can be found in the complete listing of his conferences at
http://www.merton.org/Research/AV/novitiate.aspx

Accessed 8 April 2021; (hereafter conference referred to as “Angela of Foligno™).

8 Memorial, 140.

69 Memorial, 160.,

70 Memorial, 180.

"' Memorial, 184. A clear example of the argument proposed by Walker Bynum: the shift in emphasis to
Christ’s humanity occasioned a “compulsion to build into the Christian life a literal imitation of the details of
Jesus’ ministry”. See, Walker Bynum, Jesus as Mother, 16.

72 Memorial, 126.

73 Memorial, 139.
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heard”’*. Yet, when this consolation leaves her, as God had indicated it would, she cries out
bitterly: “Love still unknown, why? why? why?””>. She throws herself on the ground
screaming and shouting. She is a distraught lover, wild in her hunger for God’s presence’®.

If for Augustine to find God was to enter into his interiority, for Angela it is to direct
her deeply passionate and erotic feelings to God. She makes the genre of the narrative of
steps or stages to God a vehicle to describe bodily feelings’’. It is not hyperbolic to affirm
that feeling is the ground of her knowledge of God’®. For example, told by God that the
Trinity had already entered her, she doubts. Yet the voice she hears continues to affirm that
indeed “The trinity has entered you”. She needs, however, to feel the Trinity within her:
“what I wanted was that God would make me actually feel that on this point, the presence of
the Holy Spirit in me”””. Similarly, when pressed by the Franciscan scribe on how she knows
something to be true, she retorts: “because I have experienced how the soul feels it to be
s0”*". Her soul feels, and as it progresses in the spiritual life it grows in the capacity to feel.
This is the striking element of her journey; her soul expands in its capacity to feel: “God...
expands the soul and gives it gifts and consolations which the soul has never before

$1 At times, this emphasis on feeling appears to be an end itself*. As an

experienced’
example, given a vision of Christ, she reports “I was even so delighted by that vision that I
did not ask him to help me nor did I have anything good or bad to say. I simply delighted in

seeing that inestimable beauty”®’

. At the same time, her desire to delight in God appears, at
times, insatiable. For instance, in a vision in which she sees herself associated with Mary and

the saints, she comments: “all of this seemed too little to me, namely to be associated with the

[ Memorial, 142.

s Memorial, 142.

7% The description of her as “wild” comes from Merton. He described her as “the wild kind of wild mystics”.
Merton, “Angela of Foligno”.

77 For an analysis of “gozo sublimado” in Angela, see, Dominguez Morano, Mistica y psicoandlisis, 298.

78 In one prayer experience, she comes to greater self-knowledge: “And when I became aware and felt who I
was and what I had become by offending him, I felt that no creature was as vile as I”. Memorial, 165, emphasis
mine.

" Memorial, 145.

8% Memorial, 149. In another very similar context, she responds to the query of her scribe: “For my part I do not
doubt when such a fire in in the soul because the soul then knows that God is truly present, for no other could
produce this effect” (158).

81 Memorial, 213.

%2 God appears in her story as the one who continually draws her outside of herself: “I who speak with you am
the divine power who wishes to bestow a grace upon you. And this grace, a special one, is the following: I want
you to be useful to all who will see you... I also want you to be of service”. Memorial, 168.

¥ Memorial, 147. Luke Timothy Johnson’s essay on the theology of the body illuminates this aspect of
Angela’s capacity to delight in God. He suggests that “the body’s capacity for pleasure does not appear as a
threat to virtue that must be battled, but seems much more like an element in genuine virtue that should be
embraced”. It appears that for Angela, delight and pleasure were experiences that consolidated her movement to
God. See, Johnson, The Revelatory Body, 144.
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saints and his mother”®. Only Christ will content her desire®. In summary, according to this
Italian mystic, the journey to God is best described as “to attain the One she was feeling”*°.
Yet for as much as her hunger and desire for God leap off the page, hers is not the
only desire that pulsates through the text. God’s passion and hunger even surpasses hers. It
is God, the Beloved, who speaks to her plainly, repeating, as if it were a refrain, “I love you

87 In essence, her particular bodily and erotic experience of God

more than you love me
presents an image of God similarly passionate about the human person. He delights in the
human person and seeks to be desired and longed for. And Angela struggles to learn this.
Distraught at never being satisfied and upset over the transitory nature of consolation, she
asks for the grace to receive all of God’s love. She reports hearing God tell her that this
cannot be: “for in this life, I want you to hunger for me, desire me, and languish for me”*®,
Borrowing from the language of the prophetic tradition before her, she has to learn that she
cannot devour God, but rather, she must learn how to desire God and live with her desire. In
brief, the steps of her transformation reveal a pedagogy of desire. For instance, she finds her
soul given “the grace of wanting God”*’, finding that “this gift is to have a desire”®’. This is
another remarkable aspect of her spiritual journey: the desire for God is a gift, and longing
for God need not occasion shouts and screams, but can come to comprise a sign of God’s
presence’’. In this way, desire is not only a feeling that she has, but it appears to become a
sign for her; she learns to read it as a gift from God.

Angela never shies from revealing her feelings, and she is not reluctant to share her
feelings towards her story as she hears it told back to her. Mostly, she seems to be disgusted
by it; she finds it so poorly told that it causes her shame. In this regard, her text diverges

radically from Augustine before her and Teresa after her. Unlike them, she does not appear

happy with how it represents her. She offers this rebuke to her scribe: “everything that we

84 Memorial, 152.

% At the end of her story, she relates her surprise at being joyful at seeing Christ and others: “It was shown to
me how Christ comes accompanied by a mighty throng, or host. Usually, I find delight only in Christ, and so I
was amazed that this time I found delight in both him and his host, and this was a source of great wonder to
me”. Memorial, 211.

% Memorial, 183. Ignatius has a similar expression in his Diary: “para alcanzar el que es amoroso” [De 187].

%7 Though the expression can hardly be considered novel in the Christian experience, it is, again, to be found in
Ignatius’ text: “Dios nuestro Seflor (que mas me ama que yo a mi mismo)” [De 185].

% Memorial, 153. T would suggest that the power and the depth of her mystical experience is disclosed by her
image of God’s otherness. In a later part of her journey, she hears God say to her: “he (God) is solicitous that
you not overstep your proper limits” (194).

8 Memorial, 188.

% Memorial, 189.

! Memorial, 189: God is the one who tells her: “I am the one making you feel that desire”.

190



PART Il —= THE FEATURES AND THE FORM OF THE SPIRITUAL DIARY

are trying to say about this experience reduces it to a mere trifle”””. She finds it defective,
lacking, even blasphemous. If in the experience of God “my body thrilled with delight as I

%3 the hearing of her story causes her to think it is dry and condensed’*.

lay in this experience
Perhaps for the reader, who has come to know the intensity of her personality, this attitude
towards her text is not surprising. It is also tempting to conclude that she espouses an
apophatic posture towards the experience of God, especially when she declares: “the more

one feels God, the less is one able to say anything about him”’.

However, Angela never
renounces language. Her apparent rejection of it serves another purpose: it ensures that her
experience remains hers. The distance she takes from the representation of her feelings
allows the uniqueness of her relationship with God to remain intact. She is, after all, as she
reminds us, the most loved woman by God in the valley of Spoleto’®.

In summary, Angela’s story borrows from a conventional format of stages to describe
the spiritual journey, and she fills that format with her particular energy, feeling, and
passion’’. There is in her journey to union with God reveals a veritable phenomenology of
feeling: warmth, joy, delight, sweetness, grief, sadness, and perplexity. Angela’s list of
bodily feelings is long but never exhausted, and just when she reaches a feeling whose height
or depth she had never before experienced, another one comes to her that is even more
exalted. There appears to be no limit to her capacity to feel and for God’s capacity to bring
her to even deeper experiences. For her, to know God is in many ways to feel God, and for
that reason that she immerses herself in them, trusting that they constitute clear signs of
God’s communication to her soul. Her feelings permeate everything, even the telling of her
story, an act which occasions for her nothing but negative emotions. She struggles with it,
chides it, and appears to take distance from it. Yet, she never stops narrating her story. Quite
possibly the greatest testimony of her love for God is to be found in the sharing of her story.

It is her complete offering of self to God and others; she does it with love and passion, and

92 Memorial, 148.

% Memorial, 148.

% Memorial, 156. Another aspect of this is her attitude toward paintings: “This is why I no longer wanted to
look at these paintings, because they seemed to me to signify almost nothing by comparison to what really
happened”. Memorial, 162.

9 Memorial, 191.

% Memorial, 172: “he has more love for you than for any woman in the valley of Spoleto”.

°7 Sexual desire is significant and integral part of her journey to God, a tradition of reflecting on the experience
of God that hearkens back to Origen, “the father and creator” of nuptial mysticism. See, Pierre Adnés, “Mariage
Spirituel”, in DSp 10:388-408, on 391. Also, Johnson, taking his cue from the mystical tradition, whose
treatment of eros as a metaphor for the relationship with God exceeds the limits of this study, offers this
observation: “sexual desire... is a dimension of somatic experience that both impels us on a quest for the other
and enables us to think about the one who is truly Other in deeply satisfying ways”. See, Johnson, The
Revelatory Body, 152.
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this in spite of the way that it made her feel.

2.3. The Life of St. Teresa of Avila

Teresa’s work, not unlike Augustine’s many years earlier, stands as one of more
expressive and moving first-person narratives of the experience of God”. She writes, like the
Latin Church Father before her, to confess her love of God and to proclaim His great mercy
in her life”. This, however, is one narrative focus. The polyvalent work also assumes a more
didactic intention as the author describes and offers treatise-like depictions of prayer'”. She
is explicit about this intention. In the prologue, she indicates that her taking pen to paper was
undertaken at the command of her confessors to tell of “the favors and the kind of prayer the

Lord has granted me”'”!

. This is the explicit intention of her narrative, and this allows her to
establish her human feminine experience as the narrative ground of her text. In brief, she
speaks from her experience in a way that is frank, conversational, and direct — a style which
directly accords with her understanding of God as her friend.

As she announces in the prologue to her text, others ask her to describe the graces she
has received in prayer. That she would respond to this request by writing a narrative of her
life suggests how Teresa understands prayer. Prayer is a relationship, more specifically, a
friendship with God that develops in life. For this reason, the best way to express this is to
tell her life story. There is no question that she would have been capable of expressing, with
metaphors and comparisons, different stages or experiences of prayer outside of the

autobiographical genre as she did in the Interior Castle. But at this moment of her life she

chose to express prayer as a story that unfolds in her life story. The several chapters that she

% «“The Life... is a classic of Christian theology in the expanded literary style of autobiography”. See, Mary
Sullivan, “From Narrative to Proclamation: A Rhetorical Analysis of the Autobiography of Teresa of Avila”,
Thought 58 (1983): 453-471; (hereafter article cited as “Rhetorical Analysis of the Autobiography of Teresa”).
% One of the titles that she gave to her life story was “De las misericordias de Dios”, one that Juan Antonio
Marcos sees as that which best suggests the intentions of the author. See, Juan Antonio Marcos, “‘Concertar esta
mi desbaratada vida’. (El circulo hermenéutico vida-lenguaje)”, in E/ Libro de la Vida de Santa Teresa de Jestis.
Actas del I Congreso Internacional Teresiano, ed. Javier Sancho Fermin, Roémulo Cuartas Londofio (Burgos:
Monte Carmelo, 2011), 159-177, 159; (article hereafter cited as “El circulo hermenéutico™).

100 See, Maria Teresa Hernando, “La focalizacién narrativa en el Libro de la Vida de Teresa de Jesas”, in La
espiritualidad espariola del siglo xvi. Aspectos literarios y lingiiisticos, ed. Maria Jesis Mancho Duque
(Salamanca: Ediciones Universidad de Salamanca 1990), 199-204; (hereafter article cited as “La focalizacion
narrativa”).

"% All quotations come from the translation by Kieran Kavanaugh and Otilio Rodriguez, The Collected Works
of Saint Teresa of Avila, vol. 1 (Washington D.C.: Institute of Carmelite Studies, 1987). All citations from The
Book of Her Life (hereafter cited as Life) will follow the recognized format of chapter and paragraph number. I
will also include the page number from the English edition I am working with. Spanish version of the text
consulted is that found in Obras completas, ed. Alberto Barrientos, 6™ ed. (Burgos: Editorial de Espiritualidad,
2016).
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dedicates to prayer are hardly digressions; even though they break the linear nature of her
story, they move it forward'”?. She knows this, and, if the reader had any doubt, she makes
this clarification: “I now want to return to where I left off about my life; for I think I delayed
more than I should have so that what follows would be better understood. This is another new

book from here on — I mean, another new life”'®.

Her expression is as fascinating as it is
revelatory: she sees her life as a book that she is unfolding with and before God.

This metaphor of her life as a book is not gratuitous, but rather one firmly located in
her relationship with God. Upon learning of the prohibition of spiritual books in Spanish,
and concerned about not being able to read, she hears God say to her: “Don’t be sad, for I
shall give you a living book™'*. That living book is her life story. Her use of the metaphor
“book” to describe her life suggests that for Teresa writing this book of her life was much
more than responding to the command of her confessors. It was a way for her to do that
which was most important to her: grow in her friendship with the Lord'”. It was also a way
for her to persuade her readers to enter into a life of friendship with God in prayer'®.

Friendship comprises the central metaphor by which she understands her relationship
to God. And though she stands confidently on the solid ground of her experience to talk
about friendship with God, this was not always the case for her. She often remarks on how
difficult it is to explain how God works in the soul, and she also describes the pain of not
having been believed by her confessors. Though it does seem that her prose flows fluidly
from her pen, she says that it was not easy to come up with the words and comparisons by
which she could relate how God brought her so intimately to Himself'”’. In this way, her
story is also the story of her acquiring the language to talk about God in her life. She relates,
for example, in a process very similar to Ignatius’ copying excerpts from books in Loyola,
that she underlined passages in the book Ascent of the Mount that she found indicative of her

experience of prayer'®. She gave these underlined texts to her confessors so that they could

understand her experience. Also, similar again to Ignatius, she reports writing out her

12 Hernando demonstrates that Teresa employs verbs in the present tense; this change in time however does not

break the paradigm of the genre, but it does introduce elements of modification. See, Hernando, “La
focalizacion narrativa”, 203.

1 Life, 23.1, 200.

19 Life, 26.5, 226.

1% 1n the very felicitous expression of Juan Antonio Marcos: “la vida humana es un viaje para aprender a ser
persona... la escritura, en Teresa, es parte central de ese proceso”. See, Marcos, “El circulo hermenéutico”, 177.
1% Sullivan, “Rhetorical Analysis of the Autobiography of Teresa”, 456. Sullivan describes the book as
deliberative or political discourse in which Teresa seeks to convince all of her audiences “that God in his mercy
unfailingly favors the person who does not give up prayer” (457).

197 “For a long time, even though God favored me, I didn’t know what words to use to explain His favors; and
this was no small trial” (Life, 12.6, 122).

198 Life, 23.12, 205.
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confession — “as clear an account of my life as I knew how to give” — as a part of this process
of learning how to express herself'”. In a very real way, her story chronicles her acquisition
of a language to talk about her experiences with God''. She, like Ignatius before her,
discovered the signs of that language that came from God.

This discovery is aided by the one to whom she constantly addresses: God. Teresa
makes clear that God has given her “the favor of understanding what it is [her prayer] and

99111

knowing how to speak about it God gives her the language to tell her story, even

speaking to her directly in words that hardly need any interpretation. Like Augustine before
her who heard God in the garden, Teresa reports hearing clearly the voice of the Lord: “Serve

99112

me, and don’t bother about such things™ *. Likewise, on the occasion of her first experience

of rapture, she hears God say to her: “No longer do I want you to converse with men but with

99113

angels” . Similarly, on the crucially important point of the humanity of Christ, she declares:

“Many, many times have I perceived this truth through experience. The Lord has told it to
me”''". At the core of her experience, the ground on which she founds her story, is God who
speaks directly to her. And when God speaks, “I am made to understand”'"”. For as much as
she bemoans difficulties in writing on or expressing her prayer, her life story presents no
hermeneutical difficulties. Even the finer points of prayer, ones that she was worried about
explaining, are revealed to her at just the time of her writing. As an example, in her
description of the third stage or third water of prayer, she announces: “the Lord today after
Communion granted me this prayer... He put before me these comparisons, taught me the

29116

manner of explaining it This again recurs with the fourth stage, a degree of prayer she

thought impossible to explain: “God enlightened my intellect: sometimes with words, at other
times showing me how to explain this favor™'".
What is compelling about Teresa’s Life is that the prose moves so spontaneously and

lightly that the text gives the sense of having come from on high''®. Borrowing from the

' Life, 23.15, 207.

"9 In describing the sisters with whom she lives at the new foundation, this point comes back: “Their language
allows them to speak only of God, and so they only understand one who speaks the same language, nor would
they in turn be understood by anyone who doesn’t” (Life, 36.26, 321).

" Life, 23.11, 205.

12 Life, 19.9, 168.

'3 Life,24.5,211.

"4 Life, 22.6, 194.

5 Life, 25.9, 217.

10 Life, 16.2, 148.

"7 Life, 18.8, 160.

"8 The style and the ease of her prose makes Teresa think that it comes from on high: “when the Lord gives the
spirit, things are put down with ease and in a much better way. Putting them down is then like copying a model
you have before your eyes” (Life, 14.8, 137).
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imagery of the prophetic tradition before her, it is as if the narrative were a scroll that God
gave to her and that she unraveled'”’. Though she may be ambivalent about her own
authorship, the conclusion she draws from her life is not far from the prophetic tradition
before her: God is the speaker, author, and source of that story'”. His language to her, be it
in intellectual or imaginative visions or locutions, resolves her questions, calms her anxiety,
and provides her with confidence to face her confessors.

She also teaches her readers how to recognize God’s voice. She maps out points of
reference for discerning the signs of the language that come from God, the self, or from the

devil".

She delineates the different affective resonance of each voice, yet discernment
occupies a secondary role since God’s voice is so much more potent than the others. As an
example, and on a topic connected to the discernment issue of Ignatius’ Diary, Teresa faced
the difficult discernment of whether to accept income for the new monastery that she and
others desired to found. At first the question posed no difficulty: “there would never be any

income”'*.

They would rely purely on alms. However, at times she wavered as her
confessors saw things differently. But she always found firm resolve in her decision: “when I
returned to prayer and contemplating Christ on the cross, so poor and naked, I couldn’t
patiently accept the idea of being rich”'*. Nevertheless, she reports being assailed by doubts.
For a narrator so adept at describing the contours of her inner life, and so attentive to the
didactic aspect of such personal revelations, it is surprising that she glosses over the nuances
or manifestations of these movements. They must have been intense since. Sensing the
increasing opposition in the city to her desire for a complete abdication of monetary
assistance, she decided to compromise and accept some income. However, at prayer, the
night before the matter was to be debated, she reports that “the Lord told me not to agree”'*.
In this way, the issue was settled, and she never lets the reader see the wavering, the
movement, or even the struggle.

Yet, curiously this can hardly be considered a kind of Deus ex machina recourse that

exonerates her from the responsibility and the freedom to choose. The style of her text — a

reconstruction of her past for the present — has already prepared us for an exposition where

' She believes as much: “in dealing with these earthly things, where so much is covered up, as the Lord once
told me — for many of the things I write about here do not come from my own head, but my heavenly master
tells them to me” (Life, 39.8, 345-346).

120 Sullivan, “Rhetorical Analysis of the Autobiography of Teresa”, 464.

12! See, for example, Life, 25.

12 Life, 33.13, 291,

'3 Life, 35.3, 304; see also 35.6, 305.

124 Life 36.20, 318.
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God intervenes with clarity. In this way, the style of her prose accords with her experience of
God. Both are clear, diaphanous, and engaging. Though much physical and emotional
suffering are alluded to in her story, her prose moves with an authenticity matched by the
straightforwardness with which God speaks to her. Teresa speaks plainly and spontaneously
because that is how she perceives God’s language to her. With a rather playful and self-
deprecatory image, she makes this clear: “let them believe me (believe for the love of the
Lord this little ant, for He wants it to speak)”'*. That God should speak through this little ant
should not surprise the reader since God “communicates secrets to [the soul] and treats it with
such friendship and love'*,

In conclusion, Teresa’s Life presents a style of writing in which autobiography
appears as the natural home or place for the telling of the favors and graces of God. In part,
this structure derives from her pivotal understanding of God as friend. At the same time, it
reflects the preponderant place of experience in her discourse. She writes from her
experience, the very place where God has acted in her and spoken to her. Not unlike
Augustine before her, she writes to God and for God, as well as to and for others, allowing
the telling of her story to widen the scope of her audience, as she seeks to persuade her
readers to pray and experience God as she does. In this way, she creates a genre of personal
writing in which she shares her experience of God, but also seeks to claim audaciously that
the female experience can teach and persuade others about life in the Spirit. Her
spontaneous, fresh, and self-deprecatory prose gives substance to her claims, and she seems
to take a cue from Augustin as she does not shy from telling her readers of her own abject
sinfulness. The writing of her story is, as it was for Augustine, a prolonged exercise in self-
knowledge'”’. But hers is also the confident affirmation of her experience; that is where God

speaks to her, and it is from that experience where she speaks to others.

2.4. General conclusions on these three narratives for the Diary

These three texts represent but a small portion of the vast literary tradition of the
genre of writing on the personal spiritual experience. All the while recognizing the limited
nature of this selection, as well as the substantial differences between each of the three books

reviewed, it is possible to make a brief set of conclusions which can help bring into focus

12 Life, 31.21, 273.
126 Life, 27.9, 231.
127 Marcos, “El circulo hermenéutico”, 177.
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relevant narrative and structural issues for the study of Ignatius’ Diary.

* Motivations — human and divine — for writing

As personal as their experiences were, each author decided to write and share their
spiritual encounters with God for wider divulgation. Viewed globally, their motivations were
not dissimilar: confess their faith and love for God, share an experience to help others, and
indicate steps or stages in their relationship with God. Likewise, each author does hint at a
motivation that came from on high. They wrote and in that very process they discovered that
God desired them to share their experience for others. It would appear, given the very
personal nature of his document, that this question of authorial intentions and motives is not
apropos to the Diary. Nevertheless, he wrote and he kept what he wrote. For this reason, the
question of why he wrote, the possibility that an audience was considered, and why he saved

what he wrote represent germane issues that can help disclose the nature of the Diary.

* The relationship of the writer to his or her text

In addition to the decision to write their experience, each author appears to establish a
certain relationship with the text before him or her. For Augustine, his story seems to move
and arouse him; Angela seems generally dismayed by how different her story is in
comparison to the actual experiences she felt; for her part, Teresa, though she may struggle to
describe her experience, ultimately discovers that God is with her, guiding, as it were, her pen
across the page. For each of them, the act of representing the experience not only is
commented upon, but it appears to perform some kind of function for them in their
relationship with God. The study of the Diary requires pointing to the relationship that the
writer establishes with his text and the feelings it generated in him. Knowing how Ignatius
felt with regards to his Diary can disclose the ways in which writing was helping him in his

relationship with God.

* The relationship between the writer and God

Each text presents a strong narrative voice unafraid to make cogent assertions
regarding the experience of God. Though doubt and uncertainty are alluded to in their texts,
these writers — or narrators in the case of Angela — convey confidence that God
communicated to them. Not only did each author feel or hear that communication, but they
understood it. The signs of God’s language may have been different in each of their cases,
but the interpretation of that communication appears to have posed no difficulty. In part, this
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is the result of a structural aspect in these texts: God appears, as it were, as a character in the
stories. He has a place, a voice, even a role. More than an addressee in these narratives, God
is a protagonist. He is spoken to and He speaks. This raises the issue of how Ignatius, the
writer, structures his relationship with God in the Diary and the way he represents the

communication, and the interpretation of that communication, between God and him.

* The structure as that which discloses an understanding of God

The different narrative structures reveal much about each author’s experience of God.
At the risk of oversimplifying, the structure appears to conform or respond to their
understanding of God. For instance, for Augustine and Teresa, God is always present to
them, thus their entire life story — the genre of an autobiography — is the structure that
corresponds to how they understand and experience God. Though throughout their life they
may not have been conscious or present to God, He was always present to them. The
structure that Angela of Foligno adopts presents a different image of God. The outline of
stages or steps seems to imply that there are recognizable steps that one goes through in the
relationship with God. Those steps have a beginning and union with God is their end. They
also need not match up precisely with her life. In leaving out a whole part of her life, she
seems to implicitly suggest that not all of one’s life need fit into those steps. In essence, the
structure that each writer adopts discloses a certain experience and understanding of God.
This is to suggest that the particular arrangement of his Diary represents more than utilitarian
choices or pragmatic ends. He writes the way he does because this is how he knows and
understands God. The study of the genre of the text, as well as the consideration of what he

includes and excludes, can illuminate in interesting ways his understanding of God.

 Stories that impact the reader

Finally, one last consideration includes the way that the narrative works on or affects
the reader. One way to gauge this effect is by way of the governing metaphor that is used to
describe the writer’s experience with God. Augustine exhibits a preference for interiority;
Angela focuses her attention on her feelings and desires; Teresa employs the felicitous
metaphor of friendship to describe her deepening experience and love of God. In part, the
metaphor or predominant image employed forms the very epistemological ground of the
author’s relationship to God. Augustine knows God in his interiority, Angela in her feelings,
and Teresa in her experience of the kindness and infinite goodness of God. The metaphor

also provides an interpretive key that discloses how the narrative seeks to affect the reader.
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Augustine’s story encourages the reader to enter into his interiority; Angela provokes her
reader to feel, desire, and learn to desire; Teresa invites the one reading her story to imagine
the possibility of friendship with God. Ignatius’ Diary, no longer a private text, but a public
one, contains metaphors, words, and a whole style of presenting a personal relationship with
God that affects a reader. It will be important to identify the key words or images that he
uses and the way those images act upon the reader. It may be that devotion is both one of the
central spiritual experiences recounted, and the very spiritual experience that the text seeks to

inculcate in its reader.

These brief conclusions, configured as points of departure, will help situate the study
of the Diary. Perhaps the most important conclusion from the above study is that God
communicates to the person, and a significant part of the experience of that communication is
not only what God says to the person or the nature of the experience, but the form with which
or in which the person writes it. Obviously, content is important, but the structure also
provides a fascinating perspective into the person’s relationship with God. In this way, this
investigation promises to approach us to his Diary and the spiritual experience of devotion in

a new way.

3. A genealogy of the Diary — Ignatius the writer

The enumerated conclusions above bring into focus structural issues that will help
disclose the nature of the Diary. However, before turning to the analysis of it, one more line
of inquiry will further sharpen this present study. In this section, I propose to offer a brief
analysis of the style of his other compositions. Though not considered a spiritual writer like
Teresa of Avila or John of the Cross, Ignatius turned to writing in many different periods of
his life. His literary production, albeit not considered “literary”, is substantial. Ignatius was
a highly educated man, attending the premier universities of his time, and writing formed a
part of his human, academic, and spiritual life. At its most obvious level, the Diary
demonstrates that he turned to writing in a process of discernment. That is not an
unremarkable fact.

In this present section, I will turn to the kinds of writing that he employed at various
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points of his life'*®. Not only did he write at many different stages of his life, but he

employed multiple genres, and features of these genres inform the composition of the

1% Understanding, briefly, his compositions, both those before and after the Diary, can

Diary
illuminate this document that he composed in 1544-1545. In this way, this analysis pretends
to offer a kind of genealogy of the Diary, that is, tracing the elements of other texts of his that
may have found their way into this personal document of his. My intention is not to force a
narrative ark on the Ignatian corpus which culminates in the Diary, but rather to attend to the
peculiar compositional features of his other texts as that which can further elucidate the
Diary. As 1 will argue, he seems to have been an attentive, versatile, and thoughtful writer'*,
and these two booklets of this 13-month period represent a sophisticated kind of writing
whose features can be gleaned in other texts of his. As such, an overview of the multiple

texts in the particular geographical contexts of his life will not only situate the Diary in his

life, but such a study, albeit brief, will provide clues to understand its features.

a. Arévalo — Ignatius the bookkeeper and poet

As an adolescent, Ignatius was formed in the administrative house of Juan Velazquez
de Cuéllar, treasurer to the King and the Queen of Spain. Modern biographers point to the
brilliant economic situation of the house, the ascendent political trajectory of the treasurer
himself, and the mobility that Ignatius would have had in functioning as a page in the
treasurer’s very modern economic and bureaucratic administration'’’. In studies of the
officials and functionaries with which the Catholic Monarchy surrounded itself, Velazquez de

Cuéllar is singled out for special encomiums: he is considered one of the best examples of the

'8 Tgnatius appears to represent a very good case study of the affirmation that “A partir del siglo xiv creci6 el

universo social de los usuarios, directos o indirectos, de la escritura, siendo su muestra mas clara la
diversificacion y riqueza de las actividades graficas”. In this section, I will point to this diversity and richness in
his graphic activity. See, Antonio Castillo Gémez, “Introduccion”, in Escribir y leer en el siglo de Cervantes,
ed. Castillo Gomez (Barcelona: Gedisa, 1999), 19-37, 22.

' 1 am in full agreement with Ramirez Fueyo’s thesis that Ignatius was “un hombre de letras, antes que de
armas”. See, Ramirez Fueyo, El evangelio segun San Ignacio, 154.

07 take distance from the hypothesis offered by Panikulam who suggests that “he was not a born writer, but a
man of limited endowments of eloquence and learning”. See, Panikulam, “The Problem of Seeking
Confirmation’”, 72.

BT follow here Garcia Hernan’s biography of Ignatius, especially his very aptly titled chapter on this period of
Ignatius’ life: “Entre lo medieval y lo moderno”. See, Garcia Hernan, Ignacio de Loyola, 44-64; also important
is the previously cited in-depth study by Luis Fernandez Martin, Los afios juveniles de liiigo de Loyola. Su
formacion en Castilla; also, Rogelio Garcia Mateo, “Formacion administrativa de Ignacio de Loyola en Castilla
y su personalidad”, Manresa 59 (1987): 279-288.

200



PART Il —= THE FEATURES AND THE FORM OF THE SPIRITUAL DIARY

administrative talent by which the King and Queen governed'’>. Likewise, occupying an
important place in the household, and much beloved by Queen Isabella, was his wife, Dofia
Maria de Velasco. Throughout her life, Maria de Velasco demonstrated a remarkable
capacity to adapt to complex and changing political situations. As such, Ignatius grew up in
an environment of extremely talented men and women.

Though documents of a young Ignatius do not survive from this period of his life,
Arévalo is the place to begin to think about how Ignatius learned to write. In essence, he
appears to have been engaged in tasks in and around administration, human relations, and
record keeping'”. The duties of a clerk, a scribe and a page provide the rough outlines his
place in the household”. And he was on the move, entrusted, at times, with the
responsibility to deliver sums of money to others'*”. Perhaps more by osmosis than by direct
instruction, his position in this household allowed him to acquire a solid formation in what
we would now call the humanities"®. He learned administration, human relations, and
governance. In such an environment, “impregnated with the new humanist tendencies at that

time dominant”¥’

, it is probable to imagine an apprenticeship in rhetoric; he would have
learned how to address others both orally and in written texts. Courtesy and formality would
have been important skills, as would be the ability to narrate briefly and concisely.

In addition, multiple literary genres could have been a part of the range of activities
that he was asked to carry out. As an example, it is possible to imagine an apprenticeship in
letter writing, an art that would serve him well later in life. The rigor and order of his letters

and instructions written as general of the Order speak to this formation'”®. Similarly, it is

likely that he had at hand ledgers, accounting books, and notebooks to account summarily for

32 Miguel Rodriguez Cancho, “Conocer a Fernando el Catdlico: mitos, topicos y realidad historica”, in

Fernando el catolico, rey, ed. Antonio Miguel Bernal (Madrid: Marcial Pons Historia, 2016), 27-46, on 43-44;
also Fernandez Martin, Los afios juveniles de Iiiigo, 27-28.

133 On this period of his life, Iiiigo Arranz offers the very prudent appraisal: “deben rehuirse los dos extremos de
considerarle un ‘militar’ o un ‘burécrata’”. This is helpful, but perhaps the opposition between the two areas is
false. Given my interest and estimation of the highly sophisticated nature of his texts — Diary, Exercises, letters,
and Constitutions — 1 lean towards underscoring that which may unite the two areas, namely, formation in
human relations and communication. Moreover, the trajectory of his life suggests that he had a solid formation
in a range of social skills. See, Arranz, “Arévalo”, in DEI 1:192-196, 193.

1** Garcia Mateo, “Formacién administrativa de Ignacio de Loyola en Castilla y su personalidad”, 284.

"33 Garcia Hernan has located a document from 1510 which places Ignatius in Salamanca. For this reason, the
Spanish biographer concludes that “hay que poner en cuarentena la idea de que siempre estaba en la corte junto
al rey. Al parecer, iba de un sitio a otro, al servicio del contador”. See, Garcia Hernan, Ignacio de Loyola, 49.

13 Following Ramirez Fueyo who argues that Ignatius, among other areas, would have learned the art of
governing as well as Latin. See, Ramirez Fueyo, £/ evangelio segun San Ignacio, 150.

7 Maria Jesus Mancho Duque, “Rasgos caracterizadores del 1éxico de los Ejercicios Espirituales de Ignacio de
Loyola”, in Actas del XIX Congreso Internacional de Lingiiistica e Filologia Romanicas, ed. Ramén Lorenzo
Vazquez (A Corufia: Fundacion Pedro Barri¢ de la Maza, 1992), 685-704, 693; (article hereafter cited as
“Rasgos caracterizadores del Iéxico de los Ejercicios Espirituales”).

138 See, Arranz, “Arévalo”, in DEI 1:195.
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his work. As such, he would have cultivated the skill and the penchant for the right word, the
exact expression, and a capacity to quantify. In short, I would argue that the imprint of
Arévalo permeates his life and his writing life. Far from being “a forgotten parenthesis
between his youth and his conversion at Loyola”, this period of time, reaching nearly ten
years, formed his way of thinking and organizing the world that can be seen in texts of his'”.
During this long period of formation at Arévalo, Ignatius developed what would be a lifelong
relationship with the word, not least of which the word in its written expression'*. The way
he constructed his compositions, be they letters, points for a meditation, or observations on
his prayer in a personal journal trace their roots to this formation in Arévalo. If those texts
show a high degree of conceptual precision in a style of writing generally very functional and
concise'"', it is because the milieu in which he was immersed was that of a treasurer. The
Diary, a kind of spiritual ledger, reminds us of this formation in Arévalo. There he learned
that exactitude mattered, as did attention and reverence, not only to persons, be they royal or
divine, but to the word itself.

Arévalo, however, was not all sums and ledgers. He was surrounded by literature, art,
and, unquestionably, the most influential men and women of the era. All of this would have
filled the imagination of an adolescent Ignatius. Part of this rich cultural humus included
books. He worked in and with a family whose house was stocked with them, and not just any
books, but some of the more impressive Christian texts of the era. Though it is hard to
imagine that he was a reader of the texts that were found in Veldzquez de Cuéllar’s residence,
the treasurer’s library was impressive. The works of St. Augustine, Kempis’s the Imitation of
Christ, the Book of Revelation (Memorial) of Angela de Foligno, and, not least of which,
books of fiction and stories of chivalrous knights constituted the library'*>. Reading and
writing characterize the environment of the household, and with this perspective of Arévalo,
a crucial period that cannot be ignored in any study of Ignatius, his decision to enroll at the
most important universities in Europe appears unsurprising. He grew up in a culture of
letters, and his commitment to study as a way to help others accords with this early period of

formation. There is evidence too that Ignatius tried his hand at writing literary texts. His

%% Arranz, “Arévalo”, in DEI 1:194.

140 See, Garcia de Castro, “Ignacio de Loyola y las lenguas”, 82.

! See, for example, the excellent analysis of his language by Maria Jesus Mancho Duque, “Lenguaje
ignaciano”, in DET 2:1115-1120.

'*2 For an immensely detailed account of the auction of Queen Isabella’s patrimony, executed by the Veldzquez
de Cuéllar and his wife, Maria de Velasco, and the purchases made by them, many of which included books,
see, Fernandez Martin, Los afios juveniles de Iiiigo, 62-120, list of books on 76-84.

202



PART Il —= THE FEATURES AND THE FORM OF THE SPIRITUAL DIARY

143

secretary in Rome, Juan Alfonso de Polanco (1517-1576) %, reports in his latter biography on

Ignatius that in his youth Ignatius was particularly given to devotion to St. Peter, so much so

144

that he composed verses in Spanish to the apostle’ ™. His literary formation had to have been

excellent'”.  The page in the treasurer’s house was learning many things about
administration, communication, and human relations. And in composing a poem to St. Peter,

he was turning to writing as a way to express his religious experience and fervor.

b. Loyola — Ignatius faithfully copies others’ texts

During his convalescence in Loyola, well known is the importance of reading in his
conversion'*. Lesser known is that writing appears to have constituted an important aspect
of his change of heart. As he began to talk with others about the things of God, and he saw
how much it benefited their souls [Au 11], Gongalves da Céamara, the author of the
Autobiography, reports that there came to Ignatius the idea to put down on paper some of the
more essential parts of the life of Christ and life of the Saints that he had been reading. The
project was an ambitious one: “he set himself very diligently to write a book” [4u 11]'".
And according to the author’s marginal note, it was voluminous, reaching some 300 folios or
600 pages. But this was no ordinary book; he wrote the words of Christ in red ink and the

148

words of Our Lady in blue, copying the very format of the Life of Christ™. Gongalves da

'3 For biographical details on Ignatius’ secretary, see, Garcia de Castro, “Polanco, Juan Alfonso de”, in DEI

2:1462-1471; also, Candido de Dalmases, “Polanco, Juan Alfonso de”, in DHCJ 4:3168-3169.

144 «Colebat peculiari devotione S. Petrum Ignatius, quem etiam hispanicis carminibus in eius laudem
compositis, venerates fuerat”. See, Vita Ignatii Loiolae, in Chronicon Societatis lesu, ed. José Maria Vélez
(Madrid: 1894), 1:13. See new translation of Polanco’s Vita by Eduardo Javier Alonso Romo, Vida de Ignacio
de Loyola (Bilbao-Santander-Madrid: M-ST Comillas, 2021), 53; (hereafter in reference to Polanco’s Vita I will
follow Alonso Romo’s translation, indicating him as editor and work as Vida de Ignacio de Loyola). Garcia-
Villoslada also offers that in Arévalo, the greatest and oldest church was St. Peter’s which was his parish at the
time. See, Garcia-Villoslada, San Ignacio de Loyola, 93, note 33.

'3 Garcia Hernan, Ignacio de Loyola, 76.

140 Lesser known is if Ignatius would have read out loud or in silence. The question is relevant given that it
structures the reader’s relationship to the text: “la lectura silenciosa construye un espacio de relacion con el
texto mas personal”. See, Castillo Gémez, “Introduccioén”, in Escribir y leer en el siglo de Cervantes, 30.

'*7 Lainez in his letter of 1547, appears to allude, albeit enigmatically, to writing when he declares that Ignatius
was reading and “sacando de [la Vida de los Santos] lo que le parecia para su propdsito”. Polanco, in his
Summario, is more explicit: “sacando [de sus lecturas] los puntos que le parecian de mayor santidad para
imitarlos”. However, in his Vifa of Ignatius, the Jesuit secretary from Burgos is even more straightforward
regarding this activity in Loyola, affirming that Martin Garcia, Ignatius’ brother, recognized the conversion “por
el modo diverso de sus conversaciones y de sus ocupaciones en leer y escribir cosas piadosas”. Given this
testimony, it seems likely that Ignatius turned to writing as a part of his spiritual activity in Loyola. See,
respectively, “Sumarium Hispanum de Origine et Progressu Societatis lesu”, in FN 1, 146-256, 158; Alonso
Romo, ed., Vida de Ignacio de Loyola, 57.

' The first editions of the Vita Christi were written, as Rogelio Garcia Mateo points out, in two colors: biblical
passages were printed in red ink and the rest of the text in a dark blue. See, Garcia Mateo, Ignacio de Loyola: su
espiritualidad y su mundo (Bilbao: Mensajero, 2000), 52; on this very point, Ramirez Fueyo suggests that
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Céamara descends to more detail, as if he had the document in front of him, indicating that
Ignatius wrote on “polished and lined paper, and with good handwriting because he was a
very fine penman” [4u 11]. As a summary of his activity in Loyola, the author writes: “he
(Ignatius) spent part of his time in writing, part in prayer” [Au 11].

The writing alluded to in the Autobiography seems to refer to his copying the words
of Jesus and Mary. Quite possibly it included more. Even if, however, he was only copying,
this would be significant. It recalls the literary genre of the rapiarium created by the
members of the Modern Devotion spiritual movement. The features of that genre are
straightforward: the practitioners of this spiritual tradition transcribed that which moved
them. Words and phrases that stirred them interiorly were copied down in notebooks that
were considered, as their name in Latin suggests, “grab bags” of pious material. There also
existed a practical component to this act of transcription. This notebook of words and
passages could be reviewed and meditated upon later in prayer. In essence, each person was
making their own points for their prayer and establishing their own criteria to gauge their
progress in the virtues. Though on the surface, this literary genre appears simple and
elementary, it is the first step towards the articulation of the more personal language of God
to the believer. In other words, copying is more than a simple act of transcription. It is the
necessary first step of appropriating religious material, and it is the beginning of the process
of uncovering those feelings and sentiments that move in one’s interior. The passage copied
is not just any passage, but one that “speaks” to the reader. As such, the act of copying a text
is a real, albeit partial, communicative act with God. Moved by a phrase or an image, the
person writes it, and in that act dialogues with the affective echo that inhabits him or her.
Transcribing passage after passage reveals a search for that divine language.

This is what Ignatius is realizing in this rudimentary compositional act. He is
beginning to find God in his interior by way of short passages or pious expressions. As a
neophyte in the spiritual life with little experience in dialogue with God, he, quite naturally,
borrows the language of others. That language helps him build his own spiritual vocabulary,
and it also could have helped him connect words and thoughts with internal movements'®.

Perhaps, in writing he was moving from feeling to knowing, a process that will comprise his

“como escribano que era, el uso de tintas diversas no le resultaria dificil”. See Ramirez Fueyo, El evangelio
segun San Ignacio, 156.

1% Ramirez Fueyo sees the process as more complicated: “Ya al copiar en Loyola del Cartujano seguramente
Ignacio extrajo, resumid en ocasiones, y también enmend6 al Cartujano, quizas entonces ya comparandolo con
otros textos que tenia a su disposicion”. Without denying the possibility of such intellectual work, it does seem
that the author, a biblical scholar by training, projects onto his subject the very practices he so skillfully realizes
in his study. See, Ramirez Fueyo, El evangelio segun San Ignacio, 193.
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understanding of discernment [Ej 313]. Quite possibly too he was discovering the discourse
of a spiritual movement, seeing as he writes that his spiritual movements are a kind of
narrative with a beginning, middle, and end. In summary, writing, as the Autobiography
indicates, constituted a key activity in his nascent spiritual life. The copying of the words of
Christ and of Mary is the first step towards writing down the signs of the language of God

that he will do so attentively many years later in his Diary.

c. Montserrat/Manresa — Ignatius’ versatility as a spiritual writer

According to the Autobiography, Ignatius’ sojourn in the Benedictine abbey of
Montserrat was short but intense. His first act was to don a pilgrims’ garb, make a vigil to
Our Lady, and find a confessor to confess his sin. He would change his outward clothes,
donning a new identity, and in his confession, he would seek to return to his deepest and
truest identity, one not marred by sin. This general confession would cover his entire life.
Gongalves da Camara reports that the confession lasted three days, and that “he made a
general confession in writing” [Au 17]. Three days of writing in which he examined his life
and sought to name to his sins. No longer only copying the language of others, he was
making an inventory, a personal one, of his sinfulness. Drawing on his skills at Arévalo, he
accounts for his sins, records them faithfully, perhaps even attending to their quality and their
quantity. Likewise, the collection of the words of Jesus and Mary that he composed at
Loyola hovers in the background. To the language of Jesus and Mary, he responds by
writing his sins and by seeking forgiveness. Arévalo gives him the form, and Loyola
provides the inspirational content to his confession. In his general confession, and in another
confession of his that he made in writing in Manresa in a time of intense scruples [Au 22], he
appears to have turned to writing to express himself before God. He wrote to respond to the
deeper writing of love and mercy that was taking place in his heart.

After his pilgrimage to Montserrat, Ignatius resided in Manresa for the following
eleven months. In part, his decision to sojourn in this village was to “note some things in his
book. This he carried around very carefully, and it consoled him greatly” [4u 18]. As in
Loyola, he continued to write and pray, and it appears he wanted to dedicate more time to
writing. In short, writing and praying undergird his experiences in this small Catalan village
where Ignatius was favored with profound spiritual experiences. The first biographical text
on Ignatius, written by Diego Lainez in 1547, attests to the depth of these experiences.

Lainez comments that Ignatius was singularly illustrated and consoled in the Blessed Trinity,
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and that in the Trinity, Ignatius found particular joy and delight. And he adds this detail:
such was his experience that “he set himself to write a book on the Trinity”'*’. Though the
author does not provide further details on this book or where it ended up, the detail is
revelatory. It also aligns with the observation offered by Gongalves da Camara that Ignatius
prayed and wrote. It does seem to be the case that in his spiritual life Ignatius had a tendency
to transcribe or to write that which he experienced. Though no record exists of this book on
the Trinity, it presents Ignatius no longer making lists or transcribing the words of others, but
rather expressing his experience and ideas in writing. Like his confession, writing on his
experience of the Trinity would help him name and understand who the Trinity is in his life.
Furthermore, the mention of this work points to the emergence of a clear apostolic dimension
in his writing. His experience, written down, can be offered to others.

Ignatius appears to have been busy in Manresa writing since it is also during this time
that he began what would become his great spiritual composition: the Spiritual Exercises.
Though the genesis of the text may predate Manresa, his experiences there fundamentally

configure it"".

In many ways, this work represented a continual compositional endeavor of
his. For almost a near twenty-five-year period, the text was in some ways always open,
subject to further elaboration, revision, and additions'*>. His ongoing spiritual experiences
and those of others contributed to the development and maturation of the book. Moreover,

133 The Exercises

his many years of rigorous university studies inform and pulse through it
present an author who is patient; he allows the text to emerge over time. The attentive scribe
and note-taker from Arévalo, the faithful transcriber of words and images from Loyola, and
the theologian from Paris coalesce and develop in an Ignatius that outlines for others a
spiritual methodology. The writing of this text shows him in tune with his own inner
experience of God, but also as able to take distance from that experience to create a spiritual

program for others with a clear method, outline, and guidelines for discernment. Likewise,

130 See, Alburquerque, ed., Diego Lainez, primer bidgrafo, 12.

1 For the critical edition of the diverse texts that have come to form the Exercises, see, Exercitia Spiritualia
Sancti Ignatii de Loyola, ed. José Calveras, Candido de Dalmases, vol. 100 MHSI (Rome, 1969). For narrative
overview in Spanish on the topic of the genesis of the text, see, Arzubialde, Ejercicios Espirituales de S.
Ignacio. Historia y Andlisis, rev. ed. (Bilbao-Santander: M-ST, 2009), 31-62; (book hereafter cited as Ejercicios
Espirituales). Also helpful is Melloni, “Ejercicios espirituales: el texto”, in DEI 1:685-689, 686.

32 Following Garcia de Castro in the introduction to the elegant edition of the autograph manuscript of the
Exercises. See, Garcia de Castro, “Introduccion”, in “Ejercicios espirituales” de san Ignacio de Loyola. Edicion
del manuscrito autografo (Bilbao: Mensajero-Fundacion Gondra Barandiaran, 2021), 9-44, 20. Ramirez Fueyo
offers on this point that “el texto de los Ejercicios fue un texto vivo”. See, Ramirez Fueyo, E/ evangelio segiin
San Ignacio, 196.

133 Again, following Melloni, who points to the Versio prima Latina as that text which is complete and
definitive in 1541. See, Melloni, “Ejercicios espirituales: el texto”, in DEJ 1:685.
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the text shows him as an author attentive to concrete and palpable images'>. Though he was
not the first to create a program of spiritual exercises, the fact that he set about writing such a
book would seem to suggest that he had seen the genre before and he ventured that he could
improve upon it. In a word, he was confident in his spiritual experience, theological
background, and in his skill as a writer'>.

Though officially closed with its papal approbation in 1548, the Exercises represents
that composition in which the author constructs a narrative of spiritual experiences so that the
person, following the order of daily prayer, through his or her experiences with God, can find
the divine narrative in his or her life. Following the arc of the text, the retreatant discovers
not Ignatius, the author of the document before him or her, but God, the author of his or her
very life. Though far too vast to summarize here, the Exercises, in essence, help the
retreatant create the order necessary to feel and to know God’s language in him or her. And
this discovery of the divine action in the person is to lead the retreatant to elect that which is
placed in him or her. In this way, the author of the Exercises creates a particular kind of
spiritual program whose end seeks to create a dialogue between God and the one doing
them'*. More than an experience of God or a theophany, what Ignatius is “methodically
seeking is in fact a semiophony”, that is, the emergence of the signs of God’s language in the
person'”’. The retreatant and God learn how to speak to each other'*®. In short, the Exercises

generates language. And in certain moments it calls for and generates writing'>.

154 See, Pablo Lamarthée Estrade, Conocimiento interno (Bilbao-Santander-Madrid: M-ST Comillas, 2020),
148. All the while recognizing, with Mancho Duque, that “los campos simbolicos son practicamente nulos”.
See, Mancho Duque, “Rasgos caracterizadores del 1éxico de los Ejercicios Espirituales”, 688.

'35 In her review of the lexicon that the Exercises presents, Mancho Duque makes this concluding observation
on its author: “No hay, sin embargo, cultismos pertenecientes a un nivel poético, sino mas bien, vocablos
propios de los prosistas, a los que hoy tal vez calificaramos de ‘ensayistas’ o intelectuales, del XV”. See,
Mancho Duque, “Rasgos caracterizadores del l1éxico de los Ejercicios Espirituales”, 693.

136 See the very suggestive interpretation of the Exercises offered by Roland Barthes who suggests that the
retreatant accepts the task to become a constructor of language, and that the method employed by Ignatius is to
create the conditions of an “interlocution, that is, a new language that can circulate between the Divinity and the
exercitant”. See, Barthes, Sade, Fourier, Loyola, 44.

157 Barthes, Sade, Fourier, Loyola, 53.

158 «“The area of the Exercises is essentially that of the exchanged sign”. See, Barthes, Sade, Fourier, Loyola, 46.
Or, Garcia de Castro who points to the “diversas modalidades de conversacion que van apareciendo en el
interior del ejercitante”. See, Garcia de Castro, La voz de tu saludo. Acompaiiar, conversar, discernir
(Santander: Sal Terrae, 2019), 84.

9T will point to these other texts that emerge between the one doing the Exercises and God in the following
chapter.
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d. The entire geography of his life — Ignatius the letter writer

In this section of my analysis of Ignatius the writer, the geography of this literary
genre of his expands immensely. Similarly, the time frame knows no fixed demarcation.
Ignatius was an immensely prolific letter writer during a large portion of his life, if not for his
entire life. The number of these documents, the range of styles employed within the category
of epistolary writing, and the breadth of his addressees demonstrates that he was a man of
letters, artfully employing what was considered the ‘“humanists’ preferred style of

1% The sheer number of texts he composed in this broad genre of letters

communication
testifies to his commitment to cultivate and nurture relationships'®'. In this way, his letter
writing participates in the same dynamic as his earlier compositional acts. If at Loyola he
prayed and wrote to deepen his relationship with God, he learned the craft of letter-writing,
developed his own style within the genre, and employed the genre to the same relational end.
With his letters, he constructed, cultivated, and maintained relationships, and many of these
over long periods of time'®.

His epistolary body of writing gives every indication that he mastered the form of this
genre'® and that over time he appropriated the genre, acquiring his own style and formulaic
expressions'®. In addition, the sheer amount of extant letters of his testifies to his investment
in this genre. And the expenditure of energy and time could not have been insignificant. In
the estimation of one of his earliest companions, Ignatius labored over his missives, reading
and rereading them so often that others were amazed at the time he spent on them'®. The
topics dealt with encompass everything from the banal to the sublime, but in all of them, their

author sought to solidify ties, make amends, further projects, and offer help'®. No other

"For a complete overview of the epistolary body of Ignatius’ writings, see, Garcia de Castro, “Cartas”, in DEI

1:294-306, quotation on 294.

'°! Though it has come under harsh criticism in Jesuit circles, Garcia Hernan’s biography on Ignatius offers the
very insightful thesis that Ignatius was a man deeply gifted in forming relationships. In the author’s own words:
“Tenia una capacidad elastica para conciliar opiniones y ganar personas”. I would only add that this “capacidad
elastica” is nowhere more on display than in his letters. See, Garcia Hernan, Ignacio de Loyola, 24.

12 Garcia de Castro points out the 24-year relationship that Ignatius maintained with Isabel Roser by way of
letters. See, Garcia de Castro, La voz de tu saludo, 115.

'3 On the genre, Castillo Goméz points to the number of publications on how to write a letter as an indication
that letter writing had become “la practica social de escritura mas significative” in the 16" century. See, Castillo
Goméz, “Introduccion”, in Escribir y leer en el siglo de Cervantes, 23.

'%* See, Garcia de Castro, “El Diario Espiritual y el Epistolario de San Ignacio de Loyola”, 618-621.

195 «“Cuando Ignacio escribia carta de negocios graves era tan mirado y remirado en leerlas y enmendarlas, y
gastaba tanto tiempo en esto, que nos ponia admiracion”. See, Pedro Ribadeneira, “Dicta et facta Sancti Ignatii”,
in FN 11, 465-499, 494.

1% In his list of topics addressed, Garcia de Castro singles out one commonly forgotten theme: “un tema poco
conocido es el reflejo de la vida diaria en el epistolario”. See, Garcia de Castro, “Cartas”, in DEI 1:305.
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literary genre shows more clearly his commitment to writing and the place of writing in his
religious identity. The number of these documents suggest that his vocation was caught up in
writing and he used the written word creatively and dynamically his entire life. Moreover, all
of his previous academic and spiritual formation comes to bear in his epistolary body of texts,
a corpus that in no small way created the very life of Society of Jesus'®’. The adolescent from
Arévalo, who learned etiquette, method, and form'®®, combines with the adult, ever attentive

to the language of God in the interior, to construct a network of friendships in the Lord.

e. Rome — Ignatius the framer of constitutions

Arriving in Rome in Rome at the end of 1537, Ignatius’ peripatetic life came to an
end. He would spend the rest of his years in the Eternal City, founding with his companions
and then witnessing the incredible growth and expansion of the Society of Jesus. The
members of the apostolic body knew that its head was Jesus, and they believed that the Spirit
— whose law of love was written in their hearts — would govern all of their corporate apostolic
ventures [Co 134]. However, they also recognized the need for documents more juridical in
nature, a legislative text that would both orient them and give them full standing within the
Church. Ignatius, elected superior general of the order, was charged to draft these
constitutions.

In yet another example in what is a stunning panoply of literary genres that comprise
his writing life, Ignatius composed a legislative text that describes the entire movement of a
Jesuit into the apostolic body. The final document, the fruit of his collaboration with his
secretary, Polanco, as well as the result of deliberations with his earliest companions,
expresses the life and the mission of the Society of Jesus. However, the text’s structure, far
from being an enumeration of points or dry statutory clauses, borrows the architecture of a
narrative to depict the entire ark of Jesuit life. That trajectory, represented in the First and
General Examine, the Preamble, and the ten principal parts of the Constitutions, relates the
first encounters of the candidate with the Society and describes the spiritual journey to full

incorporation into the apostolic body. And incorporation into the Society, far from a point of

17 “Una de las claves del éxito de la rapida expansiéon de la orden, tanto numérica como geograficamente,

descansa en la red de comunicacién interna que establecio entre personas e instituciones de la Compaiiia de
Jesus. Las cartas eran la vida”. See, Garcia de Castro, La voz de tu saludo, 118; author’s emphasis.

1% “En la casa de Juan Velazquez de Cuéllar se guardaba con escrupulo la etiqueta palaciega”. See, Arranz,
“Arévalo”, in DEI 1:193.
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arrival, is the commitment to continually move with God'®. As a writer, Ignatius had to
think about all of the stages of this spirit-filled process. That he understood Jesuit life as a
movement into union with its members and with its head as consisting of a beginning,
middle, and end suggests that narrative formed a part of his spirituality. Writing was leaving
its mark on his way of thinking about the person’s relationship with God and others.

The genius of this compositional act not only lies in its form and content, but in the

author’s openness to allow the experience of the men to inform it'™.

That he took years to
draft the text is not due solely to the absence or the presence of an able secretary — though
Polanco’s role was constitutive — but perhaps more to his writerly intuition that a spirit filled
text emerges over time with an attention to experience. Not unlike the Spiritual Exercises,
the Constitutions represent another open text of his. It emerges as a complete composition in
so far as the apostolic experience of the men assumes greater and richer dimension. He can
only describe who they are once the men have a sense of their identity in and as a result of
their mission. Ignatius is this kind of writer, patient to allow the inner law of charity that the
Spirit is writing in their hearts to emerge with clarity and definition. The text of the
Constitutions depends upon the development of that inner text of the apostolic experience of
the men in their mission. As in Loyola, Ignatius sets about transcribing. This time he is not
copying the words of Jesus and Mary, but the experiential language of his companions
written by the Spirit so that future companions might follow that same Spirit.

In the context of his authorship of the Constitutions, it is germane to allude briefly to
the place of writing that he asked for and required of the men that formed the apostolic body.
Well known is his emphasis on communication in letters as a way to foster the union among
the many members of the Society. He was specific about this, dedicating letters to the men
imploring them to write and instructing them how to go about it. In an early letter of his to
Peter Faber, he indicates the multiple kinds of genres that the men should employ when
writing. Should his companion Faber have had any doubts about how to proceed, he

indicates that he should “keep this letter or some equivalent reminder in front of you when

' One of the great interpreters of the Ignatian charism in the United States, Howard Gray, offered this about
the spiritual itinerary of the Constitutions: “The movement is the progressive personal assimilation of one’s
vocation, of moving into that sacred place where each Jesuit can say I am the Society of Jesus, its life is
entrusted to me; I have journeyed into spiritual maturity before God. For it is neither geographic space 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”. See, Gray, “What kind of document?”, The Way Supplement 61 (1998):
21-34, 25; author’s emphasis. See also, José Carlos Coupeau, “Constituciones”, in DEI 1:435-445, on 437 and
441
170 Perhaps the most complete article on the redaction of the Constitutions remains Antonio Aldama, “La
composicion de las Constituciones”, AHSI 42 (1973): 200-245.
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»'"! " He understood too that writing requires a certain carefulness,

writing your main letters
because “writing is permanent and gives lasting witness”'’?. These letters about writing show
him aware of writing as a process of revision, correction, attention to the addressee, and
ultimately as that which forms a part of their life and mission. Writing was not meant to be
an onerous task of merely simply reporting activities, rather as one more part of their life
done “for the greater glory of God and for the greater spiritual fruit of ours™'”,

There is also documentary evidence that suggests that he encouraged the men to turn
to writing for their personal growth in the Lord. As an example, in a letter of his to
Bartholomew Romano, a scholastic who was experiencing difficulties in his community in
Ferrara, Ignatius pens a very pointed letter, indicating to him that the cause of his problems is
not others, but they come from within him. After a series of recommendations, Ignatius
concretizes for him a way to proceed: “every month write a few lines on how you are doing
in humility, obedience, prayer, and desire for your own perfection; and [write] also on how

99174

your studies are going” . Likewise, in a very caring and tender letter to Francisco Mancini,

a Jesuit who suffered extremely difficult health problems, he encourages the young Jesuit:

“and write us once in a while, however briefly”'”.

One more example may suffice. In a
missive sent to Stefano Baroello, a candidate on a probationary experience in Sicily, Polanco
advises him: “you will write here to Rome whenever you like and at least once a month,

telling how things are going etc”'’.

Should these examples seem but anecdotal, there is the
global comment from Ribadeneira about how important writing was for him: “he used
another notice and circumspection with those greatly tempted others more calumnious... he
made them write, because writing cannot be so easily perverted”'””. Such an observation
from Ribadeneira suggests that writing was a crucial part of how Ignatius understood growth
in the life of the Spirit. In short, he seems to have encouraged his companions to write and
pray as he did, and as such it is not too much to suggest that writing configured a significant

part of Ignatius’ life.

7! Epp 1, Ignatius to Peter Faber (Rome, 10 December, 1542), 236-238, 238; Letters and Instructions, 93.

172 Epp 1, Ignatius to Peter Faber (Rome, 10 December, 1542), 237; Letters and Instructions, 91.

'3 Epp 1, Ignatius to Nicolas Bobadilla (Rome, uncertain month and day, 1543), 277-282, on 280; translation
mine; Letters and Instructions, 96.

7% Epp VIII, Ignatius to Bartholomew Romano (Rome, 26 January, 1555), 328-329, on 329; Letters and
Instructions, 536.

'S Epp VI, Polanco (Ex. Comm) to Francisco Mancini (Rome, 7 April, 1554), 585-587, on 586: “Et scriveteci
qualche volta, si ben sia molto in breve”; Letters and Instructions, 490.

76 Epp XII, Polanco (Ex. Comm) to Stefano Baroello (Rome, January 1548), 226-328, on 226: “et pur
scriuerete qua a Roma quando ui piacera, et almeno una volta il mese, delle cose come procedano, etc.,”; Letters
and Instructions, 230.

77 Ribadeneira, “De actis patris nostri Ignatii”, in FN II, 388.
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That he composed a poem to St. Peter at some point in his youth points to what would
become a feature of his life: the spiritual experience mediated by texts, either those of others
or those of his composition. Though he may have discovered in that experience of
composing verses to St. Peter that he did not have a vocation to a more metaphorical or
literary expression of his sentiments, he never stopped turning to writing as a way to grow in
relationship with God and forge lasting relationships with others. And to that end, he
employed a range of literary genres. He copied the words of Jesus and Mary, wrote his
confession, composed a treatise on the Trinity, and no doubt drafted many texts and
compositions during his university studies. All would have brought him closer to God. His
letters performed the same function: they brought him closer to others. This affective and
relational component configures his compositions, and should be held in as high regard as is
his penchant for the right word and precise expression. In addition, he is a patient writer,
allowing his texts to evolve and emerge. Not unlike Teresa of Avila, his writing depends,
radically so, upon experience, but unlike her and Augustine before him, he is a writer that
refrained from the autobiographical genre to help others. He took distance from that genre,
and as a writer, this distance-taking also appears as a writerly feature of his. Not only then is
he a writer with the ability to invest himself affectively, he also demonstrates the uncommon
capacity to not have to rely on first person narratives to express himself. This feature may
have to do with a personal reserve of his, but it may point to a profound conviction of his
spirituality: his experience need not specify that of the other. Thus, he takes distance from
his texts, so much so that in the Exercises, he disappears so that the retreatant and God can
communicate. Relationship, exactitude, patience, and distance: the genesis of the Diary is

found in and consists of these same elements.

CONCLUSIONS

This chapter began with an overview of the way in which the Biblical tradition
describes the experience of God that finds expression in writing. The inspirational frame of
reference is not just one of series of interesting hermeneutical perspectives on how writing
mediates and expresses God’s communication to the human person. Rather, to hearken back
to these foundational narratives is to uncover their actuality and living power. It is to
discover that God writes his covenant of love on the interior of the person and that interior

covenantal language can be read and expressed. Those signs are everywhere, and they are
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always seeking to invade and fill the life of the person. Ignatius turns to his interior to
decipher that scroll of divine language that is moving within him. Yet the Biblical tradition
reminds us that his process is more than merely unravelling that scroll and reading it. As he
reads the signs of God’s language in him, he is becoming that sign. This general conclusion
outlines the depth of the theology and spirituality in this text that is before us. Focusing
further on the content of this chapter, the following three conclusions highlight the salient

issues.

1. Writerly choices and their spiritual import

Ignatius’ Diary participates in a wider tradition of texts that narrate or reveal the
personal experience of God. Like authors before him, he was sufficiently motivated to
compose a document whose very form establishes a relationship between God and him.
Moreover, as the experience of authors before him suggests, it is possible to imagine that the
Diary affected him in some way. He was not indifferent to the act of composing it, and quite
possibly that very act was also producing some movement in his relationship with God.
These structural considerations are important in that they remind us that Ignatius was no less
writerly or less literary than writers before him. To not consider these aspects of his Diary
because of its ostensibly personal nature is to miss the importance of the choices that he made
as a writer. Similarly, situated against the backdrop of more well-known spiritual texts, these
choices of his suggest a very particular experience of God. Content and the structure afford a

perspective into this experience.

2. Writing as a part of his life

This chapter has sought to argue that writing comprised an important part of his
spiritual life. Even the most cursory glance at the Diary suggests that writing helped him to
objectify his experience. However, the array of genres that he turned to throughout his life
lends credence to a hypothesis that writing was perhaps akin to or a kind of spiritual exercise
for him. As an author, he was versatile and agile, as well as very attentive to the person to
whom he was addressing. Moreover, I would suggest that one of the more important features
of his style as a writer was his capacity to let texts evolve over time. He gave time to his
compositions, allowing experience and others to inform how to craft what he was writing. To
put this slightly differently, he was a patient author, as if he knew that the text before him had
its own life. It might just be the case that he treated his texts in the same way as he did a

spiritual movement. This is to say that he watches the content before him unfold, and as an

213



5. SPIRITUAL NARRATIVES AND IGNATIUS THE WRITER

author he attempts to interfere as little as possible. Form then for him is that which allows
God’s communication to emerge.

This is a crucial consideration for the Diary. Though he was writing it each day, it
could very well be that it comprises yet another example of an open text of his, one whose
meaning and clarity he was watching emerge. It is a piece of writing of Ais, but he took
sufficient distance from it so that its content could truly reveal to him the will of another. He
is clearly present in the text, but just as his authorial presence disappears in the Exercises, it

could be that he is seeking to recede in the text so that another can emerge.

3. A piece of writing that affects a reader

One of the advantages for considering the Diary in the wider tradition of writing on
the personal experience of God is that it reminds us that it is a text that affects a reader.
Though it may have been hidden away by its author, and then stowed for several centuries in
an archive, it is now circulating. Jesuits read it and study it in their formation. Men and
women that seek inspiration from the Ignatian charism are in a better position now than ever
before to read the text. In short, we are no longer dealing with a private or personal
document, but rather one that is public. Consequently, it is not irrelevant to consider how the
structure and the governing ideas in it effect or work on the reader. This spiritual diary of
Ignatius may not have the expansiveness of Augustine, the passion of Angela, nor the
affability or charm of Teresa’s Life, but it is a unit that impacts a reader, quite possibly
creating in him or her a movement towards a certain style of engaging with God. Features of
that style may be the same ones found in his texts: patience, precision, relationship, as well as
openness. In short, texts act upon and do work on their readers, and it is not too much to
suppose that the style of this personal text, read almost 500 years after its composition, works
upon its readers. Its stylistic features may create those same dispositions necessary for living
the charism of the Society of Jesus.

With these two literary backgrounds, it is time to study the literary genre of the Diary.
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PART Il —= THE FEATURES AND THE FORM OF THE SPIRITUAL DIARY

“He wrote down what went on in his soul” [Au 100]

A discernment notebook and the signs that lead him to God’s will

INTRODUCTION

In the previous two chapters, I have referred to the Diary as a kind of ledger, log-
book, or register. This characterization describes well what a reader encounters on the page.
It appears as the product of a bookkeeper who seeks to account for the movement, not of
deposits and withdrawals, but rather the occurrences of different spiritual experiences. Day
after day there is a minute description of what happened, the degree in which the experiences
occurred, and the evolution or change in them from one prayer period to the next. In this
sense, the document is much more functional than expository. Though there are days in
which a whole spiritual movement is described with some explanative detail, this is the
exception rather than the rule. Readers are not mistaken in considering it as bordering on the
indecipherable.  For this reason, understanding the document as the register of his
experiences in prayer helps situate it.

The description of the Diary as a “register” is apropos for another reason. I believe
the designation not only responds to what is before us, but it also connects to a style of
writing that can emerge from the Spiritual Exercises'. Though writing is not considered an
essential part of the spiritual experience outlined in the Exercises, a close reading of it
suggests that some form of it is or could be involved. The most explicit reference to writing,
albeit very remote from anything narrative in nature, occurs in the context of the “Daily
particular examination of conscience” [Ej 24-31]. In that practice, Ignatius invites the person
to make a mark to register the frequency of having committed a sin or defect that he or she
would like to overcome. But this is not the only exercise in the book that depends upon some

form of writing. The act of registering or noting experiences is implicit in diverse moments.

! The thesis of the connection between the Exercises and the Diary is widely shared by Ignatian scholars, but I
have found its most cogent articulation in terms of the structural aspects of both texts in Barthes’s, Sade,
Fourier, Loyola, 46ff.
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